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Preface

PREFACE.

The undertaking of the present investigation was suggested
to the writer by his teacher, The Rev. Canon G. H. Box, D.D,,
Professor of Old Testament Studies in the University of London.
It has also fallen in with his own inclinations.

The subject has been approached by the writer from an
angle somewhat different from the usual. During his studies in
early Jewish mysticism the writer found a strangely close corres-
pondence between the Jewish mystical sources and certain strata
of the Mandaan literature, a correspondence that was not restricted
to similarity of ideas but included identity of technical terms and
expressions. Whereas the early Jewish mysticism, of course, lives
within the environment of Rabbinical Judaism, and uses the lang-
uage and general phraseology of the latter, with respect to central
or constitutive tenets again, it was found to ‘stand on one side
with Manda®ism as against Rabbinism. To the writer it was
obvious that Reitzenstein and Lidzbarski have been right in main-
taining a Palestinian or near-Palestinian origin of Mandaism.

The case with the Fourth Gospel seemed to the writer to be
the same, mutatis mutandis, as with early jewish mysticism, On the
one hand one detects, already at a superficial reading, passages,
sentences and words revealing a terminology all but identical with
the Rabbinic, on the other hand the import of the Jn-ine utterances
thus expressed in the 'Rabbinic’ terminology puts us in touch with a
sphere of conceptions and ideas wholly removed from Rabbinic ones.

In his article *7The Fewish Environments of Early Christianity
Professor Box, from his intimate and independent knowledge of Rab-
binical literature in all its phases, suggested that the way to find a
solution of the problems connected with the ideas and literary docu-
ments of early Christianity could only be found through recognizing
that Rabbinism was not the exclusively aud totally dominant re-
ligious sphere of the Jews of Palestine of the first centuries of
our era, and hence, that early Christianity should be viewed in
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6 Preface

relation not only to Rabbinical theology, but also to thc many diffe-
rent religious currents by the side of Rabbinism. There should
scarcely be any doubt but that the present trend of studies,
at least of the Fourth Gospel, steadily moves in the direction of
the principles laid down by Professor Box. As a fait accompli one
may already behold the complete transference from West-Hellenis-
tic to Oriental environment of the comparative studies with regard
to the Fourth Gospel.

The modern writers, with whom, next to his teacher Professor
Box, the author finds himself intrinsically best in accord, would per-
haps be Professor Gerhard Kittel, on one hand?, and Professor
H. H. Scheder, in view of the position and method of investiga-
tion which the latter adopts in his study Der Mensck im Prolog
des IV. Evangeliums®, on the other. The author has besides
derived especial profit from Merx, Grill, Burney, Vacher Burch,
Biichsel, Lagrange, Nolloth and Archbishop Bernard.

The present study will be followed by (1) a study of Jn 13—20
(2) an investigation of the narrative portions of John and of the
Prologue and Epilogue.

U In ZTranische Lekren in R. Reitzenstein und H. H, Schzder, Studien zum
antiken Synkretismus aus Iran und Greichenland.
¢ Die Probleme des pal. Spatjudentums etc,

Hugo Odeberg.
Bjorklinge, Sweden, 1929,
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Sources and literature

Sources and Literature.

A. New Testament Text.

11

Editions of Greek New Testament by Eberhard Nestle-Erwin
Nestle, 13th edition, von Soden, and A. Souter.

The Four Gospels in Syriac Transcribed from the Sinaitic
Palimpsest by R. L. Bensly, J. Rendel Harris and F. C.
Burkitt with an Iwtroduction by Agnes Smith Lewis.
Cambridge 1894.

The Old Syriac Gospels or Evangelion da-Mepharreshé edited
by Agnes Smith Lewis. London igIo.

Evangelion da-Mepharresche, the Curetonian Version of the
Four Gospels, edited, collected and arranged by F. C.
Burkitt, vol. I Texz, vol. II ntroduction and Notes. Cam-

bridge 1904.

New Testament Apocrypha.

Novum Testamentum extra canonem rveceptum, ed. A, Hilgen-
feld, 4 voll. 1866 (3rd ed.), 1876—1884.

Evangelia Apocrypha®, ed. C. Tischendorf 1876.

Acta Apostolorum Apocrypha, ed. R. A. Lipsius and . M.
Bonnet, I 1891, II1 1898, Iz 1903.

Zahn, Th., Acta Ioannis. Erlangen 1880.

Wright, W., Apocryphal Acts of the Apostles (in Syriac) 2 vol.

Thilo, J. C., Codex apocryphus Novi Testamenti. Leipzig 1832.

Budge, E. W., Coptic Apocrypha in the Dialect of Upper
Egypt (ed. and transl). London 1913.

Clementine Homilies, ed. Lagarde 1865.

Bigg, C., The Clementine' Homilies (Studia Biblica el Eccle-
stastica ii pp. 157—193). Oxford 1890,

Clementine Recognitions, ed. Gersdorf 1838.

James, M. R., The Apocryphal New Testament being the Apo-
cryphal Gospels, Acts, Epistles, and Apocalypses with other
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Narrations and Fragments, newly translated. Oxford 1924
(2nd impression 1926). (Cited as M. R. James, N7 Apocr.)

Hennecke, Edgar, Newutestamentiiche Apokryphen, In Ver-
bindung mit Fachgelehvien in deutscher Uebersetzung und
mit Einleitung—herausgegeben.® Tiibingen 1924.

Apostolic Fathers.
Patrum Apostolicorum Opera®, recensuerunt O, Gebhardt, Ad.
Harnack, Th. Zahn (editio minor).

Patristic Texts.
In general from 'Migne’.

Further: Rauschen, Ger., Florilegium Patristicum. Fasc. 2.
S. lustini Apologie Due®. Bonn 19I1.

Gnostic (excluding Mandaan) Sourkes.

Apocryphal Acts vide above under B.

Preuschen, Erwin, Zwei Gnostische Hymnen ausgelegt ... mit
Text und Uebersetzung. Giessen 1904.

Hippolytus, EAEI'X02 (cited Hippol. Refut.), ed. L. Duncker
et T. S. Schneidewin, Gottingen 1859. ed. P. Wendland
(Hippolytus Werke, 11I) Leipzig 1916.

F. Legge, Philosophumena or the Refutation of all Heresies,
Formerly Attributed to Origen, but Now to Hippolytus,
Bishop and Martyr who Flourished about 220 A. D, Trans-
lated from the Text of Cruice by F. Legge. (Translations
of Christian Literature, Ser. 1.) London 1921.

Pistis Sophia, nen hevausgegeben mit Einleitung nebst Griechi-
schem und Koptischem Wort- und Namenregister, von D.
Dr Carl Schmidt. (Coptica Consilio et Impensis Instituts
Rask-Oerstediani Edita, 11} Kebenhavn 1925.

Schmidt, C., Koptisch-Gnostische Schriften, Erster Band: Die
Pistis Sophia—Die Beiden Biicher des Feti— Unbekannies
Alignostisches Werk (Die Griechischen Christlichen Schrift-
steller der evstem drei Fahrhunderte, herausgeg. von der
Kirchenviter-Commission der koniglichen Preussischen Aka-
demie der Wissenschaften). Leipzig 190s.

——, Pistis Sophia, Ein gnostisches Originalwerk des dritien
Fakrhunderts aus dem Koptischen iibersetst, In nener Be-
arbeitung it einleitenden Untersuchungen und Indices.
I eipzig
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Sources and Literature 9

Horner, G., Pistis Sophia, Literally Translated from the Coptic.
L.ondon 1924.

Odes of Solomon. 7he Odes and Psabns of Solomon, Re-
edited for the Governors of the Fohn Ryland Library by
E. Rendel Harris and Alphonse Mingana, vol. I Zezy
vol. Il 7he Translation with Introduction and Notes. Man-
chester 1920 (cited: Od. Sol.).

Bernhard, J. H.;, The Odes of Solomon (Texts and Studies
iii 3). Cambridge 1912,

F, Mandxan Sources.

Petermann, H., Thesaurus s. Liber magnus valgo Liber Adami
Appellatus opus Mandeorum summi ponderis, descripsit et
edidit. 2 tom. Leipzig 1867.

Lidzbarski, M., Der Ginza oder dev grosse Schatz der Man-
déer, tibersetzt. Gottingen 1925.

Euting, J., Qolasta. Leipzig 1867.

Lidzbarski, M., Mandiische Liturgien mitgeteill, iibersetzt und
erklirt. (Abkandlungen der koniglichen Gesellschaft der
Wissenschaften zu Gottingen. Philologisch-historische Klasse,
Neue Folge, Bd xvii, 1.) Berlin 1920.

Lidzbarski, M., Das mandiische Fohkannesbuch, 1 Text, 11
Uebersetsung. Giessen 1915,

Note. The Mand=an sources are cited as follows:

1) Ginsa: Ginza Yamina as GR (= Ginza Right)
Ginza S*mali as GL (= Ginza Left).

Number of tractate (book) and section of tractate are in-
dicated by Roman and Arabic ciphers in italics; page
and line in Lidzbarski's translation follow after number
of tractate and section; page and line in Petermann’s
text, preceded by ’Pet’ are put within brackets.

Thus, GL Iz 43721f (Per 191f) means: Ginza S'mala,
First Book, second section, page 437 lines 21 f. in
Lidzbarski’s translation, page 19 line 1 f. in Petermann’s
edition.

2) Mand@an Liturgies: M Li, followed by Qolasta or Oxf.
(= Oxford Liturgies) as the case may be, the number
of book and liturgical piece in italics, and page and
line in Lidzbarski’s text.

13
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3) Mandean Book of Fokhn (Drasa d*Yahya): M Fok, follo-
wed by number of chapter, and page and line in Lidz-
barski's text,

The Mand=zan script of Petermann’s 7/esaurus- and Lidz-
barski's M Fok has all through been transcribed in
Hebrew square characters, with the use of the additional
A and T (= Noldeke's ).

Hermetic writings (cited Corp. Herm.).

Scott, W., Hermetica, The Ancient Greek and Latin Writings
which Contain Religious or Philosophic Teackings Ascribed
lo Hermes Trismegistus, 3 voll. Oxford 1924, 1925, 1926.

Patritius, F., Nova de Universis Philosophia. Ven. 1593.

Reitzenstein, R., Poimandres. Leipzig 1904.

Samaritan Sources.

von Gall, August, Der kebriische Pentateuch dev Samaritaner.
Giessen 1914—18.

Heidenheim, M., Bibliotheca Samaritara:

1. Die Samaritanische Pentateuckh-Version. Leipzig 1884.
II. Die Samaritanische Liturgie. Leipzig 188s.

III. Der Commentar Margak's des Samaritaners. Weimar
1896 (the last-named cited Asfar Feliata).

Gaster, Moses, 74e Asatir, The Samaritan Book of the »Sec-
rets of Moses» together with the Pitron or Samaritan Com-
mentary and the Samaritan Story of the Death of Moses.
Published for the First time with Introduction, Translation
and Notes. London 1927.

Jewish Sources.
1) O. 7. Apocrypha and Pseudepigrapha.

Ben Sira.

Box and Oesterley, The Wisdom of Ben Sira (in
Charles, R. H., Apocrypha and Pseudepigrapha of
the Old Testament).

Smend, R., Die Weisheit des Fesus Sirach Hebriisch
und Deutsch. Berlin 1906.

——, Die Weisheit des Fesus Sirack evklirt. Berlin
1906.

Schechter, S., The Hebrew Parts of the Book of
Ben Stra.

14
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Wisdom of Solomon (in Charles, R. H., Apoc. and Pseudep.).
7 Enoch.

Charles, R. H., Tke Book of Enock (Ethiopic Text).
Oxford 1893.

——, The Book of Enock®. Oxford 1912.

Hemming, J., and Radermacher, L., Das Buch Henoch.
Leipzig 1907. '

2 Enoch.

Charles, R. H., Z#4e Book of the Secrets of Enoch.
Oxford 18g6.

Charles, R. H., and Forbes, N., The Book of the
Secrels of Enock (in Charles, R. H., Apoc. and
Pseudep. of the Old Testament, 11, pp. 431—4609).

Bonwetsch, G. N., Die Biicher der Gehetmnisse He-
nochs. Das sogenannte slavische Henochbuck. (Texte
u. Untersuchungen, 44,2.) Leipzig 1922.

Test. XIT Patr.
Charles, R. H., The Testament of the Twelve Patri-
archs. Oxford 1908.
Fubilees.
Charles, R. H., The Book of Fubilees, Oxford 1908,
Psalms of Solomon.

Ed. R. Harris (vide above under £).

Fragmenis of a Zadokite Work (» Damaskusschrifts),

Schechter, S., Documents of Fewish Sectovies, 1. Frag-
ments of a Zadokite Work. Cambridge 1910 (cited:
Zad. Fragm.).

Assumption of Moses.

Charles, R. H., Tke Assumption of Moses. Oxford
1892.

Ferrar, W. J., The Assumption of Moses (Oesterley
and Box, 7ranslations of Early Documents). Lon-
don 1918.

Apocalypse of Baruch.
Charles, R. H., ZThe Apocalypse of Baruck. Oxford
1896.
Eszra-Apocalypse.
Box, G. H., The Ezra-Apocalypse. ILondon 1912.
Apocalypse of Abrakam.

Box, G. H., The Apocalypse of Abrakam (Translations

of Early Documents). London 1919.
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Ascension of Isaiak.

Charles, R. H., The Ascension of Isaiakh (Transiations

of Early Documents). London 1919,
Testament of Abraham.

Box, G. H., The Testament of Abrakam. With an
Appendix containing a Translation from the Coptic
Version of The Testaments of Isaac and Facob
by S. Gaselee. (7ranslations of Early Documents).
London 1927.

Testament of Solomon.

Mc Cown, Chester Charlton, The Zestament of Solo-
won, Edited from Manuscripts at Mount Athos,
Bologna, Holkham Hall, Ferusalem, London, Milan,
Paris and Vienna, with Introduction. (Untersuch-
ungen zum Neuen Testament, herausgegeben von
H. Windisch, Heft. g). Leipzig 1922.

2) Philon, Philonis Alexandrini Opera Quae Supersunt, edd.
L. Cohn, P. Wendland. Berlin. I 1896, II 1897, III 1898,
IV. 1902, V 1906, VI (coéd. S. Reiter) 1915, VII (/nds-
ces, comp. I. Leisegang) 1926—,
The Works of Philo Fudeus, the Contemporary of Fosephus,
Translated from the Greek, by C. D. Yonge, 4 voll.
(Bohn's. Ecclestastical Library). London 1854—s55.

3) Rabbinical Literature.
a) Talmud (Mi3na and Gmara; Tosefta).

Mi8na. (M) (in the present book always quoted from
‘Sulzbach II'; véde below under Babylonian Talmud).

Tos=fta. (7os) Zuckermandel, M. S., XPpoI etc. Pase-
‘walk 1880. Zuckermandel, M. S., Sugplement ent-
haltend Uebersicht, Register und Glossar zu Tosefta.
Trier 1882.

Palestinian Talmud. (7Y). sabwy™ 9wbn, ed. Kroto-
schin, Y'37n (= 1866). 1 vol. folio (4 columns per
folio, cited a, b, ¢, d).

Babylonian Talmud. (7B). =533 Zwbn, ed. Sulzbach
IT (»Red Sulzbach» containing the complete Mz5na,
the Babylonian Talmud (G*mara) and the so-called
‘extra-canonical tractates’). 3 "w1pb 3Y or ‘RomnYyn
(= 1755[—1763}). 12 voll,, folio (2 columns per folio,
cited a, b).
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Note. The names of the different tractates of the
Misna, Tosefta, and Talmudim, are abbreviated as
follows: B°r. (Btrakd)), (Pea-Bikkurim not abbre-
viated), 826 (Sabbap), ‘Er (‘Erubin), P¢s (Pesahim),
Yom (Yoma), Swk. (Sukka), Bssa (Béga, Yom Tob),
RAS (Ro§ has Sana), Ta'en (Ta*nip), Mg (M%gilla),
Mo. Q (Mo'ed Qatan), A% (H*giga), Y*4 (Y*bamop),
K*p (K°pubbop), N°d (Ne¢darim), Naz (Nazir), Gt
(Gittin), Sof (Sotd), Q74 (Qiddusin), BQ (Baba Qamma),
BM (Baba M¢ia), BB (Baba Bap°ra), Saenk. (San-
hedrin), Mak. (Makkop), §u (S°bu'dp), ‘Ed (Eduyydp),
“4p. Z. (‘Aboda Zard), "Ab or Pirgs "Ab. (Abop), Hor
(Horayop), Z° (Z*bahim), M*z (M®nahop), Hul. (Hullin),
Bkor. (B%kordb), ‘Ar (“Arakin), 7% (T°mura), K
(Keripop), M*ila (MFila), Tamid, Midd. (Middob),
Qin (Qinnim), (Kelim—Migua'sp not abbreviated), Nzd
(Nidda), Maks. (Maksirin), Zab (Zabim), 70 ¥ (T°bul
Yom), Yad (Yadaim), ‘Ugs (‘Ugsin).

The Misng and Tosefta are cited with name of tractate,
numbers of pdreg and section, the Zalmudim with
name of tractate, number of folio and letter of column.

Thus: M Yad 32 = Misna, tractate ovm, pdreg 3, sec-

tion 2 (Sulzbach II, vol. 12, fol. 171 b).

Tos B B 716 = Tosefta, tractate RN N1, péreg
7, section 16 (Zuckermandel, p. 408).

TY Ta%n 64 ¢ = Palestinian Talmud, tractate
Ta%mp, fol. 64, column c, in ed. Krotoschin
(g*mara to first péreq of M Ta'*n).

BB “4b, Z 54 a — Babylonian Talmud, tractate
‘“Aboda Zara, fol. 54, col. a of the tractate
(found in vol. 8 of Sulzbach II).

b) Midras.

Mkilpa NS (M°k), ed. Venezia ='w (1558), anast.
reprint Berlin m" g (1925), folio, 4 coll.

Sifra w oo, edd. as preceding.

Stzfre »po, edd. as preceding.

M*kilpa d* Rabbi Sim‘on ben Yohai (M*% R. Sim. 5. V).
Mechilla de- Rabbi Simon b. Fochai, ein halachischer und
kaggadischer Midrasch zu Exodus nack handschrift-
lichen und gedruckten Quellen reconstruivt ... von D.
Hoffmann. Frankf. a. M. 1903.
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Stfre Zutd, in Stphre ad Numeros adjecto Siphve Zuita,
ed. H. S. Horowitz, pp. 225—336 (Corpus Tannaiti-
cum, Sectio III, Pars 1II, Fascic. I). Leipzig 1917.

Midra§ Tannd’im, mawen oy, Midrasch Tannaim zum
Deuteronomium . .. gesammelt von D. Hoffmann. Ber-
lin 1909.

sMidras Rabba» or » Midras Rabbop»:

Brestp Rabba (Gen. R. = Midra$ Rabba to Genesis).

Smop Rabba (Exod. R.).

Uayyigra Rabba (Lev. R.).

B*midbar Rabba (Num. R.).

D*barim Rabba (Deut. R.).

Midras "Eta (Lam. R.).

Midras Sir ha-§Swum (Cant R.).

Midra$ Rap (Ruth R.).

Midras Qohdlep (Eccl. R.).

Midra§ Ester (Ester R.).

All cited from the collective edition 3 oy, Var-

shava 1877, 5§ voll., folio, 2 coll.

Midras Tanhuma wawan wim (Tarh.), ed. ' uepy-1ys.
‘Warshava s. a.

Ptsigha d*Rab Kah®na (F°s), ed. S. Buber, Nrphp.
Lyck 1868.

P’sigpa Rabbapi (P°’s R.), ed. M. Friedmann. Wien 1880.

Midras Soher Tob, ed. Varshava 1875.

Yalgut Sim'oni (Yalg(ut)), ed. Varshava, 11876, 11 1877,
folio, 4 coll.

Note. The midradim called 'Rabdéa’ or 'Rabbop’ are
cited with number of parisim and sections, Yalgut with
number of volume and paragraph, the other midradim
acc. to folio and column.

Of the less important midrasim, not mentioned above,
when occasionally referred to, all particulars are given
in the text.

c) Targum.

Targum Onkelos, ed. A. Berliner. Berlin 1884.

Palestinian Targum, SRy 72 097> B3, in ‘Rabbinical
Bible’.

Targum to Prophets and Hagiographa:
de Lagarde, P., Prophete Chaldaice. Leipzig 1872.
——, Hagiographa Chaldaice. Leipzig 1873.

18
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Etheridge, J. W., Targums of Onkelos and Fonathan
ben Usaziel (transl), 2 voll. London 1862—65.
d) Liturgy.
Siddur of R. ‘Amram 15 ooy "7 9970. Varshava 1865.
Seligman Bear, ‘Abodap Isra’el. Rodelheim 1868 (1g901).
The Authorized Daily Prayer Book of the United Hebrew
Congregations of the British Empire, ed. by S. Singer;
with a Companion to the Authorized Datly Prayer
Book, by 1. Abrahams. London 1922,
S oden o The Order of Prayers translated, com-
pared and revised, by R. Mayer. Wien 1921.
Siddur etc., by D. A. de Sola, revised by M. Gaster.
London 1907.
4) Fewish Mystical Literature.
3 Enoch, ed. H. Odeberg. Cambridge 1928.
Séfer *Eliyyaku, ed. M. Buttenwieser. Leipzig 1897.
Alphabet of R. “44gibi, ed. Amsterdam 1708.
Si'ur Qoma, in mwnTp BT Rwo.  Varshava 1865,
Séfer Y'sird, ed. Varshava s. a.
Hekalop Rabbapi, in Eisenstein,  Osar Midrasim, i p. 111 ff.
Hekalop Zot*rapt, Bodleian Ms. Mich. g, foll. 66 a—70 b.
Masscétep Hekalop, in Arze L*banon. Venezia 1601.
Zbkar, ed. Lublin 1903, 3 voll.
Tigqune ha-zZékar, ed. Livorno 1854.
Zokar hadad, ed. Korez 1774.
Midra¥ ha-nNe “lam, printed with the preceding.
Yalgut Rubeni, ed. Varshava 1901 (YR).

General Literature.

Abbott, Edwin A., Fokannine Vocabulary. A Comparison
of the Words of the Fourth Gospelwith those of the Three.
London 1903,

——, Fohannine Grammar. London 1914.

Abelson, J., The Dnmanence of God in Rabbinical Literature.
London 1912.

——, Fewish Mystictsm (The Quest Series ed. by G. R. S.
Mead). London 1913.

Angus, S., The Mystery-Religions and Christianity, A Study
in the Religious Background of Early Christianity. Lon-
don 1925.

Anrich, G., Das antike Mysterienwesen in seinem Einfluss auf
das Christentum. Gottingen 1894.
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Bacher, W., Die Agada der Tannaiten. 1. Von Hillel bis
Akiba®. Strassburg 1903. 1I. Von Akibas Tod bis sum
Abschluss der Mischna. Strassburg 18g0.

——, Die Agada der palistinensischen Amorder. 1. Von
Abschluss der Mischna bis zum Tode Fockanans, Strass-
burg 1892.

——, Die Agada der babylonischen Amorier. Ein Beitrag sur
Geschichte dev Agada und sur Einleitung in den babylonischen
Talmud. Strassburg 1878.

Bacon, B. W., The Fourth Gospel in Research and Debate.
A Series of Essays on Problems concerning the Origin and
Value of the Anonymous Writings attributed to the Apostle
Fohn. New York 1910. '

von Baer, Heinrich, Der heilige Geist in den Lukasschriften
(Bettrige sur Wissenschaft vom alten und neuen Testament,
Dritte Folge Heft 3).

Barton, George A., Studies in New Testament Christianity.
Philadelphia, U. S. A., 1928.

——, The Origin of the Discrepancy between the Synoptists and
the Fourth Gospel as to the Date and Character of Christ's
Supper with his Disciples (Fournal of Biblical Literature
xliii 1924 pp. 28 ff.).

von Baudissin, W. W., Kyrios als Gottesname im Fudentum
‘und seine-Stelle in der Religionsgeschichte. Giessen 1926—29.

Bauver, W., Das Fokannesevangelium®. (Handbuckh sum Neuen
Testament herausgegeben von Hans Lietzmann 6). Ti-
bingen 1925.

Baur, F. Chr., Kritische Untersuchungen iiber Jie kanonischen
Evangelien, ihr Verhdltniss zu einander, ikren Charakter
und Ursprung. Tibingen 1847.

Behm, J., Die mandiische Religion und das Christentum.
Leipzig 1927.

Belser, Das Evangelium des heiligen Fohannes, iibersetst und
erklirt. Freiburg i. B. 1905.

Belvalkar, S. K., Four Unpublished Upanisadic Texts etc.
Madras 1923.

Bennett, Ch. A\, A Philosophical Study of Mysticism. New
Haven, U. S. A. 1923.

Bergmann, Die stoische Philosophie und die jiidische Frommig-
keit (Fudaica, Festschrift zu Hermann Cohens siebzigsten
Geburtstag. Berlin 1912, pp. 145—166).

20



Sources and Literature 17

Bernard, J. H, Archbishop, 4 Critical and Exegetical Com-
mentary on the Gospel according to St. Fohn, edited by A. H.
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15T apyy apyy Aéye Oply, Gdecle <ov odpavdy avegybta
xol todg ayyélevg tod Oeoo avaBaivoviag xal xacaBaivovag
gxt tov oldv ced dv@pmroo. The allusion in this utterance to
Gen *2812 is immediately apparent and generally recognized. The
OT passage in question had been the subject of much specula-
tions in Jewish circles, both Palestinian and those of the Diaspora,
long before Jn. It has been especially adaptable for mystical
notions, and has indeed remained a favourite source of similes for
mystical doctrines up to the present day. The picture of the
»Jacob’s-ladder» immediately appeals to a mystic mind as echoing
a certain inner experience or conviction. The question here arises
whether the Jn-ine passage links up consciously not merely with
the OT-passage but with some particular or generally current
speculations on or interpretations of Gen 2812, A hint of the
wide range of speculations attached by the Rabbinical teachers to
Gen 2812 may be found in Gez R 6818 (Yalg. nr 119) which runs
as follows:

<MY 2203 TN O3 mmR A onyd = [man] weem e
w2t wrey 2503 @091 9% 7] apyes oommtes 29ty mER
"3 3BR 3 DUIEN 13 2UTnRt 2B [3pyea 2vmater oony
N nR (Isa 493) =REDON 523 SR 3ROD0 (TENIT) 3 20w
(mennmt) [poxxtmn] Asyn> o2y mtyad (R)ptpn (F3¢) TN
mTE jend dun jen “nIN PIREIWT ADED 777 BV PUIRON
TITED IOIT 3T 2V MR PIRIBITAY Op2I03T To%ty jU 2T
m3IY 00T MIN N cm 33 joymd a7) e iR Rz
(7219 I TN ANIDT MR RAWY MM S jum!S L5010 thasn
SRLT PUNIT PN IPDY TINS5y ,13 ovSne o5y Ng
m32 5R1w v o3 5 ' pand Axems AN 1S 15N e
9 A'apEtY rtwom Rar 090 By nowm cDNSm MmN jnm
mw =Sy jnxemen
R. Hiyya and R. Yannai (1st generation Palestinian Amoraim)
interpreted the 4o [=’on it’ or 'on him'] of Gen 2812 differently;
the one said: the angels ascended and descended on the ladder

[i. e. 40 ='on ##'], the other said: they ascended and descended
oo Jacob: they raised him up and put him down, they leapt on

3—27451. H. Odeberg.
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him, ran on him, teased him; (as) it is written: (Isa 493) [Thou
art my servant] o, Israel, in whom I will be glorified. 'Thou’, that
is said in the sense of 'thy image which is engraved on high’,
They ascended on high and found (beheld) his image, they des-
cended on earth and found him sleeping. This may be likened
unto a king who is seated in judgement (sits and judges): they
(=one) ascend to [his] Basthxi) and find him seated in judgement,
they descend into [his] antechamber [cabinet], and find him sleeping.
Another tradition: Above on high every one who speaks in his
favour ascends and [he who accuses him of] guilt descends; below
one earth, every one who speaks in his favour descends and [he
who accuses him of guilt] ascends.? Another tradition: ... The
ascending ones are those who accompanied him in Palestine, the
descending ones are those who accompanied him outside Palestine.
[The same angels did not associate themselves with Jacob outside
Palestine as in Palestine. When he left Palestine, the former
angels ascended the ladder, and other ones descended to accompany
him during his sojourn outside Palestine.] R. Leui said in the name
of R. §*mu’el bar Nahman (3rd generation Palestinian Amoraim):
sthe ministering angels were driven out from their celestial abode
(m*hisa) for 138 years because they revealed the mysteri[es] (mzsterin,
pootiptov) of the Holy One». Another manner of commenting
upon Gen 2812 is recorded in 7anh 38 @ which runs as follows:
»R. §*mu’el bar Nahman said: those (the angels ascending and
descending) are the (angelic) princes of the idolatrous nations.. .
the prince of Babel ascended seventy steps (=years) and descended,
and that of Media fifty steps, and that of Greece hundred and
descended, and that of Edom (= Rome) ascended and he did not
know how many (steps). In that hour Jacob our father was fright-
ened and said: will there then be no descent for this one? The
Holy One said to him (Jerem. 8010): »Therefore fear thou not,
O my servant Jacob, saith the Lord; neither be dismayed, O Israels;
even if it could be that thou shouldst see him ascend (as high as)
to me, I would throw him down». Another tradition has it that
the Holy One showed Jacob the descent even of Greece and then
invited Jacob to ascend. But Jacob feared, seeing that all the four
preceding princes had descended. Then the Holy One answered

! This is explained as follows: on high every one who speaks in favour
of Israel is exalted, the accuser of Israel, however, abased; on earth again,
every one who accuses (and prosecutes) Israel gets a high position, his defender
is abased Mattencp Kehunna ad loc.
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him: if thou ascendest, there will be no descent for thee. But he
did not believe and did not ascend. Then the Holy One, said to
him: »If thou hadst ascended and believed, there would not have
been any descent for thee. But since thou didst not believe, lo,
thy children will be subdued under those four kingdoms in this
world with tributes and annonas and capitation taxess». The
passage ends with a dictum of consolation: »I will chastise thee
with chastisements in this world in order to cleanse thee from
‘thy iniquities in the time to come. Therefore it is said: and he
slept.»

In this congeries of homiletical, allegorical, popular and mystical
dicta so characteristic of the Midrash expositions of scriptural
passages in general, there are embodied a few traditions that threw
light on the present Johannine passage. Thus, to begin with,
there is the record of the two variant interpretations put upon
the 2 of Gen 28!2, one taking it in the sense of 'on the ladder’,
the other in the sense of 'on Jacob’. Now Jn 15! evidently adopts
or bases upon the latter sense (&ni tdv oldv t0d avBpdmov), in
contrast to LXX which renders 12 by ér’ adti¢, 'on it’, referring
to the =xAipof (ladder). Burney! has pointed out that the Jn-ine
interpretation presupposes a direct reference to the Hebrew original,
and cannot be derived from the LXX. The value of the GenR-
parallel may be said to be, that it shows the interpretation on
which Jn bases to have been current (beside the usual one) also
in Jewish circles. That the latter did not derive the interpreta-
tion in question from Jn or from Christian exegesis needs no
demonstration.

Another part of the quoted exposition in GenR worth consi-
deration in the present connexion, is the one betraying a mystical
background in speaking of the Zgowin, elxévioy, (image) of man on
high in contraposition to and conjunction with man in his appear-
ance on earth.? The Divine utterance 'I will be glorified in thee’
[LXX: &v oot &vdobashiscopar] — so the dictum implies — does not
refer to Israel as he is in his earthly appearance (i. e. as Jacob),
but to his ideal counterpart in heaven, his celestial appearance
(i. e. as Israel properly). The contrast obtaining between man's
celestial and terrestrial appearance is thus emphasized by the
dictum. In view of the simile used as illustration (the King in

1 AOFG p. 115.
2 Cf. Burney, AOFG pp. 116 f. note. The idea of elxdwoy recurs in PZ7arg
to Gen 28,
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Judgement contrasted with the King in sleep) there is not doubt but
that the celestial appearance is meant to be conveyed as the real
man. Further, the ’sleep’ is also, in all probability, taken in a
mystical sense: the earthly man is, in regard to his real life, as one
who sleeps.! Between the sleeping man, the earthly man unaware
of his real life, and the celestial man, or 'image’, there is, so far,
no connecting bridge, except the identity in essence. Here, how-
ever, the ascending and descending angels step in. They symbolize
the connexion of the earthly man with his celestial counterpart;
this connecting up of the earthly man with the celestial man is
frustrated in the case of man in general by his being engulfed in
sleep. On the background of these mystical interpretations of
the ascent and descent of the angels on man, some light may be
thrown upon the meaning of Joh. 15I: the disciples of Jesus will
see the angels of God ascending and descending upon the son of
man 7z ¢, they will see the connexion being brought about between
the celestial appearance, the Glory, d¢fa, of Christ, and his ap-
pearance in the flesh; it implies the manifestation (gavépwstc) of
his 866a (21T) on earth. This agrees with the use of the term
oidg tod avBpawmov which in Joh as Bauer? puts it means sthe
from heaven descended one (333) who will also be elevated thither
again (374 662 828 1234) in order to receive the glorification
(1223 1331)», i. e. dofacbijvar, cf. the linking up by the mystical
tradition referred to above of Gen 28712 with Isa 493 (of the glori-
fication of God in the celestial man) and cf. this with 1331: yby
&dofaaly & Otdg tob avBpamov, xal o0 Beog ddokaoby & avip etc.
(Now is the son of man glorified and God is glorified in him.)
Thus the unification of the celestial man and his appearance
in the flesh is eo Zps0 a communion with the ’Father’, under the
aspect of the avaBeasig, and a revelation of the Father, under the
aspect of the xatdfactc: 6 Empanag &pd Ebpoxey tov watépa (149)
6 mathp év époi oty (14 19). The import of this will be more apparent
if one considers the question: where is the fulfilment of the promise
contained in 151 related by Jn? This question has been answered
by Th. Zahn?, B. Weiss*, a. o., to the effect, that the fulfilment
begins already with the miracle of Kana, 21-!f where Jesus, acc.

! Cf. Eph. 5%, Reitzenstein, Jran. Erl. Myst. pp. 6, 135.

2 JE2? p. 40. cf. Estlin Carpenter /W7 pp. 365 {. and the discussion on the
connotation of the vidg <03 avlipdroy below on 133

* Evjohs,6 p. 145.

4 JEV p. 88.
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to Jn, dpavépwoev tiy 86§av adtod. 15! is interpreted as the »an-
nouncement of the wonderful deeds of Jesus» and the narrative of
21-1I ig by vs, 11 indicated as the explanation of 15I. That may
be possible but to the interpretation of 15! here vindicated, the
answer would rather have to be formulated thus: the promise of
151, as contained in the &¢scbe, and even as connected with the
peilow todbtwv 3¢y of 150, does not refer to a particular object of
vision, to a ampeiov, or to an object of vision gu@ object, but to
a particular subjective faculty of the seer, which enables him to
perceive — one might be tempted to add: permanently, and with in-
creasing clearness — the &¢fa of Christ: the union of the celestial
with the terrestrial. Hence it may be urged, that Grill is right
when observing!: »in connection with the announcement by Jesus
to Nathanael that he would henceforth behold 'greater things’
than those perceived when being called (one cannot) think of the
signs (miracle) that are dealt with in the following. To the elect
firstlings of the disciples, which firstlings already at their calling
had not needed any sign (miracle), (to them) what the sequel brings
by way of signs cannot possibly be something greater.»

The ogavépwors i) 36&me adtob spoken of in 211 refers to a
lower plane of perceiving faculty, yea, to a lower class of perceivers
than that or those spoken of in 159 5I. And the fulfilment of the
promise of 1595! cannot be represented by the relation in the
following context of any happening, or event, or oypeiov.? If 15!
is to be connected with any particular passage in the following,
it should be not with 21! or 1140 but with such passages as
149,10,13,19: § Ewpanig Eué émpaney oy matépa ... & matilp &v Epol
pévay mowel to Epyo adtod ... Wo Sokashi 6 woarip &v tH oigp ...
Bre puxpdv xal 6 xdopog pe oduéte Bewpel, Opeic 88 Bewpeité pe, Gu
&1o (@ nal dpeic {ijoete.

In fact, the verse contains a clear indication as to in what
connexion the utterance should be brought with the sequel of the
Gospel, viz. through the use here of the term viés t0d avbpdmov.
The occurence of that term gives a special significance to the
present utterance, in particular by pointing to a realm of truth

1 Unters. ii 69.

3 That the onpeiz are conceived of as having their significance even in rela-
tion to the ‘higher perceivers’ is another matter; naturally zhey also, are to Jn,
perceived in them the manifestation of the 4%« or, at the most, were strengthened
through them in their belief or their vision, a vision that they, however, already
possessed continually.
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beyond the actual scope of the words. The general significance
of the term vidc tod avBp@mov in Jn has already been touched upon
and will be fully discussed below, in the excursus to Jn 13 3i.
Here, however, a preliminary question respecting the connotation
of the term may be considered.

(1) Then it has first to be emphasized that 157, or, as one might
also put it, the Jn-ine interpretation or use of the symbol of Gn
2812 is necessarily and essentially bound up with the »Son of Man».
That is to say, there is no ascent and descent of the angels, no
’heaven opened’, no union of the celestial man with the terrestrial
without the Son of Man.!

This might be contrasted with the representation of the Mid-
rash given above. Israel-Jacob does not, in the Midrash passage,
function ‘as the unique and always present subject of the unifica-
tion of celestial and terrestrial. There may be an underlying idea
of exclusiveness, viz. that of the restriction of the Celestial converse
with earthly man to the people of Israel; that exclusiveness is,
however, not explicit. The main signification of Israel-Jacob is
that of 'type’. At this point it may be apposite to contrast also
the Philonic interpretations of Gen 2812, The comments by Philo
on that passage occurring in De Somniis 1122 and 119? do not
concern us so much as those 75, 1223, 23, where he maintains
that the Jacobs-ladder has both a cosmical and a micro-cosmical
(anthropical, sit venia verbo) symbolical connotation. Indeed it is
the latter, the anthropical (the modern word ’psychological’ would
be misleading) that brings us nearest to both the Jn-ine and the
Midrashic general sphere of conceptions. It is put forth by Philo
as follows:

Philo De Somniis 123: 7 piv odv &v xéope Aeyopévy copfolnéce
xAiyal towabty (i. e. as described in I22) &otl, tiy & & avbodmorg
oromodvreg edpioepev iy Yuxmy, N Pacic pdv td woavel Teddéc
o, alofinoig, xepaly e dv t obdpdvtoy, 6 xebepwratos voig.
dvo 8¢ xai xdte Ot mhome adric of tod Ozod Aoyor ywpodsw adta-

1 To Jn the narrative of Jacob’s dream would probably present itself as a
prophecy of the real angelic ladder between heaven and earth in the son of man
(cf. 539).

* Philo De Somniis Tr2. ob yop dbiv 6 Oedg eig alobnow Epyesbor Tovg
gautod Adyoug Emxoupias éveza Tdv gihapitwy drootéiliet. »God, not condescending
to come (down) to the (earthly) sense(s) (perceiving faculty of earthly man) sends
his Adjor to take care of those who love virtues, cf. Estlin Carpenter /W7
p. 366.

8 Vide Grill, Unters. 1, p. 128 £.
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otdtwg, Ométe pdv &ve’gxomo, ovvevesdvres avtiy wal 700 Ovnrod
dralevyvivteg wol -mv Biay @v &fov Gpdv pévev Emdenvdpevor, 6wt
o xaregxoww od xaraBdlhovres — ¢bte yap Bedg fm:s Aéyog Belog
Cnulag atftiog —, ahha ovyxamﬂaivoweg o123 <pL)\owOp(omav ot Eleoy
tob évovg fpdv, Emxooptde Bvena wal ooppayias, e xal Ty Ent
domep & motaud, TG OWpaTL, POQOVUEVIY YUYTY GWTNQELOY TVEOVTEG
avalwdot.

The Philonic passage explicitly refers to the Jacob’s-ladder as
a symbol of a spiritual process that may be brought about in
ordinary man. Naturally, from the standpoint of the Philomi
thought, the Aéyo¢ cannot be the 'object’ of the ascent-descent of
the Adyot.

The only parallel in Jewish writings to this feature of Jn 157,
is the mystical conception of Metatron as himself dez7g the Jacobs-
ladder of communication between heaven and earth, in the sense
of the salvation-mysticism. But this conception is not attested in
the early mystical writings.!

The Mand®an parallels also contain no similar feature. (Vide
below p. 42.)

(2) The connotation of the term 6. t. &. here is, however, not
constitutively defined only by the essentiality of the Son of Man
in the symbolical use of the picture of the Jacob’s-ladder. Thus
it would wrong to deduce from this, that the symbol is applied
exclustvely to the Son of Man. Exclusivity is not the import of
the term oidg t0d avlpazov.

That this is so will be apparent from a consideration of the
following traits of the Jn-ine representation, viz.

(a) on one hand the 8¢fa, or celestial appearance, of the
\é7og, is, acc. to 114, beheld as a 86¢a @¢ povoyevods mapd rwaze ‘e
(b) the 8¢t of the oiée is a d6a that he possessed mpd 1od TV
x6opov sivar (175), but on the other hand (c) just as God is glorified
in the Son of Man (133') those who believe in him can say: éx
tod mAYphparos adtod fels mavres EAdBopey 116 (d) so the Son is
glorified in the believers (8ed6taopat &v adroig 17 10) and (e) through
his glorification — his union of the celestial with the terrestrial —
and thereby "his unification of the terrestrial with the 'Father’, the
same process is brought about in the believers, so that the unity
between the 'Father and Himself' should sat last include the
believers»?: Wa mdvrec & @ow, xabbg ob, martyp, &v ol xaye gv

Y Vide the writer's 3 En. Introd. sect. 13, H 3.

2 E. Carpenter, /W7 p. 356.
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cof, Do xal abtol &v Apiv @ow, Wa & xdopos motedy Gt ob me
améstethog, that they all may be one, as thou, Father, art in me,
and I in thee, that they also may be one in us, that the world
may believe that thou hast sent me (17 21).

There is, as will be repeatedly set forth in the following
discourses, an znc/usive connotation of the term vide tod ovlpamon
in Jn. This inclusiveness refers on one side to the Father, on the
other to the believers (or, in one vein, to the world), and, to use
the expressions now familiar, is both that of an avépascts and that
of a xatdfasi, i. e. may be seen both in the working of the
Father, the Son’s doing his Father’s work, the Son's work being
related to the believers (the world; cf. esp. 517—21) and in the
aspiration — the ascent in spiritual perception — of the believers
to the Son, and in him, to the Father (cf. esp. 136.7).

It will be maintained in the course of the present discourses,
that the inclusiveness of the b. 1. d-term applies to all the passages
wheve it occurs, and, moreover, that this inclusiveness is #fen-
tionally meant to be conveyed whereever the term is used.

Now it may be surmised, that also in 15! there is an inten-
tional allusion to the said inclusive aspect, that is to say, that the
promise contained in 157 really implies a promise to the believers
of a spivitual experience of the kind expressed in the terms of the
ascent and descent of the angels from the open heaven on earthly
man. Or, in other words, that the perception (¥¢safe) of the
glorification of the Son of Man implies the partaking of the
spiritual communion with the heavenly world through the celestial
hierarchy that is brought about in him. We have already had
occasion to state, that the promise of the 'vision’ does not refer to
a particular happening as the object of the vision, but to the deve-
lopment of a specific subjective perceiving faculty in the believer.
Suggestive is the choice of the verb épdw, which in Jn, as Abbott?
has shown, always refers to the spiritual sight, the spiritual percep-
tion. The faculty of spiritual perception, again, in Jn, presupposes
the entrance into the spiritual reality; the 8¢eoe of 15T is most
naturally connected in the preceding with 118 [fedv oddsic Edpaney
ToToTe" povoyevic Bedg ... éxcivog &fqyioare] and in the sequel
with 646 and 147.9 e. a. (Cf. 33 and 35 idciv-cloehbeiv).

[On the ’open heaven’ of 15! zide below in the discourse on
the 'Gate of Heaven’ in excursus to 109.]

! jo/z Voc. pp. 110, 111: only the future ¢dopar and the perfect édpara are
used. Cf. Abbott’'s note o0p. cif. p. 1114,
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The nearest Mandzan parallels to the conception of 15! are
perhaps the passages in GR treating of the communion that is
promised the Messenger with his Celestial Home, when he is sent
down from the House of Life to the Lower World.

Thus GR 171, 6813—25 (Pet. 724—14):
1D, RTOIND RIT NINDD TOINDN NPT NTIND 2O9R7
RINTMIN R DM TRTD 5 NOINION 0157 RUPAY jRDRS ININRI
NPIZR2 XINT D58 ADWO0Y MND DY jIDINIMI DNTT DNTD
=RONTD J7INT FOODONND jNITZ MRIR FDINTMNIT XNT RTINGD
TNORTS DNINT PR INERTIRS ACMR DNINT 5D R
N7 IR OIRONID IR PODIAND IRDNID j21 DURONPND
NPT TROINDD TNDINITT NVINTINT JI0BOAY RPIINDI ROV
NITVIROTR TRDTET ORTVIRPVT RO RN RVONPRT RO
10T NIRRT NI ROINTY NOIINIR IRDIANED 20

NS RDRP JITp3 JRID IRDNAT NI JIAIRPNI

sManda dHayye said to the Great mighty mana: "When I shall
seek thee, whom shall I perceive? And when I shall be in distress,
in whom shall I put my trust? My Inmost, that was with you,
on what shall I support it? The Mana answered in Greatness and
said to Manda dHayye: 'Tkou shalt not be severed from us; we
shall be with thee; all that thou sayest is erected (stands firm)
before us; thom art established with us and shalt not be severed
from us. And we are with thee, for the Life is filled with favour
towards thee. It procured (created) for thee Helpers, it created for
thee quiet (mild) and firm Uthras?, quiet and firm Uthras, that
they might be Helpers for thee. Then it (the Life) created for
thee Helpers, quiet and firm Uthras, that they might be established
there (i. e. in the Lower World) as thy children. Thy children

shall make heard the voice of the Life.»
GR XV p. 31628 (Pet. 314 1111

SRIT NINT IRAINDIINDT RAIROONDT ROETONDT PSS
RDTIDT NOINIR TROIIANCY NIN IRTIOONDTT INDODNDT ..
LINDY NI IRDITOINDRP O NDIWU3 GNDY NROIRD "D L.
SRS IRONTIP A NRDWID NP NIT NN RTART 0D
co. NTDND TNDTIITD JUIRT ONTINIDR OJRIINTINTD jN3Y N

t Uthras = angels.
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NOURI NTIRTI NVVRTT INTWARND NROD 775001 (Pet, 3154)
NI §2 PIPTREDT) JIPTRENT RIWL JO1 GNINEMAINT JIRAND
NI NOTPDTORTINVIING JITID IRDOTYT RO jRnIaND
NPT RDORMIT (120 RTMAND DRI RTAND 1AW DNIN

23M INAND Tt

(The Life speaks to the Messenger Sas-Ziua:) »Do not tremble,
and do not be afraid or affrighted and the Mana that is in thee
may not be vexed ... and do not say: 'l am alone’. 1 gave thee
faithful Helpers (Helpers of Kusta) ... When the Evil (the Wicked-
ness) shall be heavy on thee, then our wvoice will come to thee* . ..
when (the Evil Ones, or the 'Seven’) shall be wrath with great
wrath, then a letter of Kusta may come from thy place to ust, and
we shall send thee a messenger and we shall be for the a guar-
dian ... Thy disciples shall receive firmness, (those who) abide in
the transient (perishable, worthless) abode. They will have trust
(security, faith) through thy trust and be delivered from the Seven
(i. o. the Rulers of the World of Darkness = this world). They
shall be delivered from the Seven and render us and thee gratitude
for it (= the deliverance). For the Nagorazans that are ardent be
thou a witness, be thou a witness for them, and through thy power
they shall ascend to the Place of Light.»

There is no parallel in Mandzean literature to the essentiality
of the Son of Man, since there are there a plurality of messenger-
saviours. It might, however, be maintained, that the function of,
or the Celestial Power inkerent in, every messenger from the 'Life’
has that characteristic. On the other hand the Enos-Saviour, the
Original Man, as the 'representative sum’ of all the Spirits, self-
evidently in his communion with and ascent to the First Life
includes the spirits who are saved in him. In the same vein the
latter of the examples given above enunciates of the messenger
Sam-Ziua: >through thy power they (the Believers) shall ascend to
the Place of Light». Cf. quotations given below on 313,

! = xutifusic!

? = gvaBasg!
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2(24)25 et 16 ADTOV YLvOSRELY TAVTHS, el Gt 0D Ypelav elyey
Tva tg paptopysy wept 00 dvlpdmon® adtog Tap Eyivecxey
tf %v & t® avlpdT, sbecause he knew' all men, and needed
not that any should testify of man; for he knew what was in mans.
That Christ sknows the secrets of eternal life and shares the divine
knowledge of what was in man»?, that he »possesses supernatural,
divine knowledge», is a fundamental idea of Jn, underlying the
whole gospel, and playing an important part in the Johannine
demonstration of Jesus as the celestial man and Divine being.?
The knowledge possessed by Christ may been seen under four
aspects, viz.:

(1) Prescience, and this an unlimited one: he knows every-
thing beforehand, in detail and 'from the beginning’ (i. e. not partly
nor by manner of a successive revelation). For the prescience of
Jesus, vide esp. 24 76,8 131 (he knows his &pa, hour, or noupéc,
time i. e. the time of his death and glorification*), 219-21 (knows
his death and resurrection), 314 (»knows what ’being uplifted’
means»'), 664 (knew from the beginning who they were that be-
lieved not and who should betray him) 1338 the threefold betrayal
by Petrus); 1336 (the future fate of Petrus: 'whither I go thou
canst not follow me now; but thou shalt follow me afterwards’)
cf. 2118,19; 2122 (the fate of the beloved disciple); 42123 (the
future in general). For prescience in detail, »everythings, vide 18 4:
"Inseds odv el mavta ta Epydueva n’ adtdy, knowing all things
that should come upon him. For prescience 'from the very begin-
ning’, vide 664: ¥der yap & doyiic 6 *Inoods . . .

(2) Knowledge of 'all things', all secrets’ celestial and tervestrial:
148,50 312 [notice especially the contraposition of t& rniyeta and &
¢movpavia, 'earthly things and heavenly things| 416—18,29,50, 52 1630
[oidac wavra]; In his knowledge of the 'celestial things’, the spiritual
realities, the Divine truth, he is identified with that Divine truth:
146 [&yé eipe ... ahviBetal.

(3) Knowledge of ‘what is in man': 225, cf. 142 (of Simon)
147 (of Nathanael: a true Israelite) 41—31 (of the Samaritan woman.

! Vide Abbott, Jok. Voc. p. 123 rendering: ’could understand’.
* E. Carpenter, /W7 p. 354.

3 Grill Unters. ii 49.

4 Grill Unters. i 43, Bauer JEv p. 42.
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the object of Jn being to show how J reads the woman's mind,
besides knowing about her without having received earthly informa-
tion, vs 17—19, 29) 542 (¥yvoxa dpic) 1667 (stdwe 68 6 “Inoode &v
gontd St yoyydlovsty, knew im himself that his disciples murmured)
2117 (knows »what is in» Petrus, mdvta od oldag, 6d qvmoreg Bte
gthd os: thou knowest all things, thou knowest that I love thee).

The ommiscience of Jesus acc. tu Jo will not be fully charac-
terized until still another trait of the ‘conception shall have been
brought into light, viz.

(4) Ais ommniscience, his knowledge, are whkolly derived from
kis Father (in close conjunction with the derivation of all his
doings from those of His Father); four passages illustrate the import
of this aspect: arn’ Zpovtod woud od3év, ahhe xabag 2didatéy pe 6
matip, tadta hokd 828; & matip v dpoi dotwy; ta pripota & e
Myo dpiv am’ dpootod od Aahd & 8 wmatip &v &noi pévev moel ta
Epya adrod 1410; viv odidapev &t oifag mdvra . .. 8&v tobdTy wistedopey
8re amd Beod &7Abec 1630, & &yo Sbpaxo mapd T watpl hekd 838
cf. 717 (As the Father taught me, I speak these things; the words
that I speak unto you I speak not of myself; but the Father that
dwelleth in me, he doeth the works; now we are sure that zkon
knowest all things . ..by this we believe that thou camest forth from
God; what I have beheld with my Father, that I speak).

In Rabbinical literature there is no parallel to the present
passage: Billerbeck ad Jocum points out how acc. to Mek to Ex
1632 (20a) seven things are hidden from the children of man.
The passage runs

S1°7 SnTaT 210 T IPNT DTN W3R 1Ut1S® 2UNas Myaw
IS CUROPORT CINTR [ YT TN PN PSR Pty mnnan
mMRTPES  AMAN CNROR T NN nTOPRY Al ST 1353 mn
mpEYD CDRTR B3Cem niobms
(seven things are hidden...): (1) the day of death (2) the day of
consolation, scil. in the future world, (3) the depth of the Judgement,
and (4) no man knows his coming reward nor (5) what is in the
heart of kis neighbour, (6) and the Kingdom of the House of Da-
vid, when it will be restored to its place, and (7) the guilty
Kingdom (Rome) when it will be rooted up (i. e. destroyed cf.
Zeph 24) Gen. R. 65 and Ecc/. R. to 115 give as scriptural
support for man’s not knowing what is in the heart of another
the passage of Jer 1710: »I, the Lord, search the heart», therzby
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inuicating also, that the knowledge of what is in man is the ex-
clusive prerogative of the Holy One! he alone being called, 7. 5.
Sank 37 b: hayyode* mah®3abop: the knower of thoughts. Biller-
beck remarks: »wird daher von Jesus Joh. 225 gesagt: ,adtéc yap
dyivooxey 1t Ty &v tp ovBpeore’ so wird er damit an Gottes Seite
geriickt». \

It may be noticed that all those different fields of knowledge
enumerated in the Rabbinical dictum as excluded from the know-
ledge of man are, by Jn, attributed to Jesus: the time of death,
the time of consolation (corresponding in Jn to glorification and
Life) the judgement (522.27 168,12, — the &nt & dpywv tod %éopov
tobrov xéxprrar is really = »the depth of Judgements cf. 1231), the
Messianic time the destruction of the world power (in Jn the &pywv
tob ndspoo is, of course, taken in a different sense from the Rab-
binic view of Rome; the conception of the invisible ruler called the
'Prince of Rome’ in Jewish mystical literature, however, is quite
closely related to the Johannine conception of the &pymv tod %éapon
robtov, cf. below on 1611),

Although Rabbinical literature knows of no being prossessing
the Divine faculty of seeing what is in man, there is an important
and very close parallel to the present Johannine representation in
the Jewish mystical conception of Mezatron. Thus a chapter in
3 Enock, contains the following tradition which in all probability
is not later than the second century, and partly earlier:

75T 217 337 M omno 30 [joymior] swa mapm ob =i
17 557 DIR"3 5w NI33% DtaTnn 257 ¢mhrh mhen cpny 300
LDPPRAZ "X 22pD PRAY 7D 232D PR3 MOERND 01 D31 03y
2IWMw 2R RDEI S92 mptay U1na SOnohS SIN7 ontER,
TIRT AN IR 705 SR STYNY STIpRY TINTT IR D003 3TRA
(3 Znock 11) .~32m =Syy 5%y puiyas ©i1=B3 "27
"The Holy one, blessed be He, revealed to me (Metatron) from
that time (or better: from the beginning) all the mysteries of 7ora
and all the secrets of Wisdom and all the depths of the Perfect
Tora (Ps. 198); and all the thoughts of the hearts of the created
(beings) and all the secrets of the universe and all the secrets of

the Creation were revealed before me in the way in which they
are revealed before the Maker of Creation. (And I watched in-

! Billerbeck ii 412. CE Act 15° & zapdoyvdistyg Bedg (ib 1)
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tently to behold the secrets of the depth and the wonderful mystery.)
Before a man did think in secret, I saw (his thought) and before
a man made a thing I beheld it. And there was no thing on high
nor in the depth of the world hidden from me. (One Ms has:
Before a man did think, I knew what was in his thought, and
there was no thing on high nor below in the deep hidden
from me.)

Here, thus, it is explicitly stated, that Metatron knows 'what
is in marn', that he is a 'knower of thoughts’ and ’a knower of
hearts’ (rapStovdotng).

The parallel between the cited representation of Metatron,
who is called ke little Yahvé (3 En 125) but intentionally not
"Son of Mar’, and the Johannine representation of the omniscience
of Jesus is, however, to be pursued turther.

(1) Apart from the remarkable assignment to Metatron of
knowledge of 'what is in man’, it is to be noticed (2) that Meta-
tron, according to the original intent of the fragment, possesses
his knowledge, and insight "W2’, — from of old, ’from 2he beginning’,
just as Jesus, acc. to 664 knows &¢ apyic. The WD cf. 3En 1 is
most probably an allusion to Prov 822 where Wisdom speaks of
itself: YHUH ganani redip darko qddem mif alau me’az, sthe Lord
begat me as the beginning of this way, the antecedent of His
works, of old»1, and is equivalent to the ™ | of the targumic
rendering.®* The Metatron conception had from the very first been
amalgamated with the Wisdom-speculation, although this amalga-
tion did not, as far we are able to detect from the earliest preserved
sources, actually take the form of the assertion that Metatron Zs
the Wisdom of God? (3) Metatron has an unlimited prescience:
he knows the thoughts and deeds of men before they are thought
or done, and nothing is hidden from him; cf. above on the Johan-
nine representation of the unlimited prescience of J. (4) The know-
ledge possessed by Metatron is repeatedly set forth in relation
te the two realms of existence expressed by the terms ’celestzal’

i Burney's rendering in »Christ as the APXH of Creations, JThSt xxvii

(1926) p. 168.

* Cf. 0p. cét. p. 169. That ganani of Prov 8% equals: ‘created me’ may
be seen Gen. R. 15, and ‘m&as’ =’from the beginning’ Gen. R. riz.

* The identification, or rather, submersion of the personified Wisdom into
Metatron may be expressed somewhat as follows: the personified side of Wis-
dom, the hypostasis, ‘created in the beginning’ was identified with the ’person’
of Metatron; the Wisdom gwa Wisdom ’possessed in the Beginning’ was then

made a 'possession’ of Metatron.
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(Hebrew: ‘@lyon, ‘@lyonim) and ’terrestrial’ (Hebrew: tahton, tahto-
nim), the ’secrets of the celestial beings (i. e. world) and the ter-
restrial beings (i. e. world) = secrets of above and below: 3 En 105
1113 48 C4; cf. the Johannine contrast between 'above’ and’ below’,
i. e. the heavenly or spiritual and the earthly or physical where
za Emiyste and t& &movpavia of 312 correspond with the rdzz Zah-
tomim and raze ‘@lyonim of 3 En 48 C 4 cf. further dvwbey or éx
Tod odpavad v. &% tiic yfig: 33! &x t@v Jve v. &x @y xdtw, &x todron
tod x6opov V. obx &x 10D xéopov todrov: 823 and the repeated
reference to Christ’s &nowledge of the 'things above’, but also of
the inner reasons and workings of ’this world’, the fate of the
prince of this world. (5) the wisdom, omniscience, prescience,
knowledge of Metatron is wholly derived from His Creator (qgon®);
it is the Holy One who reveals all secrets to him; 3 E» 111; at
the same time Metatron possesses a// the wisdom of his Creator:
(Qon&): the secrets 'were revealed unto me even as they are
revealed unto the maker of Creation' (3 En 111), the Holy one
says, acc. to 3 En 48 C7: 'every secret did I reveal to him (scil.
Metatron) as a father’; The characterization of the Johannine re-
presentation of the 'vollkommene Spiegelung des Bewusstseins-
inhalts des Vaters in demjenigen des Sohns’'! can thus be used
as a characterization of the Jewish mystical representation of the
relation between the Holy One and Metatron. One may even
point to the accompanying feature of the functions, i. e. &pya, of
Metatron as a reflexion of the ¥pya of the Qados 4. 4. appearing
in 3 En 48 Cg19? (cf. especially vs. 10: 'every word that pro-
ceeds from the Holy One... Metatron carries it out’).

In Mand=an literature the Messenger-Saviour is frequently
represented as instructed in all the mysteries of the Celestial
World by the Life, his Father, or by His 'Parents’, and also
occasionally in the secrets of the Lower World: ¢f. eg. GR
381 (Pet 360), GR 74 (Per76). On the other hand, the Messenger-
Saviour, reascended to the celestial worlds, possesses greater know-
ledge of the Lower Worlds than his Parents, the Life and its
Image. Thus acc. to GR 16417 (Per 153181), Hibil Ziua says
to his parents: 'The mysteries that I have seen, I will reveal to
you and instruct you in all of them! The Messenger is not parti-
cularly emphasized as xapdioyvaotye. Cf. GR XVIg4.

L Grill, Unters. i 863
? Vide the writers 3 En pp. 160—171.
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35 apyy, apypy Aéyo sot, gav wy te Yevvnhf & Hdacoc nal
mveOpotog, ob Sovarat eloehfziv csic v Basthstay tod Ocob.
What does the expression &{ Bdatog nal nvebnatoc mean? The
question may here be put forth, whether the 'water’ is necessarily
to be taken as an allusion to baptism. To decide this, it will be
well to begin by considering the context. Then it may be sug-
gested that the import of the yewwnBivar 8¢ B8atoc zal mvedparog
can not be essentially different from the yewnfivar éx avedpartog
referred to in vs. 6. One may even venture the hypothesis, that
reywnfivar & Dlatog wal mvebpatoc is identical in sense with the
vewrfivor éx wvedbpatog. The whole context, it may be furthered
be considered, views the yewnBivar &x mvedpatog with a strong
emphasis on the contrast between the two worlds of spirit and
flesh, this contrast put on a par with the contrasts ta éroo-
pdvia v. ta &miyeta (vs. 12) dve v. xdtw, the celestial-spiritual real-
ity v. the terrestrial-physical reality, ¢ odpavéc v. 6 %dopoc. Thus
the expression & B0atoe ol nvebp.atog should be put in contra-
position to its corresponding contrasting expression. The con-
trast from the terrestrial realm corresponding to the &¢ Bdarog
xal wvedpatog is to be found in Nicodemus’ reference to the terre-
strial birth in speaking of the eic Tiy xotMav tic wyrpde adrod
Sedrepov eioehbeiv nal yewnbBivar. The words that here correspond
to the Bdwp are eic iy notkav ... dedrepov eloehbely, for the right
understanding of which it must be emphasized, that Sebrepov els-
eAbsty does not mean ‘return to’, but ’enter a second time’ i.e.
the simile is not that of an involution, but of a repetition of the
evolution of birth, or in other words, what is to enter a second
time is not the child that has once been born, but the semen
that is to give birth to the child. The argument of Nicodemus,
acc. to Jn., is this: one must be born again from above, from the
celestial world, you say; how can that be done in the case of one
already born? how can the process be repeated and a man enter
into his mother’s womb again as a semen from above, as a cele-
stial semen? The answer given is: verily, it is as you say, the
process must be repeated, for that which is born from a sarcical
semen remains sarcical, can never in itself become spirit, and that
which is to become spirit must be born spiritually from a spiritual
semen. This, it may be suggested, is the real sense of &¢ Bdarog
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xal mvebpoatog: the Bdwp is that which in the spiritual process cor-
responds to the semen in the sarcical process. From this inter-
pretation the intent of what follows in vss. 8—12 becomes clear:
pq Oaovpdone Gru eimdy cov del dpdc ewnBijvar dvwlev. td mvebpa
gmov  6&kst mvel, xal THY paviy adted oxnodetg, ahN’ odx oidag wibsy
Bpyerar xal mod dmayet. obrwg &otly mic & yeyewwypéveg &x Tod wved-
potog, that is: marvel not that I said unto thee, Ye must be born
again; the birth of the spirit is not a repetition of the sarcical
process, where you know mdfev ¥pystar ®ai wod dzdyer; that which
gives rise to the spiritual birth comes you know not whence, from
a world, a reality, you do not know, and the birth itself does not
take place in the terrestrial world but in the spiritual, celestial,
world, a world you do not know (by own experience) but of
which I can speak, for I know it and have seen it, having mysel¢
come from that world (8 olSapey Aakodpey xal & éwpdxapev papto-
podpey cf. vs. 13 6 &x tod odpaved nataBdc). The section is con-
cluded by the statement, that the whole matter of which has
been spoken belongs to the &zovpdwia, the heavenly things: el
ta éniyeta eimov Opiv xal 0d miotebete, madg v elmw Hpiv ta émov-
pavio. miatehoste; the entire exposition of the section moves in the
same sphere of ideas and uses the same contrasts as 113: of odx
8§ aipdtoy 0d8E &x Oehijpatos capxds odSE x Behfpatog avdpds aAN
gx Beod yewiibmoav (cf. 1 Cor. 15350 aapé nai aipa Bastheiay Heod
xhnpovopioar od Sdvatar, oddk ) wlopa tiy agbapsiay xhypovopsi).

Is there any foundation for the interpretation of & Hdartoc
xal mvebparoc as forming a contrast to semen and adpé? Some
illustrations bearing on this question may be brought from the
Rabbinical and Jewish-mystical uses of the words ND"" ‘drop’, and
O 'water’. Classical are the following passages!: 7B Nid 16 b:
MY WOV PmAT DY mITonm TRSDONIR RED Y3 N3wn 4 wns
70 91 "o 3"Ean e mwant n'spm oied meees npew S
I FWT TONT 23 IN WY PR IR THM THM AN 7133 75y 8O
TUAW UN3 5DT NIIM 03T TRRT ORI 2NTD THNp 8D poIs

2T NXRSUB P

>R. Hanina bar Pappa (3rd gen. Pal. Amor.) expounded: the angel
that is appointed over the conception is called Laila and he takes
the M2 (semen) and brings it before the Holy one, and says
before him: »Lord of the Universe! what shall arise out of this
onéppal a strong man or a weak man, a wise or a fool, a rich

1 Cf. ITevy 5. v,

4 — 27451,  H. Odeberg.

53



50 35 fl.

or a poor?» and if the words »a righteous or a wicked» are not
included in the question, this is in accord with R. Hanina's opi-
nion, for R. Hanina used to say: 'Everything is in the hands of
Heaven except the fear of Heaven's (7B Ber. 33b, Meg. 25a)
The physical and intellectual properties of man and even his
external fate are potentially extant already in the onéppa, where-
as the moral, or spiritual, qualities are not given in the onéppa.

Pirge "Abop 3! 'Aqabya ben Mah3alel (1st. gen. Tann., con-
temporary of R. Gamliel the elder, the teacher of Paulus) said:
AT MR ANN2 1N YT sKnow whence thou camest: from a fetid
drop (Ch. Taylor 56, 57)».

The dictum intends to convey the lowly, earthly, one may
say 'sarcical’, origin of man and approaches the Jn-ine sthat which
is born of flesh is flesh». By the side of this may be put GenR
46 2, where the reason why Abraham circumcized himself at the
age of 99 years (with reference to Gen. 17 24) is given thus:
POYTTP MDD PRYY NP M2: in order that Isaac should go forth
from a Aoly ND*. The last dictum, thus, affirms, that the quality
of holiness may be inherent in the M2, This seems to imply a
determination of the nature of the one who is to be born, in the
sense »that which is born of a holy "2 is holy» especially when
considered in the light of 78 N:idda 16b cited above.?

The earliest occurrence of M2 in Jewish-mystical Hebrew
texts is 3 En 62, in a context relating Enoch’s elevation into the
highest heaven and his transformation into a celestial being; the
highest beings in the celestial hierarchy are there represented as
objecting to Enoch’s entrance into the highest heaven, with these
words: »What smell [one reading has: what spzrit] of a woman-
born is this and what taste of a white drop? (drop of semen) that

1 On the supposition that Nicodemus, or the particular kind of Jewish
mind that Jn 3 has in view and which is represented by Nicodemus, moved in
somewhat the same sphere of thoughts as those appearing in the Rabbinical
dicta selected here, his arguments might be presented in approximately the
following vein: we are taught that man’s entering the kingdom of Heaven
depends on his manner of living, whether he lives as a righteous or as a wicked
(7B Nidda 16b), but granted that you are right, in saying that one must be born
from above in order to enter the Kingdom above, hence that no one who is
not born of a holy semen can become holy, then there is no sense in your
requesting us who are not, according to your word, born of a holy semen. to
be born from on high; for how can we, who are already born, become a semen
again and enter our mother’s womb a second time?»

? Cit.: drop of white (liquid).
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ascends to the high heavens?» There is a word-play in the latter
clause, giving the double-meaning: »what is the reason that a white
drop ascends to the high heavens®. [oyw M= mws > M
oMo MO N ]:5 row.] The idea is that one born of a woman
and a drop of semen from the terrestrial world has no right to
enter the highest realm of the celestial world: does not belong
there. (The Bactheia 10D Be0d corresponds with the ¥'p7 MW of
3 Enoch). Cf. also 3 En. 48 D7.! The term D' is connected with
engendering functions already at an early time. 1 En. 5482 has:
sand all the waters shall be joined with the waters: that which
is above the heaven is the masculine, and the water which is
beneath the earth is the feminine». The upper waters, basing upon
Gen. 17, are in Rabbinic termed pwvby owr and also o™zt oM
(the celestial water, resp. the male water). The idea of fructifica-
tion by the celestial water is of course applied to the fructifying
properties ‘of the rain; but the speculation upon the upper water
is no more restricted to the literal meaning of the word than the
Johannine wvedpo is restricted to the sense of 'wind’ attested in
3s. On the contrary, the mystical speculation used the literal
meanings merely as illustrations for the spiritual laws they desired
to convey, just as does Jn. 38 when speaking of the wvebpo=
'wind’, to illustrate a property of the ’spirit’.

That this is so may be judged from 7Y Za‘an. 64b, GenR
13 13, I4.
Somm 25 AR M emtae DR RTp SR SN Dmn ovo Mo
P33R IBRD DN TEIR T NIERY 2INANM T07DT S90S
0N 2°53p7M on v bR 1Rt A3pn 5w pteas ohr R
T YT BT 0TS MDD XTI mIRID POR nmnEn See
795 1PRNN2 AR 2w 0TON T TRS YN MpTRY 17251 7B

12T 2 DY WIPNS 1NNRT3

»What is the meaning of Ps. 48¢ 'Deep calleth unto deep at
the noise of the waterspouts’ etc.? R. Levi (3rd gen. Pal. Am.)
said: '(this is the explanation:) The celestial waters are male and
the lower waters are female’. The former said to the latter: ’receive
us! you are creations of the Holy One, blessed be He, and we

1In the earliest Jewish mystical writings the birth, or ’creation’ (rise of
life) in the celestial world is spoken of in the terms of the Divine word creating
(generating) out of the ’river of fire’, the 'fire’ being the celestial Sk, Vide

3 En 15, 35, 41.
? Vide R. H. Charles, 7 £#? note ad loc.
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are his messengers (outflow, issue). Immediately the latter received
the former. This is (implied, alluded to in) the word Isa 458
'let the earth open' (gua female).... ’and let them bring forth
salvation’ for they were fruitful and multiplied, 'and let righteous-
ness spring up together’, that refers to the descent of the rain,
'I the Lord have created it’, for this purpose I created it viz. for
the preparation (bringing in order) and habitation of the world.»
What is conveyed under the simile of or behind the interpreta-
tion referring to the fructifying property of the rain coming down
from heaven, is the life-giving power of the outflow from God’s
world to the world of man. Cf. the benediction, recorded 7. a.
TY Tdanip i novw 52 5y wobn Jowd mmnb pave ux oebs nbs
Dovmh o Sow nse ub T Dwe mewy 'we afe in duty bound
thousand times thousand times to praise thy name, o, our King,
for every drop (maw) that thou bringest down to us for thou be-
stowest good upon the guilty (cf. 7V Ber. 14a; Mt. 545: he sen-
deth rain on the just and on the unjust). On the 'celestial waters’
or the pm as 'primaval waters’ there were cosmological specula-
tions current, some of which were attributed to R. ISma‘el (7'Y.
Hag. 77 a), that is: they were a constituent part of the rwpxn2 wyn,
the mystery of creation; but they were also a part of the mystery
of the spiritual world, the mao=n wyn, and to the latter sphere
of speculations does the use of the term o to denote a spiritual
or Divine engendering efflux belong.!
GenR 26 T'Y.Hag. ii 77ab

R5Y .DPENSI YEYRa hom Sonon [yeame a5 w52 wlh) BN
LLIYIER whYs 3UnTs XROR 2Unnnm 20 oU3BYn 2% 70a M
F7Eam N TR IYD NERAD 85N OTox pawse Sombw

L9933 33°NT N9Y3I MEIST TEID3

R. Simon ben Zoma (known for his mystical propensities)
when once questioned by R. JoSua‘, answered him: I was medi-
tating upon the mysteries of Creation. (And I found that) there
was not between the Upper (celestial) and Lower Waters more

* The cosmological and the ’spiritual’ significances of the pwy must not
be confused; that is probably the meaning of the difficult and differently inter-
preted dictum 7B Hag 146: R “Agiba said to his three companions in my-
stical expriences: 'when yow arrive at the stones of pure alabaster do not say:
water, water! (i.e. do not introduce the laws of cosmical beginnings into your
experiences of the highest spiritual, celestial realms).
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than two or three fingers' breadth. For it is not written: 'and
the Spirit of the Lord was blowing’, but (and the spirit of the
Lord was) 'brooding’, i.e. as a bird that shakes its wings (so
near to the water that) one moment they are touching (it) and
the other moment they are not touching it.!

In this dictum association between Spirit and Water may be
noticed. The close proximity of the Upper and Lower Waters
was most probably understood in the sense of the engendering
function of the former in relation to the latter. The use of the
simile of a ’'bird'" for the Spirit may have some significance
(cf. Jn 132).

There are also traces of a conceptien regarding the lower
waters (or the D) as representing the evil, especially in asso-
ciation with ’darkness’, in contrast to the upper waters as repre-
senting the seed of celestial nature, associated with light. Since
the corresponding terms occur in Gen 1!—8, these speculations
were easily deduced from that scriptural section. In this con-
nexion one may also notice the intermingling of or parallelism
between the contrasts of cosmos and celestial world on the one
hand and of evil (i.e. sarcical) and good (i.e. celestial or spiri-
tual) in man. Hence the ’spirit’ associated with the celestial 'water’
and ’'moving upon’ the lower water represents the salvation of
man, ot the celestial in man. In such contexts there enters, be-
side the antitheses Heaven v. Earth, Light v, Darkness, Good v.
Evil, also the contrast Life v. Death.

GenR 25

R. Sim'on ben L&qi$ (2nd gen. Pal. Am.) connected the words
"An N e and 'oin’ of Gen 12 midrashically with the four
evil world powers. The dictum ends:

DoMON [I91 3D DUYTAMm AN PR R PR A Dwmnm o
'm mam 0Dy mnay 8 gRem omewnm 551 bW omin | onenem

tIn TV Hag 11D this is explained from Deut. 8211: »As an eagle stirreth
up her nest, fluttereth over her young, (spreadeth abroad her wings, taketh
them, beareth them on her wings)», where the word rendered »fluttereths
(A7) is the same which is used in Gen 12 (MBMD orex mm)  Just as the
word in Deut 32 denotes the fluttering of the bird immediately above her
nest, one moment touching it and another not touching it, so the word in

Gen 1? must be interpreted as picturing a similar relation between the Spirit
and the Water.
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AIIC0S DTD13 2MAM "I DY NEMNEM MIRIT WONEVE N15T 17083
.535 279D SDEW TANID 2AD mSTmNY

»Just as this #4om is without reckoning so are also the wicked.
"And the spirit of God moved’: this refers to the Spirit of King
Messiah. By what reason did it approach and come down? (to
the lower world)? (answer:) smoved upon the waters»>. By reason
of the repentance (the returning to God); for repentance is likened
unto water, as it is written {Lam 2!9: pour out thine heart like
waterl).» 76 24 and 27 Light v, sm2y yn [resp. Darkness] is identi-
fied with »the Deeds of the Righteous» v, »the Deeds of the
Wicked». Cf. below on Jn 319—2I, GenR 22 in a dictum
attributed to R. Y°huda bar Simond (4th gen. Pal. Am.). »The
Earth is said to have been 521 yin for the Celestial were Living
but the Terrestrials were Dead.»® (Cf. the dictum: man was made
from the Celestial and the Terrestrial, GenR 811 127 14 3).

In the present connexion reference may be made to 78
Hag 12 b, speaking of the contents of the 7th, or highest, heaven:

F973 77237 2IDW 21337 UM M123 mpTNT VEWRT PIE 12V NNy
OYY 521 DRI\ TAYY NTRWI NI DRI DT jhnen
nm 12 oenme ASpe

» Arabop, [the highest heaven], in which are [contained, the
meaning is: where is the source of} Right and Judgement and Mercy,
the treasures of Life and the treasures of Peace and the treasures
of blessing, and the spirits of the righteous and the souls and
spirits that are to be created [in the future], and #ke dew* by

! The commentary [N MM explains: ‘NI MM NP0 52
m5an making *the salvation’ logical subject.

? Yalgut 4, reproducing the dictum of GenR 2 5, has an interesting addition:
MR VDY DTPY NN N7 ERT DN S0 1 A1 ovhR M NS
‘% O My 0P PANN O mYnb sanother interpretation: "and e spirit
of God', that refers to the spirit of the First Man, as it is written 'thou hast
formed me before and after’, viz. 'after’ the work of the second day and ’be-
fore’ the work of the first day. The spirit of the First Man existing before
the Creation is evidently the (Spirit of the) Original Man who is here associated
with the Spirit of the Messiah, or the Saviour.

* ovm Cliving’ and Qs ‘dead’ are probably to be taken in the sense of
‘immortal’ and ‘mortal’ gfdvatar and Bvqret. For ’Life’="Eternal Life’ and "Death’
='Mortality, Perishableness’ vide below on 85t

¢ Cf. Odes of Solomnon 4°: »Distil thy dews upon us; and open thy rich
fountains ...» (v. below on 41 ff. and R. Harris, Odes and Psalms of Solomon
ii p. 227).
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which the Holy one shall (in the future) make living the deads.
As scriptural support for the conception Ps. 68 is given: »Thou,
o God, didst send a plentiful rain, whereby thou didst confirm
thine inheritance when it was wearys.

Similarly 7.Y. 7a“n 163 d:

Xox ovn ormn e e Sw M nm 75 i ATpn b e 9o
Mg 52 M3 Ao N 095102, Thus said the Holy One to Elijah
('with reference to 1 Ki 1717,2I) 'Go and absolve the vow of the dew’
(that is Elijah’s vow before Ahab: ’there shall not be dew nor
rain these years’ acc. to 1 Ki 17'), for the dead cannot be made
living except by dews’: then I will make the son of the widow
of Zaraphath living. The same 7'V tractate in the following re-
peatedly refers to the DWN DWIN2 DWW M2,

A Baraipa 5. runs:

DN AYANT DR M3 A 85w W Duwn NORD N NS

Before proceeding to Non-Jewish paralleles, it may be well to
refer to two Philonic passages, bearing upon the present ideas:

Philo. Leg. Alleg. 131 p. 49 on Gen 27 Awrra avBphmev Yévy:
& pdv yap 2oty ovedviog Gvfpwmog, 6 8% yijivog. 6 pdv ody ovgariog
&te xat elxdva Oeob qerovirg @Bapriic xai ovvéhwg yeddons odsiag
apéroyog, 6 S yrivog &x omogddog UAng, v yodv wéxhnuev, Emdyy.

Philo De Opif. Mund: 134 p. 32 dvopyéctata xai Sid todrov
mapiotow, Ot Sapopd wappeyddne dotl tod e vbv whaofévrog av-
Oowmov nal tob xezd Ty sixova Osob yeyovotog mpérepov. 6 pdv yap
Stamhacbeic aicbyroc #8n petéywy motdryrog, &x owuazog xal Yuxlic
ovvestag, avip A ovi), pboel Bvytde. 6 8% wata Ty etwdva 13Ea g
1 1évos 7 oppayis, vonrdg, adwuateg, 0T dggev ovve Ofjdv, dpbagrog

VOEL.

¢ For the use of the term 'water’ to signify a certain engend-
ering efflux of Life, appearing in the Mandaitic literature, the
following passages may be considered characteristic.

1 It need scarcely be said that the meaning is not that the physical dew
was necessary to make the dead living. But the intent is to convey, that in
the vow of the drying up of the dew and rain there must have been implied
a vow as to the drying up of the spiritual or celestial dew. i. e. closing it up in
heaven, preventing it from being applied to giving life to earthly man. At the
same time the physical rain and dew are 'sympathetic’ symbols of the spiritual
or celestial forces named by the same words.

It may be noticed, that, of the passages given above, 7B Hag. 124 at least,
belongs to a mystical context, and the 'making living the dead’ mentioned there
in all probability has the same sense as the vivification of the dead in Jn 5%
(vide below on that vs,).,
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MLi 628 631, Qolasta xxxiii:
MONERDNZY NOT DD T2 DTN 2233 NTDN 1D PONIN NTTNNIN N
|
TIDONINIT NOIND M NPT D 0 N R N
»Water of Life you are, you have come from a sublime place and
Jrom the House of Life you have been poured out. With the coming

of the Water of Life from the House of Life, the Good will come
and be rendered good (receive good).»

MLi 35 Qolasta xxii, ... N™1 NTF NIND DMOTRD ... TN
N2D NI P‘L,‘D NI N2 ]1ﬂ’s\'J’N;i NV NW DT N TN TINENIDR2
N™R PR N‘ND'I;\‘PVNEJ‘J N2 ]‘E\\‘BV P22 NIR hams u\‘J‘P
»We confessed . .. Piryauis, the receptacle of the Water of Live,
ékinasar, the founder of the image of the House of Life and the
Life that fixed its eyes on the Water; it ascended, looked and
beheld the nest from which it (had come forth), Yofin Yofafin
Nbat, the first sprout, the ¢fflux of life.»

ML: 256 1., Oxf 1178
N RONPDZG L TN xS b e s e A9p
'{15‘&2’52 DN2EET - - - N T PO - DD N AN '(mlJ'D
NN
»[the Life] called on the root of the Water of Life, and sent (for)
the ether and missioned it . .. to the Skinas of all the Uthras: the
Uthras smelled it and were filled with delight . . . they drank from
it and exulted . . . and the Nagrup (the Nasoraan faith, the Nasoraean
life) was infused in their heartsl> The X" and "N (air, ether)
here may be compared with the 58wp and nvedpa respectively of
Jn 35. Further may be observed the function of N2 and "W jn
giving rise to, infusing a new character, a new life (Nasrup) into
the Uthras. This Nasrup may be said to be born of X" N3 and
TN (corresponding in a certain degree to H3wp and mvedpa).

GR 6913,19 (Per 135,9) xomb ot N NT NITWOG NP
NAND
»[The Uthras left . . . the House of Life . . . the Abode of splendour
and Light] ... they left the Jordan of Water of Life and went
to the Water of Chaos [the #*/iom of Gen 12, also = the Lower
Water].»
GR 7733%36 7878 (Pet 794,6,10,11) 3 aown N nmns
NI2TT NID RNOWPNUN N2 NI2 NBIEND - NMNOND NN N
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: Jarkness is not reckoned with Light ... and the Water of Chaos
does not shine ... the children of Darkness perish but the children
of the mighty (Life) shall abide.'»

GR 2306-8 (Per 22824-26) ymmanam wwonsn Nmb by
Srvmy prpeNsxd P NmmN SInT aeNeb FomnN - pInemn
NOENIND

»They drink of the Water of Chaos and are taken captive by

pride . . . they love the pleasure of the World (Tibil) and say:
'we will not leave it’, and ’'the Tibil will not perish’.

MLi 187, Oxf 116, yomnxn xmbd popNT N NMT TIRONp
NI PN P NIPIY PIDNRD PENe
»(It is) the voice of the Water of Life that transforms the Water

of Chaos, it issues and assumes brightness (order?) it pours and
throws away the dregs. {Cf. above p. 52 1. 7].

GR 1514, 15 (Pet 132 3) 33 20,21 (Pet 3311,12)
NAON XD I NN MY FAM2 NMOND Xna PRI N0 N P
»Water of Life may come and mix with Chaotic Water; in the
fragrance of the Water of Life the whole world may exult (shine).»

Acc. to GR 1oz the living fire mixes with the chaos-water
and earth arises (Pfa/ki/ functions as demiurg).

GR XI 2663337 (Pez 2693-11) xond xNnh 837 8vA FO™mN
e ]1:75’31 ]1'77‘31 ROMEND N7 NWT XTI TN W XM M2 DNIR op
N7 XM DNIIN A NZRIR NO2 PR DI XD N2ARD
»The Great Life said to Manda dHayye; arise, and go to the
edge (/it. beginning) of the water; draw thither a thin draught of
Water of Life that it may depart and fall into the Water of Chaos
and the water (of Chaos) become fragrant (savoury) and the chil/dren
of men drink (of it) and become like the Great Life».

GR XIIT 285 23,24,26—29 (Pet 288 7,10—12)
NZOUNP NDTINERD .. NDWR o NEAND N RO 12 NCAIRP N7
N2 D NWANP NN RITINT ORI 1 KNP NTRDY XD
TR NRONT NEARD
sLife is older than Death, & Light is older than Darkness . . . and
the Nasorzanism is older than Judaism, the (Beings) Above are

1 'Water of Chaos’ represents the Lower World, Darkness, the ’Spirit’s en-
slavement under the powers of the Lower World’, mortalityv.
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older than the (Beings) Below, and the Fordan of Water of Life
is older than the Water of Chaos of the Place of Darkness. Taking
to, or loving, the Water of Chaos is equivalent to leaving the
Nasor®anism, the Right Faith, and the Life, and Light. Cf. also
GR xiii 28534,35 xv 2999,10 30335,

Acc. to GR xv 3 307 the Water of Life is drawn to the earthly
world, and Silmad and Nidbai are put as its watchers: then the
Water mourns because it has been brought to the evil, nether
world. The Watchers console it by the information that it wi//
serve for the baptism of the Mandeans.

CL. GL 745845 (Pez 4111:12) .y N2NRD NI (DY 80

NOIINAD MO

»Who threw me in the Water of Chaos from which the destroying

ones are formed?» The question is equivalent to the question,

»who threw me into the suffering of the worldl Who suffered me
to be born into this world» (the question is put by the spirit).

We may now turn to the earlier Hermetic writings and begin
with Corp. Herm. I (Poimandres). The man who speaks (the »I»)
in Poimandres tells of his vision of the 'beginnings of things'!
(4,52): 6pd Béav ddprotov, pde [88] mavta yeyevnpéva TSty (Scott:
fméy) te nal hapéyv xat fyachyy (Sc) Wev: xal per’ dhiyov, ondrog
xatodepts Ty &v pépet Tvl yereviévoy, pofepdy te xal 6TV GRONLES
memetpapévoy eidov petaBalldpevoy th oxdrog elg Oypdv Twa QOGLY
apdtoe tetapaypmévry, xol xamwvdy amodidodoav d¢ amd mopsc. xai
Two Tyov amotehodsay avexhdintov yoddy: (sita) Boiy yap 8 abric
asbvaplpos &femépmero. (bg sindoat puviy patéc) &x O& tod patdg
wpoehlowy Adyog &yog éméBm tf [Ovpd] obdoer, [be elxdoar pe poviy
stvar tob owtéc] — 5b. Kal wdp &xpatov dfenvidnoev &x tijc dypdc
phoens v elc Bdogt wovpdy &% Ty xal 66, dpastindy Te. &po xal
6 arfp, Ehappde @y, frolodlyse td mopt (Reitzenstein; MSS 1 Tur-
nebus: nvaup.arc) avoBaivey (tocoorov) p,éxpt Tod mopde amd Yiic nal
bdatog, G¢ Soxelv wpépachar adtdv anm’ adrod.

Thus in Corp. Herm. I 4, 5 the term Oypo pboc 'watery sub-
stance’ is used for the second stage of the D\, the first stage
being oxdres ratwpepés 'a downward-tending darkness’. The dark-
ness and the watery substance, 'the chaos’, correspond to the ané-
tog and &Bvasoc of Gen 1. They also represent the evil prin-
ciple? The celestial principle is called Light (p@¢). from which

t Ct. Walter Scott, Hermetica 11, pag. 1.

t Cf. gy // evil // darkness, in Rabbinic above p. 54, in Mandaitic above
p- 57
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proceeds a holy Word (Aéyog dqtog) which takes its stand upon
the watery substance.! Then the watery substance, having re-
ceived the Word, is fashioned into an ordered world (xospomory-
fzica; Scott: gxospomornfy).

Corp. Herm. I'17: The seven First Men, arising from the
First (Divine, Celestial) Man and the pboig (nature), consist of an
immaterial (or perhaps better: celestial) and a material (or better:
terrestrial, physical) part. In the formation of the Zrrestrial part
three elements are at work, viz. water (38wp), earth (77) and spirit
(Scott: vital spirit, mvedpe). The water is the male and the earth
the female: Bphoniy 17 7y nrai Bdwp &yevuxdv. The celestial part
is made up of Spirit (vodg) and Soul (¢vyr). derived from the
Light (p@¢) and Life ({wy)) of the First Man. There is no mention,
however, of any polarity of male and female between ga¢ and
{wh or vode and Qoyr (Scott, Herm. ii 49). Neither does Bdwp
play any part as a term for Celestial engendering efflux.

Scott® quotes a sclose parallel» to Corp. Herm.1 17 from Hippo-
\yt's Refutatio omnium Heresium IV 43. »Hippolytus there gives
a doctrine which he calls 'Egyptian’; it is rather the doctrine of
some Stoicizing Pythagorean, but its author perhaps assumed that
Pythagoras had learnt it in Egypts. The doctrine spoken of
regards God as an indivisible, self-generating povdg, who generates
(tewva) the succeding numerical entities Svdg, tptéc etc. Then it
proceeds to speak of the cogeneration of such numerical entities,
until the process reaches the four elements of wmvebpo, mdp, BSwp
and 7. Of these four elements it makes the World (xéopog) and
arranges it in a polarity of male and female, dividing it in an
upper hemisphere consisting of mvebua and nto, and a lower hemi-
sphere, consisting of Udwe and yf. The upper hemisphere is charac-
terized as that of the monad, the »beneficent, upward-tending and
male hemisphere.» The lower hemisphere is ascribed to the dyad,
and called »downward-tending, female and maleficent». Within these
two hemispheres, again, there is a polarity =npdg ebrapmioy xal
adénoty t@v Bhwv. Thus in the upper hemisphere td =bp is the
male and 1o wvebpa the female, in the lower hemisphere td B3wp

1 Dependent upon the idea of Gen 1% ’the Spirit of God moving upon
the water’, combined with the Divine Word of Gen 13 etrev 6 0eds); vide Scott,
Herm. ii p. 23,

? Cf. 7V Ta‘an 648, GenR 13 13,14 above p. 52 1. 7 {bringing in order); ML{
187 GR 15, 33 above pp. §7.

8 Herm. ii so0.
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is the masculine and 4 77 the feminine. That which is born in
the upper hemisphere is born &x mopde xai wvedpoatog, that which
is born in the lower hemisphere is born & Bdatoc xat ti¢.

Another similar representation occurs in Hippol. Refur. I 2:
Awddwpos 8¢ 6 *Epetpisde nal *Aptotéfevos 6 povonds pact mpds Za-
partay tov Xakdaiov EAnivGévar ITobayépay: tov 8t &xbésbar adrip Sbo
stvaw ’am’ dpyijs toic odotv altta, matépa xal pntépa xal matépa piv
pig, pnrépa 8¢ oxdtog, tod OF gwtde wépy Oepp.dy, Empdv, wxodepay,
tayd. tod 3% androvg Qoypdv, dypdy, Bapd, Bpadd. ix Of todrey mavta
Tov wdopov ovvestdvar, éx Onhelag nai dppevog. Eivar 8 tdv xésmov
pdoY natd wovawdy appoviay, Std xal tdy Fhov motelsbor tiy wepiodoy
dvapp.dvioy. Ilept 38 @y éx yijc nai xdopon yvopbvey tade past Aéyety
w0y Zapdtav: Sbo daimovag eivar, tov pdv odpdyvioy, tov 8 ybsviov.
nol oy pdv yBoviov aviévar tiy véveow &x tiic yijc eivar S Howp:
Tov 3% odpdvioy whp petéyov tod dépog. Beppdv tod doypod. Sid xal
Tobtwy 0038y dvorpsiv 0d8E piaivety grst tiy goyiye dott yap Tobta
obsio. tév wavtwv. The narrative makes Pythagoras learn from
Zarathustra': »There are two original causes of things: the Father
and the Mother, equivalent to Light and Darkness. And there are
two daimounes, a celestial one and a terrestrial, the terrestrial daimon
bringing forth from the earth, being himself water; the celestial
again being fire.» The Corp. Herm. I and the parallel represen-
tations " attested in Hippol. thus, while containing the doctrine of
two worlds and, in some sense, of fwo births, or natures of genera-
tion, present the very contrast to Fn 35 with regard to the symbolical
use of the term vowo.

The so-called Mithras-Liturgy (ed. Dieterich-Weinreich 3, pp.
3 ff.), in an introductory prayer preserves the following charac-
teristic expressions: I'dveais mpaty tijc éuijc Yevéoews, . . . apyd] ti¢
uiic apyTjc mpdTy . . . wvedpa mvedpotog Tod v ol myvehpatog wp@-
Tov ... wop th eig iy wupdsw tdv bv ol xeaoswy BsodwenTov Tob &y
gpol 7veog meWToY . . . Vowe Udatog Tov &v duoi vdatog mEWDTOY . . .
odala yeddne tiic &v &poi odoing yeddovg @pdry) . .. cdpa Téhstov
&uwod . . . Stamemhaopévoy . . . &y apwtictg xal Savyel xdopy & te
agbyp nal Efoympéve . . . &av 87 Opiv 86y . . . petamapaddval we i
aBavdry tevéoet . . . Do . . . Enomtedow tiy abdvatov dpyiy T clavary
mvevpene . . . 1@ afavdrg Uame ... td oveged wal T aéor . . . va

1 »The representation of Pythagoras as learning from Zarathustra indicates
that the doctrine in question is a combination of Persian and Pythagoraan ele-
ments.» Vide Bousset, /G p. 153 The Persian elements: Light—Darkness, the
Pythagorzan Male—Female.
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vequett perayevnle . . . Wa dvdpywpar nal nvevoy év éuol 10 iegov
vetpa . . o Boopdow to ispdy wbp . . . Do Gedowpor 0 &Bveooy
Tiic avaroliic peixToy Towe . . . wal axohoy wov 6 Loy ‘vog nai mept-
neyopévos atfrjp. This moves in the elemental conceptions; fire is
evidently the Divine element in man; but there is also an immortal
(or celestial) Bdwp contrasted with the terrestrial B3wp.

Clemn. again represent the fire as the evil principle. The fire
as evil principle is connected with the fire of the sacrifices; as its
contrast stands the water as the sacred element connected with the
water of baptism (Rec. 148). The water is the Divine World-Creating
Principle acc. to Hom. 11 24 (cf. Rec. 6 7-8) hoiadypeves 67 ¢ mavia
70 U0we 7wowel, tH S& Ddwp dDWH wysdpatog wvisswg iy yéveoty hap.-
Bavet, t0 3% mvedpo omd tod tav Bhwv Beod Ty apyiy Eyst.!

Acc. to Bousset the conceptions of Clem. are closely connected
with the Elxaitic ideas and both point towards a connexion with
religious groups living in the environments of the Jordan and also
in Mesopotamia in the first century A.D. and probably earlier. With
those religious group baptismal cults or ideas played an impor-
tant role.?

A similar contraposition of water and fire is found in Epiphan.
Her. 193 »td 8¢ Bdwp sivor Scfidy, ndp 8% alAdtprov eivar @doxwy
Sta todtey tdv Mbewv téwve, pi mpde To etdog tod mopde wopedeat,
Ot mhavdole: whdvy yap &ot td totodtov . .. mopedeshe 8 pwakhov
énl iy pwviy tod Blatogr. Her 53! »teripnror 8% b Hdwp xui todro
g Bedv fyodvrar oysddy phoxnovies elvar iy (wiy éx todbtovs. Here
then Water is the male element, Fire the female. Life originates
from the Water.

Act. Thom. 52: (The apostle speaks over a basin of water to
consecrate it for healing): »Come ye waters from the living waters,
that were sent unto us, t4e true from the true; the rest that was

1 Bousset, G pp. 151, 152,

* NG pp. 134—159 Bousset lays stress on the influence of Persian ideas upon
the groups in question. Acc. to Bousset, they emphasized the celestial character
of the water as against the lower evil nature of fire in conscious contrast to the
Persian conception, which was of course, reverse, Typical of the ideas here in
question 1is, acc. to Bousset, that of the Time (zrwana akarana) as Creator, as
itself from the beginning, without origin or end, in the course of creation water
and fire being brought forth, from the union of which Ormuzd arose. (Bousset,
HG pp. 139, 140 quoting Ulemai Islam, ed. Vullers pp. 44 ff.) The Persian
heretic Mazdak speaks of three elements, water, fire and earnh, from the mixing
of which the Governor or the Good and the Governor of the Evil arose. Cf.
the frequent conception in Rabbinic of creation from ’fire and water’.
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sent to us from the rest, the power of salvation that cometh from
that power which conquereth all things and subdueth them upto
his own will: come and dwell in these waters, that the gift of the
Holy Ghost may be perfeclly consummated in thems.! Here the
idea of the living waters emanating from the celestial Realm, or
from the Abode of Divine truth is clearly present. The similarity
with the idea, attested in Rabbinic dicta quoted above, of a
mystical connexion between this Divine efflux and the earthly
water —— so that the initiated can see and use the earthly water
as a vehicle for the power inherent in the celestial water — is
apparent. The healing power of this Divine efflux is merely an
attenuation. of its life-giving or generating power.

Lastly an important section from Hippolyt's description of
the doctrines of the Naassenes may be quoted: Ref. V' & pp. 1101,
(Naassenes) “Ydaze (of Ps 293) oyoiv doti mohka 7 mwodvoyedig Taw
Ovnrisy yéveorg avlpomay, 4o’ 7s Bog xal uéxpaye Tpdg TOHV Ay opo-
wjpratov dvlporoy . . . Ilotapods (of Isa 482), ¢noi, Méyer iy dypav
tiic yevéoews odoiay, whp &% iy dxi tipy yéveow Gppiy nai dmbopiay . .
Iept 3¢ i) avédov abrod, tovtéstt tijc dvayewvioewg, W Tévntar
TVEVRaTINGG, 0D GopXtRGG, Aéyet, gnoiv, N ypagh: (Ps 247.9) “Apate
mOAag . . . xal eloehedoetar 6 Bactheds tijc O6fng, tovtéott, Badpa
Bavpdtwy . . . Tabtyy, gnot, iy sloodov xal tabryy iy wOAYY eldev
si¢ Msoomotapiav mopevdpevos 6 lawdp, &mep dotlv amd tob waudde
EpnBoc 8 qwiépevos xal avip, tovtéoty yvepishy te sic Mesomo-
wp.ww mopevopévy. Meoorotapia &, ¢noiv, &otiv 4 tod peydhov
oxeavod dorj, amd v yéaaw géovoa 100 tedeiov avlpwmov, wnal
éﬂaup.ace Thy oupawnov wohy simav (Gen 2817): bo goBepds 6 témog
0btog . .. xal adry) 7 wbAy Tod odpaved. Aux tobro, gmai, Aéyer 6
’I'qcoz')c' "Eq@ efpe ) moAy A &)\necwj (Jn 109, cf. Clem. Homil. 352)
“Eott 8 6 radra Myev 6 amd tod axapaxtnpzcrou enoiy, dvabsy
xexapam‘qup.évoc téhetog avepamoc 00 3bvarar ody, gnoi, cwhivor
0 téketog dvBowmog, kv piy dvayewwnli ik Tavrng eloedbow vhc
mvlng.

Important is here the connexion of regeneration, accent into
heaven, water of generation from the téheog &vlpwnog, and spiritual
birth. This will again be touched upon in dealing with Jn 4.

From the different representations set forth above, it is evident,
that the birth from 'water and mvedpa’ occurs in a twofold con-
nexion, viz. (1) in cosmological speculations, where both water and

t R. Harris, ApNT p. 389.
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mvedpo play different and variant réles, as elements or as creative
principles both for the ’lower’ and the ’'higher’ creation; Pytha-
gorean, Stoic, Babylonian and Persian ideas all méet in assign-
ing a cosmological function to the ’'water’; essentially to the
same sphere of notions belongs the idea of man as composed
of the four elements; (2) in what may be termed ’'mystical’
connotations, frequently intermingled with cosmological language,
yet clearly representing quite a different range of ideas, where
‘water’ stands for a cevtain efflux from the Celestial or Inner or
Spiritual Origin of Life, by which efflux that Origin of Life
creales or genervates or gives Life; in particular, this efflux is
viewed in the aspect of the generation of Life in the lower world,
or the 'sending down' the seed of life into the tervestrial beings.
In this senses the 'water’ (or 'rain’, 'dew’, 'drop’) may be used as
equivalent of ’seed’, oméppo.

The context of Jn 835, as was shown above, makes it clear,
that the vewmBivar &£ Bdatoc xal mvebparog is identical with
tewnBiyar &vowbzy, 'from above’. It may safely be argued, then,
that &¢ Bdarogc nai mvedpatog prémarily means &x oméppatog mveo-
patnig, from' a spiritual seed, in contrast to earthly, or sarcical
seed. Taken in this sense the expression receives a striking
comment in 1 Jn 3¢: Ilac 6 yeyevwnuévog éx woi Oeov apaptiav od
moel, 81t oméoue avrol & avTg péver” wal od Sdvatar dpapriver,
8tt &x ot Ocod yeyévvmrar, compared also with 1 Petr 123 ava-
rerevvpévor ovx éx omopic glapric alla apbdgrov.

The tedious investigation in the preceding setting forth various
parallels of the use of the term water in connexion with ideas of
creation, birth, regeneration etc., may be urged to have served to
bring into clearer light the precise sphere of thoughts, or let us
rather say, mystical representations that the Fn-ine leaching makes
2s basis or point of departure. Thus, negatively, it may be stated,
that the passage takes no account of the various themes of crea-
tion — whether in physical-sarcical or in the celestial-spiritual
world — through or from certain elements: it does not view the
nature of the spiritual man from the aspect of a xpascic? where
mvedpa and B3wp would be the component parts. Positively, again,
it may be said, that tke passage links up with a range of concep-
tions according to which ‘water is used as a lerm for celestial
onépua, viewed — and this is constitutive — as an efflux from

1 Cf. The Inceptive Prayer of the so-called Mithras-Liturgy cited above
and Dieterich-Weinreich, Eine Mithras-Liturgie®, p. 58, note 2).
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above, from God. To repeat: the expression wants to convey,
that ke spiritual man, or, which is the same, #ie member or
citizen ¢f zie Backela tob Gsod owes his existence as such o the
procreative power of the efflux from God, the onéppo in the
spirit.

The preceding investigation has, however, also shown, that
this very idea of a Divine efflux under the term of 'water’ was,
in some circles, intimately connected with the baptismal cult. This
is pronouncedly the case in Mandaitic. In the Mysteries, as is
well known, there are instances of the connexion of the ideas of
regeneration, Divine birth etc. with baptismal initiation ceremonies?,
although there the idea of 'water as a Divine efflux is not attested.
Of the Gnostic Menander and his circle Irenaus tells: Resurrec-
tionem enim per id, quod est in eum baptisma, accipere eius disci-
pulos, et ultra non posse mori sed perseverare non senescentes et
immortales.®  Here, also, the constitutive idea of the Divine effux
seems to be wanting.

Touching the Jn-ine position, the mention of the baptism ot
Jesus in the section immediately following, viz. 822—42 and the
contraposition in 133 of the baptism of John & 88art and the
baptism of Jesus &v mvebpat dyip are suggestive.

This makes it necessary to put the question: is there, after
all, in Jn 35, a conscious allusion to baptism, and in that case, to
the essentiality of baptism, as a rite or sacrament, for or in con-
nexion with the generation, the birth from above into the King-
dom of God.

The predominant view among the scholars of later time seems
to be, that this question must be answered in the affirmative. It
may be that this view largely rests upon the assumption, that
'water’ here cannot possibly mean anything but water of baptism.?

! Tertullian, De Baptism. 5; Clem. Alex., Strom. V 4 11; Firmicus Mater-
nus, De Errorve Profan. Relig. 2 (on the *Egyptian’ cult of the water). Vide
SAngus, The Mystery Religions and Christianity pp. 81—83.

* Irenzus, Adv. Her. 123,5. Cf. H. Leisegang, Die Gnosis p. 104.

? Some characteristic comments in this vein may be quoted:

J. Grill, in his important Untersuchungen etc. 1902 i 43 says: »Sie (the
new birth) kommt nur zu stand 2£ 83uzoq xai mvedpates, mit anderen Worten
durch den an das Sakraments-mysterium der christlichen Taufe gebundenen Emp-
fang eines gedoppelten Heilsguts: der Vergebung der Sinden und des heiligen
Geistesa.

Th. Zahn, Das Evangelium des Jokannes p. 190: »...die Leser des 4. Ev.
mussten durch 3% an 1* zuriickerinnert werden. Sie sollten es nicht anders
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To answer the question in the affirmative presents great dif-
ficulties. The introduction of baptism as an essential element at
this point of the discourse (35) breaks the whole continuity of the
argument, which is concerned, not with contrasting the baptism

verstehen, als dass jedermann der Wassertaufe des Jo, der Taufe der Sinnes-
inderung und Stindenvergebung sich unterziehen und die Geistestaufe d. h. die
uneigentlicher Weise als Taufe bezeichnete Mitteilung eines neuentheiligen Geistes
seitens des kommenden Messias erleben miisse, um als ein neugeborener Mensch
in Gottes Reich einzugehens.

C. Clemen, Enst. Joh. Ev. 1912, p. 93: »wenngleich durch die Taufe be-
wirkt, bleibt die Wiedergeburt doch unbegreiflich, und wenn das Wasser nachher
nicht mehr erwihnt wird, so folgt daraus ... nur, dass es auf diese Vermitilung
des Geistes oder der Wiedergeburt nicht ankommts. Clemen evidently recognises,
that the idea of baptism cannot be an essential element in the idea of new
birth in Jn 35, and is lead to think it alluded to only through his assumption
that the 'water’ can only refer to baptism.

H. Weinel, Biél. Theol. d. N. T3, 1913, p. 592: »Um zu sagen, was ihm
die Taufe ist, lisst er Jesus dem Nikodemus gegeniiber den Spruch von der
Wiedergeburt vertiefen zu der Forderung einer Geburt von oben 3% und er-
lautert das durch die Worte 'Geburt aus Wasser und Geist’, den Weg anzeigend,
wie solche ibernatirliche Geburt stattfinden kann ... das ganze Stiick (lisst) in
seiner tiefsinnigen und innigen Weise besser das Hochste ahnen. .. als irgend
ein anderes Wort iiber die Taufe im Neuen Testament».

P. Gardner, Eph. Gosp. 1916, p. 200: »So the Evangelist contrasts their
{referring to the disciples of John the Baptist) baptism which was merely an
external rite, with the Christian baptism, which accompanied an illumination of
the whole being by means of the Spirit».

W. Bauer, JEv? 1925, pp. 50 f.: »Damit soll nicht die Geistestaufe des
Messias neben die Wassertaufe des Johannes gestellt werden und beide als un-
bedingt nétig zum . Heil erscheinen (cf. Zahn above): vielmehr tritt der Nur-
Wasser-Taufe des Vorliufers eine andere gegeniiber, die christliche, bei der sich
Wasser und Geist ... zu gemeinsamer Wirkung verbinden ... Hier wie bei den
Mysterienkulten vollzieht sich im Ritus die gouliche Zeugung ... so kann...
neben 126 u. 822ff die Absicht wohl keine andere sein als die, den christlichen
Brauch iber alle sonstigen Taufzeremonien zu erhdhen, da ihm allein wirklicher
Wert innewohne». This argument could more easily be followed if it were
formulated to the effect, that an interpolator, through the insertion of {3utog
zat, had intended to give the Jn-ine passage such a meaning. To read a reference
to the 77Ze as an essential element of the new birth, or even, as that in which
the birth is brought about, into the Jn-ine context, so that the baptism were the
veal point of the argument, is impossible without begging the question. — The
usual reference to 77fws 3% e. a. is irrevelant, since the question clearly is not
whether there was any connexion between baptism and new birth — that connexion
needs no demounstration, — but whether the 'water’ in Jn 3° refers to baptism.

E. Carpenter, /W7 1927, p. 417: »According to the current text (of 3%,
assuming that §dzze; za is original) the Evangelist recognized the partnership
of both water and Spirit in bringing it (scZ/. the regeneration or rebirth) about».

5~ 27451. H. Odeberg.
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of John with the baptism of Jesus, but with contrasting the birth
from above as a coudition for entering the Kingdom ’Above’
(cf. vs. 13) as a real birth, with the birth from below (as a condi-
tion for entering the world below). The fact, that baptism is never
mentioned or alluded to in the rest of the section, is also decisive,
since it is characteristic for the Jn-ine discourses to be all through
dominated by essential elements once introduced. The difficulties
of assuming the authenticity of a primary and original reference
to baptism here have lead various scholars to regard the words
Bdato¢ ol as additional?, whereas others in examining the Gospel
have reached the conclusion that Jn does not refer to the sacra-
ments at all® or rejects their necessity for the true believers.?

R. H. Strachan, who shows a remarkable faculty of intuitive
penetration (»Einfiihlung») into the mind of the Evangelist, al-
though accepting the allusion to baptism assumes that the 'water’
may also be some procreative symbol.*

! Dieffenbach, Pierson-Naber, Wendt, van Manen, Kirsopp Lake, von Dob-
schiitz, Wellhausen, Andresen, Vélter, Merx; vide Clemen, Enst. Joh. Ev.p. 92,
Spitta, JEv p. xiv marks the words 2§ Gfates zai wvedmeto; as ’the Redactor’s
own reflexions’.

2 B, Weiss, Der Johanneische Lehrbegriff p.2g0f. Also B. Weiss, Jok Ev®
1902 (in Meyer's Komm.) p. 110: »V. 5 erklirt sich Jesus dber das dvwlev
1ewnffvar niher indem er mit dem &z (vgl. 1°®) auf den ursichlichen Ausgangs-
punkt solchen Geborenwerdens in §8wp zai =vedpa hinweist. Die Artikellosigkeit
der beiden Worte zeigt, dass Wasser und Geist hier threm Wesen nack gedacht
sind ... und schliesst somit jede direkte Bezichung auf die Johannestaufe ...
oder gar auf die christliche Taufe... aus. Das Wasser ist als reinigender
Faktor gedacht, der die Siinde... hinwegnimmt; der Geist als wirkungskrif-
tiges Prinzip eines neuen Lebens, und der Gedanke ist, dass ohne Abthun des
alten siindigen Wesens und ohne Erzeugung eines ganz neuen die V. 3 gemeinte
Geburt nicht zu stande kommt.» Here the essential parity of water and spirit
as terms for celestial principles or forces is rightly recognized. The interpreta-
tion of water as 'purifying factor’ can, however, scarcely be upheld. There is
no trace of the idea of purification as in any way dominating the section 3!~

3 A. Thoma in Hilgenfeld’s Zeitschrift 1876, p. 37:.

* R. H. Strachan, The Fourth Gospel®, pp. 93 f.: »Born of water and of
the Spirit. A difficult verse. What does he mean by ’water’? It is quite
possible that in accordance with his style elsewhere the Evangelist gives a double
meaning to the words.

1. He refers to Christian Baptism. Just as in the case of the Eucharist
(chap. vi) the Evangelist has in view, in his interpretation of the conversation,
a superstitious view of the sacrament of baptism. This he corrects by conjoining
'water’ and ’spirit’, Submission to the rite of baptism by itself cannot effect
the new birth. There must be present not only the life-giving principle of the
Spirit, but conscious experience of it on the part of the believer... The
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It may be concluded: the expression ¢ 8dato¢ in 35 contains
no essential allusion to baptism. Nevertheless it shall be main-
tained that the sense of the term 'water’ is not restricted to that
of (spiritual) 'semen’, but there are certainly, after Jn-ine fashion,
allusions to other ideas, and, may it be said, a whole world of
ideas. The ideas alluded to, moreover, are such as dominate the
present and subsequent discourses in Jn. These ideas may be
summed up, to begin with, in the nexus: Water as Divine Efflux —
Celestial Waters — waters from above — Life-giving, Living Water
— the Divine Gift coming down from on high — waters of Eternal
Life — Waters of Eternal Truth.

It has already been shown that the parallel conception of the
celestial generating principle under the term 'water’ in Rabbinic
and other related representations adduced above is constitutively
linked up with the idea of the Divine Efflux. The mystic
(TBHag 14b) ascends and beholds the Celestial Waters. From
Celestial Waters (@un5y o) the Divine gifts come down, are
'sent down’, to men as a blessing (N>92), in which aspect they in
the peculiar Rabbinic mode are often termed X1 or T2 The
Celestial or Divine Water coming down possesses, in particular, the

believer must first have ’seen the kingdom of God' in the person of Jesus.
Thus the sacrament of baptism is psychologically conditioned, and is raised
above the level of a magical, or quasi-physical communication of divine grace.

2. Water may also symbolise the fact of physical birth... As in viii 31 ff.
Jesus is combating the idea that the child of Abraham is zpso facto the child of God.
It will be noted that this interpretation suits very well the curiously allusive
character of the Evangelist’s thinking. The general thought of the passages
alternates between the ideas of physical and spiritual birth.» It may be remarked
here that a possible allusion to baptism in 3% would not be very well suited to
make the readers addressed understand the sacrament as ’psychologically condi-
tioned’ and to raise it, in their conception 'above the level of a magical, or
quasi-physical communication of divine grace’. It may have that effect on a
modern reader, who understands the word ’spiritual’ to mean something beyond
time and place, or ethical, rational or psychological, as the case may be. The
’spirit’ both as Jn understands it and, evidently, presumes his readers to take it,
has quite different associations. Thus it would not be so very far removed
from the general keeping of the context of Jn 8'-*! if a reader, interpreting the
¢€ 6Bazog as referring to the baptism, would see vindicated there a conception
of the baptism as involving a birth within man of a pneumatical body, that is
to say, taking the sacrament in a magical and quasi-physical sense. —— Strachan
sees the idea of water as the 'creative element in the womb’ attested in 4 Ez 8%.
The conception occurring there is, however, not very closely related the Jn-ine
conception; cf. Box's note ad Jloc in Ezra-Apocalypse.
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power of Giving Life, the coming down of the 7D is necessary
for the DN AN, (cf. above p. 55).

In this complex of ideas the dominating notions of the present,
preceding and following contexts are recognizable: the dvwfev,
‘from above’: 337,31, and Beod, &x tod odpavod: 82 13,2731, the
divine gift: 816,27,34,35, the Eternal Life: 315,16,35. In the pre-
ceding the connexion is especially with the ideas of avéBacic and
ratdfacig of 151, and in the following, again, very markedly with
the discourse on the Living Water, the Divine Gift, 47 The
import of this complex of ideas will be further dwelt upon below
on 471

Before finishing the present excurse some further questions
must be dealt with. The first question concerns the nature of the
spiritual birth spoken of in the section. From the interpretation
arrived at in the preceding, according to which the birth from
above is a rea/ birth, contrasted with, but also, in a definite sense,
analogous with, the physical birth, it follows, that the birth from
above is not adequately defined as a moral change in man. The
antithesis of sarcical and spiritual birth put side by side with the
antithesis of terrestrial and celestial world makes it clear, that the
meaning is: just as one must be born as a physical organism in
order to enter the physical world, so one must be born as a
spiritual organism in order to enter the celestial or Divine world.
To quote E. F. Scott!: »Thus it follows ... that John involves
bimself in a view which may faitly be described as semi-physical.
The true life is regarded as a kind of higher essence inherent in
the divine nature, analogous to the life-principle in man, but
different in quality, — spiritual instead of earthly. Ethical consep-
tions fall into a secondary place. Man requires to undergo a
radical change not in heart merely, but in the very constitution
of his nature. Until he possesses himself of the higher, diviner
essence there can be no thought of his participating in the life of
God.» It may be remarked, however, that such terms as ’semi-
physical’ are not quite appropriate. It may not be 6ut of the way
to draw into comparison current mystical notions of the time with
regard to spiritual existence. Thus Jewish mystical notions, both
in Rabbinic and extraneous circles, pictured spiritual or celestial
beings as having form and appearance, and also possessing a body.
Nevertheless one was quite definite about the fact, that the celestial
body was wnot terrestrial, 7z ¢. physical or material. It was con-

\ Fourth Gospel p. 258. CEf. pp. 28311
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stituted by a celestial substance, usually expressed by some such
terms as 'fire’, ’light’, ’splendour’ or ’glory’ in the use of which
there was a conscious contrast to the terrestrial substance of 'flesh
and blood’ (O "w2). In order to enter the highest heaven, the
Celestial Realm, the ascending human being must change into fire,
take on a body of light, or, as it is also expressed, put on 'garments
of light. When Enoch was made into the Celestial Being, called
Metatron, he was changed »from flesh into fires.? The best illustra-
tion to this sphere of ideas may be brought from 1 Cor 154off.;
nod ohpoato dmovpdvia, xol cwpara miveta ... el Eotv cdpo Quyindy,
Zotv wal mveopatiady . . . wnal nafag Epopéoapsy Tiy enévo tobd
yoixod, wopéswpmey wol Ty sixdve tod Emovpavion. Todro 3¢ gmu,
adehpoi, &t oapf xol afpa Bacthziov Beod xAnpovopicar ob Fdvarar,
oddt H ghopa tiy apbapsiav whnpovopel. Cf. 2 Cor 51—4. There
is also in mystic notions from different times and places of
origin a common idea of an inner, spiritual 'body’ sometimes
viewed as merely latent in earthly men and brought into life only in
the hereafter, sometimes as the conscious possession even during
earthly life of the twice-born, who as a consequence, are able to
perceive and act both in the earthly world and the spiritual
world.?

That the birth into a spiritual organism is also a birth into a
new life of moral values needs scarcely be said. The new realm
entered is the realm of truth in contrast to falsehood, of light in
contrast to darkness; the ethical aspect of the new life is clearly
enunciated in the section in vss. 20, 21: ®wd¢ Tap 6 Padha TPAGGWY
woel 0 pic xal odx Epyetor mpog O @as, o ph Ekqyyif ta Epra
odtod 6 8% mowdy tiy Ahffetayv Epyetor mpdg To0 phs, Wa pavepwhi
adrod o Epyo §mt &v Ge@ oty eipyacpéva.

Another question that ought to be put is, whether the birth
from above, acc. to Jn, takes place during the earthly life or in
the hereafter. The answer to that question would seem to be
self-evident: the new birth is something that comes during earthly
life. No doubt Nicodemus is represented as understanding it in
this sense, and the answers he receives do not seem to refute the
notion. The interpretation of 35 as referring to baptism necessarily
implies the same. There is no doubt that Titus 36 in speaking

Y Vide 3 En 1s.

* Not to be confused with the duyi-eismhov, N2, linga (suksma)-sarira
and similar conceptions of an.inner body. It corresponds approximately to the
Hindu manasa-rupa and the surap ne¢sama of the Zohar.
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of the walwyevesio and avaxaiveows wvedpatog dyiov refers to the
present life of the baptised, and similarly St. Paul in Rom 62—14
enjoins a 'walking in newness of life' and admonishes the baptised,
vs. 1I: obtwg xai dpels AoyilesBe éavtodg elvat vexpode pdv tf
apaptig Lavtas 8¢ t@ 0edp &v Xpiotdp ’Inood. The reference of 329,21
to the new life spoken of in the section would also seem to imply
that the birth from above is to take place in man during his
earthly life. The notion would seem to be genuinely Jn-ine that,
just as the unbeliever is 'judged already’ (818) so the believer is
born into eternal life already in this life. -

There are, however, in the Gospel, some pervading features
which do not allow the decision of the question quite so affirmat-
ively. These will be dealt with in discussing the import of 639ff
In the present connexion it may suffice preliminarily to suggest,
that there is in the Jn-ine conception of the birth from above beside
the selfevident connotation what may be termed an eschatological
significance. Further, it must be allowed, that there is possibly
an intentional duplicity of meaning in the expressions 'id¢iv’ or
‘tioehlelv ei¢ tiy Bactheiov tod Beod’. A similar duplicity of sense
adheres, it may be suggested, to the term {w¥ aidviog. The
duplicity may be defined thus: there are two stages of entrance
into the Kingdom of God, or of having eternal life. The first
stage is that attained during the earthly life, the second that
attained in the hereafter. It will be seen, once the attention has
been fixed on this point, that this duplicity® is one of the central
features of the Gospel. It applies also to the conceptions of &6¢a
or dofasbivar, both of J himself and of the believers (vide below
on 1331).

What constitutes the attainment of the first stage of new life
is clearly stated in the section: it is the nisotic, repeatedly referred
to. But in that very word there is included the idea of aspira-
tion, of looking forward to, the second stage, or the full reality:
812,15,16,18; similarly there is in the perception of the ‘open
heaven’ 157 and the partaking in the communion with the Celestial
World under the term of avaBasic a dwelling on the first stage,
the experience in this life, as against the avaBasic of 313 referring
to the other-world experience. There is thus an allusion to the birth
from above in the avdsrasic fofic 529, and the conmexion between

! The duplicity here maintained does not a griors imply the duplicity

of elements of thought, »two lines of thinking», emphasized by Scott, Fourth
Gospel, e. g. p. 367.
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the new life begun here on earth through the belief on the »son
of man lifted up» 314 and the birth from above into the King-
dom of God in the second sense is expressed in the words
petaféByxey dx tod Bavdtov sic Ty Loy 524

The sense of the birth from above as a condition for entrance
into and perception of the Kingdom of God is further illustrated
by vs. 11: & ofSapev hakodpev xai & fwpdxapev paptopodpey. Here
speaks the one, who is present in the Celestial World, who sees
the Kingdom of God and knows its Realities, t& &movpdvia. The
Spiritual Being, in all senses born from above, but born also into
the earthly life (cdpf &yéveto), speaks to those, represented by
Nicodemus, who are born only & ti¢ ocaprés. The sentence
intends to picture the reality of the Life in the Spiritual World,
again in contrast and analogy with the terrestrial.

In vss. 1—12 there seems to be no definite reference to the
essentiality of the Son of Man for the bringing about of what is
termed the birth from above. This essentiality is, however, being
introduced with vs. 12, there, to begin with, under the aspect of ]
as being the one who can bear testimony of the Celestial World,
the entrance into which is conditioned by the birth from above.
Clearly, however, the essential character of the Son of Man also
in this connexion is brought forth from vs. 13 onwards. With
vs. 13 the teaching is conveyed, that the birth from above in reality
is necessarily bound of with the Son of Man.
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313 xal oddsls avaBéByxey clc thy odpavdy el pi) 6 éx tod
odpaved xataBdg, 6 oidg b avlpdmoo [6 &v &v < odpavd).
This verse evidently is intended to refer to the preceding, and
its sense, with reference taken to the foregoing context, is quite
clear: no one has ascended into heaven, entered the Kingdom of
God in heaven, except he who has come down from heaven, the
Son of Man. That is: — in view of the inclusive connotation of the
term Son of Man — the only possibility of being born from above,
to ascend into or enter the Kingdom of God, is given in the Son
of Man. The actual meaning of the avdfacic and ratafBacig of
the Son of Man, however, needs further investigation,

The wording o0d8eic avaPéBnxev etc. immediately suggests, that
there is a refutation here of some current notions of ascent into
heaven. Such notions were, as is well known, frequent. Any
longer exposition of the Jewish and Christian (-Gnostic) represen-
tation of the ascent into heaven will be unnecessary since such an
exposition is given by Bousset.! Some characteristic quotations
of relevant passages may however be apposite.

I En 702: »And it came to pass after this, that his (Enoch’s)
name was raised aloft to that Son of Man and to the Lord of
Spirits from amongst those who dwell on the earth ... 71! and
it came to pass after this, that my spirit was translated and it
ascended into the heavens, and I saw the holy sons of God.»?
2 En 1—21 tell of Enoch’s ascension into heaven, how he beholds
the celestial things and receives revelations, 22 ff. relate how
Enoch is transformed into a Celestial Being.® Acc. to Zest Levi
25t the Patriarch Levi ascends to heaven while in sleep Similarly
Baruch in 2 Bar* and Isaiah in Asc. /sa.* The ascension of
St. Paul acc. to 2 Cor 122.4 (»whether in the body or out of the
body», he could not tell) is well known. 3 En 3—16, 48 C speak
of Enoch’s translation into heaven and transformation into Me-
tatron the Unique Celestial Being. 3 Ez 1, 2. 42 - 48 A, narrate
R. Ishma’el's ascension into the highest heaven and his visions
there in a manner suggesting that such an ascension was the
regular aspiration of the mystic of the circle. 7os and 7B Hag

Y Die Himmelsreise der Seele pp. 136 ff. Cf. Buonaiuti, Guostic Fragments
pp- 43 ff.

? Charles’s text 1 4 & P.

8 Charles, 2 En.

* 4 & P. Cf. Apocalypse of Abrakam (ed. G. H. Box) chh. 15—31.
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, b preserve the wellknown tradition of the four 'who entered
Paradise’ (R. ‘Aqiba, R. ’Elisa’ ben Abuya, Ben ‘Azzai and Ben
Zoma) or, which is really the same, 'ascended on high’. The
mystical experiences in question, hence also the aspirations to
ascend on high (O ], were prominent with R. Yok*rar ben
Zakkai (about 40—80 A.D.) and his school. A regular requisite
for the ascension is an angelic guide or yetpoywyée.! The stress
seems in these .earlier sources always to be on the ascent into
heaven and the obtaining thereby of Divine revelations and ex-
periences of the Celestial Realities. The mystical signification of
the xotdfasic in connexion with pre-existence is scarcely traceable.
Similarly in the Hermetic literature, the earliest part (I} is merely
concerned with the avafact:

Corp Herm. 11 ’Ewvoiag poi mote yevopévys mepl tav Gviwy,
xal petewprabeione (pot) [pev] tig Saveiag 6@édpa, [Bnvy ] 88 xatacye-
Betody ov TV cupoTrdy aisbficewy, od wévror xabdnzp [tloilc] (Bave)
BeBapmuévoc] &x wopov tpogis 7 & xdmov cdpatog, Edoéa . ..

»Once on a time when I had begun to think about the things
that are, and my thought had soared ‘high aloft, while my bodily
senses had been put under restraint [by sleep] — yet not such sleep
as that of men weighed down by fullness of food or by bodily
weariness.» (Scott.) The general frame of the first libellus resembles
that of the Jewish writings quoted. The seer is taken up into
celestial regions and there beholds the beginnings of things and
receives revelation. — Quite different connotations of the descent
and ascent are presented by libellus IV, which for its bearing upon
the present Jn-ine passage and its typical salvation-doctrine may
be quoted more fully:

Corp. Herm. IV 2 [gmel 8% tdv mavta wdopov &moinsey 6 dnpi-
onpyoe] TBENmoe wal Tiy iy woopfoars xdopov Ot Belov odpartog
notémepde thv dvbpwmov [sinéval Cpov abavdtov Lpov Bvqrév. »And
when the Creator had made the ordered universe, he willed to set
in order the earth also, and so he sen? down man, a mortal creature
made in the image of an immortal being, to be an embellishment
of the divine body (Scott: = the earth)».

Corp. Herm. IV 3,6 by pdv ody Aéyov, @ Tar, (8v) waot tolg
avlpimorg Epépoe, tov 3 vody odxétt, od whovav tiowv: 6 yap ¢Bivoe
odx odpavélev dpyetar, wdtw S covistatar taig TV voby pi) Eydvtwy
avlpomey Joyaic . . . Kpathpa péyav mhmpdoag todtev natémepde,

1 Cf. the expression repeated in 3 Ez 42—48: y2 wpem N n25n
AN
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dode wijpona, xal Exéhevoey adtd xnpdéor taic tav avbpdToy xapdiog
148z Bamtsov seavtiy ) Sovapévn eic tobrov thy xpatipa [yvapilovsa
¢ni i éyovag, xal] h) motebovsa &t avekedoy mpog toY ratamépdaya
oy wpatipa (f yvopilovsa &xi tf yérovag). 8ot wév odv cvvijray tod
rypdYRatos, wal épamicavro Tob vobg, obdTOL petéayov Tis (vmsosws,
rol téhetor dyévovta dvBpwmor, tov vody Ssfapevor. Goot 88 fuaptov tod
wphymatos, odror [of tdv] pdv Aéy(we)ov [Eyovreg), tov [3E] vodv py
TROGELAPOTES, [l obTOL pévl, avodvrsg Emi o yeyévaot nat brd tivog
(of 8 aisBiioerc todtwy talc t@v dhdywy {pov Topamifiotoar xal év
Bopdp wal &v) opyq (thy) [xal &]xpasiq [svv]éyovrar, (0b) Bavpdlovreg
[ta] ob (va) 6émg &b, taic (82) tdv cwpdrwy fdovaic xai opéfest
wposéyovtes, xal St todra tdv dvpermov yeyovévar miotévovies. Goot
8¢ tijc amd tod Beod dwpeds peréoyov, obto, & Tar, xatd adyxpioy
tav Etépwv aldvator avel Ovgrav eisi. mavea [7dp| epmepthafivies T
gavt@y vol, & &ml Tig, ta &v odpavp, xal &l i doty Omdp obpavdy,
tosodtoy Eavtode Dfdoavtss eidov td ayabév, xal Séveeg, sopgopdy
Misovte iy v0ade Swatpfiy, [xal] watagppovicavies mavtev @y
sopatxdy (xal asopdtev) éxl b & xal wévov [ayabov] emediovory.
abry, & Tar, 7 t0d vod &otiv [2vépretal, Emotiny[c] tov Beiwy edropio
xat (1)) (vod Beod xatavofioswe (Bziov Evtog Tod wparijpog).

»Aéyog, o Tat, {the Creator] imparted to all men, but not vodg
(Spirit). Not that he grudged it to any; for the grudging temper
does not start from heaven above, but comes into being here
below, in the souls of those men who are devoid of voig . .. [The
Creator] filled a great basin with [voig] and sent it down to earth?,
and he appointed a herald, and bade him make proclamation to
the hearts of men: [Hearken, each human heart;] dip yourself in
this basin, if you can, recognising for what purpose you have been
made, and believing, that you shall ascend to Him who sent the
basin down. (Scott: »Perhaps 'Him who sent yox down to earth’».)
Now those who gave heed to the proclamation, and dipped them-
selves in [the bath of] ved¢, these men got a share of yvasig;
they received vebg, and so became complete men. But those who
failed (to heed) the proclamation these are they who possess Adyog
indeed but have not received vodc also. And these, inasmuch as
they /know mot for what purpose they have been made, nor by
whom they have been made, are held under constraint by anger
and incontinence; they admire the things that are not worth looking
at; they give heed only to their bodily pleasures and desires, and

t This may be compared with the idea of the Divine Efflux — 3mpes <03
0eod treated of above on 3% p. 67.
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believe that man has been made for such things as these. But
as many as have partaken of the gift which God has sent, these,
my son, in comparison with the others, are as immortal [gods] to
mortal [men]. They embrace in their own vodg all things that are,
the things on earth and the things in heaven, and even what is
above heaven, if there is aught [above heaven]; and /ifting them-
selves up to that hight, they see the Good; such, my son, is the
work that vob¢ does; it throws open the way to knowledge of
things divine, and enables us to apprehend God.»

Then Tat expresses the desire to be baptised in that manner,
in the vobg, and receives the answer: »If you do not first hate
your body, you cannot love yourself; but if you love yourself,
you will have vode, and having vobg, you will partake of knowledge
(dmomijpy) also...It is not possible to attach yourself both to
things mortal and to things divine; . .. the choice of the better is
glorious for the chooser; for it not only saves the man from per-
dition, but also shows him to be pious towards God. .. You see,
my son, through how many bodily things in succession we have fo
make our way, and through how many troops of demons and courses
of stars that we may press on to the one and only God . .. Let us
then . . . make our way thither with all speed; for it is hard for
us to forsake the familiar things around us, and furn back to the
old home whence we came (Enl te makard xol apyois ovaxapuTTaY).

The 'Zzbellus’ ends: ’In these outlines, my son, I have drawn
a likeness of God (tob 6eob elwdv); and if you gaze intently upon
this likeness with the eyes of your heart (toi¢ tij¢ »apdiac 6POak-
poic). then my son, believe me, you will find the upward path
(tviv wpde o dve 636v); or rather, the sight (codd: the likeness)
itself will guide you on your way; for the [divine] (codd: the sight)
has a power peculiar to itself; it takes possession of those who
have attained to the sight of it, and draws them upward (avéhner)
even as men say the loadstone (7 payviric Abog) draws the iron.

Special attention must be called to the Mandzan conceptions
of the descent and ascent of the Messenger-Saviour and their
import. It will necessary here to make quotations from Mand.
Literature at some length.

GR, Third Book, containing a relation of creation, composed
of different fragments. The first two of these are dominated by
the contrast between the [First] Life, [¥™N0uNp] X7, and the
Second Life, X8 81, The First Life is opposed to the crea-
tion planned by three Uthras generated by the Second Life. To
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frustrate this Manda.- dHayye is sent down. The narrative is con-
tinued by.a new fragment relating Manda dHayye’s fight with
and victory over Ruha and her son Ur, the King of Darkness.
After his victory Manda dHayye ascends again to the [First] Life.
A fourth fragment speaks of the descent of Ptahil from the Second
Life. Ptahil is commissioned with the creation. When Adam has
been created and received his Spirit from the House of the First
Life, the three Helpers Hibil, Sitil and Anos are created (?) by the
First Life and given the function of guarding the Spirit of Adam.?
This short résumé of the contents of GR /// may be deemed
sufficient to illustrate the frame in which the following passages,
speaking of the descent and ascent, occur.

GR 117, 69813 (Pet 732—75)
N™AF NNNBs e TR NN ) TPNRDIN INDINT XN D PRIRT DN
NIRTO MM DAY NIRRT XTNND NI DN RIS NOWNE)
N pTans!
»(The Life speaks to Manda dHayye:) Thow sawest that they
(¢.e. the Uthras) left the House of Life and directed their face
towards the place of Darkness; they abandoned the company of
Life and loved the company of Darkness; they left the place of
splendour and light and went (avay and) loved the worthless
abode.» Here the descent of the Uthras is viewed under the
aspect of a fall.

GR III 7016£,23,30L (Ppy 741£,5,8£,)
WINPT O - ITmD DN DD AT NDUINEN NINA D
Ten INDND MIoN NI XY pn‘ﬁ ONTP 2 .. 0D
»(Manda dHayye speaks:) When the Life said this to me I made
obeisance and praised the Mighty (Life) ... while I was standing
in the hidden place (7. ¢. the House of Life, the Highest World) ...
before the Uthras were, 1 went to the place of Darkness.»

GR II] 1133 (Pet 7521F)
13X P25 IR PO M NN

»When I saw them (7 ¢. the rebels, the evil powers of the lower
world) I returned to (my) Father's house.»

GR IIT 127F. (Pet 756—8)

NWIT NX2WYT PNy RowaT s Npom ']Nv"li? NUDNW PTNT NN
—_— Ao
? Vide Lidzbarski, Ginza, pp. 63—6s.
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»(Manda dHayye speaks:) How shall 1 proceed to that place, to
the place of darkness {and in darkness] in which there is no ray
of light?»

GR T510—12 (Ppr 77 12f)
NPT D PIETIEND NEANTD PrETENn Nns D Sxen o

»(The Life speaks to Manda dHayye:) When thou goest (down)
to that place, do thou teach thy friends, the Bhire Zidqa (men of
dependable, tested faith, technical term for the believers).»

GR 7916,238 (Pet 8051, 8L); also GR 8734f (Per 8610f)

T3 INORD XTI PROY AMINGD RIND - ROZAT T Sy S

»(The Great Life speaks:) Go forth against the rebels of darkness. ..
the good skall in (on account of) his goodness (virtue) ascend and
behold the place of light.»

GR 7955—37 (Pet 8014f)
T NIDRD TR INANS DUOR PIIRDRTI RIN NTT NOINEN TR 1D
Nzm
»When the Great (Life) had spoken thus to me, I went away

through his power to the place of darkness, to the place where
the evil ones have their abode.»

GR 9111—18 (Pgt 8824—894)

NEIND 20 IRINVIY ININEBY NPTT DIND 0T ROV N2 NTANMN
TMONT NDINPNDDY NMAT RXOMYI NTN FNND NNID AT XM

b Sy xmowm N MO YT xenaba xon TpND
»(Manda dHayye speaks to the Evil One, Ur:) There comes (shall
come) one beloved son who was formed out of the bosom of the
splendour and whose smage is preserved in its place; he comes
with enlightning of life and with the command that his fatker

commanded him; he comes in the garment of living fire and
descends to thy world.»

GR 11T 9429—952,6—15 (Per 9114—17,19—23)
TOMNNY RITINAT NOIRA2 203 12 by AN MRS XY
WODRD ENID NPT D R G XD DNONPOR PR 02 ienmb
NONAD N NS SN POINRAD 8 - ONET Y b xerea
PNDARS FO™T XMT RIRET X2NT 8OWAT NI 8D NMT NN NN
MOV AP WD N WD FWD xOny FonnaenS xom
PN NSNS
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s(Manda dHayye speaks of his return to the Highest World, the
House of Life:) With enlightenment and praise I went and ascended
to the House of the Mighty (One): in the joy with which I rejoiced
I conversed with the Mighty (One). The Great (Life) rejoiced
and was confirmed, it rejoiced in me (on account of me) greatly
greatly; the Life rendered me gratitude and increased my splend-
our ... the Life in its delight spoke to the Uthras: praise ye the
power of (this) man who (preserved?) water in (through?) fire;
praise the power of that man, whose fire did not sin; the fire did
not sin in him; the Uthra (= that man, Manda dHayye) shone in
his enlightenment, the Uthra shone in his enlightenment and /¢
established a path for the perfect(ed) ones.» 1t is apparent that
the real subject of the section from which the above passages
have been quoted, is a soteriological one. Manda dHayye descends
in order to teach and strengthen the Bhire Zidqa and he ascends
having established a path for the perfect ones, on which "the good
in virtue of his goodness shall ascend and behold the Place of
Light'.

The fourth book of GR preserves fragmentary variants of the
same idea. The central figure is here Hibil-Ziva, who is charac-
terized as the first-born son, RO2 N2, of Manda dhiayye and
the Great (Life) — GR 14758 (Pet 132 1) and who descends to
the 'world(s) of darkness’ by commission from his fathers.! The
object of his descent is expressed by the following utterance by
Hibil-Ziva at the end of the book:

GR 14735—1485 (Per 133 5—10)
NOUND'WAD ONPT XON XD aobND nmONY NMDNT PhDN Nes
NIPOND NONDWNTD ONDT PONT NDWRT M2 INNNRD AwDNIT NIV
MOT NOND NENRD ANOMD RNLNNAD DXPRTT PN M2 NN FoMNA

I took Kusta in my right hand and went to the world of darkness;
one (7 e. some) stood firm in faith, one (z. ¢ others) retained
himself (themselves) in the world of darkness. Those who stood
firm in faith shall ascend and behold the place of light, those who
did not stand firm in faith will be brought to an end at the day
of the End.

" GR 1473t % (Per 133 35) 2NN MOINPT D NONT S -
NONAR WANAININT DN »because I listened to and accepted and did not
make vain what my fathers had commanded (lit. said) me», cf. Jn 12 4950,
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The fifth book (first section) of GR treate of the same theme.'
The time is, with the exception of the concluding lines, all through
pre-Adamitic. The descending Saviour is Hibil-Ziua (or Hibil-
Tauar), who speaks of the Highest Being Mana and his feminine
’hIr'r\lage’, 77, in the terms of Father and Mother.? The Saviour’s
work is dome in several descents and ascents through different
worlds of darkness, and he is represented as having a number of
Uthras as helpers among which are Sitil and Anos. The Rulers
of Darkness are Ruha, and, later, her son Ur, who, with the
‘calling forth’ of the earth evidently plays the réle of the &pyowv
tob xdopov todron (Jn 1231 1430 1611)° Although the descents of
Hibil are pre-Adamitic, they nevertheless picture the descent of the
Spiritual Celestial-Human into the Lower World. The difference
between the former and latter is really this, that whereas the
Hibil-Ziua type, the 'Son’, is not dominated by but dominates the
powers of the lower world (cf. Jn 14309, &v 2ol odx Eyst 0H8v), the
human or earthly beings have been subjected to the domination
of the Prince of Darkness. The Saviour's work is to free the
enslaved human beings from this domination.

GR 15231f (Pet 136191) -,nm-.-. INT2 Doy D1y NTmaNt
ASONDIR PRINT RUDORT 3700UER NN §IT0I0 70 NOIRT AOINST
GR 1532581 [, N21wmT j73°70 NoM5N3 jROUNT RPDNT 8DV
199577 J19°RDORFD RA DemRY 33em NN NINT] (Per 137 19f)
DRy ONIMAT O RTTINTIRT O R3IT O RINTS FOINMADYT ONDNANRIN
NINTT RVATRT NIN GNDNA [GR 16313 (Per 1521)] ... 80w
RPOTRT DORZTINDOY 722 TNRIONT ... -’-I it .'7 NITNRD2INT "'7\'@ INIAT
F13°T7707 ROTPRY RIND X219 TRORTINDIN ON 75 ORTMIP PRO73 3P
S93°a0N12 §UIRTT bab e ‘J‘l' NRUPINRT ND2ID0DT BRYAST RINTS
RINRDD JUEINDD NROUEUW PO2T RBOXR IRV MD L0
JOPENI JNURIINDR FRTATI NINT W JUIPI0 IR ST RIS

1 Lidzbarski, Giznza, p. 149, calls this book »das wichtigste Stiick des man-
diischen Schrifttums iiber den Abstieg des Erlosers in die Unterwelts, and says:
»Bei der Charakterisierung der finsteren Michte, der Schilderung ihres Treibens
und ihres Verhaltens dem dberirdischen, fremden Manne gegeniiber zeigt die
Darstellung eine Hohe, die sonst in der manddischen Literatur nicht erreicht ist».

? As in the fourth book also Manda dHayye is the Saviour's father, (and
at the same time called his 'brother’ = equal). Cf. Lagrange, Grnose Mandéenne,

RBI xxxvi p. 333.
8 Cf. Lidzbarski, Ginza, p. 150.
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78 TITT WOEIT RIND D207 RUDINTINT RUDITANT RODIND RINTIYY
NITIND AN 2P Rx [GR 16413 (Per 158 14)] ... x=psy §im2D
NIONINTY XDITY RINCT DOIRTDT DOOIN3 IN DNIN SENITRANT
OORR IDWMARTD NIEIT O ONASND mUpBe0t NDITEmD nnrn
DPOND RIDOTNT RIIOND NINF 213 [Per 1546) .. x03onive §10 WD INS 3T
nXRIS 01T DRS00t ANpRaIYT [Per 155 5] ... NO1ETT NomEm 13
DPANEY JUNANTS RTTTONEDR 0T IR0 RTET OONDNRGNAN
NUIDOND RITINDT RITT ROTND N7 JITTNITREN NN LLLIEONARTP
TRTT 2°1Y TR ORDNTNIN NIV ROVART JINOIR JININT RS R2ORD
SIS NN [Pe't 156 18] ... xm03N jimDend 1DONINOMT =512
TNTATY RINDTT NED PONINDN [P 157 10] L 000 aNmNmNAN

TImRINT .':*s.. NTIIRDT RIRBT IO NOINDT "NID {NAT N0
RD°D7. NIDUINT AMNRD J2 NTOININED PIOININT RTVINTNT NS NINTY
71057 NINZFIND L JITONITD RIPUONAND NIN JRIIROD IINING
TITINITE N7 ID TRD DUNNOY Q03NN NUONDT AR NeO8
TISONTIYD NTUTIT RPN ROINDT WD PN [Per 157 20] .
NDTLT ONONINGD AN -,-.nww.:m NDINANENT NP
TNTIR AT MWIT NVONT 7@y EDT ST 72 NOOID FINCNTIND
FIM3I0T IIODMINYY NIANIT PITDIDD POCDNINAR 7N PONTININT

WIIND NIRTT DNIST N30

»And (Hibil-Ziva’s father) said: Go, go, our son and image
whose splendour transcends that of all the Uthras! For the place
to which thou shalt go, a long time you will have to wait in those
worlds of darkness... I, Tauar-Hibil said: 'Lo! By your power,
my parents, and by the power of the Great Mystery and (with)
the helpers that are with me I shall descend {to) the Darkness. ..
[follows narrative of Hibils descent and subsequent ascent through
the various worlds of darkness, those of (a) Ruha, (b) Zartai-
Zartanai, (c¢) Hag and Mag (=Gog and Magog), (d) Gaf and
Gafan, (e) Anatan and Qin, (f) Sdum, (g) Krun; until Hibil-Ziva and
his helpers arrive at the upper boundaries of the lower world; then
the text continues:]... I and the worlds and =ons that were at-
tached to me (accompanied me), and (si¢/ I said to them: ’Rejoice’...
what we have done (our work) is put in order. Now, arise, let
us ascend and go to our parents and behold the glorious manas
and behold Mana and his image and the great Nitubta from whom

84



g13ff. 81

we are (come forth). We ascended and proceeded; when we reached
the world of the house of boundary, we opened the gates of light
and ascended before the Father, and he, Mana and his image,
came to meet us, and, calling me, addressed me and said tq
me: 'Lo, here he comes, Hibil-mana, whose splendour transcends
that of all the Uthras! »...I [Hibil-Ziua] prostrated myself before
{my] Father and said to him: 'Thou, o Father, blessed and praised
be thou that thou hast given me this enlightenment; (and) 7 tave
descended to the Darkness and ‘kave ascended [again] to the
worlds of Light, I have come to you and am now sitting in your
company’ ... [Then follows a second descent:] After this I [Hibil-
Ziua] proceeded and went [down] and reached the House of
boundary of the Darkness. .. [whereupon there is again an ascent:]
and I left her [fe. Ruha, the female ruler of the Darkness] and
ascended to my father(s) namely the Life, [who] had sent [me]
down, and remained with him (them) thousand (of) years and
stood before him (them)... and then I said to him (them): 'Lo,
the time has arrived that I shall proceed and go down (again)
to the world that thou knowest’; thereupon Manda dHayye
my Father, said: ’arise, go [down], our first-born son, who puts
all worlds in order. [Follow the third descent-and ascent:]. ..
I ascended {to and stood] before my Parents. [The ’Parents’ tell
him, that they have been anxious lest he should loose his celestial
power, his 'Mana’ or 'Inmost’, while dwelling in the lower world;
Hibil-Ziua relates:] I said to the Life and to Mana and his image:
'He whose power is strong [sc7/. does not fear; and such a one I
am]; because of your splendour, so great and strong, [and] the
power that you gave me and the helpers that you procured for me,
whom should I fear? Because of the concealment in which you did
hide me, I was not afraid of them. In your trust (Ze. trusting you,
sczl. 1 remaind secure] until I reached [that place] and seated myself
with them and was made [in appearance] as one of them... In
your enlightenment and knowledge and the revelation which you
revealed in your mind, you have created me; you have spoken
to me and taught [me] and planted [me]; you sent me to that
Darkness before the father and mother of Ur were, and before
their parents were; I shut and closed all the gates and barred
them all, so that they cannot go to each other.» In all, seven
descents are narrated. At the fourth Ur, as the Prince of Dark-
ness, is born, at the sixth he is put in fetters by Hibil 'till the
time of Abathur’, z.e. till the creation of the earth, which latter
6 — 27451, H. Odeberg.
85



82 313l

is viewed as a fall of the Light; at the seventh descent Adam is
created, with a body from the seven Planets and a Spirit from
the First World, the House of Life. This, as being typical, may
be quoted here:

GR V1 176311775 (Per 17210):
RIS PORTD - ONTN WDV ONINON W NIN DINENATY
NEnsh TN NN POMINENT N3 PN TR RO PN PONIINEN
FSIMIT NINDD DINITT NDEWDS M NDOND NIAT NI NAT INDT e
NODN DNONTOWD NN TINT NONT FOTINONY DNTINT NTINDT FIND
NP M5 XOTNTD NONTT NONSENIT XINUND MUY NN PN
D5 xnbN Y AT 8InRD N Wb T aphRo xny
NN NS 8M7 MNP NS FDmen sopbrDy ren st Aoy
XIpY 2025 XD PANTTD PHINTINDR W1 A3 ST N NeaNeT

»I, Iavar, planned and said: ‘I will make Adam’. He [/: ]
called the seven planets and said to them: 'Form ye (the image
of) his body’. And they formed [it] as I had said to them. And I
brought forth from the treasurfiles of the mighty Life the Spirit...
which was hidden in the house of Nitufta and grew (s> had grown)
in Tanna and I threw it into the body of Adam; and I made for
him Hauua, his wife, in order that this world might be enlightened
and lifted up. I shall be the procurer of the spirits who are born
here and are called Uthras there [in the world of Light] and who
shall ascend [and] behold the outer 'Ayar [= ether] and #ke place
JSrom which they were created (or brought forth). And until the
measur[ed time] of this world shall have been completed and they
shall ascend and behold their First Father, the Life pays gratitude
to Manda dHayye and his son Hibil who arranges the orders for
the Mighty {and] Glorious Life.»

Examples of other celestial Figures spoken of in terms of
descent and ascent are (1) the 'Youthful Child, the Great Righteous
Unique (o7 Only Begotten) One’, NP™INT 827 AWTTD NOND NINT,
GR 1X, 23630 (Pez 23521), The Youthful Child is also identified
with Hibil, son of Adam, although not of the terrestrial Man,
but of the Celestial Adam?, 7 ¢. he is the Celestial Son of Man:
GR X 243 (Pet 242). (2) Hibil, Sitil and Anos together, as the

1 'He was not begotten of ’an [earthly] man’s semen’ says GR 24833
(Pet 24311,13) YRS NZRIT NPINDT 2ONP NI, It is quite in keeping
with this, when Hibil is elsewhere called the Son of Manda dHayye, or even
of the Life.
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’three messengers’ or ‘helpers’; especially prominent in /L7 (cg. 133
1911 207 10312 also GR 109 e.a.). (3) Anos-Enos alone, the stress
being laid on the significance of 'Man’; important references: GR 29
and 47, XV 295 ff., already referred to, and MFo% sectt. 74 and
76. (4) the Watchers or Guardians of the different ages; as such
are mentioned Anos, Hibil, Sam-Ziva (GR XV cf. MFoh, sectt. 25
and 49), and, in general, the various messengers from the World
of Light?, especially prominent in the fifteenth and sixteenth books
of GR. (5) Adakas, called also Adakas-Ziua, Adakas-Mana and
Adakas-Malala.

A quotation of a hymn representing the category of messen-
gers mentioned under (4) above may be apposite here. Thus in
GR XVI 38921—3909 (Pez 36618—3673) an anonymous®? mes-
senger is introduced, speaking as follows:

RTIRAD NPT XD NI NIPRD NTINT TRID DPR XM XN D
Sy RO 1uNn OP Nme UNnT FZDD N pnon Ny amosty
Wb NHTNDT T NP NI WOTNT AT NI T
NINX RO NI XMNIT NN DR FAMd amay xax San
IR XD a0 Dy pemoes PnN DY RTINS MBI X2y
PIPPDNY IS NI ITNRDID 5P N PITRONDD AN Mo wD
IOWTT DONI NONDONRZ PONINDNY XTP WO Ny DD

NI N POWONID

sFrom the place of Light I have come forth; from thee, o
glorious abode; to feel the hearts I come, to measure and test all
inclinations (¢ minds); to see in whose heart I am, and in whose
mind I dwell; he who thinks on me, on him do I think, he who
mentions my name, his name shall I mention; he who prays my
prayer from Tibil (the earth), his prayer I shall pray from the
place of light; he who prays my prayer and (utters) my praise,
for him I shall pray opulently and greatly; I have come and have
found the true and faithful hearts; when I was not among them
[before I was in their midst] my name lay on their mouth; 7 20k
[them] and lifted them wup to the Uthras [which] Yokabar has
created; and I said to them! O, Perfect ones! Your scent is
fragrant and splendour rests among you.»

In such a connexion as this the function of the messenger is

! These are sometimes termed Mana, sometimes Uthra, sometimes they
carry other names or are anonymous.

* A preceding hymn gives Manda dHayye or, more properly, his "Voice’,
as the speaker, but the situation is different from that of the present section.
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to bring a message to those mortals, who in their Spirit preserve
a sensibility for the World of Light, who carry within them a
longing for their eternal home — and to take them with him up to
the abodes of the Uthras.

A peculiar character adheres to Adakas. This name, acc. to
Lidzbarski?, is shortened for Adam #kasia, the hidden Adam.
Adakas represents .the inner man, the celestial or Divine essence
in him, that part which belongs to, has emanated from, the world
of light. To express the essential unity of all that has emanated
from the Celestial World, or the unity of the individual spirits in
the Spirit, he is also represented as the original father of all the
spirits, ot as the head of all the generations.?

Behind this there is the conception of the spirit in the indi-
vidual man as reaching, or being combined, at least potentially,
with the First or Highest or Original Spirit, who is also the First
Celestial Man; that is to say, the same idea that was traced above
as underlying Jn 151. This idea is also expressed by the use of
the word 'Mana' both for the Inmost in man, and for the Highest
Being. The essential or constitutive trait of Adakas is, however,
that he took up earthly, bodily existence, entered the bodily Adam?,
NINDT onInd, 'became flesh'.

Some passages from GR and one liturgical piece from GL
may be quoted, in order to show the various ideas inherent in
the Adakas-conception. The aspect of descent and ascent is pro-
minent also here, but it has a different colouring from that of
the Messenger-Saviour-traditions hitherto under consideration.

It may be appropriate to begin with a passage where Adakas
is represented as giving account of himself:

! Ginza p. 486, note 2.

2 Cf. the characterization of Adakas by Reitzenstein in fran. Erlos. Myst.
pp. 48, 49: ’Bezeichnet Adam nup auch die sichtbare Erscheinung des ersten
Menschen, so kann man sein unsichtbares Teil, die eigentliche Persénlichkeit,
den verborgenen Adam, nennen und diese Benennung wird so haufig, dass sich
fir sie eine eigene Abkirzung bildet, Adakas ... [dann] begreift -man sofort,
dass auch Adakas fir den gottlichen Boten eintreten muss; er ist der verborgene
Mana, der aus seinem Ort gekommen ist, die Seele, das Wort, aber auch das
Gesetzt und das Haupt, nimlich das Haupt der Generationen;. .. es ist der
Stamm der Seelen, der vor der Schopfung der Welt zusammen mit der ersten
Seele geschaffen ist und bis zum Ende der Welt bestehr, weil ohne ihn die Welt
nicht bestehen kann.»

¢ This seems not to have been sufficiently emphasized by Reitzenstein and
Lidzbarski.

¢ GR 247° (Pet 246%%).
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GR X 246 1—15 (Pet 245 13—23)
2w NOZD N AN VJ:I NDND NIND DNINTR NpMY NOm pw
NONTIND 20TIND NONINTE NN NOTIND N3 OIND NOIT b
NRONT NDONEDT N2 NINMY N2 NS DN N‘I?"');\'P N2 R‘E‘ﬁs\‘P
NIDONRD NN 127 NN NIN DONINTRY NN 02 (2T NDND N2 RINY N
INDINDY IO ’NL/‘V TINTIRDOY - - NTIE NU2 NP OONAN NN NN
N3 POND) N TIHN AT NENDT NMNT @ N Nirl\W
A 12D PPENT N D 1 DY INTRCRY OND (T
»[Adakas speaks:] 'My name is the Head, Adakas, the hidden
Mana, who has come from his place; Nibta is our name, the world
of Law they call me; Spirit they call me, the epithet of Mana
they give me, the redeemer of redemption they call me, the Light
they call me, Life's Groan® is our name, and Tanna is our name
and the Zzving Fire is our name. I am my hidden Name [or: I,
my name is hidden), for 7 come from the House of Life, and Adakas
I am, the Splendour, (Ziua), who has come from the hidden place;
and my orethren, the Uthras, brought me here . .. they were sent
to me and they brought me here. They decreed on me [the punish-
ment of] deat/® from the abode of corpses [terrestrial bodily exi-
stence] in which I grew up; they clad me in splendour* and covered
me with light that was sent down on me from there, from the
House of Life . .. and they brought me to the house of Life’.»

GR IIT 11236 (Per 104 4 )
N7 ONONTIN NTONG NONE - .- N AT NoND N DNoNTND NoNEtS
FoymNn pown Foyn Fombww 13 [Per 1047 ... 2upny AT xawed

P CE GR 117524 Per 107228) 1 NI DNONTN NIVNDIND NP2 @2
»at the head of the first generation was Adakas Zina», and the references in
passages quoted below to Adakas as the one who created Adam, or brought
spiritual human life into Adam and Hauua, or 'sowed the seed’ into the earthly
womb. Adakas is the First Spirit to enter terrestrial life, and in him all the
spirits who have taken earthly bodies are inherent; in reality they are all be-
gotten by him, and hence, carries his Mana, or the Mana, in them.

? »Life’s Groan» most probably refers to the longing of the Spirit [who
has come down from its home in the House of Life to the earthly existence]
for its eternal origin, The powers of the earthly world are felt by the
awakened spirit as a heavy burden under which it groans.

3 This clearly shows that the connexion with a mortal body is essential
in the conception of Adakas. Adakas is the Mana in so far as it has ’become
flesh and blood’.

4 4. e after the death of the earthly body. As Adakas ascends to the
house of Life so shall the awakened Spirits of his tribe or generation also
ascend.
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NI JOMNETY NPT DNONTR NIN DN I INDRD ASETIND ARND2
SRS WNDN2

»May he [Adam] praise Adakas Ziva, the Father, from whom
he is [come forth] ... He [Adam] praised Adakas Ziva, the Mana,
Srom which he had &em created’ . . . when his [Adam's] measure will
be completed, he [the messenger] will cause him to ascend and will
establish him in his edifice, establish him in Zke place of Light
with his father Adakes Ziya and make him an Uthra in the place
of Lig;lt.»

GR IIT 11025 (Pet 10218)
P50 MTORD N7 TRONTR RUTIT NT A2DBINT 1D

When the Splendour of sze spoke tn him [Adam], then Adakas
Ziya ascended to his place.

GL IT 18; 486 184874 (Per 6113—621).

RIND  JNT L L IROON JNDORTT 0P332 NOOND SNOR R
NTY IN L. TNIDON JND IRINDTINT 037 D020 I3 IROIDN
CTIRREND JINMNIGD B RT3 IRDY RTY AR X270 RO
RTNT XTI AR AONYT NIINID ADINGNIT ROOND NN D5RD
LFSUNIOT ROWIYND MONTOYT NEON 5y .., x0an nby

»[An Uthra, messenger from the Life, says to Adam Kasia:]
'O, thou hidden Adam [Adam kasia = Adakas], who brought thee
from the House of Life? ... who sent [thee] and caused thee to
dwell in Tibil and to sit in the house of thy enemies? If the
Mighty One had known of thee, if the Great One had known
of thee, he would not have commissioned thee from with him! ..
Adam kasia spoke and said to the man who had asked him:
'Verily, o, Father, the Great One knows of me ... but the worla
to whick I have come [down] cannot be made nought®

t Adam is created from Adakas, Adakas is the Father of Adam, in the sense
that Adam, properly speaking, did not exist as a human being, 'with spirit in
hin’, until Adakas descended into him. By Adakas’ descent into Adam, Adam’s
individual spirit was born. This spirit ascends to the House of Life and dwells
with its father, Adakas Ziua.

? That the splendour of Life speaks in Adam means that he has been
wakened up to a recognition of his celestial nature and spiritual home. Thereby
the communion with his spiritual home is established: Adakas Ziya ascends to
his place.

3 Again the close conjunction of Adakas with the earthly human existence
is involved.
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GR X 245 10—12 (Pet 244 13—15)
RANRT R=T D99FT 993032 ROR2SWW SINFAXRDTY X057 RIM
RVDI=T RI™NRDD

»[Adakas speaks:] 'From Me the generations |tribes] were spread
in Tibil, and it was [/ who sowed the seed in the womb of the
women.»!

GR 2441439 (Pet 2438 _2446)

NINFT ONTNI TIONDIT KON RTOND NOLR 72T NIRRT ORINTN
JIMINNR INFINT JITIRDIOD DY TINT NIRAST INRTRD ANPNT AINT
TIVLOIRDT RAN L. NTIRIIND NIV 7O TNDIRMT L L NI
787 JIEDIRD FINEDT j27 ROD RUIONT NUNTIII NUINIT RO
DUmNNDDT NS RONBOWIT TUPT3 DNTND NI UINT baap
SINNEDT RIS FRITISDON JI0RNI INTIRT RONITIWT jOAN
NODRIMT  RMINADW ACTET ONONTDT NTINI DOMST jNATAN
SRTURT 73D NI ONTMTONTINDG NUW1 N@BR O m mm

TSDNRET RORT NN ONRDNTNIT

»Adakas Mana who came from the hidden place and fell into Adam
and Hawya, his wife, and raised Adam and Hawua, his wife, on
their feet®, and enlightened their eyes in order to see ... and then
those seven planets ... said: 'They (Adam and Hauua) shall not
listen to the words of the strange man [Adakas] who has come
here, and shall not learn [accept] his teaching; and since it is
we who have created Adam, he shall arise and listen to us
and to Ptahil, our father, and the tribes [generations] of Adam
shall arise and worship [serve] us and Ptahil, our father. But
now he loves the strange man whose words are strange and
estranged from the world® and Manda dHayye dwells in the

! Adakas represents the inception of spiritual existence in bodies of flesh
and blood.

* The descent of the Spirit from the Celestial World into mortal bodies is
a 'fall'.  This fall has, however, probably no moral import. Before Adakas’ fall
Adam and Hayna were not human (-spiritual) beings: they belonged wholly to
the world of the 'Seven’.

® The contrast here between the lower world and its beings, to which
men also, by force of their bodily nature, belong, and the celestial world, to
which men belong when recognizing, or waking up to, their spiritual relation
to this world which latter is ’strange’ to the beings of this world, may be
compared with the Jn-ine expressions: v <d zdopw #v... 2ot 6 z6opog adtdv odx
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treasury of Adawi's heart and in Adakas Mana who came and fel!
into him.»?

The quotations from Mandaean literature given above will have
tended to show quite clearly what import and connotation are
attached to the descent and ascent between the Celestial and
Terrestrial worlds. The central ideas are: (1) the spirits of men
do not belong to this world, but have their home in the world of
Light, (2) from the world of Light the spirits have come down to
this world by a descent, (3) this descent is comprehended in the
descent of the First Man, or the Hidden Man, Adakas, (4) the
salvation consists in the ascent of the First Spirit and the individual
spirits to their home, (5) this ascent can only be brought about
through the descent from the world of light of a messenger-saviour,
who makes the voice of Life heard to the spirits, 7. ¢. wakes them
up to recollect their celestial origin, and through the ascent of this
messenger, by which ascent he prepares a path for the awakened
spirits. (6) there are several messenger-saviours, the plurality in
some contexts being traceable to a connexion with ®on-conceptions;
frequently the messenger is called 'son’, the firstborn son’, 'the
Unique One’, (7) the Power inherent in all the messengers is
identical as is also their function; (8) since the different messengers
in the same tradition are termed 'Unique’ or 'Son' or 'Firstborn’,
it is evident, that it is really the Function of or Power inherent in
— or given by the Mana or Life to — the messenger, that is intended
by the said terms. (Cf. Corp. Herm. I 22 quoted below on 316))

From this it follows, that Jn 313 oddelc avaBéfyrev cic 1dv
obpavdy &t pi) 6 &x tod odpaved matafdc could be applied with per-
fect adequacy to the Mand=zan lore. Even the sequel, & vibg 70b
avBpdmovn, could, by substituting the corresponding Mandzan con-
ception, be maintained to fall in naturally with the ideas referred to.

No parallel to the emphasis on exclusiveness appearing in
Jn 313 is, however, to be found in Mandzan literature. When read
against the background of Mandaan representations, the exclusive
tendency of Jn 313 becomes especially striking, and can scarcely
gy (119, 6 xdowoes se bz Fpw (17%), dpeig &z todTov Tod zdopov 3574, Her odx
eipt &x 0D zdopoer Todtov (8%); el &z Tob zdomov Fte, 6 xdowoeg dv 16 Wov il
6w 8% 2z ol x63pou olz ioté ... Bk Tedto wioel DS 6 wdapos. Ptahil here appears
as the ’prince of this world’. '

t Cf. Reitzenstein, fran. Erios. Myst., p. 54 (commenting upon GZL 1131%):
>Weil Manda d'Haije der Urmensch ist, ist die aufsteigende Seele, der iow

@vbpomo; (Adakas), sein Abbild und er ihr Abbild. Erst in der Verenigung mit
‘hr kehrt er selbst wie zum Himmel zurficks.
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be interpreted otherwise than as a strong refutation of some current
and prominent doctrine or belief of the time concerning the pos-
sibility of ascent into heaven. The doctrine in view cannot, how-
ever, have been any lore of the kind represented by the Mandaan
salvation-mystery; in that case the formulation would have been
quite different. The teaching addressed can evidently not have
had for its tenets the pre-existence of spirit, his descent from
heaven into earthly life, and, in particular not the inclusion of the
individual spirits in the First Spirit or First Man.

For the connexions implied by the assumption of such a
refutation being intended by Jn 313 some other current ideas must
be called attention to.

In the first place, then, it may be well to exhibit a few
Rabbinic dicta relating to the descent and ascent of the §°kina,
7.e. the metonym for the Divine Presence.

Billerbeck! adduces as a parallel to the present Jn-ine passage
a dictum by R. Yose ben Halafta (about 150 A.D.): 78 Sukka 5a:

'R3D 270D MBNRT Awn MOy 81 mPmS MDY ot 8D 2%m
muES MU0 ANt RD1 ST 202D jmy panmt md oonw oomen
7y 2ONSTT IIMED MWD A5YRS 030 7 Oy ;o990 3onom
51 .2°mED MOEYR ASYRS L2oR0In tm By RImR S103 Ran
FUBD SUTONA DR MDY AwRY 2°mD XTI SRR RNt nwn nby
2oEoMY FSBYA SRR [HYRAYSn NY03 MO DY IomSr mNEyn
W WACDW TRD! oM 9 =77 33y OBy TPUD NRDD "ID IMND

‘ ST 50! 1TY 2IvT ANP2W U
»Never did §°%kina descend on earth nor did Moses and Elijah ascend
on high, as it is written (Ps 1156): »The heavens are heavens for
YHUH, but the earth he hath given to the children of men».*> [How
can it be maintained that] S°kina never descended on earth? Is

it not written (Exod 1929): 'And the Lord came down upon
mount Sinai'? [Answer:] There was a distance of ten fingers’
breadth [between Sekina and the mount]. But is it not written
(Zech. 144): 'And his feet shall stand in that day upon the mount
of Olives'? [Answer:] Nevertheless it is to be understood that he
remains at a distance of ten fingers’ breadth. [How can it be
maintained that] Moses and Elijah did not ascend to heaven? And,

1ii 425.

? Billerbeck quotes only as far.
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lo, it is written (Exod 193): And Moses went up unto God'.
There was a distance of ten fingers’ breadth. But, lo, it is written
(2 Ki 211): 'And Elijah went up by a whirlwind into heaven’.
Even here it is to be understood that he did not ascend higher
than that there was a distance of three fingers’ breadth. For, lo,
it is written (Hiob 269): 'He holdeth back the face of his throne,
and spreadeth his cloud upon it’. R. Tanhum said: this teaches

us, that the Holy One spreads of the splendour of his S*kina and
clouds it round about.»

Since S°kina means the Divine Presence among the terrestrials,
a dictum implying that $°kini never descended on earth is im-
possible. It is also apparent, that the intention of the passage here
quoted is simply to convey that the Divine Glory can never be
fused into or amalgamated with the terrestrial world. The tradi-
tions concerning the descent and ascent of S*kind are further
illustrated by the following passages:
*Ab. d°R. Nap. 34:
NN RPN MRIY 7Y 153 DAX 290 5P AW M0 DI ey
RT3 0 01 IR DTsan 2193 RNt (a3 S5mnn SomON o Dap
FNPYIOM ANTNT 01 STOR NI 21703 MRNT DTS NG 20Yn PN
5y PARY TUNNDA T 1203 TNt 1w bexna nnne b Anan
23995 9399 | 5y 40 5=y 5w e3003 nnRt 9 b oo o o
N5Y =112 A0 mim Avem e mmRey fszoweprs pmnt oym 5o
SENIT YT TIAYR DANT 13 N3 5NAEe omdx Moo i mppe
TRYYT ARIT 1R 313 0RO DVES ATNYT nnNe java
30w mpSN0Y MIDYA AN L INIm Am DY RN 2902 15aa
Dam JRERDY NI JNEND 37170137 27795 NMIED7T Sipnr> 2pnn
Aty PEInd 320mm aamy S5°mm 235 20333 UTwy S°3nD owd
DoSF SmnY D0an AmD YR MY maTant Mamd S0y Deinnd
Moy °E50 MPONLI 13%EwY 3T

sREE LY

»There are ten descents of the $%ina to the world: (1) to the
garden of Eden Gen 88 (2) to the generation of the Tower of
Babel, Genz 115 (3) .to Sodom, Gen 1821 (4) to Egypt Exod 83
(5) on the sea Ps 189 (6) on Sinai Ezod 1920 (7) on the temple,
Ezek 442 (8) in the pillar of the cloud, Nasm 1125, (10) in the
future S$°kina will descend in the time of Gog and Mdgog, Zeck
414 [the ninth descent is missing in the text]; in ten stages the
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§°kina ascended, from one place to the other, viz. from the mercy-
seat to the k°rub and from the k°rub successively to the threshold
of the Temple, the two k°rubim, the roof of the Hall, the wall of
the Court, the altar, the town, the Mount of the Temple, the
Desert, and from the desert the S°kina ascended on high.» The
ascent refers to the S%kina departing from the Temple destined
to be destroyed.

ExR 2:

...30I03 T Ao mnom A3 fan 8D oy jams a2 Swaw va
[ ! .

[P0TT MRS TMIN YON n mpdnos w'a 3nmeas
...°3°5% SRTDn ATt mETa R ©195 Naw kL Bowmn gimm
... TER 933 N3 PEIEY WA 130Y 200wa 0oew RN A
23130 PEYEY R 13y Aon mDw poomd mnnn wmw =fyw

TR "33
»R S°mu’el bar. Nahman (374 gen. Pal. Am.,) said: until the
destruction of the Temple S*kina rested in the midst of it ...

and with the destruction of the Temple the Sekina ascended . ..
R ’Elazar said: The $°kina did not move from the Temple...

R ’Aha said: the Sekina did certainly not move from the Western
Wall... R Yannai said: even if His Sekina is in heaven, 'his
eyes behold, his eyelids try, the children of men’ (Ps 114)...
even it seems as if he had removed his §°kina from the Holy
Temple, 'his eyes behold, his eyelid try, the children of men’.»
7B Baba Bapra 25 a:
203 myvszme o3 Reswan 2R 2951 553 MIU0T 120 NOSEIN 030
NS e a1 omzm o 0wy ADR 5935 1N AR N
TOMPRR (TR SWh oAbz oipnn 13 onasT o9 W cniseD
ASZRM NERID JRIMCRT PPNIMTR SE PRYNTHY SIS ot SaN
10277 ROR MANI WD MIENTT R3O 3T 7R 1TRRT DD oope
noa Aoy ~20 Snynzs 'moant o3 mresrmr <nSn tmanes
231m gaSmn o 'xow woa Aroze joim Swymes 4 s3s Neps
MIRTPS NOR "IN XD AN NNTPH NI AN RO R 03
053 mytsrmw T
»R. Hosa'ya (st gen. Pal. Amora) held that Sekina is every-where;
for thus says R. Hosa‘'ya: whence do we know that the Sekina
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is everywhere present? It is written (Nekem 96): *Thou, even
thou, art Lord alone: thou hast made heaven etc.’ Thy messen-
gers are not like the messengers of earthly men. The messengers
of earthly men bring back their message to the place from which
they are sent out. But thy messengers bring back their message
{report at) the place to which they were sent. As it is written
(Fob 3835) 'Canst thou send lightnings, that they may go, and
say unto thee, Here we are? It is not written 'that they may
come (back) and say’ but 'that they may go and say’, which shows
that the S°kina is everywhere present. And R. Isma‘el also held

that the S°kina is everywhere present; for there is a Baraipa from
the school of R. ISma‘el [running as follows): Whence do we know

that the S°kina is in every place? From [Zeck 23]: ’and, behold,
the angel that talked with me went forth and another angel went
out to meet him'. 'Affer &im’ is not written here but 'fo meet

him’, teaching that the Sekina is everywhere.»

Pesiqg. 1b, GenR 1913, CantR on 51
=Py mRwY yIpz TEhnm NOR Dox g mm wimd -3 Nan afx
Yopa2 m3Dr mpenoy 2mAR NUm jID L mRem 2ennnna mene
SiZnn 7T 35 BN 79T NA ¥Rt mpSMSI 1P NUM jENtT

7721 15 zmman tmea oeexmy B smite md o mateEe om JeB

»R. Abba bar Kah®na (3rd gen. Pal. Am., disciple of R. Yoh®
nan) said [with reference to Gerx 38]: It is not written here m‘4al-
lek (walking) but ﬂzz‘p/zallak, in order to convey the sense: he was

about to ascend (/7%: leapt and ascended|. Originally S*kind was

among the terrestrials. As soon as the First Man sinned, Sekina
retired to the first heaven; with the sin of Qain it removed to
the second heaven, with that of the generation of Enos to the
third, of the generation of the deluge to the fourth, of the gene-
ration of the confusion of tongues to the fifth, of the Sodomites
to the sixth, of Egypt in the time of Abraham to the seventh,
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Corresponding to those [sinners| there arose seven righteous men:
Abraham, Isaac, Jacob, Levi, Qehath, Amram and Moses. When
Abraham arose, he caused it [the é"kini] to descend to the sixth
heaven, Isaac to the fifth, Jacob to the fourth, Levi to the third,
Qehath to the second, Amram to the first, [at last] Moses arose
and caused it to descend from above to below [Ze. to the ter-
restrial world again, as in the beginning]... The wicked do not
cause the S°kina to dwell on the earth.»

The ideas of the descent and ascent of the S°kina in Rabbinic
are inextricably interwoven with those of the righteousness and

sinfulness of men. The ascent of the S%kina is a symbol of Man’s
severance from the Divine through his sin.! A generation of
men, or the people of Israel, or individuals, enjoy communion with
the Deity in measure as they are good, pure, righteous and humble.”

The ascent and the descent of S°kini are in such connexions
as these also viewed as the ascent from and descent to earthly
men of Celestial Nature and Eternal Life. Thus, when acc. to

the dictum quoted above the S*kina ascends from on earth to
the first heaven with the sin of the first Adam, this is to be
put in relation to the wide-reaching speculations on the Celestial
Nature of the First Adam before his sin. These speculations
show traces of a conception of the 'First Adam’ P2'NI1 TN as
being the Celestial Original Man, in many features resembling the

conception of Adakas-Ziuva of Mandzan literature. Thus Agam
ha-Rison is co-extensive with the whole world®, possesses celestial

Splendour, Z7y, celestial Light, *Ora*, and also [celestial?] strength
or Power (7dgef).5 With Adam’s sin these are removed from

' On this cf. Abelson, Zmmance of God in Rabbin. Lit. pp. 135—142.

* 7B Qid. 10b, Sab 92a, Ned. 38a. For »Serina dwelling with an indi-
vidual (or Israel)» vide TB Sota 3L for »ascending from an individual (Ester)»
vide TR Megilla 15b, adducing Ps 221

3 7B Hag 12a.

4 GenR 12s.

5 GenR 214:

A'apn lzily NROwR MO P '['7:‘\’1 b agphn mnd o
W T Tor A"2pa Sy e s Torm mm 05 meab ~Ad

WROwM MB M wns S
»R Simon (37d gen. Pal. Am ) opened [his discourse with reference to Hzob 14":]
"Thou made him strong for ever and he went (away); thou didst change his
countenance and send him away’. The strength (power) which the Holy gave
the First Man was for ever, 7. it was intended to be his eternal possession
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him, or, as it is explicitly stated, taken up to heaven by the
Holy One to be preserved for the righteous in the world to come.
The idea of the descent and ascent of S°kind is here so promi-
nent as to exclude any representation of the descent and ascent
of the Celestial or First Man. Thus it is interesting to notice
that the attainment of salvation and eternal Life is viewed pri-

marily from the point of view of the. S*kina's coming down among
earthly men.}
It is evident, that jn 313 cannot primarily be directed against

the Jewish conceptions of the descent and ascent of Skina, It

is true that Jn sees the Sekina embodied in the Son of Man; the
conception of Jn could, no doubt, be expressed thus: there is no

descent of the S°%kina except in the Son of Man: Jn 174,18, Ne-
vertheless the formulation of Jn 813 shows that it is directed not
against the theory of the descent of the Divine among men, but
against some theory of an ascent or ascents into heaven. It was
shown above, that the theory thus rejected cannot be the concep-
tion of the Saviour-Messenger’s or the Spirit’s ascents into heaven
as contained in the salvation-mystery. Hence there is only one
conception known that can possibly be intended in the contro-
versial utterance, viz. that assuming that certain especially gifted
or saintly men had ascended or could ascend on high while still
on earth. The particular bearing of the theory rejected can be
conjectured from the context of Jn 313. The preceding context
contains two ideas connected with the ascent into heaven; viz.
the vision of (or entrance into) the Kingdom of God, the highest
realm of the celestial world [33] and the knowledge of the Celes-
tial realities [t &movpdvia; 312). Now the vision of the heavens,
especially the highest heaven, the Divine Abode, and the know-
ledge concerning Divine Secrets of Past, Present and Future derived

As soon as he abandoned the knowledge of the Holy One and went after the

knowledge of the Serpent, then 'thou didst change his countenance and send him

away’. [The same view R Simon supports by a reference to Hivd 12%].»

v Tank Hey. Bem. 20:

TR ORI Sx2 52 55 7203 b1 N b neTw MnNe'D xan obwh
obwb o

»In the time to come, when I shall bring my Sekina back to Sion then I shall

be revealed in my glory to all Israel and they shall then see me and Zive efer-

nally. Similary, acc. to 7B Ber 17a, the righteous in the world to come will

enjoy the splendour of Sekina which was taken away from the first generation

Cf 2 En 4—6.
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therefrom, are precisely the central features of the ideas in Jewish
Apocalyptic and, at the time of Jn, also in some of the Merkaba-
ecstatic circles. The ideas of the former are too well-known to
need any special résumé here. With regard to the Merkaba-
mysticism, a distinction must be made between the esoteric, or
Merkaba-experiences proper — which really were a salvation-
mysticism — and the popular or coarsened theories about the
Merkaba-mysticism' dwelling upon the external form of the Mer-
kaba-traditions. The controversial formulation of Jn 313 would,
no doubt, best apply to the latter, coarser form. In this connexion
also such typical representations of the ascent of the spirit as
those of the so-called Mithras-Liturgy and Corp. Herm. I must
be taken into consideration.® Further the utterance of Jn 3713
must be put in relation 2 Cor 122—4,

Before concluding the question on the controversial bearings
of Jn 313 it will be necessary to investigate into the positive
bearing of the passage. In view of the background for its teaching
suggested above, it is apparent, that the passage, in common
with preceding passages referring to the Son of Man, conveys the
essentiality of the Som of Man. This essentiality may here be
expressed thus: Zhere is no ascent into heaven apart from the Son
of Man.

The essentiality of the Son of Man does not, however, imply
an exclusiveness. The literal meaning of the passage, which seems
indeed to imply such exclusiveness, is impossible. The whole
context revolves on the idea of entrance into the Celestial World;
and the subject is the question how a man can enter the Kingdom
of God, which is answered to the effect, that if a man be born
from above, he enters the highest celestial realm, In relation to
the context the intent of Jn 813 is simply to bring out the
essentiality of the Son of Man jfor man's generation from above:
there is no birth from above apart from the Son of Man.

L Cf. Abelson, Jewish Mysticism, pp. 33—39, ctr. pp. 40 ff. The difference
between the two is very marked, and, strangely enough, obtains down to
medizeval times. The popular or coarse Merkaba speculations and trainings
revolve on the three themes of ecstasis, magic and abstruse revelations.

? These may be said to be representative. It is of no avail to reproduce
here again the various representations in Greek and Hellenistic literature and
Gnostic systems of the ascent of the spirit. For conspectuses of these representa-
tions reference may be made to Dieterich-Weinreich, Fine Mithras-Lithurgie®
pp. 170—212, Lietzmann, Komm. 2 Cor, Exkurs. on 122 Windisch, 7d., pp. 374 ff.
G. P. Wetter, SG pp. 101 fl. SAngus, Myst. R. and Chr. pp. 103, 107, 140.
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This import, necessarily, brings with it the Znc/usive aspect:
no man can enter the Kingdonr »f God without the Son of Man,
but with or in the Son of Man it is possible to ascend to heaven.
This idea is in keeping with Jn-ine thought, cf. 142—4,6,23 etc,

At this point it will be possible to decide in what relation
Jn 313 stands to 2 Cor 122—4. Although Jn, as will be further
dwelt upon later, does not seem at all to uphold any ecstatic
views with regard to the way of communion with the Divine, it
will appear that Jn 313 cannot be controversially directed against
2 Cor 122—4, since both have one essential idea in common, viz.
that the ascent to heaven is made in the Son of Man (Paul: in
Christ); the man who can in reality ascend to the Celestial
world is 'a man in Christ’ (0ida dvBpomov & Xpiore. .. dprayévra
Tov towobtay Ewg tpitov obpaved). This is clearly brought forth also
by 2 Cor 129: Ya Emowivaocy &r’ ut 4 Sovopes tod Xpiotod; Paul
always, whether in heaven or on earth, moves in Christ: Christ's
S°kina dwells with him [Eroapaay).

Ju 8713 naturally recalls also Rm 106f. and Ep/k. 46f. In
Rm 106ff. Paul says: + & &x mistewg Suxonocbyy) obtwe Aéyet. wi)
etrye &v o wopdig ocovr tic dvafiicetar sl tov odpavéy; todr Eotiy
Xpiotdv natayoyeiv: § tic wataPijoetar el Ty &Bvocov; todr Eotiy
Xptotdy &x vewpdv avayoyeiv. akha tf Aéyer; dyybe cov 1o (s Eorw,
& tp otdpati oen wal &v tf xapdig covr 1edT Eomw o fEjpe tic
miatemg § ApdAGOMEY.

Here the avaBascic of an individual is midrashically connected
with the xataBasts &x tod odpavod of Christ; the implication alluded
to as associated with the main intent of the passage is that an
avéfasic with the object of Xpiotdy natajorely is no longer neces-
sary: although ascended, Christ is present with the man who carries
the belief in him in his heart, Christ's power dwells with him
(2 Cor 129). It may not be out of the way to compare with this
the predominance of the idea of the S°kina's descent over that of
man’s ascent in certain Rabbinic conceptions.! With the latter
part of the Pauline passage the idea of Christ’s descent to [and
ascent from] the world of the dead is touched upon (cf. 1 Pet 3191
For this must be referred to the discussion below or Jn 5 25.

Eph 47 introduces the terms of avaBasic xai xardfastc in
a connexion nearer to the central ideas behind Jn 813: ‘Evi 38
endoty Np@v 8360y 1 ydps xate o pérpov Tig dwpeds tod XpLatod.

! Above page 94.
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Siv Aéyer [quoting, Ps 6819] avafac elc Bdog ymoaldrevcey alypo-
looiay, Ewxey ddpata toic avlpomors. to 0% avéfn ti domy et p)
Bre wal xatéfn) els ta natotepa pépy tic Yic; 6 natafas adrég ot
xal 6 avafog dmepdve wavtwy t@v odpavéy, Wo TATPOGY Td Tdvra.
The first thesis here may be said to be that the reference in
Ps 6819 to the avdfasic is an adumbration of the avaBasig of
Christ. The second thesis is identical with that of Jn 313: the
avéfaste presupposes the xatdfasic and both are properly applied
to the one man and son of God: Christ. Thirdly, however, the
avafocte and xnardfacig. of Christ are brought in connexion with
the believers; the gift (Swped) of Christ from above to the be-
lievers is that of their growing into him, becoming part of him,
thereby partaking also of his Life or very being. This is brought
out in vss. 13—I6: péypt xataveicmpey ol whvieg sl Ty Svértyra
tfj¢ mictewg ual tic Emyvdcens Tod viod tod Beod, sic &vdpa téhetoy,
el pérpoy fhxiag tod wAnphdpatos tod Xpiotod . .. akrbedovreg Ot
gv ayamy adpcopey elg adtdy ta mdvea &g oty %) xepary, Xpt-
otée, &6 ob mav tb odpa cvvappoleyodpevoy ... This, it will be ob-
served, is congenial with the interpretation of Jn 313 as including
in the oidc tod avlparnov also the believers. The simile is parallel
to that of Jn 151f, conveying the same sense: vs. § &b el
dpmelog Opele ta xAfpara . . . yopic &pod od Sdvachs wotsiv 0ddév.
The bearing of this essential-inclusive import of Jn 313 on the
preceding context may now be summed up as follows: no one has
ever entered or can ever enter the Kingdom of God, nor ascend
to the highest realm of the celestial world, without being united
{through faith] with the Son of Man; but in order so to enter the
Kingdom of God one must become a new being: be born from
above from the Divine Efflux in the spirit; this Divine Efflux,
the Celestial Life-genevating outflow, is infused by the Son of Man,
who descended from heaven. The teacking of Fn 313 1s hence
directed against the theories maintaining that man earthly can
ascend o heaven without the Son of Man and obtain knowledge
independently of him. The theory addressed is probably in the
first place Jewish to judge from the context where the contro-
versy is with a Jew. Thus Jn 3.3 seems to imply the rejection
of the traditions of ascensions into heaven made by the great saints,
patriarchs and prophets of old (avaBéBrxev, has ascended), such as
Enoch, Abraham, Moses, Elijah, Isaiah, and also of the views of
those who at the time maintained that they could ascend to heaven

727451. H. Odeberg.
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and obtain knowledge of Divine Things and therefore had no need
of the Son of Man. It might not be deemed impossible, indeed
it is highly probable, that Fewish opponents would argue against
the essentiality of the Son of Man by pointing to the traditions of
the experiemces of the patriavchs and prophels, just as they are
represented as pointing to them in other similar controversies (cf.
especially Jn 8).

The question arises, however, whether the controversial position
of Jn 313 implies the rejection altogether of the spiritual experiences
of those saints of the Old Testament. The answer will be that
such a rejection is not implied. The issue is with the theories of
opponents basing upon the said tradition, not with the celestial
character and experiences of the patriarchs and prophets.! The
Jn-ine retort to those opponents would be formulated to the effect
that even the saints and prophets could do nothing without the
Son of Man; if they ascended to heaven it was in the Son of Man,
in union and communion with him. This is indeed alluded to by
Jn 856 °ABpasy & motip ey Jredhidocate Mo Wy iy fHpépay
iy ény, xal eldev wal &ydpy .. . mply “APpacy. yevéabor Eyar etnf.
The rejection of current gnostic and similar representations of
ecstatic ascensions into heaven, was, on the other hand, no doubt,
unqualified, in so far as they would imply the possibility of such
ascensions with the help of each their own ystpaywyoc. It may be
suggested, however, that the conceptions here in view, were rather
those of the more popular, rude form, than, for instance, a represen-
tation of the kind found in Corp. Herme. IV reproduced above?;
with the latter Jn really has very much in common; and his pos-
sible arguments against that kind of speculations take a different
form. The very best survey of the various forms of the popular,
rude notions to be considered is given by Wetter?, and to that
survey must be referred here.

It has been shown that the import of Jn 313 is organically
connected with the preceding passage and that the same sphere
of ideas underlies the whole context. It will only be natural to
surmise that the same connexion of thought applies to the following
context. In particular, it may be suggested, this general sphere
of ideas must be brought in relation to 314,15 xat xaldg Moboic
dpmaey <oy GgLy &v tf EpY, obtag 6dwbfver 8t v nidy ted @v-

* Cf. Box, Agocalypse of Abraham, pp. s5ft. Test. of Abrakam, p. xviii.

* pp. 73—75, Corp. Herm. 1 30, 32.
! Wetter, Sokn Gottes pp. 101—113.
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fpdmov, va =g 6 maedov, Ev adid Ey {oyv aioveov. The
question to be decided is: what is the przmary connotation of the
Sgwbivar. Itis universally recognized that the bywb7yat has the double
significance of referring to »the future elevation» of Jesus »on the
cross» and his »glorification; the elevation on the Cross being» for
him sthe pathway to his restoration to his pristine glory».! There
can, so it seems, be no doubt that the said double significance
applies to the passage. The primary significance, however, might
be arrived at by the application of the methodical rules hitherto
used for the Jn-ine dicta. Thus, it may be maintained, there is
here the usual essential-inclusive connotation of the term Son of
Man, and, further, the ideas intended to be conveyed are in keeping
with those of the countext.

The inclusive connotation of the Son of Man here must be
seen in the unity of the believers with Him, adequately described
by ZEpZ as a unity of body where the Son of Man is the Head.
Hence the 5¢wbfyar may be referred not only, nor even primarily,
to the future elevation of the Son of Man to his pristine glory —
that is the second or final stage — but to an experience or a
happening in the present with the Son of Man in relation to the
believers. This experience, further, is connected with the matebety,
and this again with the act of gazing upward, directing one’s
[spiritual] perception on high, to the Son of Man, [through the
simile of the serpent of Nu 218,9]. The hypothesis then may be
put forth, that the b¢wbfvar refers to a spiritual experience with
the believer, in which the Son of Man as united with him and
abiding in him, is elevated in the believer's experience, to his
spiritual gaze, so that the believer is saved, ascends, in aspiring
ever upwards, towards the 8¢fa, the 'image’ of the Celestial Son
of Man; the experience here intended is identical with that de-
scribed by Jn 644: oddeic Shvatar ENOsiv mpde pe 2av pi 6 marip
6 méppoac pme Elndoy adtdv. But also the second or final stage is
inclusive for the Son of Man and his body: the believers; in this
sense the d¢wBijvar relates to the glorification of the Son of Man
in its 'final’ sense, viz., through and after his death on the Cross.

' E. Carpenter, /W7 p. 366, cf. 348 and 398. Similarly Bauer, /£v, p. 53
»auch dieser [der Begriff des idobsfen,] (ist) einer der bei Jn beliebten doppel-
deutigen Ausdriicke. Zunichst nimlich besagt er ... die Erhohung zur Herrlich-
keit; d. h. in den Himmel... Daneben aber umfasst er auch jene Erhohung,
welche die Voraussetzung der Erhebung in den Himmel ist, die Erhohung ans
Kreuz 1238 818, Cf. Loisy, Le guatridme Evangile® p. 166.
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Correspondingly there is a final ascent of the believers, when they
definitely and in the complete sense of the expression will be
’born from above’, 'have eternal Life’ (3 14); this is expressed in
the passage adduced, Jo 644, by the words: xayd avastice adtdy
&v tf) doydry fpépa. Cf. below ad loc.

This interpretation is confirmed by Jn 1232: xéyd év 0dwbd
gx tiic Yijc, mhvtoag EAndOL Tpdg EanTOV.

It is strange to note that the ideas and expressions occurring
in Jn 814 compared with those of the context and of 644 and 1232
appear in almost identical form in Corp. Herm. IV 5 and 11D
quoted above.! Here those who have partaken of the Divine Gift
(corresponding to the B8wp of 85, cf. 410 and ¥wxev of 316) are
said to lift themselves up as far as to the highest heaven or above
heaven [€avtode vwoavteg] to behold the Good.  The upward
path is found by gazing intently upon the likeness of God? with
the eyes of one's heart; the likeness, then, will guide the aspirant
on his way, the sight will take possession of him and draw him
upward (avékzxat).

The constitutive difference is this, that according to the basical
thesis of Jn the likeness of God is contained only in the Son of
Man. No other object of vision can draw the perceiver upwards.

It is apparent, that, as Jn 34 naturally connects with 313 in
its essential-inclusive use of the Son of Man, and thereby also
with the idea of birth from above, it no less links up with 151
and 114, The ideas meeting here are those of vision, aspiration,
and ascent. Those who perceive the glory of the Son of Man as
the glory of the only begotten of the Father, they are drawn up-
wards towards him in his celestial aspect; again, their upwards-
tending aspiration, their believing in him (8!5) is 'met by Him
through his conferring upon them the Divine Gift, the Divine
Efflux, which gives them power to become children of God (172),
to be born into the spiritual world, to ascend to heaven, to enter
and behold the Kingdom of God.?

Lp. s

? = the teaching imparted by Hermes.

8 Cf. ]. Krevenbihl, Evangelim der Wakrkeit, p. 448 [independent of the
general research on the 4th Gospel]: »Wenn der Mensch &roupiviz erkennen will,
so kann das nur dadurch geschehen, dass er selbst aus einem émiyeiog ein
tmoupdvio; wird. Was ist aber das hdchste émovpaviov im Sinne der Mystik und
Gnosis anders, als das evige Leben, die Erkenntnis des allein wahren Gottes
und des Gottesgesandten, der den wahren Gott verherrlicht und sein Werk voll-
bracht hat (17%). Auch dieser hachste Inhalt himmlischer Erkenntnis kar von
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Before proceeding to the further development in 3:6—21 of
the import of the organism of conceptions contained in 3115 it
will be necessary to consider the question relating to the use in 314
of the symbol of the serpent of Nu 2{39.

From Jewish point of view the 'serpent’ could not possibly be
connected with the idea of salvation. The Rabbinic dicta on the
serpent, YN, show that one was much too preoccupied with the
speculations on the evil import of the serpent figuring in the story
of the Fall, Gen 3, to be able to use the word in any other
symbolical sense. The technical term for the Serpent of the Fall
is WMIPR e, the Original [or First] Serpent. He is the symbol
of envy |he envied the first Man his glory: 7.8 San/ 29 a), he in-
troduced unclean or evil snéppa into mankind [7°5°4Ab. Z. 22 b attr.
to R. Yoh®nan|, he 'broke down the fence of the world’ (78 7Ta“nip
8 a], it was in reality the serpent who first fell into sin and intro-
duced evil into the world [78 San/ 39 b], the serpent is the symbol
of the evil inclination, Y71 O [ 7anh. Ber. 7]. The passage adduced
by Billerbeck ad Joc. is indeed representative of the general Rab-
binic attitude to the symbol. Did that serpent [of Nu 218] kill or
give life? [No, it is to be understood thus:| »When Israel gazed
upwards and subjected their hearts to their Father in heaven, then
they were healed; if not, they perished». (Cf. below.) Thatis to
say, to the Rabbinic interpreters the ’serpent’ of Nu 28 in itself
had no symbolical meaning, the only import of the 'setting up’ of
the serpent was to direct the eyes, and /Aearts, of the obedient
Israelites towards heaven.

Also in Mandaitic the Serpent, Aiuid, is the symbol of evil.
Thus GR XV 4 (Pet 313'6) speaks of /Ziuia rabba d*hu ‘Ur mard

dem gewdhnlichen fleischlichen Menschen nicht erfasst werden, sondern der
Mensch muss iber dieses sein Wesen hinaus erhdht werden (0dwfbfjvar Bei <ov
othy 03 avlphmoy). Wie die von Mose erhdhte Schlange fiir die Israeliten das
sipBohov swtnpiu; war, in dem die von Schlangen Gebissenen Heil und Rettung
fanden, so liegt Heil und Rettung fiir den Christen nur in der Erhebung tber
den fleischlichen Menschen mit seinen Erfahrungen von Gericht, Tod, Verderben
zum Glauben an das ewige Leben. Der Mensch muss erhoht werden, damit er
als Erhohter in sich selbst den Glauben habe an das ewige Leben. Das vdwf7ver
des Menschensohnes ist also dasselbe Bild wie das dvaBaivew el <ov obpuvév,
wie das dvoley yewnfiver (837 =1"%), upd wie die Jakobsleiter und das peifw
<obzov in 150f  Nur der in seinem Wesen himmlisch, geistig, gottlich gewor-
dene Mensch versteht das Himmlische, Geistige, Gottliche, und nur der uber
seine irdische Daseinsform hinaus erhohte Mensch hat in sich selbst das Wesen
und Prinzip des neuen, christlichen Geistes, das ewige Leben.»
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d*hasoka Sumek, the great serpent whose name is Ur, the Lord of
the Darkness. (Cf. GR 777 8610 8817))

Against this stands the well-known use of the Serpent, o,
in the mysteries, and especially in Gnosticism, where the appropria-
tion of the OT narrative of Nu 216—9 meant the application of
allegorical interpretations to the @M mentioned there. Thus Hip-
polyt reproduces the speculations of the Ophitic sect, called
Peratz: »The gods of destruction ... are the stars which bring
upon those coming into being the necessity of mutable generation.
These ... Moses called the Serpents of the desert which bite and
cause to perish those who think they have crossed the Red Sea
(the water of destruction). Therefore . .. to those sons of Israel who
were bitten in the desert, Moses displayed the #ue and perfect
serpent, those who believed on which were not bitten in the desert,
that is, by the Powers. None then ... can save and set free those
brought forth from the land of Egypt, that is, from the body and
from this world, save only the perfect serpent, the full of the full
[6 téketog, 6 mhijpys t@v mhpdv pc]. He who Zgpes on this ..
is not destroyed by the serpents of the desert, that is, by the
gods of generation ... He it is who in the last days appeared in
Man’'s shape in the time of Herod ... This ... is the saying 'And
as Moses lifted up the serpent in the desert, so must the Son of
Man be lifted up’' Jn 314, After his likeness was the brazen serpent
in the desert which Moses set up. The similitude of this alone is
always seen in the heaven in light. This... is the mighty be-
ginning about which it is written. About this. .. is the saying: 'In
the beginning was the Word and the Word was with God and the
Word was God. He was in the beginning with God. All things
were made by Him and without Him nothing was. That which was
in Him was life’ (Jn 11—4)... And if the eyes of any are blessed.. .
he will see when he Jooks upward to heaven the fair image of the
serpent in the great summit (or beginning) of heaven turning about
and becoming the source of all movement of all present things.
And (the beholder) will know that without ‘him there is nothing
framed of heavenly or of earthly things or of things below the
earth ... In this... is the great wonder beheld in the heavens by
those who can see.» Further, in V 17: »According to them |[the
Peratee] the universe is Father, Son and Matter. Of these three
every one contains within himself boundless powers. Now midway
between Matter .and the Father sits #ke Son, the Word, the Serpent,
ever moving himself towards the immovable Father and towards
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Matter (which itself is) moved. And sometimes he turns himself
towards the Father and receives the powers in his own person,
and when he has thus received them he turns towards Matter;
and Matter being without quality and formless takes pattern from
the forms which the Son has taken as patterns from the Father
[# B &motog obsa nal doynudriotos Extomobrar tag idéag amd tod
viod, d¢ 6 oldog amd tod warpdc dromwsato] ... All things that are
here are therefore the Father's types and nothing else. For if
any one... has strength enough to comprehend from the things
here that he is a Zype from the Father on high transferved hither
and made into a body, ... ke becomes ... wholly of one substance
with the Father who is in the heavens, and returns thither. But
if he does not light upon this doctrine, nor discover the necessity
of birth, like an abortion brought forth in a night, he perishes in
a night. Therefore ... when the Saviour speaks of 'Your Father
who is in heaven’ he means him from whom the Son takes the
types and transfers them hither. And when He says "Your father
is a manslayer from the beginning’ (Jn 844) he means the Ruler and
Fashioner of Matter who receiving the types distributed by the
Son has produced children here. Who is a manslayer from the
beginning because his work makes for corruption and death. Nowe,
therefore. can be saved nor veturn (on high) save by the Son who
is the Serpent. For as he brought from on high the Father's
types, so he again carries up from here those of them who have
been awakened and have become types of the Father, transferring
them thither from here as hypostasized from the Unhypostatized
One. This, ... is the saying 'I am the Door’ (Jn 107). But he
transfers them ... to those whose eyelids are closed (i.e. to the
celestial world), as the naptha draws everywhere the fire to itself —
or rather as the magnet the iron but nothing else ... Thus...
the perfect and consubstantial race which has been made the image
but nought else s again led from the world by the Serpent, just
as it was sent down here by him.»

It has been necessary to quote Hippolyt's reproduction of the
views of the Peratz at length, since the prominence of the sym-
bol of the serpent in Ophitic gnosticism, within which the doctri-
nes of the Perata fall, has probably been suggestive for the attempts
to read a typological use of the word ’serpent’ for Saviour —
Logos — Son of God, into Jn 374, But for the Ophitic repre-
sentations nobody wuld probably have thought of connecting

t Hippol., Refut. V 16,17. F. Legge, PAil, pp. 154—159.
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Jn 314 with the various representations in the mysteries of the
function of the ’serpent’. When, e.g., J. Grill! finds in Jn 314 a
typological allusion to (Dionysos-)Sabazios, on the ground that the
the cult of the 'holy serpent’ has a central significance in the
Phrygian »Sabazios-religion», and as a support of this compares
the »lifting up of Jesus» in Jn 314 as a means of obtaining eter-
nal life with the initiation ceremonies of the Sabazior-mysteries?
as realizing the regeneration, this, it may be allowed, is rather far-
fetched. The parallel lacks all significance unless it be assumed
that Jn 314 implies a typological use of the serpent as the sym-
bol of Saviour. But precisely this assumption was to be demon-
strated. On the other hand the said parallel lacks the most pro-
minent feature of Jn 314, viz. the elevation of the serpent.

The speculation of the Perate quoted above would, however,
be of importance for the decision of the present question, if it
could be demonstrated that there was an older, pre-Johannine,
stratum of traditions, interpreting Num 2189 and other O.T.
passages in such a sense, that Jn could allude to those traditions
in order to make clear what he intended by referring to the O.T.
passage in question. ’

Now there need scarcely be any doubt that most of the in-
terpretations of the O.T.-passages given in the former part of the
quotation above (p. 102 Il. 10—18) are independent of Jn 8. Similarly
it is quite certain that the interpretations given later in the exposi-
tion (above p. 102 Il. 19 ff.) are dependent upon the Fourth Gospel.?
Some uncertainty, however, adheres to the interpretation of Num
218,9 occurring in the earlier part (p. 102 1. 14) Aowvopévorc oby
onoly, & i Epijwg toic vloic Tapaih dréderle Muwboijc thy dhnudy
o v téhetov, eig 8y of marsbovies obn Edduvovto v cf) dpipg,
tovtéotty dmh t@v dovépewy. The introduction here of the expres-
sion el¢ &v mistebovise recalling the mdc 6 mstehoy of Jn 3 14 would

v Untersuchungen, ii, pp. 218, 219, note 653, and p. 293,

? Grill, Untersuchungen, ii p. 219 note 653: »Die bei der Einweihung in die
Sabaziosmysterien den Mysten dwsch den Schoss gezogeme goldene Schlange
... vergegenwirtigte den Ak: der Vermihlung des Gottes mit dem dabei als der
weibliche Teil vorgestellten Gliubigen und zugleich der Zeugung eines neuen
Menschen, eines gottverwandten Wesens im Mysten». Clem. Alex., Protrept.,
ii 16, 2, Firmic. Matern., De Error. Prof. Rel. 10, cf. H. Leisegang, Die Gnosis,
p. 111, Hast. ERE, vol. x1, p. 406 v. Serpents in the mysteries.

* This is apparent not only from the quotation of Jn 8¢ but also by the
quotation of Jn 1'~4, 8% and the evident familiarity with the whole ideology
of Jn 8.
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suggest a dependence on Jn. But then it is possible that the
wordings of the source used by Hippolyt might have been in-
fluenced by the later adaptations to the Jn-ine language! even in
those parts which were, originally, pre-Johannine or pre-Christian.
And it is not probable that the Gnostics in question, when trying
to re-interpret the O.T. in the light of their doctrines, could have
passed by Num 2189 or any passage containing the word LT3,
'serpent’. Hence it must be concluded that probably there existed
a Gnostic interpretation — of pre-Johannine origin — of Num 218,9
reading in that passage a reference to the- »true and perfect
serpent who was also the Mediator, the Son, the \éyog».

The typological use of the ¥zt of Moses for the Adyog, the
good and true, is found in the wellknown allegorical interpretation
of Num 217.8 in Philo’s Leg. Alleg. ii 20 79: midg odv ivetar
tacig t0d wdbovg; Grav Erepoc Epic xatasxevashi o tic Edac vav-
tiog, 6 sopposdyye Aéyoc. .. (81) dv dv odv Sduy Spic, mhc 6 18dy adtdy
Ofoetar wavo ahnbag: Edv yap 6 vode Syybelc fifov), 1§ tic Edac
Bpat, loyboy xamdelv oyrdds T ovgposhvne xdAhog, tdv Mwboéwe
8oy, xal dee TovTov Tov Oedv avTov, Cliostor: povov idétw xal nota-
voncdte. Notable are the parallel antitheses: the Serpent of Eve v.
the Serpent of Moses, the 73ovij v. cwgposbdyy, the coporeal (sapa)
v. the spiritual (voic); Philo here moves in a sphere of conceptions
quite different both from Jn and the Ophitic Gnosis; yet the simi-
larity with the latter is striking, in so far as Philo sees in the
serpent of Moses a symbol of the Aéyoc.

Next attention must be called to the way in which Justin
makes a symbolical use of Num 2189. Thus we find in Justin,
I Apol. 60 the following: *Ev yap taic Mwscéwg ypagaic avayéypan-
tat g %ot Ewsivo tod natpod Bre 2EfNGov amd Alydmron of Toparhitar,
xal yevdvacy &y tf) Epvpe, amijvinoay adrois lofdha Bupla, Eyidvaite
xol aowides, wai Spewv mdy Yévoc, & &0avdrtov tdy Aadv: xai xat
émimvotay wol Evépretay Ty Tapd tod Beod yevopdyny, Aafeiv tov Mawsta
oAby, wol wotfjoar tHTOV GTavped, xol todrov orisar dmi Ty dyia
oxnvi), xal simelv tp rag 'Eov wposBhémnre t¢ thme tovry, nal
motebnre, & adtp ocwbioesbe. Here Justin evades the word &g
totally, and sees in the object of vision set up by Moses a throg
of the Cross. Striking are Justin's insertion in the travested quota-
tion of Num 218 of xai motedyre (as in Jn 34 and in Hippolyt's
reproduction of the speculations of the Perate) and the use of
the tem swbisecbe (cf. Jn 317 and Wisdom of Solomon 16 below).

! Cf., however, the similar introduction of mavebers by Justin below.
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In Dial 94, again, Justin maintains that the 'serpent’ of Num
218,9 was a symbol of the Original Serpent, the Evil One, and
his being put on the 'sign’ [D3 eypeiov] (Ze. the 'pole’, which to
Justin was a cross) was to adumbrate the coming salvation — by
Him who was to suffer on that sign, the Cross — from the &jy-
pate (bitings) of the Serpent, the djymara tod dpzwg being the
evil doings, the sins. Mvotipiov yap 3t& todtov ... éwijpoace, 8¢
ob watakbety pdv iy Sdvapy tod Epews tob xal tiy mapdBacty Hmd
tod "Aday. yevéahar Eprasapévon Exrvpnoas” swtpiav 3¢ Toig roTEvOVOLY
éni tobrov tov St 10D ompeiov tobrov, tovtést thy oravpedobar pék-
hovta, amd Ty dyypdtev tob Bpewg, Amep cisty al naxal mpdésts,
eidwhohatpelor, nal &Ahae adixiot. To Justin, then, the serpenz was
in no way a thmo¢ of the Saviour, but, on the contrary, of the
evil inclinations; what Justin saw symbolised by the serpent set
up on the cross might be approximately expressed by Paul's word
in Gal 524: of 3 tod Xpiotod ’Insod iy sdpra dstadpusay ady
toi¢ mabfuasty wal taic émbopiog.

In Dial. 112 Justin fiercely rejects the thought that the saving
object of vision in Num 218,9 could be the serpent: It must be
the 'sign’, which refers to the crucified Jesus: ot & 2omlovro eig
adtdv amoBiémovec. ‘0 8pic dpa vorbvisstar ceswxdvon Toy Aadv téte,
8v... watpicato 6 Oebg iy apydy, nai avelke & tig peydhne
payoipac, &¢ ‘Hoatag Bod (Fsa 27 1); xai obreg appéves Tapadetdpeba
ta toradta g of Siddoxalot dp@v (the Jewish teachers) gaot, nal
oh obpfoka; odyi O avoicopev émi tiy elwdva tod cravpwbévrog Tnsod
td ompeiov, &mel xal Mabofic Sia e Ewtdoswg teV Yep@y ody T
dmohmBéve Iyoed dvépat [fe. Joshual, xal vixgy tdvy habdv dpdwv
elpralovro (Exod 178—13),

Now, although Justin puts his symbolical interpretation of
Num 218,9 against a supposed literal interpretation from the
Jewish teachers, it may be observed here, that his interpretation
— save for the reference to the crucified Christ — approaches
very nearly that of two so different Jewish sources as Wisdom of
Solomon on one hand and the official M7Z§na on the other. Thus
Wisdom of Solomon 165—8 runs: »ol 3p &te adroic Jewbe EmijhGey
fypiwv Bopde, Sfymacly e oxohdy Sepdeipovio Epewy, o0 péypt
wéhovg Epewev 1 oprr cov: elg vovBesioy 88 mpdg ohiyoy érapdydnoay,
ovpBoloy Exovieg cwmelag, elg avapynoty dvtokijc vépov 600 b AP
Emotpagpeic 00 dté 76 Oswgoduevor éowlevo, alda dua o, Tov mdviaw
cwrijpr. wol &y todre Ot Emewcac Tode dybpode fp@v, St od el 6
podpevos &x mavtde woxod ... and it continues 1610 todg 8 viode
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coy o0dd: iofshmy Spandvtewv viwnsay dévrec, w0 &Asog yae gov
avnimapihdey xol tdsate adrode and 1672: xai op obre Bordvy obre
wakaypo ddepmevsey adtods, dAAd 6 6bg, wbpe, Adyos O mdvte
lopevoe. .

Misna RES iii 8, again, referring both to the power of the out-
stretched hand of Moses and to the Serpent of Num 2189 —
juet as Justin in Dia/ 112 cited above! — says:

=T 5T 1T o 437 DRAW? 193237 170 AT O NORD S
ET PRt 35S 5 mmed NDR mEntn NiNItw IR mmEntn Dy
DURWIW SHUARS £3D NN oTar(n)Tes mEyn teds hhnon NNt
TEY CMIR AR T35 RO DODEN 1M IND BN DR2aDn vE
531 AT IR ARTY CJENT S2 MmO S omIR Tt A 5D
M2yM CEDD PUTINOT DRITUY PRI NON AR TR AN DR U
FMOAIRD CRT OJIRETRE T SMETIW JUUIND T2° AR pIIvem

SNt

»'And it came to pass, when Moses held up his hand, that Israel
prevailed [Exod 17 1t]. Does that mean that the hands of Moses
made wars or ended wars? No, the [scripture wants] to teach
you that as soon as the Israelites direct their gaze on high [towards
the Holy One] and make their heart subservient to their Father
who is in heaven, then they are victorious (strong) and if not,
they succumb, just as with regard to the word that yon read [in
Num 218]: 'make thee a fiery serpent, and set it upon a pole’ [D3;
sign]; and it shall come to pass, that every one that is bitten,
when he looketh upon it, shall live, 'this does not mean that the
serpent kills or makes alive, but that every time that Israel
direct their gaze on high and make their heart subservient to their
Father who is in heaven, they are healed and if not, they are
destroyed.»

The well-known passage Barz. 125—7 in adducing the second
of the ’testimonies’ in question has no objection in referring the
Serpent to Jesus. Just as the serpent of brass, although lifeless,
'dead’, can make living those who are dead, if they ’believing
hope’ that he can do so, so Jesus, who died on the Cross,

can make living those who believe in and put his hope on him.
(Cf. Tertull. Adv. Marc iii 18.)

1 The two passages and their application to the Cross are, as is well
known, regarded as belonging to the *Testimonies’.,
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What is common to all the adduced instances of interpreta-
tions of Num 2189 from Wisdom of Solomon to Justin and the
Ophitic doctrine of the Peratz, including the Rabbinic Misna, is
the importance attached to the 'directing one’s heart, one's gaze’
'beholding’ ’'believing’ 'hoping’, in general that attitude of the soul
which is perhaps best expressed by the later, untranslatable, Jewish
word MN2. (Cf. M Fok XIII quoted below om 316)

It may be allowed to quote some instances of later Jewish
mystical symbolical uses of Num 218,9, showing the peculiar deve-
lopments of earlier speculations characteristic for that mysticism.
"Thus ZoA. iii 165a runs:

AMT 797Y pBD 7D NDR OWNBR TN IR TN JNLIm 55 M
mozmp 0B Dommooim NP TUWOT NTFT RPN

»’And it shall come to pass, that every one that is bitten, when
he looketh upon it, shall live’. Why? (= What does it mean?).
Only this: when he lifts up his eyes and sees the image of the
one who bites (= the evil one, the evil inclination) then he fears
and prays before YHUH.»

Midr. ha-nNa'®lam, paraSa TPD, end.
o -om St =R NTR NTT oPwsnsm 2oy onmT ndntT NI
NDT NPT TmED Lm DN weamr | 33 5ot T3 5y avien
ALan A2t omST /231 weam orp o9 adw amzen camow
SuD% SEV CIADNT MDY OmT NB5Y2 mUImI RIN TIP3 ITDn N3S
D7 ONDN P TR IND DN

»The mystical connotation of the word (relating to) this brazen
serpent is the mystery of the evil inclination, and the reason why
Moses our teacher, (on him be peacel), put it on a sign® and every
one who was bitten and looked on it lived, is to convey a mystical
symbol, viz. that he who makes use of the evil inclination only so
far as is necessary for the preservation of his earthly life?, he is
here symbolised by the ’'looking’ for he does not enjoy (or make
use of) the evil inclination more than as a looking into (= a passing

! Thus ) is usually interpreted; not as 'pole’.

* Already acc. to Rabbinic teachings the evil inclination is that which brings
about and sustains the life in this world; 2 man who has entered life earthly
must needs use the evil inclination in order merely to live and act in this
world.
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visit into) the world?, and he will live’, but he who enjoys more
than is necessary for the preservation of life, he will not live, but
will die.»

YR iv 38a
M pa ozonmm pemn WS> W 3 mey men Sn |omoRm
sz oo ='apm o 1a mEy mnen tdtome pensmoen o femen
19wy em 130w Tommm 0TRN AT TTIS 3R Lam

»'And the Lord said unto Moses, make thee etc.” This is to give
a teaching with regard to the quickening of the dead from the
principle of a minori ad majus. When, with regard to the brazen
serpent, who symbolizes the {serpent’s) throwing forth death, (it is
said that) the Lord made (the Israelites) living through the brazen
serpent, as it is written 'when he beheld the serpent of brass he
lived’, how much the more (shall the Lord make living at the
time of) the quickening of the dead, when all is life.»

Cf. Zohar Ber. i col. 83, YH, Mal. no. 46
13T 3N JINIUYT NTTONDEIN (D7 THIT MULn jEMIT MwD m0D
7207 N2I1 CESD MDD 35T N> N1 NITAD TIn °ESD mUm BNCYe
TIETD NTT YINT NN SN ers

»The rod of Moses that was changed from a rod into a serpent
and vice versa refers to Metatron. If Israel are worthy (pure,
righteous) he is a rod (= a support, a helper) corresponding to
Mercy on the right side, if they are not worthy, he is a rod cor-
responding to guilt (and judgement) [on the side] where is the
serpent, the \mx 5x (other God), who lusts after the shedding of
blood.» Cf. Jn 844: dpeic &x tod matpds tod SaPéhov dotd %ol tag
émbopioc tod watpds L@y Béhete moweiv: dxeivog avbpwmoxnvdvog Ty
o’ oapyTs.

The result of the investigation into the various interpretations
of Num 2189 of the time may be summed up as follows: (1) there
were interpretations current which applied a typological sense to
the word ’'serpent’ as the symbol of the 'Saviour’ or the Adyog,
{(2) other interpretations viewed the ’serpent’ as well in Num 21 as
elsewhere as the symbol of the evil, and the ©J or also the Divine

! The sense is approximately that of the Pauline: of yauipovies b 3
yaipoviss, zoi ot dyopdfovies M wh zetéyovies, zat of yphuevor v wdouoy b3 pi
ratayphyeyor. (1 Cor 7803
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Word as the symbol of or as that which was to bring salvation
from that evil, (3) a third cathegory of interpretations, especially
those of Jewish origin, ignored the reference to tne serpent and
emphasized the obedience to the Divine Word, or the faith and
aspiration towards God as the real object of symbolisation. Common
to all was, however, as has just been pointed out, the emphasis
put on the words (Nam 218,9) MM (8dv) or L2 (Eméfhedev)
especially in the sense of ’'gazing wpwards and T ({rjoetar).
Further it is notable, that the term ’gazing upwards’, was early
associated with those of 'Zoping’ and 'éelieving’ and the word Life
(o)) similarly connected with the idea of salvation (swtypia); this
is prominent even in the pronouncedly Ophitic speculations of the
Peratze; it is especially significant that the Peratic reference to
Jn 314 evidently sees the central idea of that passage in the beatific
vision — »in the great summit of heaven»' — of Him ’without
whom there is nothing framed of heavenly or of earthly things or
of things below the earth’, with explicit reference to Jn 13, this
vision being attainable only by those whose eyes are 'blessed’
(waxdpior) 'who are able to see’ (of Svvdpevor ieiv), 7.c. who are
capable of spiritual perception.

If Jn 814 be put in relation to what has thus been shown to
be the main tendencies of the current interpretations of Nusm 2189
and, at the same time, in relation to the context, it will appear
that also in Jn the aspects of "believing’ and ’life’ occupy a central
position, and that ’life’ also here is connected with the conception
of ’salvation’. The reference to the ’selrpent’ falls into a secon-
dary plane. It may be deemed significant that Jn 374 omits all
reference to the 'looking on the serpent’ as a means of life con-
tained in NMum 2189, although the sentence %o mdg 6 matedwv &v
adtd &yy (ol alévioy in the latter half of the verse would seem
to have required a parallel corresponding to the =dg¢ 6 ... tddv
adtov [hsetar of Num 218,92 This omission would seem to sug-
gest that Jn, in common with the Jewish interpreters, rejects all
symbolical significance of the 'serpent of Moses’ qua serpent. In
fact, the symbolical significance is transferred from the 3pig to
the ddwbijvar; hence, it may be concluded, although the elevation

! Thus framed on account of the genuine astrological basis of the section
in question. Cf. Hippol. Refies V 15, 16 end, 17, and H. Leisegang, Die Gnosis

p. 150.
3 Ctr. Hippol. Ref. V16 ixidake Mobafis wov dhyfviv dow, eig v ot moted-
vvieg 0dx Fdxvuvte v T Eonuw.
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of the serpent is paralleled with the elevation of the Son of
Man, the serpent itself is not paralleled with the Son of Man. The
result is: there are four central conceptions in Jn 374,15: (1) the
odubivar, (2) the motede, (3) the (o) aldviog = swrnpia and (4) the
oid¢ tod avlphmov.

There is, however, another pointed omission in Jn's symbolical
use of Num 228,9, viz. that of any reference to the D) onuelav;
it is known what an important part the 2J played in the Christian
use of Num 228,9 as an adumbration of the Cross (cf. the above
quotations of Barn. and Fustin, [Apol. and Dial.); this omission,
bearing all the marks of being intentional, would seem to convey
that the primary significance of the b¢w8ivat should not be sought
in the sravpmbivar

At this point it will, however, be apparent what the b¢wfivar
connected with Num 228,9, acc. to Jn 374,15, positively. signifies.
The adumbration found in Num 228,9 is the connexion between
the Wwbivar and the nionig of believers as consisting in a lifting
up of their heavts on high. Jn 314,15, thus, gives a hint of the
way of spivitual experience, by which eternal life is to be found.
It is the guomodo of the birth into the world of the Spirit from the
point. of view of beginning spiritual aspiration and experience. It
is also the gwomodo of the ascent (avaBasic) into the spiritual
world, which is necessary for, or equivalent with, being born from
above, Hence Jn 31415 must be regarded as the natural continua-
tion of the whole preceding exposition. In 34—9 the subject is
the entrance into the spiritual world as conditioned by a real birth
of a spiritual organism through the spiritual generating power of
the Divine Efflux from above, in 310—13 the teaching is: no one
can mediate this Divine Efflux except the Son of Man, who
descends from the spiritual world, and lives in the spiritual world?
and no one can ascend without him; this is really an introduction
to 31415 treating of the spiritnal experience tending towards the
spiritual birth, the beginning ascent into heaven; and this spiritual
experience is described as an elevation of the Son of Man, scil.
by earthly man, and a directing of man's spiritual gaze towards
that lifted-up Son of Man by believing in him. In him (3 adtd),
then, the believer attains eternal life.

It might be observed, that the three divisions in the exposi-
tion of 34fl just pointed out, are each dominated by a peculiar

! Hence, acc. to this interpretation, the concluding words of vs. 15 o dv &v
@ odpuvp, are not contradictory with the rest of the vs.
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term of their own for the spiritual life in the spiritual world. Thus
the first division speaks of the Basthzio tod feod with the epithet
‘above’ or ’'on high’, the second of the odpavég, the third of the
{w3 aidwog. The intention is, no doubt, to lay stress on them as
referring to the same spiritual reality. The identification of the
Bacthelo toh Beod with the obpavée (in its spiritual sense) is of
similar import as the utterance in 1836 4 Bastheia 4 &pi) odx Eotwy
& Tod n6opov TodTOL ... vdv 8 7 Bacthela % Epi) odn Eomv &vredbev.
The connexion of odpavde with {wi) aldvisg evidently has the object
of assigning the final realisation of the fw3 aldviog to the edpavie.
It is a spiritual life in the spiritual world of the Bastheio tod Beod
&v ©p odpavyp. The mediation of the eternal life to earthly man is
hence necessarily viewed all through under the aspects of descent and
ascent. Tle gerin of eternal life must be grven from above through
the Son of Man, and the attainment of the full realisation of this
eternal life is conditioned by the ascent of the Son of Man, by his
being lifted up in the experience of earthly man, believing in Him.?

With this the significance of wwstedety is also brought into
light. It is a spiritual attitude or faculty or activity that arises in
man when the Son of Man has been lifted up to his spiritual
sight.? It is to be noticed that matebew is not, or not only, con-
ceived of as the condition or cause of the ddwbivar, but is con-
tained in the object of the ddwBiyar: e wig 6 motedbwy. Again
it may be suggested that mistebev has an implication of upwards-
tending aspiration, caused by the spiritual vision of the Son of
Man lifted up (cf. 640 Ha wdc 6 Bewpdv tdv vidy Ral motedwy elg
a.0TdY &y Lody aidveov). There is, as has already been suggested,
in the lifted up Son of Man to the experience of the earthly man,
something that draws kim wpwards to that Son of Man, and with
the Son of Man ascending, ultimately makes the believer ascend
into heaven, into eternal Life: »xaye av d¢wbd &x tic vijc, mavtag
é\xbow mpdg dpavtéy (Jn 1232).

If thus the primary connotation of b¢wffvar in 314,15 is a
mystical one, in referring to the elevation of the Son of Man to the
spiritual vision of the believer, it must needs be emphasized that
this ’lifting up’ is 7oz merely a psyckological experience, or an ecstatic
vision still less an zntellectual process; with ch 3 the notion that
the earthly mind, (the psychical processes), could see or know of
the world in which this lifting up is enacted, has definitely been

v Cf. Lindblom, Das ewige Leber, p. 277.
2 Cf. Gyllenberg, Pistis ii p. 43.
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rejected. The ddwbijvar belongs to the spiritual world, a world of
realities altogether different from the world of psycho-physical
phenomena. A mind that would remain in the latter world, could
never experience a single fact of the spiritual world, could not
receive the gift from above. The conclusion is that there must be
something in man, latent perhaps, but nevertheless there, in which
the birth from above can be brought about. This elusive something
is hinted at by the word 'mwotedery’. listedoor is the first step on
the Jacob's-ladder between heaven and earth.. With the 'migtedety’
man has, in reality, stepped out from the &riyeta into the éxovpdvia
as descended in the Son of Man. But this is, at the same time, the
beginning of the ascent in the Spirit, where man is drawn upwards
towards the ever ascending, the continually elevated Son of Man.
And this ascent is »not a7 ascent in ecstatic vision but a real ascent,
the ultimate goal of which is the final glorification of the Son of Man,
and in him, of the believer. Here the inclusive connotation of the
Son of Man in relation to the believers is most emphatically
brought out.

In vs. 16 the other aspect of this inclusiveness is expressed,
viz. that relating to the Father. obtog yap ¥yanyssy 6 debg oy
zrbopoy, Bate thv oidy [adted] thv povoyevy) Edoxnev. The Father
gave his son to the world. Whereas it has been intimated before
that the Son of Man brings down the Divine Efflux, the Divine
Gift, to earthly man, it is here enunciated that the Son himself is
the Divine Gift.

By this also a third aspect of inclusiveness is introduced. The
Son comprises all that is sent down from the highest spiritual
world in such a manner that he can be identified with it. It is
evident that this is one of the central doctrines of-Jn, and that
Jun in this aspect sees one of the fundamental laws of the spiritual
world, in which that world essentially differs from the terrestrial
world. Whereas the terrestrial world appears as a world of differen-
tiation, of separation, of things existing by the side of each other,
the spiritual world on the other hand is a world of all-inclusiveness
of realities existing in each other; penetrating each other, mutually
identical. The essential mark of membership of the spiritual,
Divine world, is, from this point of view, to be expressed by the
word 'unity’. Typical illustrations of this teaching are: &y eyt 7
686 nal ) oAfbeta xal 7 Lo {Jn 14 0), &yo sue 6 Fproc tig Lo
(635:48), &6 elpr 6 Hproc 6 wwtaBag dx tod odpaved (641), Eye e

8—2y451.  H. Odeberg.
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6 dptoc 6 Ldv 6 éx tod odpavod xataBdg (651), dyd nal 6 wacdp Ev
gopey (1039), Do aov & nadog peic (1711), ba wavres &v doty,
xadag oV, maree, & 8&uol xayw & o¢of, Vo wal adrol dy fuiv (&)
baw, va 0 ¥00pog ToTEVOY, OTL OV pe arméoreldes . .. nal fyAmncog
adtode nading &put Yydmnsag (1721—23),

It remains to point out that just as the spiritual organism is a
real organism, in a quasi-physical (in the want of a more exact word)
sense, the spiritual world itself is not thought of as something
beyond space and time; it must be admitted that the spiritual
world, acc. to Jn, is manifested in some kind of space, allowing
the application to it of spatial terms in a literal sense. The ascent
of the spirit, even within the spiritual world, is a rea/ ascent, The
difference between existence in spiritual space and in earthly
space is probably to be characterised by the universal unity and all-
inclusiveness referred to above. This will account for the seemingly
contradictory views e. g. of the relation between the descended Son
of Man and his spiritual home, his abode with His Father, perhaps
most strikingly illustrated by a comparison of 1470 with 1412 (... ¢y®
&y 19 matpl nal 6 warip &v dpoi oty ... 6 88 watip 6 &v Epol pévay
mowst ta Epya odtée v. &yd wpbg tov matépe wopebopat,) or by 313
— if, as is probable, the last part is original — obSeic avaféfurey
el Tov obpavdy et i) 6 &x tob odpaved xataBds, 6 vidg tod avdphmon,
6 Ov &v tp odpave. The journey to the Father' {14!2), the ascent
and descent, are evidently intended to be taken quite realistically,
and not as figures of speech. And yet, it is implied, there is
no separation between the Father and the Son. The spiritual
space is an extension without separation; and the centre of that
space is the Fathet's abode, a centre which from every other
point, if such a description may be allowed, is perceived or felt
as being 'the above’, the dvew, émdvw Tavrov.

Whereas the preceding has thus strongly emphasized the
reality (or substantiality) of the spiritual world, the last section of
the discourse (Jn 31—21) turns to the constitutive attributes of the
spiritual world and the Divine Gift, contrasting it with the qualities
and characteristics of the terrestrial world. The attributes of the
spiritual world, the World of the Father, are expressed by the
conceptions of Love and Ligkt. The Divine Gift is a gift emanating
from the Father out of his love for the world. Love is the essence
of that gift itself, Thirdly, Love is the constitutive quality of the
Eternal Life, conferred by the Divine Gift.
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Some illustrations for comparison with vs. 316 may be adduced
here.

In Rabbinical Literature the nearest approach to the doctrine
of God's love of the world as a whole is perhaps to be found in
GenR 94, where, commenting upon the words of Genx 13! ’and
God saw every thing that he had made, and, behold, it was very
good’, the two contemporary Palestinian 1st generation Amoras
RR. H%nina bar Hama® and R. Yonapan ben "Al@zar are reported
as picturing God’s concern for his world in similar words:

Wb pebe e B Az A ANa Pebe Az b Sen s nizen
A2 N 73 s 385 jn mbynw o@D N 522 1% 1B Nove 8An
ueb 11 mbyre ows oy 523 195 10 Aoyn xan W i mhy wHys

M s

»R. H*nina bar Hama said: It may be likened unto a king who
built a palace; he looked at it, and it pleased him; he said:
'Palace! Palace! O that you might always obtain favour before
me (= please me) as you obtain favour before me in this hour;
so the Holy One, blessed be He, said to his world: O my world!
my world! would that thou mayest always obtain favour before
me as thou obtainest favour before me in this hour.» (R. Yona-
pan has the same dictum attached to another similitude.) The
underlying idea is that the Holy One loves his newly created
world, and wishes that it would remain in such a state, that it
could always find favour in his sight. The implication is that
with man’s sin the whole world is defiled. Yet it always remains
his world, the object of his concern. The world in such sayings
as that quoted is the world as planned and created by the Holy
One, and the attention is fixed on the human element in it: it
is almost equivalent with ’'the human world’. It should also
be remembered that almost without exception, when the terms
Do 05w, [6 xdopoc], alone, or wmbw? mbw bW, are used, the
sense is the one just mentioned. The world is then pictured as
God's possession, sinful and fallen, no doubt, like a way-ward
child, yet not rejected or accounted essentially evil, nor viewed
as the antithesis of the Holiness of God. It is the world of imper-
fection, of blindness, that will some time become perfect, the worthy

1 Some texts have 'R. Hama bar Hanina’, ze. the son of R. Hanina bar
Hama.

* Cf. Schlatter, SH 4 Ev. p. 46: »...die Formel: seinc (Gottes) Welt,
i}QL\jy, wird bei den Palistinensern stabils.
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abode of the S°kina. The relation of the Holy One to ’his world’
is, as far as we know, never expressed by the term ’love’ (M2M, N27W).
The following may be cited as characteristic expressions of this
relationship:

GenR 1215:

PNDD ATER W OWIR 0T SOWA NN DN N2 DN AT2pA IN TR
DD P D02 N XM N MR NON Y5 D oNwn N P ol
MY W5 DN

»Thus said the Holy One: If I create the world in (by) the attri-
bute of mercy [alone], their sins will be exceeding[ly great]; [if]
by the attribute of justice [alone], how shall the world be able
to subsist? No, behold, I will create it by the attribute of justice
and by the attribute of mercy together, and I will that it may
subsist», ze. not become so corrupt that even God’s mercy can-
not save it from the destruction which his Justice must decree on
it. The Divine atiitude toward the world is thus characterized as
one of Mercy and will to see it saved.

God’s attitude towards man quia man is expressed by the
term of love in the wellknown dictum by R. “*giba recorded in
Pirge *Abop 3ar:

D582 NI DX 230 W A NA
»He (R. ““qiba) used to say, Beloved is man [by God], that he
was created in [his] image.»

With this may be contrasted the frequent dicta relating to
God’s love for Israel or for the righteous, e.g. in the sequel to
the dictum just quoted from Pirge ' Abop. Cf. Sifre, 60d GenR 322
(Israel says to the nations of the world: ’you have no part in him
[God]', ref. to Cant. 63).

The inherent evil aspect of the 'world’ is usually attached to
the term q obln) (=6 #dopoc obtoc), especially in contrast to
Nam DY, (the future world). To this term can be applied, with
equal exactitude, the features that are maintained by Bauer?® as

! Cf. however, the benedictions in the liturgy referred to as aksbap “olam’
and *s%aba rabba (I Elbogen, jid. Gottesdienst® p. 20) TB Ber 11b.

? J. Ev? p. 18: »Er {the z6opo;) erscheint als der Gegensatz zu Gott...
als die Finsternis... ja das Gottfeindliche, die ganz und gar vom Satan beherrschte
Sphire. Er hat weder Verstindnis fiir den Logos (substitute: *God’ or ’the
Sexna’), noch Sympathie fiir seine Anhinger. Vielmehr hasst er alles, was
nicht von seiner Art ist und wird deshalb ausdriicklich vom Kreise derer aus-
geschlossen, fur die Christus bittet. Fur die abschitzige Bewertung des Kos-
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specially characteristic for the Jn-ine conception of 6 zéspoc (65705).
The Jn-ine ¢ »éawmoc obtoc is no doubt the literal translation of
the Hebrew m1 obw (Aramic: N5y WA or ™ xnbyp).! Hence there
is no greater difficulty in the seemingly contradictory conceptions
of the world ¢.g. in Jn 816,17 compared with 825 or 123!, The
corresponding variant use of the term 'world’ is found in the
Rabbinic 17351;:, God's created world, compared with min ooy viewed
as the very antithesis to the Divine world.

The nearest parallels in Hermetic writings to the ideas of the
Jn-ine passage under discussion are perhaps best summed up in
the following references:

(1) Corp Herm 1:a (acc. to Scott) 6 &% wmavtey motip veds,
o av Co xol zac, amxuqoev Iydponoy antd opovrv 0d 1250 oc
iov  Ténov’ TeprakNic ap 1Y, THY T0D ToTHdS swdvo e/mv SLRGTIE
dpo 6 dedg dpyasdn tic Wiac popric wol mapilmxzy adtd TAvia
o Snpeovpyipate »But Node the Father of all, he who is Life
and Light, gave birth to a Man, a Being like to Himself. And
He took delight in Man, as being His own offspring; for Man
was very goodly to look on, bearing the likeness of his Father.
With good reason then did God take delight in Man; for it was
God’s own form that God took delight in: And God delivered
over to Man all things that had been made.» The reference is
here to the First, Celestial Man. The passage is strikingly similar

to, ‘Agiba’s dictum in Pirge *Abop quoted above. To show its
bearing on the conceptions of Jn 316 we must refer to the sequel
of Corp Herm I. The Celestial Man descends into the phy-
sical world, the gboig; from his 'marriage’ with ¢baig, Ze. his en-
trance into the physical world, seven terrestrial men are brought
forth, 7z.e. as physical organisms, from whom, subsequently, the
human terrestial beings are generated. Earthly man may, how-
ever, have something of the Celestial Nod¢ in him; to him the
Divine message is delivered: »And let the man that has vodg
in him recognize that he is immortal, and that the cause of death
is carnal desire. And he who has recognized himself enters into

nmos ist es bezeichnend, dass er ,diese Welt heisst und so in Gegensats su efner
anderen tritt», as if the Rabbinical term ’this world’ in a technical sense had
never existed! On references vide below on 922

1§ ugamos odvo; is indeed a more literal translation than the synoptic 4
@it odtns. It is to De noticed, that in 3. D"W the sense of »ispog is pre-
sent, as well as that of aldw, and frequently the emphasis is on the former
sense. ¢ it ¢ pikhwy is = N5 = n,%
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the Good.» (w2l avovepisdte 6 Ewovg dyvdporog Exotdy dvta add-
vatoy, xal tov oltioy tod Savdtor Epwta Svta. 6 8% avoyvepices
favtdy el td oyaddv ywpst. Corp Herm 118.) The question "Why
is it that be who has recognized himself enters into the Good?’
is answered thus: It is because the Father of all consists of Light
and Life and from him Man has sprung... If then, éeing made
of Life and Light, you learn to know that you are made of them,
you will go back into Life and Light. (Ot &x potde xal {wis sové-
otyuey & motip tev Ghew, &£ ob yéyovev 6 dvdpwmog... &y ody &x
Lot wal potbe &y, wadqe Savtdy &n &x tobrew toyydvers, el Lady
ol Q@ maky yoprices. Corp Herm 121.) The Savionr, coming
from the Father, the Node¢,” and also called Nobg, relates of his
function thus: '/, even Noig, come to those men who are holy and
good and pure and merciful; and my coming is a succour to them,
and forthwith they recognize all things, and win the Father's
grace by loving worship, and give thanks to him, praising and
hymning him with hearts uplifted to him in filial affection’ (mapo-
rivopar &1d 6 vodg tolg baoforg wal ayadoic xal nadapoic wai Eher-
woot, %al ¥ mapovsio pov yivetar abdroig Pordeia, wal eddde T mdvea
pyopiovst, xal tdv Tarépa DMdowovtar dyamnmxde, ol edyapiotodsty
ebhoyodvieg wol Divobvreg, tetaypévor mpde adtby i) otopyy. Corp.
Herm. 1 22).

The conception of the supreme God as taking delight in the
archetypal man is, of course, really identical with that of God as
loving mankind, since the archetypal man includes in himself the
whole human world; similarly I 22 implies a volition on the part
of the Supreme God towards the salvation of the spiritual (noetical)
in man; it is, however, apparent, that the idea of 'love’ does not
play any constitutive role. On the other hand, the prominence
given to the conceptions of Life and Light, and also of truth,
forms an actual parallel to Jn 316—2t,

The most noteworthy parallel is, however, that referring to the
relation between the full attainment of Life and Light, and the
inception of spiritual existence in earthly life. This inception is
caused by the entrance into the worthy of the succouring Nobg, the
counterpart to a certain degree of the Celestial Power-Messenger
in Mandzan mysticism. By this they are awakened to recognize
(1vepiley, ovayvepilewy) their celestial origin. The real entrance
into Life and Light, the Spirit’s ascent, does not take place,
it would seem, until after the death of the physical body (I 24 ff;),
yet it is begun already by the said recognition; a new life is
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attained which is viewed under the aspect of aspiration, of motion
upwards, in which the attainment of 'Life and Light’ is somehow
inherent. Now, by the speaker in Corp. Herm. 1 26 this stage is
expressed by the words: &b miorevw ol popropd Bt eic {wiy xal
PRG Ywpo. The mioredewy here follows, not on thinking, but on an
inner experience: it is itself directed towards the Life and the Light;
one might perhaps say that mworebety itself is a motion towards the
final goal, it is a spiritual force which makes itself felt as a realiza-
tion of the Life and Light inherent in that experience, and as a
confident aspiration towards a future complete possession of that
same Life and Light. A similar connotation adheres to matedaty
in Corp. Herm. 1V 4, quoted above p. 74, »believing that you shall
ascend ...» In Corp. Herm. 1X 10, again, mistedewy seems to refer
to an intellectual process.

(2) God’s relation to the »éspog is variously described in the
Hermetica. Acc. to Corp. Herm. VIII néopog is the second God
(3ebrepog dedg); néspog »has been made, and is maintained in being,
by the first God»; God is called the Father of the xdopog, since
»it has been made by God in his image» (xat’ eixévo adted d®’
adtod yevépevog); man has been made in the image of the Kosmos,
and feels himself to be a part of the %éopoc, but he also appre-
hends — by ¥wota — the first God. »In his account of the rela-
tion between God and the Kosmos the writer is dependent on the
Timeus of Plato.»! Special attention may be called to the passage
acc. to which the Father, having generated the =dopog, took
delight in it.2 Acc. to Corp. Herm. VI 2b the »Kosmos is good,
in that it makes all thingss, (being the »proximate maker of indi-
vidual organisms», whereas »God is the supreme Maker of all
things»3), »but in all other aspects the Kosmos is not goods.
Acc. to Corp. Herm. X 12, sthe Kosmos is not-good, as being
subject to movement; but it is not-evil, as being immortal», and
26 14: »There are these three then, — God, Kosmos, Man. The
Kosmos is contained by God, and man is contained by the Kosmos.
The Kosmos is son of God; man is son of the Kosmos, and grand-
son, so to speak, of God.» Corp. Herm. XII 15, again, enunciates:
6 8 shpmag wdopog obtog, 0 Péyag Pelg, wai tod peilovog elxdy,
ral fpopévog Exeivg, xal colwv iy tafty xatd Ty BodAnowy tod

L W. Scott, Hermetica ii 189.

? W. Scott, 74. ii 37f. Plato, Témeus 37 C. Wellknown is the passage in
Philo, De Ebr 8 where 43¢ 6 z43p0s is called 4 pivos zat dyamy<is atslywis vids.

* W. Scott, a. a. O. pp. 175 1.
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Tatpds, TApwwd éstt tijs Lwig, »This whole Kosmos — which is
a great god, and an image of him who is greater, and is united
with Him, and maintains its order in accordance with the Father's
will, — is fulness of life», »There is not, and has never been,
and never will be in the Kosmos anything that is dead. For it
was the Father's will that the Kosmos, as long as it exist, should
be a living being; and therefore it must needs be a god also.»

(3) The expression 'God loves' is applied to tb nakdy and to
&yadéy in the pronouncedly Platonic Libellus VI of Corp. Herm.
(v antde 6 debs Epg VI g).

(4) Love (Bpwg) as a celestial principle occurs in Corp. Herm.
XVIII 14 b: odx ¥otv odv dxelse mpdc oAhrhovg Srargopd, odxn Eott
1o ahhempdoaldhov dxucise, oAk mdvieg &v gpovedal, pio 3¢ mavtey
Tpéyvests, sic adtoic vode (6 marip), pio alodnets 8¢ adrdy epyalo-
wévy o [yop] sic aAMdhove pidtpoy Epwg 6 adtie, piav Epralipevos
appoviay t@v mwaviwv. (Reitz.)

It may be suggested that the nearest parallels, within the
Hermetic writings, to the thoughts contained in Jn 816—21 are
found in Libellus 1, which we have here ventured to assume is the
earliest part of Corp. Herm.!

The greater part of these parallels are closely related to Rab-
binic conceptions quoted above. Only one important expression
remains, which probably does not go back on Jewish teachings, viz.
I 32, 31 morebo =wal popropd. The connotation of migrebety ana-
lysed above is evidently almost congruent with that of wiotebery in
Jn 815,16,18  Suggestive, again, is the iuxtaposition of paptopely,
also an important term in Johannine language. Apart from pog-
topelv used of the paptopia of J, and of the Father’s paptopia on ],
it is used in a technical sense of a testimony concerning the Divine
power of J, emanating from a personal experience of that power.
This technical sense can be recognized already in the testimony
by the people in Jn 1217,18: &paptdper odv & Eyhog 6 dv pet’ aitod
e tov Adlapov dpiwnsey &x tod pympsion %ol Hyeipey adtdv &

t This Libellus is very closely related to Rabbinic conceptions, especially
those of the Palestinian Gez R. The notions of the bisexual "Avdpurog (Adam),
the archetypal man, as a Celestial Being possessing Life and Light, the obscuring
of the conception of the descent of the' Spirit (mentioned [ 14 in the form of
the marriage of the Celestial Man with Nature, resembling the Jewish mystical
interpretation of Gen 62 as referring to the entrance of the Celestial into mere
physical beings), the stress being laid on the ascent (124 ff.) resemble the Rab-

binic (and Philonic) speculations on the First Man, ‘adam harison. Cf. the
characterization of the doctrine of Corp. 7 given by Scout (Hermetica ii pp. 7, 8).
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vexpdv. Otd todto %al dDmAvensev adty O &yros. The people’s pop-
topio. is not a mere 'bearing record’ (A.V.), but a testimony to
the fact, that they had seen a oypeiov, and through this ompeiov
recognized in J a God-sent man, a prophet, who possessed a Divine
power. They had obtained an experience of the higher life inherent
in J, even if that experience was a very superficial one. Similarly
the Baptist's testimony refers to the Divine-spiritual odsia of J:
as the Light (who has come into the world) 18,9, as the one who
Enmposdev pov téyovev &t mpdtds oo iy 115 on whom the Spirit
descended 132, who is the son of God 134, The Baptist’s testi-
mony is thus characterized: pepoptopyuey tf) a@dndeig 533. The
same significance attaches to the testimony which the disciples,
acc. to 1526,27 will be able to give in conjunction with the testi-
mony of the Spirit of truth. Exactly identical language is used
by 1 Jn: 4 Can‘y dpavegwdn, wal Cwpdnapey nal poptopodpev wal
amoayyélhopey ORIV Ty Loqy rﬁv oldvioy, ftig Ty Tpog Thv narépa ral
dpavepwdn iy (1 Jn 12) fueis Tededueda xal papropodpey Gt 6
Totip Gréotadxey Tov viov ocwrijgw tod xdopov (I Jn 4'4). The
paprtopia refers both to the Eternal Life sent from the Father,
revealed to the believers, and to their experience of that Life as the
Saviour. The inference is that although the poptopia is based on
what has been ’'seen’, only he who has seen and éelieved can give
this testimony. Only he who has believed and experienced the
higher, spiritual, divine, life of J has really 'seen’ in such a way
as to be able to testify. One may compare I Jn 510: 6 motebow eig
toy oidy tod deod Eyst tiy papropiav &v adtd. Evidently the pop-
topia of the speaker in Corp. Herm. 132 is likewise technically
connected with his newly obtained experience of the higher life.

The identity of general connotation of miatsbetv and papropety
in Jn and Corp. Herm. I at the same time serves to underline the
constitutive difference. Whereas Corp. Herm. refers the miorig and
paptopio to the experience of the Eternal Life per se, to Jn mto-
tebety and papropelv can only have one object: the Son of Man.
Whatever experiences of the Divine and Celestial may be given a
man, they can only be given in and by the Son of Man. 'In
Him’ (3v adrg) the believer has eternal Life. Of him the believer
testifies that ke is the Light and the Life. All Divine gifts that
are sent down to the World, are sent down in Him. The words
&ote tdv vidy 1oy povoyevi] Edwxev, stand forth as the central thought
of 816, It is the thought that may be said to be repeated, ex-
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pressly or covertly, in every Jn-ine sentence: the essentiality and
all-comprehensiveness of the Son of Man.

When turning to the conceptions of the Odes of Solomon we
meet with a similar duplicity in the use of the term 'world’ or

‘worlds’, Jsa, JX\, and in the representations of the relations
between the Divine and the world as in Rabbinic and the Hermetic
writings. This may be illustrated by the following quotations.

Od. Sol. XII': »3... Because the Mouth of the Lord is the
true Word (lb\h\B), and the door of His /ight; 4. And the Most
High hath given Him to His Worlds. (Worlds) which are the
intevpreters of His own beauty. . ..6. Never (doth the Word) fall,
but ever it standeth; His descent and His way are incomprehen-
sible. 7. For as His Work is, so is His limit; For He s the light
and the dawn of thought. 8. And éy Him the worids spake one
to the other: and those that were silent acquired speech: ¢9. And
Sfrom Him came love and concord . .. 10. And they (the Worlds)
werve stinulated by the Word, And they knew Him that made
them, Because they camne into concord ... 12. For the dwelling-
place of the Word is man, and His truth is love.»

The expression in vs. 3, »the Most High hath given Him to
His worlds» compares very closely with the Jn-ine tdv vidv adrod
tov povoyevi] &0wxev, In that Divine Word the Divine Love is in-
herent and is brought into the worlds: »from Him came /ove, and
concord» (cf. Corp. Herm. XVIII 14 b, above p. 120), which comes
very near to saying that the motive of the gift of the word was
God's love, especially when compared with the Jn-ine conception
of the Divine Love as inherent in the son and in the believers
(Jn 15910, 1726). The worlds are the universe as God’s creation
(»the interpreters of his own beautys), but the attention is really
focused on man, the ideal man, as the »dwelling-place of the
Word». To man as the representative of the world the Divine
gift of the true Word has been sent down, and »His truth is love».

Od. Sol. X*: »1. The Lord hath directed my mouth by His Word
(»N\w); and He hath opened my heart by His Light. 2. And
He hath caused to dwell tn me His deathless life; and gave me to
speak the fruit of His peace; 3. To convert the souls of those
who are willing to come to Him; and to lead captive a good cap-
tivity for freedom. 4. (Christ speaks:) I was strengthened and made

' Rendel Harris, Odes and Psalms of Solomon, ii pp. 272 1.
* 7b. ii pp. 203 f.
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mighty and look the world captive; And (the captivity) became to
me for the praise of the Most High and of God my Father. 5. And
the Gentiles were gathered together... 6. And the fraccs of the
light were set upon their hearts; and they walked in my life and
were saved ...}

Here the world is clearly the »world of mans. It is used to
express the universality of the Divine intention with regard to the
human world. Those who accept the Divine gift receive Life
and Light and are saved. Od. Sol. XII and X together reveal
a close proximity in diction and conception to Jn g 16—21,

Od. Sol. XIX*®: »4. And the Holy Spirit opened His bosom,
and mingled the milk of the two breasts of the Father, 5. And
gave the mixture to the world without their knowing: And those
who take (it) are in the fulness of the vight hand (of the Father).

Here likewise the 'world’ is used to express the universal object
of the Divine Gift. The 'world’ refers to the totality of human
beings.

Od. Sol. VII1%: »11. For He (the 'Father of Knowledge’') it is
that is incorrupt; the perfection of the worlds and the Father of
them>. Od. Sol. XVI*: »19. And the Worlds were made by His
Word, and by the thought of His heart». The Father is the Father
of the Worlds in their ideal aspect, when viewed as His creation.

Od. Sol. XX®: »3. For His thought is not /Zke (the thought
of) the world, Nor (like the thought of) tke flesh; Nor like them
that serve carnally». Od. So/. XXII®: »11. Thy way was without
corruption and thy face; thou didst bring tiy world to corrup-
tion; that everything might be dissolved and renewed». This
strikes another note, Here the worlds are viewed in their aspect
of the abode of corruption, of the flesh, 7.¢. humanity as separated
from the Divine Light. God's relation to the world of corruption
is expressed by his will to destroy the corruption and renew the
world and restore it into its ideal state.

In Mandezan literature the lower world, the «éopog, as an
antithesis to the House of Life and the Worlds of Light is as a
rule viewed under the aspect of Evil. The entirety of the lower

1 Rendel Harris, O and Ps of Sol., ii pp. 203 f.
* Jb. ii pp. 298 f.

8 75, ii p. 241,

4 76, ii p. 234.

8 75, ii p. 312.

8 75. ii p. 326.
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world, comprising several worlds (GR 'Y} or domains of evil, is
termed 'the Place of Darkness’?, ’that region, the place of Dark-
ness . .. in which there is no ray of Light'.® Buteven with explicit
reference to the world of earthly men — ‘a/ma or t26i/’ — such
expressions are used as: the world of Darkness, the mughouse of
Death*, 'the Nagoraans, who are left behind in the world of
Darkness and in the Black Water’®, 'behold, the earth is black
water!’®, This world is under the dominion and is the possession
of, the Evil Ones: 'the world of the Evil Ones’” 'I brought Adam
out from the World of the Evil Ones’®; 'the abode, that is the
abode of the Evil Ones, the place that consists wholly of sinners,
the world of Darkness, of Envy and Discord, the world in which
the Planets abide’?, 'the world of impediments (xn,\'E\P\n), full of
delusion, deceit and fraud (x27nD1 N2M, aoNAD) 10, ‘the world of
Falsehood'!!. ,The whole world is something that is nothing (worth-
less), and (a thing of) trust there is not in it (nothing in which to
put ones trust, no security)’!?. The Great Life addresses the world
on account of it sins: »O, thou foolish world!... O, thou world,
thou wild beast, that dost not know ,from left to right’.»'® Tibil,
in common with the mortal body, is called 'the house ready to

L Quoted above on 3'2.

P GR 0% (Pet T43) M NON

GR 7278 (Pet 7567): NMAIT NIRWT ... NDWTT NODN NODT N
Ao

©

$ GR 18377, (Per 1805,6): N NOMINGD N MmO
5 GR 2387.8 (Pet 2879.%0):
NMNOD NV NDRYMT NIRRT NPT NONTIENS
® GR 26528 (Pez 2685:6): NMND NWD NPON N7
T GR 263% (Pet 264°); wnaT oW NinOx
P GL II7 530" (Pef 929: DxINS APPEN N2o27 dbw e
o G 117 51112—16 (Pef 7820—23);
NIED RIP NIDT NIRRT NOON RVNA FDST RONON NN MIT NINT
NN NN NN
0 GL T 51076 (Pet T7%9.20), cf. MLi Qolasta 161°.
1 M Li Qolasta 1488.9: ;\'-)waﬁ Nbs
2 GL 1T 55012—15 (Pet 1062324, 107Y):
AANS NINEAIN - DN WS DName A2 NS
3 GL I/7 58bY, 5851n 12 (Pet 1297 1307):
MRS N5 DD 10T NOND NPA NDON N - NDDIRD N2ON N
probably = dost not even know that which is between thy left and thy right [band].

o
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fall’l, ’the worthless abode’?. The Evil Ones call the world: ’this
our own world’®, With this might be compared the frequent
references to the 'King of Darkness’, the 'Prince of this world’¢.

The relation between the World(s) of Light and this world
is, however, not viewed exclusively under the aspect of antithesis,
or eternal contrast. It is also expressed in terms of the relative
power of the two realities. Thus, to quote GR 7/7 7525—7619
(Pet 77 18—T85):

NULWRDNPY RDTWT JROROTNIY L L. NUDRTRPE NIIWT j2 N0
FaT ONTINORT jRORVUSTRPY RIWWT O ROVROURPED NTPWY
RONDY RELOWNP TUCM AINORT ROIWWD JO ROITND RWODNP
[78] RPOFIZDVIN RVITRP TIVT INRDNT RND°DY RONYY 79 XOONRA
NITONY NYOLNRP ROTIIR(T) RW3T NI2T RITIDT NOWAINT 30
19 NDI"2°0 NWIDNP TIOT IRDNNT NWDIR NI A RIRDIIN
70 TUWNP NUINIPT RONRP JITA INDRT NTIN NWWUIT R NS

T ONDRT N°39 Nowea

»The Water is earlier than the Darkness ... the Uthras are earlier
than the Darkness, the Uthras are earlier than the Darkness and
older than the inhabitants in it; the good(ness) is older than the
evil of the place of darkness; the living fire is older than the
consuming fire of the place of darkness, the praise is older than
the magic and sorceries that the eyil ones are doing, the third
Jordan is older than the consuming water of the place of dark-
ness, the wisdom is older than whatever the evil ones of the place
of darkness are doing, the voice of the Uthras is older than the
Mighty Evil Ones of the place of Darkness.» This impressive
picture needs no comment. [Cf. above p. 57.]

Y GL IIT 534% (Pet 95%): NODNS NPIND, %2 'the falling house’, ¢f GL
217 585% (Per 130): paxb 5037 xmb: ‘the world that falls (and) does
not rise (again).

* GL I77 535 (Pef 96%): NDIOND NN

3 GR X7 2632324 (Pet 2658 9):

P T apnd s dONP INEENST NOND NTIEN NNRRD e

»They (the Evil Ones) speak to each other: ’In our own world they ‘skall not
voice the call of the Life, for it shall be our possession’», Cf. GR X7 267¢

(Pet 269315,16); 'the angels (demons) of this world’ Rl Nr.‘_\i)sﬁ yszpx
* For references vide below on Jn 128,
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The Celestial World and the ’Life’ is mightier than the Lower
World. When the Life enters into relation with this world, it is
victorious. This entrance into relation with the lower world is
done through a Son or Messenger who carries the Life, or the
Mana, within him; and in as far as he does carry the Life within
him, he dominates the powers of this world, and cannot be over-
come by them. The 'Prince of the whole world’ says to Namrus,
‘the mother of this world’: »The man (é¢. the Messenger, Manda
dHayye) is greater than all the world; I beheld the image of his
face, and I did not rise to the whole height of his stature; I did
not rise to the whole height of his stature, for he is greater than
all the worlds»! (7. I was no match for him.) This idea is also
expressed by frequent representations of the Messenger as the
'Strange Man’, who eludes all the plottings of the Evil Ones.
They cannot get at him. From this point of view »the lower
world is represented as destined to perish»? and the object
of the Messenger's work in regard to the believers is to take
them away from this world, to make them ’strangers’ to the
world of Darkness.® The Spirit ascending after death to its

Y GR 717 862425 (Pet 8531—16);

XN b PINAT Noy Db ASINENT S5Mn Noby FRIDT Nmwn
FOp T M mn ARINT XM NSNS 10 ) MOININ PINAT
by PrbD o wesT Meres Ay 0 Sy rmsprd nnspad

Cf. GR 717 825—72 (Pet 8225): .
NN TN TN 2RTT NP XN "‘57‘.“7 NN WD AN N

O PITRINGD NIZINT 5T 0 2083 Mnhx 83Y NN paba 1
»Ruba speaks to her son, and teaches the King of Darkness: *There is onc who
is greater than thou, and whose power surpasses all thy worlds. There is a
world that is greater than thine, and mighty ones are housed in it’.»

* GR 1T 626,10 (Pet 6717—19): '
ooNe N7 NoONT Doy NT e e PINTINDD F20MWA

s
»Believe in your Lord, the Great King of Light, for this world terminates and
perishes.»

GR I17 786.7 (Pet 7919): _
NI 2 NSEND NOBNRD FONTEY P9I
»All the work(s) of the darkiess perish, perish do the children of darkness.»

¥ GR X 24130—32 (Pef 2401 12);

AP 2 PNTENS moNI .ND’X\‘ T WINE| NS xSsp NPT

R
»(Manda dHayye speaks: 'The Life procured for me tribes from the tribe of
the Life,) that they might voice the call of Life, that is more wonderful than the
world, and that they may estrange themselves from the World of Darkness’.»
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original abode is enjoined: »Bless thy ancestral home and curse
this placel»?

Since, however, the Messenger from the Life comes to this
world to bring Life and Light to the incarnated spirits dwelling
in it, the relation between »the Life> and the World can be
represented in a different manner, without any real contradiction.
The Beloved Som comes to the world from the abode of Light,
and through him, Love (or Goodness, fabuta) enters this world.
(Vide the quotation from GR 777 9111—18 given above p. 77).2
The love or goodness is connected with the rise of the world of
human beings. The 'three Uthras’ (cf. above p. 83 1 1), the
helpers of the Beloved Son, come and guard the spirit, cause the
voice of Life to be heard, and enlighten the House ready to fall
(ze. this world). The Uthras bring Water, and create a Jordan
in the world, and spread out splendour over it. (GR I/7 92,
Pet 89). The first-born son puts all worlds in order (cf. quota-
tion from GR V 165, Pet 155, above p. 81 l. 20f). Hence it
can be said that the wor/d was awakened’®, with reference to the
human world, or to the spirits of the tribe of the Celestial Adam.
In a similar nexus of thought Adam himself is referred to as a
beloved Son (Bra rakima), and as the King of this World*,
although then also the Good that has entered the World eludes
the Evil rulers: »the Masters of the House do not know that this
world has a Master».® It remains, that 'this world’ may be used
in a good sense, as the world in which good has entered, essenti-
ally in the sense of the ideal human world. To this human world
in the World of Darkness the »Life» stands in a relation that
might be expressed as ’Friendship’ and 'Mercy’, actually even

1 GL 11T 51133~35 (Pet 19%): _
XN RS T xesos b A3
* Cf. GR I77 1143719 (Pet 105 9-1):
NOIIND INIVT NDIND 5P MIENADY NIX DORNDD NP ORENADY M0
AR
»When the Evil Ones planned (evil things) in their evilness, I planned a good
thing, that I might perform goodness in the world.»
" GR X7 2615 (Pet 262%): xnOX INNDY
* GR I/T 10713 14,35, 32 (Pet 1008,9.23.24):
NN TINMT NIONI 17 NDT ONTD DN - NIV XD 2NET DY
5 GR I77 10689 (Pet 99°):
KON IS NN FONYT NIPRIT XD NTORD
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as 'Love’. From the human world of believers, again, Love is
tended towards the Life.

GR V2 1823—10 (Pet 178 15—20);

NVYIDT RINZAID IRONWT RE DY PINATANY N DY AN
ROF DRPY JNTIND DIIROT NIDIRODIT JROWNIST INORIN
NPINT R3T RINTIWID NPT RTVDIDT ROVIOARIT JIDONRDANTD
TIMMIMTT RDTAMRID RPTOT JIDIMORORIT JIDINLOIOR RN

NONDNT JIDTRDIMI OO0 NTT RTINGD

»sWe trusted in_the Life and in the Life we put trust and Kusta
was with us. And we waxed great in the Greatness of thy know-
ledge. And the Life arose to love you (or: have mercy upon you).
Because of the Love of Kusta (Truth) and Righteousness, I clad
you and covered you with righteousness as with a great-coat of
mail from the earth of ether. Because of the Love, with which
you loved Manda dHayye, victory is put upon your head.»

GR XII 27120,21 (Pet 274 10):

FOMRT 02T RUIONRDT NTITD RDZID aARLI NPN

»Come with goodness, Kusta, o Light that descendest to the
house of its friends.»

There is a mutual relation of Love between the Life and the
believers dwelling in this world. The believers form the good
world wat’ &oydv in the lower world.

For typical examples relating to. the entrance of Good into
the Lower world one may refer to the passages quoted above,
pp- 57 (MLz 187, GR 15, 33, 103, 266) and 87 (GR 241), »In the
fragrance of the Water of Life the whole world may exult (shine)s.
The "Water of Chaos’, representing the lower world as the world
of Darkness and Evil, is transformed by the Water of Life. The
Good thus existing in and forming an element of, the world, is seen
mainly as the spiritual essence inherent in the human world; but
of this spiritual element even the world itself, as the abode of
the human beings, partakes to a certain degree (GR 176, p. 82,
1. 20 above, GR 108, p. 57 above). This idea is, however, always
accompanied by the strongly emphasized notion that the Good,
the element of Life, of Mana, which has thus entered the World,
does not really belong there. Hence the scintillation between
two opposite views on the demiurg: sometimes regarded as good
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and ’holy’, sometimes as ’evil'l, or fallen. Hence also the rela-
tion of Life to the world as containing elements of the spiritual
may be represented as one of Love, but only in the sense of
a will to save the human beings from the Darkness and to
cause them to return to the world of Life and Light.

From the parallels in Jewish, Hermetic and Mandzan langu-
age and in the O4. So/. adduced above it is evident that Jn is
merely adopting the language of the times in his use of the word
'wgopoc’. Hence there is in the Jn-ine use of the word no indica-
tion of the meeting of two incompatible lines of thought as pecu-
liar to Jn. He simply adopts, and finds appropriate, the duplicity
in the current use of the word.

Further it is noticeable that the Jn-ine use of the word best
corresponds to the Jewish one. Apart from the technical term
chwn N3 (Jo 19, Epydpevoc els tov xdopoy) wéopoc is used with
reference to.the created world, the 'totality of creation’ (Jn 119, 614,
131, 175 cf. above p. 115 f, 123) to the human world (Jn 129, 817,
442, 1219,47, 1419, 176,10), especially in the sense of receiver of
the Divine gifts (316, 442, 633,57) although these are accepted only
by some, the believers (110, 319) — this is also attested in Corp.
Herm,, Od. Sol. and Mand. — but also with refereace to the world
as_the domain of evil and darkness, especially, — and this is an
originally Jewish usage — in the expression '#%is world’, 6 %ds-
pog obtog min oW, (cf. above p. 116 f.). With the current Jewish
notions on the relation of the Holy One to the world Jn, however,
joins issue, in so far as they were apt to emphasize Gods' love
for Israel, as the children of Abraham? or as the accepters of
the Tora of Moses, with the double meaning of the Law and the
Scripture.® Against this Jewish restriction Jn emphasizes that
God’s Love, the Divine Gift and the Salvation have for their

* This applies to all the celestial figures represented as demiurgs: Yoda-
min, Abatur (vide Lidzbarski, Das Johannesbuch der Mandder pp. xxviifl.), the
’second’ and ‘'third Life’, Plaki/ (sometimes represented as the son of Abatur,
as the 'fourth Life': Lidzbarski, Ginza, p. 601, sub voce). The underlying thought
is that, although ’this world has been made to shine through the demiurg’, the
work of the demiurg in bringing down the Celestial into the region of Darkness
is itself a crime. It means the rise of a strife (cf. M Jok 9) between the Good
and the Evil; the human beings, carriers of the Mana, are led astray into love
of the darkness, they ’drink the Water of Chaos’, become like the Beings of
Darkness, themselves children of Darkness (cf. above p. 57).

? In 8391t cf. pp. 116, 139.

® Jn B4st, G52, T22, 938,29, cf. Sifre, wezop ha-lleraka, 60 c,dL

Q—27451. H. Odeberg.
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object the whole human world: Jn 129, 316,17,19, 442, 633,51,
The universality of the Divine Love, therefore, is one specific point
of the teaching.

A second specific point is that expressed by the words &ate
tov oidy adtod tdv pmoveyevd) #dwxev. As has already been main-
tained, these words are intended to stress the truth, that the
Son is God's gift to the world, and, moreover, is #4¢ gift. There
are no Divine gifts apart from or outside the one-born son. Just
as everything is given to him by the Father (Jn 133), so no gift
from above can be given to men except by the son. Cf. 632,33,35:
apip awiy Mo duiv, o0 Mwieijg dédwney tulv Tov Gotov éx Tod
ovgavo’, GAN 6 motip pov Sidwsw duly tdv Hprov Ex tod obpoved tdv
ahndwiv, & tap dprog tob deod doty 6 xatafaivey dx tod odpaved
xol Lody 8idode T néope ... &y elue 0 Ggrog wijs Lwijg. Just as
the teaching 'there is no ascent to heaven apart from the Son of
Man’ is stressed in intentional contrast to (Jewish) notions of the
possibility of ascent into heaven, so this evidently implies an
issue with Jewlish reliance on certain Divine gifts obtained by
Israel. Against this Jn wants to convey that all Divine gifts in
the past were really given by the Father through the son, and should
have as their object the directing of the hearts of the receivers
(rds & moredbwv) towards the one perfect and true gift, the Son.

The third specific point is that of the concluding words of
316: pi améhrrar, &N’ Exy {oiy aldviov. The antithesis of perdi-
tion and eternal life introduced here dominates the whole of the
following part of the section, 317—21, Corresponding to the antithesis
in the preceding portion between two worlds and two existences, the
part that follows exhibits the contrast between the attributes or quali-
ties of and the laws obtaining in, those two worlds and the existence
in them. This contrast is expressed in the terms of eternal life
— salvation — light — truth — works performed in God, on one
side, and on the other: perdition — judgement — darkness — evil
deeds — estrangement from God — hatred of the Light.

Some parallels to the ideas of this section may be adduced.

GR V2 1822132 (Per 1793—13)

Pazb AT AT NOINY NPT D102 N DN XN 5102 8NP M
P2 N b XNaNT (ot XD R P2 POPINEIY NER N2
NBRt PINAT NN NEYT 1 POWPEND PN INERY NINE W37 |0 A

»The call was [voiced] on all the earth, the splendour arose in
every city, and Manda dHayye is revealed to all the children of
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man and separates (saves) them from Darkness into Light, from
obscurity into the light of Life: 'Go out from the empty desert
and estrange yourselves and keep away from the falsehood and
delusion of this world’.» Cf. GR ZI7 506 27— 507 éo.

GR XV 2962728 (Pet 299 23—24)
NOZ'NA RDND XTONNOUNDY N 85T NOaaNDT NONmemb IR
[The Life speaks to the Messenger Anos:] »Teach the spirits that

they may not die nor perish nor be confined in the gloomy dark-
nessi» Cf. GR 7]/ 14735—1485 quoted above p. 78.

GR 113 6016—25 (Pet 664—9)
NN ]\\‘2’5 TRINITT NDD? D PINSY CTNOWT N PN TRONTT N B
DB TOERIIRS TN TR NIWIA NIND INIDNDNA R0y
poxm S b Seeres qpaRd b o xRN Ny

INTZNDUND NONEE

[Those awakened by the voice of the Messenger speak:] »From
the day that we beheld thee, and from the day that we heard
thy words, from the day that we beheld thee, our heart was filled
with Peace. They (/: we) believed in thee, O Good one, we beheld
thy Light and we shall not forget thee; we shall not forget thee
all our days and we shall not let thee out from our heart for one
hour; for our heart shall not be blinded and these [our] spirits
shall not be confined [kept back in, shut in by the Darkness].»

Cf. the frequent saying: »the children of Darkness perish but
the children of the mighty Life shall abides (e. g. GR 77, 78 quoted
above, p. 57 1. 2, 3).

GR V2 180515 (Pet 17524 1761—9)

T NPT NTIAIT PRONP NI NPT Semr 8D o Nvn S
Suana PAIRTY RO IR NN PINED NYIT NIOW2T NONWDN RONIDY
S Py xS oy PINID XDEY RISV N NP e
N NUTD NPT NTIAS RINZY ST PIENTNADY SN v oo
TWNERTIP DIP NN PIPEMN RTI RPTT RTINS INNINY XY ]13\“\\‘59

N POWINGY RO NN TNAINY WS
»The voice of the Life from the Fruits! and the Word of the
righteous from the Light; the voices of the Bhire Zidga® from

U Pire, plural of Pira; on the conception vide Brandt, Manddische Religion
S 12 and Mandiische Schriften, pp. 125 1.

? »The men of tested righteousness», a technical term for the believers, confer
the Jewish 'anfe ha-"#muna’ and 'bens mehamnapa’. Cf. Odeberg, 7 E7, ii p. 179.
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the lower Skinas, who praise the name ot the Life saying: 'We
knew the Death in Tibil. From the day that we loved the Life
and hated the Death, we put our trust on thee, o Life, and on
account of thy Name, o Life, we were persecuted in Tibil! Fear
the Life and praise the Life, O Bhiré Zidga, and the Life will
dwell! on you, and you, O Bhiré Zidqa will be established (erected,
lifted up); stand erect before me! Shine and cause to shinel My
own Light shall ascend on you.»

Cf. the passages on the separation of Life from Death, Light
from Darkness, Good from Evil, Truth from Falsehood, worked by
the Judge of.all Spirits, quoted by R. Bultmann and W. Bauer?
(ML7 128, GR 11 56); cf. also the similar saying in GK V7 206 22—27
(Pet 2058—12),

Other passages illustrating the connexion of the belief in the
Life or more especially, in the Messenger, with the attainment
of Life.are:

GR X7 25320—32 (Pet 252 5—17)

RONEES 91 et AT a2 aemSsb ponwmx pren xmnT NN
NODR NWIOND NOD JINOND FNNINA XD XOWTD TN ONONAT
PRONIT X NONP NOWT NPT NTIIIT RDRDWDT RO D
oo NDNOD NMINT N2 PN ST NTINDD FIDNRPOET FN
NIRE5 NPT NPT XTI ND POMWOION XU PONIKY ROWRT (252 13)
TPNT PORIND NTT 827 NINRD 20pONDT OWINOY PINT PORID XA

RN POWLENS O3 PN NoONT NI D D

»®"Manda dHayye spoke to all the beings® who shall be* and
he said™®: 'O, all you Spirits, who are thrown thither into darkness
and death: when that Jast day shall be with you, why will you
behold the comfort of the spirits of the Bkire Zidga® who listened
to the voice of the Life, that he made heard to them, and who
belteved in, and became established in Manda dHayye, and who
believed in the words of the three men? ... for you will have

1NN

* R. Bultmann, D. Bedeut. der neuerschi. mand. u. manich. Quellen elc.
(ZNTW xxiv) p. 111, W. Bauer, JEv? p. 6.

8 it. "worlds’.

4 7e. who are to be born into this world.

5-5 This is probably a later insertion.
8 j.e. why should you live in such a way as to be excluded at the last day

from the comfort of the righteous.
7 7.e. Hibil, Sitil and Anos, cf. above p. 82.
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to stand [apart, below] when the Bhiré Zidqa clad in splendour
and covered with light pass by you and ascend to the great
place of Light and you shall behold this when dwelling in the
darkness of this world and you shall pity yourselves.» — In the
sequel the non-believers are pictured as thrown into the evil
Darkness, where their eyes do not see the light, daily undergoing
punishment, trial and judgement. And it is said: » Every Nagorazan
who forsakes the way of Life and walks in the way of Darkness,
shall fare likewise»®.

GR XTI 255222567 (Pet 254 23—255 22)

NINOND NUZT NN NTT RPN NP NDWDT FONINT N2 DN
PO O SNONINY [2555] ... 1912 S0ENI NINND [255] NN
Porep pnand T s svn Sy pohnep s prebas xowna
PIEN N3 PONSOIN N erat pNaNT ot rmp At o xns by
NS e Aas NOmT N NI poRpEN NYRT N
MWINGY DNEOMIND NPT RO peansnesd wh w5y i S
N 3T XONPT PITNTINDT NINT DNTNT NI 0T NENIR XD AN
Ao aNOR 1OY NN NONp NDwn FzesENn A
N aad DTN NTIAD NS D DN N NO P30 oD
NINT AN N INSEIN DN NPT NTIONT NIIPR NPSND NS PONZI
NI NONT [255 217 L IONDEARD PONGNY PONITDD XS XOND P

POMOWNT PONTNON DND F2rnN AR PN
»Further, on the day, when heaven and earth take an end, —
which heaven and earth were your houses, in which the planets
run their course: they all shall fall?... and after [your] death you

shall go forth and fall into the Darkness. Yet I called you to
the Life, in which the name of death is not, I called you to #%e

1 GR ‘YI 2541‘—?7 (Pet 25318—!1)
[t kalanY MO NMAT XY PN NS N ~-§‘N‘HBNJ 51
TONNNT PIRA
? The passage is in reality directed against the Christian teaching. »Ruha
and Christ say: 'I will make you ascend to Paradise. When you leave your
body, vou shall go there and find Grace’.» (GR 255'*—'4) But »Raha and Méika
(the Christian Messial) and the Sun and the Moon and the Planets all take an
end. Also the children of man who confessed Ruha, M3iha and the God shall
take an end together with Ruha.» Ms&iha's promises to his believers of a spiritual,
eternal Life will after their death be found out to have been a fraud. The
import is: Msiha was not a genuine Messenger from the Life.
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Light, in which Darkness is not, I called you [saying]: 'Clothe
yourselves in splendour and cover yourselves in light and go out
on the way of the Li’. And 1 will cause you to go.out (= lead
you) on the path on which the name of Death is not, and the
name of Darkness is not!” But you did not listen to me, and the
words of the Uthras did not please you. Also the children of
man, of the tribe of the corporeal’ Adam and Hauua, who listened
to the voice of the Life and #efieved in it and were taught by it,
and heard the voice of these three men?® and divulged (in) their
words, who fhated the Death and loved the Life, who kated the
Darkness and loved the Light, clad themselves in splendour and
covered themselves with light, ascended on the great way of the Life
and came and found the Life — they also made the voice of the
Life to be heard in your ears but you did not listen ... now, on
the way that you loved, you arrive to your gods who led you
astray.»

M Fok XIIT 57 (T 524—535)
RINST TINID NNONDD TSNP NI RNTE 8T 53 anand o
FDINDN TWT WOV DN KNP 0N DX XN 8Op By xmbx
DY N5V PN o e oy aneb At - pNe NN
PNIDNDY [53] oW DIE RN PINT T2 TNPINDYT DN NETIENY
N b T JNINANY NS DONON I NNND NDIDNI2 PRD)
T NP 03T WD AW XYY D) DNIX TEINNIN D NDNT

TNODNIN D PNDYT G T P0D) NDD ORTN TNONRIN

»They created the Messenger and sent him to the Head of the
Generations i.e. Adam. He called with a heavenly voice? into the
turbuience of the words. At the voice of the Messenger, Adam
who lay (in sleep?) awoke. Adam who lay in sleep awoke, and
went out to meet the Messenger. [Adam welcomes the Messenger,
as having come from his Fathers house. The Messenger speaks
to Adam:] 'All remembered thee for good and procured me and
sent me to thee. I have come, I will teach thee, O Adam, and
deltver thee from this world. Listen and hear and take teaching
and ascend victorious to the Place of Light!’ Adam heard and

! ». Néldeke, Mand. Gram., p. 316.

* cf. above, p. 132, 0. 7.

8 thus Lidzbarski (»mit himmlischer Stimmen»).
* cf. above, p. 16.
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became éelieving; — blessed is he who bdelieves after theel —
Adam took possession of Kusta (#utk); blessed is he who, after
thee, takes possession of Kusta! — Adam looked on high with
hope' and ascended; happy is he, who ascends after thee.»

GR X7 256 24f. (Per 25612f1), The Original, First One who
originated from himself (gadime qadmaya dminek hua) instracts
his beloved Son and the three Uthras to acquit from judgement
the spirits dwelling in the World of Darkness, who listen to the
words of the Life and are established through Manda dHayye.
Hibil, the eldest brother, is given the function of being the »judge
over the judges of this world>. This forms a parallel to Jn 318:
6 motebwy el adtdv od xpivetar.

GR XI 25714—20 (Pes 257 16—22)

NPPDW XD NIWNND TINPON NPT NTIAD PRANNAT NONDEY) 912
NTND POINPOS 2T XAT DINET NI N NI NI
ST xnwney D0 AN A b OPPONI NING NRPDWI: T2 avAT

N 0 oMy REIND WM PN NI NONPT NoD MDY

»All the spirits who believed in (the Life) shall be established with

you? as Bhire Zidqa, in this great Skina of the Life and in the
room of the Great Life, which I have arranged for you. Manda

dHayye will establish you in this Skina and make you ascend to
the House of Life. Also all spirits of [those] formed out of (o7 as)
flesh and blood, who listen to the voice of the Life and Jelieve,
shall dwell before the Presence, in the House of Life.»

The idea of escape from judgement for 'those who believe’, is
also attested in other contexts.

GR IT 3 6026—41 (Pet 669—16)

x5 xh N Finens Fwess Sy amend e 5o phmmenys mbowe
TIINZEND OF NTHND NINTND P XL NOYIT FOY NN Nwed
ODND JINDIED RN NRINAEND NN POTNPY PINANDY PO
NS NoON ROZNA N pONONDY NOWMD NUDTIZ DT NI NOND
JONDNA JNOND PIINET PIN RINPIDT v NOVEO NoSN N e
WOPIZEAN TN

! NOD combines the sense of ’‘gaze, look’ with that of ’hope’. What is

meant here is really the (312, mentioned above pp. 108 and 1710
? referring to the three Uthras.
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»] spoke and said to them: 'Everyone who returns (to the Life), on
his spirit there shall be no decree (of judgement) nor shall it be
that the Lord shall decree (punishment) on him; but the wicked,
they, the liars, they decree on [= bring judgement upon, condemn)
themselves; for one shows them and they do not see, and one
calls unto them, and they do not listen nor do they believe; t4e
wicked fall through their [own] will into the great sea of the Suf;
they are made to dwell in the Darkness, and the dark mountain
swallows them up, until 'the day’, the day of judgement and until
the hour, the hours of deliverance’ We who praise [thee,] our
Lord, our sins and our guilt thou wilt remit for us.» Here, then,
the escape from judgement for the believers is conjoined with the
selfjudgement of the wicked, as in Jn 318,

GL IiT 4 5122231 (Pez 7915—20) ML: Qolasta XCIT 157 7—11

TNINOT PITNTD TN NI INEOM PRI R NITD N NmdN
PoPOT NDPD NIND NINT NTR2 IO DNIN XD RT NTIRDY
NINT N R WnmoNd e ey xem s ozb oA
VWD N2T XINRDWY

»The worlds gather for judgement, and judgement is delivered on
them, judgement is delivered on them because they have not
done the works of a truthful man. Thou, alone, O elect {and] pure
one, thou shining Mana, who doth shine', skalt not go to the
assize®, and judgement shall not be delivered on thee, not on thee
shall judgement be delivered since thou hast done the works
of a truthful man!> Here the notions of the judgement to be
executed on the wicked are within the traditional bounds.

A clear enunciation of the selfjudgement of the wicked is,
however, found in GR V2 18311f (Pet 1801):

PIENINDY SUTORD O™ NS DT IONENST NOYTID

»By their own blow[s] they shall be stricken and my blow shall
not (need to) come upon them.»

The idea of the self-condemnation of the Wicked by their
love of the Darkness and their evil deeds is also expressed in

! The spirit of the believer is meant.
T X, cf. the Jewish s 2.
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M Fok L 17918—21 (T 18211—13)

FAMTY DRD FIAINPST NTON FOMINT jNT AN RN ATYIT
N5DOTIR MDMIRM jN7

»He who by his [own] hand blinds his eye, who shall be for him
a healer; he who with his own horn destroys his road. who shall
be for him a roadmender?»?

It is remarkable that there exists a very close parallel between
the Mandzan conception of the self-judgement of the wicked and
a Rabbinic dictum conveying the same idea. Fire being of old
the symbol of the punishment, or the means of punishment, the
self-judgement could be symbolized by the fire as quelling forth
from within a wicked man and devouring him. Thus GR V' ; 183
(Pet 179/180) referred to above has: »Fire will blaze out from their
[own] face, it will destroy the spot between their shoulders [the
seat of the Mana] and punish them for their pride». Similarly
Gen R, 6 10 runs:

Db NWEE D70 ROR 23703 PN PR mTmian 2y owe e
N 337 .31 TIND M¥I3 N3 24 mam oYD M LTUYDSR DN
=3 A a5 e 15 AR R 'moows tmNew Loamea we
b jEIIM PNET ROMD DX RDN DI RDT 10 RO IR ybN
oM wp ER wwn 1an 30007 @' naR nondet Sveo

.SDTOND TR

»R. Yannai and R. Sim‘on both said: 'There is no Gehenna; it is
[the] 'day’ that burns the wicked. Why? (Because it is written in
Mal. 41:) For behold, the day cometh that shall burn as an oven
etc’ Our teachers say: 'There is a Gehenna; for it is written
(/sa 319): Sayth the Lord; who has a fire in Sion [and a furnace
in Jerusalem]. R. Y°huda bar "Al‘ay [of the school R. “Aqiba] said:
'Not a day nor Gehenna [are the means of punishment], but a fire
that goes forth from the body of the wicked and burns them.
Why? Because it is written (/se 33''): 'Ye shall conceive chaff,
ye shall bring forth stubble; your breath as a fire shall devour
you'.»?

The background of Jn 816—21 as has already been said, is formed

! Quoted by Bultmann, Newersckl. Mand. . Man. Qu. p. 111 as illustrating:
»Aber nicht alle wollen das Licht sehen».

? The opinion was of course heterodox. It is significant that the com-
mentary, Maltenop Kehunna, passes R. Yehudda's words in silence.
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by the ideas centering in the antithesis between the two spheres of
realities: one that of Faith — Freedom of Judgement and Death —
Salvation — attainment of Life — Love of Light — Works of
Truth 'wrought in God', the other that of refusal to believe — Judge-
ment and Death — Perdition — Darkness — Evil Deeds. To this
general nexus of ideas there are frequent parallels in Rabbinic:

Mek 13d 14 a

"p szvanm mwwa SN L1953y A3t MmaovmRe

mi N3 ma
A SIAREI PPURY IOND jANI M3 EN0T U@ SO0 57Rd5
SOmSN2 2UM 73777 TRIN MRN Y373 XIPD LS5 AP CaND
~a%nw ca Saw Say mewa Yp 103 oomdtxa SN mwna,
FIANT {575 L251Ym mUm SANRD 0n3 N2TR T9RD jEN) AyInd
e ANAT S2W2Y DI [Tt AN URI DRTWS WUMNAY
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Wa0 RO RIVA SON jH REs 3t men v an 37 1oy [14a]
TUANTTD TONR D172 85N XaM DI A 25T 1303 SPNaN
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79w pThn DY MhEDT R OINTD MIRR2 OUN AR 1Oy Sapun
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TR IR 75Y23T 3 N3 oopuax 'md oyzm My 2703 onh ot
1°0203 MITAN °DY2 3D M1 YT TUINAN M RPUNS 013 R3M MR
S*5yE3 | oanmmw D ... NS D3 RN L. RIS 3w 13
MINALT 'PAR (0w 7 AnmD 55D R3O =1 0! IR Y MeYE
STom mp33 whamd mmaN: 7o ¢ hIw mIm 293 othian
D753 FoaN
»’And [the people] believed in the Lord and in his servant Moses
(Exod 1431)." If they believed in Moses, it follows that they believed
in the Lord. [Why, then, are both mentioned?] It is to teach you,
that every ome who believes in a faithful shepherd |is regarded]
as if he believed in the word of him who spoke, and the world was
[i.e. who created the world by his word]. It is the same with the
word you read [in Num 215): 'And the people spake against God

and against Moses’. If they spoke against God, naturally they
spoke against Moses! But the word comes to teach you that
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everyone who speaks against a faithful shepherd [is considered]
as if he had spoken against him who spoke, and the world was.
Great is the faith, with which Israel believed in him who spoke
and the world was, for by recompense of their believing in the
Lord the Holy Spirit vemained (dwelled) on them' and they sang a
song?® as is written: 'and believed in the Lord and in his servant
Moses’ and 'then sang Moses and the children of Israel (Ezod 151).
And likewise you find that Abraham our fathér did not inherit
this world and the world to come except by virtue of the faith
with which he believed in the Lord, as it is said (Gen 156): "And
he believed in the Lord; and he counted it to him for righteous-
ness’.® R. N°hamya said: Every one who takes upon himself one
commandment in faith is worthy that the Holy Spirit rest upon
him... And so we find with regard to Moses and David and
Debora that they sang a song, the Holy Spirit remaining upon
them; and likewise you find that 7srael were not saved out of
Egypt except by virtue (recompense) of the faith, as it is said:
[Thus the Lord saved Israel that day out of the hand of the
Egyptians] ... and the people ... believed’. (Erod 1429f). And
thus.it is said (Ps 3123): "The Lord preserveth the faithful’. [And
similarly the Scripture] remembers the faith of the fathers, (as it
is said, Exod 1712]: ’and Aaron and Hur stayed up his hands,
[the one on the one side, and the other on the other side; and his
hands were faithful?]; similarly (Ps 11820); 'This is the gatr of
the Lord, into which the righteous shall enter’.® What does it say
with reference to the men of faith? 'Open ye the gates, that the
righteous nation which keepeth the faith may enter in’ (/sa 262).
Through this gate all the men of faith enter. [Further it is said,
Ps 921—4]: ’It is a good thing to give thanks unto the Lord ...
to shew forth ... thy faith in the nights... For thou, Lord, hast
made me glad through thy work: I will rejoice in the works of
thy hands.” What was it that caused him to come into this joy?
The recompense of the faith with which our fathers believed in
this world which is wholly night, for thus it is said: 'to shew forth
thy lovingkindness in the morning, and thy faithfulness every
night’.s Here, in this way, are represented the ideas of faith in God

1 Cf. Jn 1%,

? by the inspiration of the Holy Spirit.

" Cf. Rm 430,

* thus to be rendered acc. to the context.
5 Cf. Jn 10? cfd with 818,
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and his Messenger — salvation — righteousness (= works of truth)
contrasted with rejection of God and his Messenger, — this world —
night — darkness,

The deeds of the righteous are connected with Light and the
deeds of the wicked with Darkness:

Gen R 310

Sop a3 5w jmeeya A'3pn mes =AY 3T oapeena ndnne Nt x
PTT DO TIALYR OIBR TN mDOT PONTT 2OYEh 5T jheYE
P2 2EBR 373 DptTR DY MY PR IR TP 2UTON 7BRM
o¥En ST jTUUYRD SUpUSI ST jRUUYR 13 AN 03 TNA
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IOVZS ST O§TOTYE IDR 299 oMt 2oyt SWOjTeryn TR neod
TUPTE Sw pmwyn 1vN aps T

»R. Yannai said: 'From the beginning of the creation of the world
the Holy One, blessed be He, beheld the works of the righteous
and the works of the wicked; 'and the earth was without form and
void (Gen 12), this is the works of the wicked; 'and God said,
Let there be Zight (Gen 13), this refers to the works of the right
eous; 'and God divided the light from the darkness (74.), Z.e.
the works of the righteous from the works of the wicked; 'And
God called the Zight Day (Ger 15), this refers to the works of
the righteous; 'and the darkness he called Night (#6.), this is the
works of the wicked; 'and it was evening (Gen 183), this is the
works of the wicked; 'and it was morning’ (24.), this is the works
of the righteous’.»!

Lev R 272
TR DT M 2P0 RN DI AR MR R mN Y AT
TN TR oW onn ue Sy qem msaw e onm apopbm
=2 T3 %2 DamD D W TR INDON TR NI O T2
RO WY Jr
»R. Y*huda b. *Alay, in the name of an anonymous Rabbi, said:

. .. thus saith the Holy one: Gehenna is Darkness, as it is written:
‘Let their way be dark and slippery, [and let the angel of the

1 Cf. the similar passage, Gen R 18, quoted by Schoettgen, HHertT, p. 332,
and Billerbeck, ii p. 427, and Gen R 27, quoted by Billerbeck, 75. pp. 427, 428,
cf. also Gen R 24.
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Lord, 7.e. the angel of death persecute them Ps 35 6] and the 7*4om
is Darkness as it is said: 'and darkness was upon the face of
T°hom (the deep; Ger 12) and the Wicked are Darkness, as it is
said: 'And their works are in the dark (/sa 2915), and darkness
shall come and cover him (the wicked), as is written: 'For he
cometh in with vanity, and departeth in darkness and his name
shall be covered with darkness (Ecc/ 64).

Gen R 614
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»And to rule over the day and over the night etc. [Gez 118] R.llfa
(2nd gen. Pal. Amor.) said: 'Do these words refer to the lights
(scil of Gen 1'6)? Has not the scripture just said (Gen 116): 'the
greater light to rule the day etc.’? And why does the scripture
say [in the present verse]: 'and to rule over the day and over
the night?' Answer: the latter are the righteous who rule over
that which has been created to give light in the day and over
that which has been created to give light in the night. For it is
said (Fos 1073): 'And the sun stood still, and the moon stayed,
until the people had avenged themselves upon their enemies’.

The acceptance of the Divine word gives Life, exempts from
Death and Condemnation symbolized by the Angel of Death. On
the other hand the angel of death is the ruler of this world,
the world of darkness and evil deeds. Through evil doings, which
are essentially to be regarded as a deviation from God and his
world, man merges himself into the World of Darkness:

Lev R 183

A 5y Sxmen vy mpwa HHin on 4 S w3 b Y owa pnn s
TWORE ATIPA X AP APND e A =37 e 52 ik v
POV 75 % DAz by wpmhp S nwye Yevs 1D e men
DN DO Y IR ohN 5 BN BB TR N2 e b 1 e
AONON RW Y N nsA Abpeb Swn e o qenn e Spn
WP bk omn DR Ay mmbm YRR R Pt e

DI RO DI WX AT - e xOs Dn
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»R. Yoh®nan said in the name of R. “Eliezar, the son of R. Yose
the Galilean: In the hour when Israel stood on the mount of Sinai
and said: 'All the words which the Lord hath said will we do and
be obedient (Ezod 247), in that hour the Holy One called the
Angel of - Deatk and said to him: 'Although I have made thee a
nospoxpdtwp (world-ruler) over the created beings, thou shall
[henceforth] have no business with this people, for they are my
sons (children). This is the meaning of the word: 'Ye are c/i/dren
of the Lord God'. And he said: 'And it came to pass, when ye
heard the voice out of the midst of the darkness (Dexnt. 523). Is
there then darkness on high? Is it not written (Dan 222): 'and
the light dwelleth with him’? Answer: [the darkness refers fo]
the angel of death who is called Darkness. This is what is written
(Exod 5216): 'And the tables [of the testimony] were the work
of God, and the writing was the writing of God, graven [PW77,
harap] upon the tables’. Do not read M1 [karap, 'graven’] but
MM [herap, 'freedom’] . . . R. Y*huda said: that is, freedom from
the angel of deati’.» The children of God, of Light, are freed
from judgement and death,

TR K*pubbop 111a
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»R. */Elazar said: the profane people are not living: as it is written
(Isa 2614): 'They arve dead, they shall not live etc” There is Ba-
raipa also here: ’'they are dead, they shall not live’: possibly to
all? |=if these words had been written alone, they could have
been interpreted as referring to all mankind]. The scripture [,how-
ever, continues and] says: 'The R*a'im shall not rise’; the scripture
speaks of the one who separates (m‘rappe)' himself from the

words of the Tora’. R. Yoh®nan said:... it refers to those who
turn to idolatry ... He said to him: another passage I will [adduce

! playing upon the similarity between QWRE" (#4/&' i) and Mg (wfragpe).
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and] expound: 'thy dew! is as the dew of herbs, and the earth
shall cast out the r*fa'im’: every one who makes use of the Light
of the Tora, him the Light of the Tora makes living, and every
one who does not make use of the Tova, to him the Light of the
Tora does not give Life'.

TB “4b Zira 8a
=ya en o5 nrnow om

»(Adam says): From the day when I sinned, the world was dark-
ened for me.»

Cf. the dictum: when Adam turned away from the knowledge
(¢.e. laws, or world) of God to that of the serpent, the Light was
taken from Him. Works done 1"2pn Se s compares with Jn 821:
8rt &v Yep 2oty elpyacpéva.
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»’And it shall come to pass in that day that the light shall not
be clear nor dark (Zeck 146) To what do the words 'clear’ and
"dark’ refer? .R. °Al‘azar said: This is the light that is clear in
this world but dark in the world to come ... and R. Y°hoso*
C. Leui said: the words refer to those children of men who are
glorious in this world but dark in the world to come'.?

TB Ptsah 2b: This world resembles the night, the world to
come resembles the day?, 75. 2 a: the sun will rise for the righteous
in the world to come.*

! interpreted in the sense of the Dew of Life, of Vivification, cf. above

p- 54f.
? the wicked; cf. Zc 624 102s.
8 7B Pesak. 2b
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For the expression ’'loved the darkness’ (Jn 319) reference
may be made to Num R 96 (also Tanh Nissa 5) quoted by Scheett-
gen! and Billerbeck®: 'She (referring to an adulteress) loved the
darkness [n5oy]. Perhaps this passage does not use the word
mowmx in the same technical sense in which the Rabbinic dicta
quoted above, and Jn 319—2!, use the words Ten and onétog
respectively.

For mow@v iy ahijbstay, Hebrew: DNON M2, Aramaic: NOWIP T2
vide Yalq. N*bi’im 14, quoted by Scheettgen?®, and Zarg to Hos 41,
quoted by Billerbeck* and cf. the corresponding expression,
NPV 72V (do the lie), in Targum passages quoted by Scheettgen.®

Another aspect of the relation between Light and Darkness
is touched

TB Tamid (31b) 82a
AIN JEO AN ... 3233 WpT DR IR 517790558 Sww 3T
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»Ten questions did Alexander of Macedonia ask the Elders of
southern Palestine. [Among the questions was this:] Which was
created first, Light -or Darkness? They answered: That subject
is not to be explained (7. must not be entered upon publicly).»
The Rabbinic teachers regarded this question as belonging to the
subjects which were apt to lead into heretical, probably dualistic
views. This is also hinted at in the sequel where it is stated,
that the Elders feared that Alexander, if obtaining an answer,
would have entered upon the speculations of the things ’above,
below, before and after’ which were not permissible. The dictum
should he compared with the Mandaitic passages quoted above
p. 125 (»the Light is older than the Darkness etc.»). The notions
expressed there were evidently not unknown to the Rabbis. Cf.
GenR 1 ar.

v op. cit. p. 333.

? 0p. cit. ii, p. 428.

® 0. cif. p. 334, 1: OMPR DN MW 52

4 0p. cit. p. 429.

S o0p. cit. pp. 334, 335, Targ to Lev 19%, Deut 25'%, Jerem 8'°, Ps 5315,
993, 1955 141¢, Hiob 317, 341
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For the notion of the 'Son (= Messiah) not judging but
saving' reference must be made to the discussion on 527 and 1231,

The Rabbinic conceptions of the Light of the Messiah, as »the
Light which surrounds the Messiah and which he mediates to the
righteous, often identified with the original Light which God de-
tracted from the world on account of man’s sins and preserved
for the righteous»! are set forth exhaustively by Billerbeck.?

Similarly it suffices to refer to Billerbeck? for a résumé of
the Rabbinic use of the expression 'Light of the World’ or ’the
Light that comes to the world. As ’'the Light of the World’
(&5 Ser rx or oHy b 3) are represented: (1) The Holy One:
Tanh. Bha‘®*lop’ka 4, ii 61b, (2) The first man: 7V Sab 5b, cf.
TB Sab 31b, (3) Israel Cant R 14, fol. 5a (to Cant 13)%, (4) Tora
and the Temple 7B Bab. Bap. 4 a, (5) Jerusalem GenR 59s,
(6) eminent saints and teachers, ¢.g. Yoh*nan ban Zakkai: *A4b.
R. Nap. 25.

For an investigation into the specific connotations of the term
¢id¢ — an investigation which must needs be based on Wetter's
fundamental treatise on the subject® — reference must be made
to the discussion on Jn 1235,36,

With a background of the widely ramified current ideas related
to Jn 316—21 of which some examples have been given above,
it may be possible to determine the exact bearing of Jn 816—21
on the preceding context. This bearing may be summed up as
follows:

(1) The wdopog, in the sense of the 'human world’, does not
by nature and necessity belong to the &riyeia, the lower, 'physical’
realities, in which it lives, or with which it has identified itself.

(2) God loves the world, and because of this love, he wills
that the world should not remain identified with the &miyeta but
be ’saved'.

(3) God has made an act ot love, viz. sent as a Divine gift
to the world his only-begotten Son who in himself comprises all
Divine gifts and all Divine Efflux from the Divine world to the
earthly world. He is Life and Light and Truth,

! Billerbeck ii 428.
? Billerbeck i 151, 161 quoting Fesig R 36% and Fesig 149 a ii 348.
8 Billerbeck i 236—238.

< ohWH A S 92 2505 M NI AA e
8 G. P. Wetter, Pkos (DQZX), Upsala and Leipzig 1915.
I0—2745t. H. Odeberg.
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(4) The human world,” not being of one essence with the
earthly world, has in itself something latent which makes it pos-
sible for the human beings to receive the Divine gift.

(5) This latent something is the true nature of man; the
human world in its ideal state belongs to the Divine world; its
object is to return to the Divine, to the Light.

(6) Why is it, that only a part of the human world is saved,
receives the Divine gift? The reason is, that only a few human
beings actuate the spiritual element in themselves. This activa-
tion is termed 'do the truth’, 'to do works in God'.

{(7) To 'do the truth’ is the preparation and condition for the
first step from the terrestrial existence into the spiritual existence,
Ze. it is also the preparation and condition for 'believing’; only
in those who 'do the truth’ can faith arise.

(8) The rise of faith in those who do the truth is connected
with the arrival of the Light in the World; when the Light
arrives into the world, those who do the truth recognize the Light,
and 'come to the Light'.

(9) The Light coming into the World, or the Light of the
World, is the Son of Man. This fact, however, is not here the
main object of the teaching; one may ask, why the conception
of the Light of the World is introduced here at all. The question
is not answered merely by referring to the doctrine of the Pro-
logue 14,5,9. The object seems to be twofold: (a) the anti-
thesis of light and darkness being intimately bound up with the
antithesis of righteousness and wickedness, of good deeds and evils
deeds, the terms 'light’ and ’'darkness’ are used here in order to
emphasize the ethical aspect of human allegiance to one or the
other of the two kinds of life, of existence, of realities: the spi-
ritual and the terrestrial; men hate the Light and love the Dark-
ness because their deeds are evil; the evil- doers do not come to
the Light, they tend in the opposite direction, away from the
Light. By this it is enunciated, that an evil-doer can never come
to the Light, or believe, or enter the spiritual world.

(b) The Light is used to express that spiritual force or that
spiritual activity from the Godhead through the Son, which can
reach men and be recognized by them, even before they have
begun their spiritual ascent or been born anew.

(10) The arrival of the Light into the Worlds entails a judge-
ment, a xpistg, "> N On this point Jn rejects the notion,
which was frequently expressed in Rabbinic arguments respecting
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the relation between God's mercy and justice, or love and judge-
ment, that the object of the son’s arrival was the judgement of the
world. Indeed, in this connexion Jn is best understood, if Jewish
terms and conceptions be applied. Those who have actuated the
truth in them, come to the Light, and eo ipso, go in under the
Divine Mercy and Love [WOn or D7), and escape the judge-
ment; those who are carnally minded, the evil-doers, identify
themselves with the world of Darkness, and thereby reject God's
Love and enter under the Judgement. In the use of the term
judgement the threefold sense of discrimination (division, 'sifting’’),
verdict and condemnation is present.? This threefold sense, of
course, attaches both to the Greek x»pistg and the Rabbinic ™.
The words od pivetar of Jn 318, however, probably link with the
Jewish x5 in the sense of 'is not the object of the attribute
of judgement, 1M D', This is corroborated by the fact that
the Son, who has not come to judge the world, is at the same
time the judge of the world, not merely as the one by their attitude
to whom men were immediately judged, but also as the one who
‘executes judgement’ (Jn 527 &fouvsiav ¥dwxev adtd xpicty woteiv).
This duplicity of ’escape from judgement in judgement’ corresponds
very well with the Jewish usage of the ™, according to which
the 1", 'judgement’ executed by the Holy One is defined as consist-
ing in two Divine relations to man: that of "™ or LRY, 'judge-
ment’ or ‘justice’, and 0N or DM, 'love’ or 'mercy’, in which

1 E. Carpenter, /W7 p. 442: »The language of Jesus had the immediate
effect of dividing his hearers into two opposite classes, those who acknowledge
his claims and those who rejected them. This process of 'sifting’ was itself
judgment. Believers needed it not; unbelievers had experienced it already; they
had placed themselves in the ranks of the condemned (iii 16—18).»

#b. p. 443: »When the truth entered the world it began immediately to
separate the seeing from the blind (with reference to Jn 9%). Those whose
eyes were opened recognised it at once, like the first disciples when they found
the Messiah. Judgement of this kind was a natural discrimination. By theirr
own characters men were selfallotted to one of two opposing groups. Thus
though the Son was not sent into the world to judge it but to save it, he
immediately became the ground of its moral partition.»

* Cf. A. Loisy, Le Quatriéme Evangile® p. 168: »L'auteur ne se lasse pas
de jouer sur les mots car il entend ’juger’ et ’jugement’ au triple sense de
discernement, décision judiciaire et condamnation.»

Cf. W. Bauer, /Ev® pp. 55f.: »Dabei ist zu beachten, dass auch uping
und zpivew 17—19 doppelsinnige Ausdriicke sind: 1.= Gericht, Verurteilung;
2, == Scheidung, Sonderung .. .»
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also NN, 'truth’ figures prominently. He who by his attitude
towards God, by ’belief’ M™% or obedience, has put himself
under the attribute of 72N is not judged. This Jewish usage, it
may be surmised, is here adopted and applied to man's attitude
towards the Light.

(r1) It is significant that the contrast to ’doing evil’ is not
'doing goed’ but ’doing truth’, and the contrast to the laying bare
of the former as ’'evil’ is not the making the latter manifest as
'good’ but as 'wrought in God’. It is not because of good deeds
— nor indeed from the wish of having their good deeds made
manifest and publicly known and appreciated either by God or
men — that men ’come to the Light’. 'Doing the truth’ is not
equivalent with 'performing good deeds’ but, as we have already
tried to express, with actuating one’s true being or that residue of
spiritual essence that tends towards the realisation of one’s true
being. In this actwation, when met by the Light, there is an
aspiration upwards, an aspiration towards communion with God.
The goal is: »that his deeds may be made manifest as wrought
in God.»

To understand what is meant by the expression &v &
elpracpéva it suffices to recall the passages which speak of J as doing
the Father’s works and of the believers as doing, through him, God’s
works also: & 3¢ watip ¢ &v &pol pévey motel ta Epya adtde (1410);
o warip pov foc Hprt Epydletar wayed Epyalopar (5'7); fwac Bet
¢pyaleodar t6 Epyo tod mépdavede pe (94); ta Epya & &k mod dv
T OGvopatt tob woarpés ov (1025); «f wodpev Wo dpyalepeda i
pya tod Deod; (628) mioredeté pot &r Eyd v tp watpl wal 6 maTip
& &uoi ... apiy apiy Aéyo oply, 6 moteday el &t ta Epya, 6 Yo
Tol®, wdxelvog worroet (1411,12). The works done 'in God’ are the
works done in devotion to the Divine Will, in unity with God,
by him who has entered the spiritual world and become a spiritual
being. He who 'doeth the truth’ comes to the Light, the Son,
believes in Him, is made free by the Truth (8 3?) from the bondage
of the 2&niysia, the lower world, the darkness, and attains to the
Divine ‘world, where all activity is an activity 'in God'.® Hence

' Cf. 3 En 31" and Box, Ezra Apocalypse p. 122 note on 7%

* Cf. above p. 138f.

8 Cf. P. Gardner, The Ephesian Gospel, pp. 271 ff.: »There are certain
aspects in which religious and spiritual truth presents itself to the Evangelist. ..
In the first place, the acceptance of truth seems to him an escape from bondage
into a glorious liberty. »The truth shall make vou frees: that is, union with
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vs. 2I, from 'doeth the truth’ to 'deeds... wrought in God’, pic-
tures the whole process of spiritual attainment treated of in 33—29,
from the initial actuation of the Divine spark in man, the response
to the Light, the belief in the Son of Man, the aspiration upwards
met by the Son’s drawing man upwards with and in himself, the
ascent to the spiritual world, the birth into the Kingdom of
Heaven, the attainment of Eternal Life and the glorious fuifilment
in a life consisting in an activity wholly in devotion and unity with
the Divine Will, with God. Thus Jn 33—2! may rightly be con-
sidered as comprising the fundamental elements of the whole Jn-ine
representation of the teaching of J.!

For an understanding of the dialogue of Jn 4726 between ]
and the Samaritan woman there are three different aspects to be
considered namely (1) the teaching on the living water (2) the
discourse on the true form of worship (3) the controversy between
the doctrine of J and the specific kind of religious belief represented
by the Samaritan woman, with a side-view on the Jewish religion.

The teaching on the living water begins with vs. 10: . .. sl
foets 1) Swpedwy tod de0d, xal tig Eatty & Aéyov ot Sbg pot w(t)sty,
ad Qv fitpoas adthy, xal Edoxey @v cov dwp {@v. It is intro-
duced by a reference to the 'gift of God’. We have already, in
treating of Jn 33—21, shown what an essential element the con-
ception of the Divine gift forms in the Jn-ine salvation-doctrine,
and that it belongs to the class of conceptions which are viewed

Christ shall set you free from the bondage of sin and death... Another
teaching of the Evangelist, ... which runs, indeed, like a golden thread through
all Christian teaching, is devotion to the Divine Will. »I came not to do mine
own will, but the will of Him that sent Me» is an expression of the spirit of
the Master’s' life which is seen not only in the acts of the historic Jesus, but in
the lives of all His true followers, from that day to this. Cf. 7. pp. 268, 269:
»It is clear that in such pdssages as these (Jn 8% 18% 14!7 149) the reference is
not to any verbal teaching, however lofty, but to the faith which unites the
disciples to the Master, and makes of the two one mystical body ... This is
life eternal, that they should know thee, the only true God, and Him whom
thou didst send, even Jesus Christ (17%). Zo Anow in this passages is clearly not
to be aware of, or to be convinced of, the existence of God and Christ, but to
have communion with them through the Spirit.» This is more in accordance
with the interpretation arrived at above than e.g. that of Bauer, /Ev? p. 57
acc. to which the ’doing the truth’ of 8% means »ein Wirken, wie es die wahre
Gotteserkenntnis eingiebts.

1 Cf. W. Bauer, /JE»? p. 59: »Am richtigsten fasst man die Perikope als
ein Programm der gesamten Verkiindigung des Evangelisten mit ihren teils lehr-
haften, teils apologetisch-polemischen Zielen aufs.
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under the aspect of xatdafactc. Here the conception is represented
as a notion familiar to the Samaritan woman, the right knowledge
and understanding of which, however, she lacked. The use of
the Swpea tod Beod as a technical term is presupposed.

The Rabbinic comments upon the OT references to God as
the giver of various gifts, especially attached to passages where
God occurs as the subject of the verb jM (give), evolve the con-
ception of the MW, pl. NI, of God. The gift, or act of giving,
xot’ &oyry, is the Tora, or the Divine promulgation of the Tora.
For this the specific term D 02, the giving of the Tora, is
developed.

As typical passages the following may be quoted.

GenR 64:

SRRV AN R D BT B PRI P R H T IEH PR I H i B A
'waw 37w prmawnm Mo men Sxojoot ‘o jore meann oraTams
=oMws npat R0w jorn ToRrs 0PN YUROR TR SO 0T
o Tdwm opw smax 7o 2z Amime A ows Aoy opsa
‘N;w myreemoan | Mam A3 ywe T opona oo cnnn
00T INsw SRSt poaN gN mmN xmimn ' ogywe am 0b snm
topy nnt ‘s ovrea mopsm an w1 ot oot nasaw omd
S3ED vBmnb ShaR j0 Jxow 2vanam RN cmma ji30 a7 DN
Wz Dimam 20 DEAEo gN SR j1nm a3 prxe s Teaw 3o

Ji31 599 o2 jhnn mosen 1o
»R. Yoh®nan said: Three things were given to the world as a gift,

and they are these: Zora, the Lights and the Rarn...R. Azarya,
in the name of R. Yehuda after R. Simon said: ’'Peace also [was

given as a gift]". ... R. Yhosu®, in the name of R. N°hemya
said: 'Even Salvatz'on’. . R. Tanhuma said: 'Even the land of
Israel’. ... And some say: 'Even vengeance on Rome’ ... Our

teachers say: 'Even Mercy’. ... R. IshAq bar Miryon said: 'Even
the division of the Great Sea' (referring to Exod. 1416,21,22),
TB Brakop ba; a Baraipa:
n'apm jm psasn puem 3oAmIe cantt 33 jvae oxen
TORY T 57 9BR It 070 By RDR PR R 1907 DR
.N3IM THIYm SRt
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Metk 27 ¢ ({ipro 10):
Sm3 DA2tD DnE e beset batan watN txntt g3 e -
TONT 17770772 XDN 13N NDI TAD JUINDE T3IYE DTN DN
LRIT TSI SRS PONT SN0 g0

»R. Simon bzn Iohai said: [Precious are the afflictions, for] three
good gifts are given to Israel [— and the nations of the world
desire them greatly —] and they are given only together with
tribulations; and these they are: Zora, the /and of Israel and the
Juture world.»

Sifre 35d 36 a § 42, Midr. Tann. 35:
INDT 0T DY OND AN AT TIPONT ;N NS SDION NUn D
50w LRTZOS NAN m5N3 mIntIw ... modwm v By X3
.00D Y3~ RD 5°1 IMN 'yp 3 RASeD neoan

»’And .1 will give you the rain of your land in his due season,
the first rain and the latter rain (Dexs. 1114); *And I will give unto
you': that is, [ myself not through an angel and not through the
messenger ... And whence do we know that one blessing was given
to Israel, in which all the blessings were included (comprehended)
(Z.e. so that nothing else could be desired or so that nothing was
felt as wanting). [Answer: From a consideration of the words of
Eeel. 510, where] it is said: 'He that loveth silver shall not be
satisfied with silver’» The idea is that the Divine gift, which is
a gift coming directly from God, implies complete and permanent
satisfaction, in contrast to other gifts and blessings which leave
the receiver unsatisfied. Cf. Jn 413, 14: ma¢ 6 mivewv &x tod Bdatog
tobtov Sudricet wakwv. 8¢ dv wiy &x tod Batog o b Show adt,
ob pA) Sidrjoet el tov aldva.

7Y Qidd 65c Sank. 234d:
"3miaT jIwmiat jrens Sn-eed A'apm jho ni3ie pupn e
.oTon
»Three good gifts did the Holy One give to Israel: [v7z. to be]
compassionate, humble (modest) and charitable.» These moral
gifts are really considered as inherent in the gift of the Tora,
since accruing from the observance of the Tora.

It is noticeable that the Divine gifts are thought of as tended
to Israel exclusively. It would seem that the very term, 'gift’,
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implied the notion of a special favour bestowed on Israel only.
The Divine giﬂ: may originally have been offered to the whole
world, to all nations, but Israel alone accepted it.

For the conception of 'the gift (Swped) which God has”sent’
in Corp. Herm. IV 5, cf. above p. 74 1. 13 and p. 75 1. 2, where
it refers to the vodg sent down from heaven to the human
world.?

The right knowledge of the Divine Gift is at once identified
with the knowledge of J.: nal tig &atty 6 Aéywy sot ... The true
Divine Gift, acc. to Jn, is mediated only by J as the Messiah
(426) and the Messenger (434). Cf. the Rabbinic refutation of the
idea of mediation of the Divise gift either by a celestial being
(angel) or by #e Messenger, above p. 151.

The import of the passage: et %detc iy Swpedy 10D deod, nal
tic 2oty 6 Aéywv oot. .. is really identical with that of Jn 316
It may also be surmised that the discourse on the Divine gift in
Jn 827—36, attributed to John the Baptist, relates to the present
utterance. »A man (&vdpwmoc) can receive nothing, except it be
given him from heaven (32!)»; only ozs man (&vdpwrog), however,
has received from heaven, namely Messiah (3 28), the Messenger
(324), the Son (335); and he, on the other hand, has received a//
gifts: »The Father loveth the Son, and hath giver all things into
his hand.» (335, cf. 133.) The Son comprises in himself all the
divine gifts, hence no-one can receive any gift from heaven except
through him. But he who comes to the Son and believes in him,
receives that which gives access to all Divine gifts: the Eternal
(Celestial, Divine) Life (336). Probably in the background, behind
each reference, there lies also the idea that the mediator and the
gifts in the last instance are one, a thought clearly expressed
in Jn 816 and 635,41.48,53 1.

The Divine gift given by the Messiah is here viewed as the
'Living Water'. The living water is put-in contrast to the water
from the well with which the Samaritan woman was concerned.
The features that seem to convey some intentional meaning are:
(1) the well of the Samaritan woman is Jacob’s well, z.c. the well
given to the Samaritans by their "father Jacob’, (2) the well is deep,
(3) its water does not give lasting satisfaction to those who draw
from it, (4) the living water that J confers gives lasting satisfaction,
(5) he who receives the gift of the living water receives also a

t The passage is called attention to in annexion with Jn 4'° also by
Bauer, ] £#2 p. 64.
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well of water, but this is a well within himself, (6) this well and
its water become the sources of eternal life.

For the conceptions of the 'water’ and the ’well or fountain
or spring of water’ in a symbolical sense, and of the ’drinking’
of the water or the 'drawing’ from the 'well’, the following parallel
passages may be deemed important.

I En 48! »And in that place (heaven) I saw the fountain of
righteousness which was #nexhaustible: and around it were many
fountains of wisdom; and all the thirsty drank of them, and were
filled with wisdom.» The water seems here in the first place to
be righteousness, Z.¢. right living. This is, however, really identical
with wisdom, since wisdom is contained in righteousness and right-
eousness in wisdom.

I En 49 (describing »the power and wisdom of the Elect
One»): »For wisdom is poured out like water . . . because the Elect
One standeth before the Lord of Spirits . . . and 2n kim dwells the
spirit of wisdom.» Here water is clearly set forth as a symbol
of wisdom. Important is the parallel of the wisdom as inherent
in the Elect One, who is thought of as the one who mediates to
men what Divine attributes he has received.

I En 966 »Woe to you who drink water from every fountain.
For suddenly shall ye be consumed and wither away, because ye
have forsaken the fountain of life. (Moral life, right religion).»
Here the fountain of life, implying right living and faith, is con-
trasted with fountains giving water which represents false know-
ledge and evil deeds and leads to destruction.

I En 6511f »(Enoch tells Noah:) »but as for thee, my son,
the Lord of Spirits knows that thou art pure...and He has
destined thy name to be among the holy, and will preserve thee
amongst those who dwell on the earth, . .. and from thy seed shall
proceed a fountain of the vighteous and holy without number for
ever.» The fountain here symbolises the procreation of generations
of righteous and holy men »for evers, 7.e. into eternity. The ex-
pression recalls Jn PM: b Bdwp, b Sdso adTd, Yevihcetar Sy adTtd
=7 08atog ahlopévon el {7y aldviov. Cf. below p. 168.

1 En 229 In the Seol or the Place of the spirits of the deceased,
Enoch beholds the division smade for the spirits of the righteous,
in which there is ke bright spring of water>. The spring of water
here represents the eternal effluence of life enjoyed by the spirits
of the righteous in the hereafter. 'But there is a counterpart in
the water of punishment: those who have on earth drunk of the
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water of sensual pleasures shall in the spiritual state see this water
changed into a consuning water of punishment.

I En 678 sThose waters shall in those days serve for the kings
and the mighty and the exalted, and those who dwell on the earth,
for the healing of the body but for the punishment of the spirits
cf. 6711, 13,

[1 En 174 >And they (the angels) took me to the living
waters» (variant: »the waters of lite»), refers to the cosmical
water.]

In the so-called Sadogite Fragments, emanating from a certain
Jewish circle in Damascus 'the well of waters of life’ or 'the spring
of living water’ is also a fixed term. The well is explicitly identi-
fied with the Tora, but Tora is also here connected with (Eternal)
Life and with Knowledge, Understanding or Wisdom. Further the
conception of the ’well’ is brought into relation with that of the
»Teacher of Righteousness in the end of dayss, z.e. the Messiah
who when he comes »will tell us all things (Jn 425)»,

Zad. Fragm. 928 (rec. B):
025 nI=emna ST TIIFCT DN DRMIO SNMT SD55 MY UELAsT
<3327 33T pTRT PONI ATTAM DONO2 TR3 IR SUZINm 9D 30
T.avmm o mRan o™
»And such [will be] the case of all who reject the commandments
of God, and forsake them and turn away in the stubbornness of
their heart. So are all the men who entered into the naw covenant

in the land of Damascus and yet turned backward and acted
treacherously and deparied from the spring of lLiving waiers.»

Zad. Fragm. 51,3%:
SR NS DR DR TPT oEW 1D TER 3R [IsRI prInnas
LTOTY RD SFPONTAT TU3% D03 NI INERML L. T3 Y
»But with them that held fast by the commandments of God
[who were left of them] God confirmed the covenant of Israel for

ever ... and they digged a well of many waters: and he that
despises them skall not live.»

1 Schechter, Fragm. Jew. Sect. i, p. 1911. 32—34, Charles, Ap. and Psendep. i,
p. 820.

* Schechter, Fragm. Jew. Sect. i, p. 3 1. 12 1., 16 {.,, Charles, 4p. and
Pseudep. ii, p. 806.
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Zad. Fragm. 83—10";

TYREOT DMADM DXL 202733 JIANT MR OUNINST D003 3R CDn

FIMM3 S¥[ "3°T3 £502 DITT MTIEM TNG SNIZE AR EAEReT

s,

TTYOPINT INETN OSRTPY DT LN MOTEIRT AN NS ooNan
RDT VAT "D W I572 DN SR NTp TEN FIET PIND 1
RN PR ST WS NI PRINEST NN CE3 INTRE N2
ANZT DN DIT32 DRI ST OST V2N LIRS W50 Nxtm S
TNDIT YOO PP 522 MBI TIOANMD PRAMAT PRM TUN Dppinn

LOMROT DUTAND PSS BT TRy Y 32000 8D
»But God remembered the covenant with the forefathers: and he
raised up from Aaron men of understanding, and from Israel wise
men: and he made them to hearken and they digged the wel/.
A well the princes digged, the nobles of the people delved it
by the order of the law giver (Num 2118). The well is the Tora
and they who digged it are the captivity of Israel who went forth
out of the land of Judah and sojourned in the land of Damascus,
all of whom God called princes. For they sought him and their
bough was not turned back in the mouth of one. And the Law-
giver is he who interprets the Law, concerning whom lIsaiah said:
'He bringeth forth an instrument for his work (Zse 5416). And
the nobles of the people are those who came to dig the well, by
the precepts in the which the Lawgiver ordained that they should
walk throughout the full period of the wicked[ness]. And save
them they shall get nothing until there arises the Zeacker of
Righteousness in the end of the days.»

The same complex — wisdom—knowledge—Tora — in con-
nexion with the symbol of water is found in Sz. 1573 (»How
Wisdom is to be attained.») 1. 6 woBobpevog xbplov moujoet adrd,
ol 6 &yxpotic TOd vépoo xatodfpwdetar adtiv. 2. xai dmavtisetar
adtd bg pirnp, xal G ovi) mapbeveiog wposdéfetar adtdy’ 3. dopst
adtdy Bptov svvésewe, xatl Blwp soplac wotiser adtév. »For he that
feareth the Lord doeth this (sc//. meditates on Wisdom, etc. as set
forth in Szr. 14 20—27), and he that Zaketh hold of the Law findeth
ker. And she will meet him as a mother, and as a youthful wife
will she receive him; and ske will feed him with the bread of
understanding, and will give him the water of knowledge to drink.»
Cf. the 'bread of life’ in Tn 635 closely related to the 'water’
of life.

! Schechter, op. cit. ii, p. 6, Charles, op. cit. ii, p. 812,
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In Wisdom of Sol. 7%5: copio is called: amdppora T tod Tav-
toxpdropos 86&nc ethwuptvig, »a clear effluence of the glory of the
Almighty».

It is well-known that the symbolism of the ’fountain’ and
the 'water’ plays an important réle in the Odes of Salomon?:
Od. Sol. V12. :8. For there went forth.a stream and became
a river great and broad: it swept away everything, and broke up
and carried away? the Temple. 9. And the restraints [made] by
men were not able to restrain it, nor the arts of those whose
[business it is to] restrain water. 10. For it spread over the face
of the whole earth, and it filled everything. 11. Al the thirsty
upon earth were given fto drink [of it): all thirst was done away
and quencked: 12. For from the Most High the draught was given.
13. Blessed then are the ministers of that draught, who have been
entrusted with that water of His: 14. They have assuaged the dry
lips, and the will that had fainted they have raised up: 15. And
souls that were near departing they have held back from death:
16. And limbs that had fallen they have straightened and set up:
17. They gave strength to their coming and light to their eyes.
18. For every one knew them in the Lord, and tkey lved &y the
water an eternal life (IO f 30> Quusc).»

O4. Sol. XI »5. And I was established upon the rock of

trutkh, where he had set me up. 6. And speaking waters (D0 Jx)
drew near my lips from the fountain of the Lord (Lyoy oponw)
plenteously. 7. And I drant and was inebriated with Zving water

that doth not die (N Yy Jin Ji0) and my inebriation was not
one without knowledge, but I forsook vanity and turned to the
Most High my God. 14. My eyes were enlightened, and my face
received the dew (flg).»

Od. Sol. XXX* »1. Fill ye water for yourselves from the Zving
Sountain of the Lord (J.e0y b o) for it has been opened
to you: 2. And come all ye ZTlhirsty and take a draught; and
vest by the fountain of the Lord. 3. For fair it is and pure; and
it gives 7es¢ to the soul. 4. Much sweeter is its water than honey;

' Vide G. Bert, Das Evangelium des Johannes pp. 85, 86: adas Wasser als
Bild der erquickenden, der belebenden Kraft der Wahrheit des Wortess.

2 R. Harris Od. and Ps. of Sol. ii p. 233 (i pp. 12, 13).

3 Another rendering: 'and brought (everything) to’. Cf. R, Harris, 0. cit.
ii p. 234, ]. H. Bernard, 7he Odes of Selomon pp. 55, $7.

4 Rendel Harris, Od. and Ps. of Sol. i p. 73, ii p. 366.
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and the honeycomb of bees is not to be compared with it. 5. For
it flows from the lips of the Lord, and from the heart of the Lovd
is its name. 6. And it came wnlimited and invisible; and wun#i/ it
was Set in the midst they did not know i, 7. Blessed are they
who have drunk therefrom; and rested thereby.»

(R. Harris says: »It is abundantly clear that the flowing stream
of which the Ode speaks is the knowledge of the Lord, as it has
been equally recognized in Ode vi».)

The emphasis on ’rest’ in this ode deserves notice. It might
not be too far-fetched to compare the allusion in Jn 46 to the
giving rest to the wearied as one of the functions of the true
well.

Od. Sol. XXVIII »15. ... 1 was carrying water in my right hand,
and their bitterness I endured by my sweetness.» The possession
of the 'water’ expresses the consciousness of peace and of being
guarded which is enjoyed by him who has attained to communion
with the eternal life. Cf. Jn 1427 1633.

As regards the symbolical use of 'water’ in Rabbinical litera-
ture to be taken into account in relation to Jn 4, Billerbeck
ad 410 is exhaustive. He points out that the Rabbinic teachers
seldom explained in an allegorical, symbolical sense the expression
D™ DM (living water) occurring in OT. On the other hand, ™
(water) alone frequently received an allegorical interpretation, some-
times being referred to the Holy Spirit, most often to the Zora.

The H®%akop contained in the third book of the Tora are
likened unto living water acc. to Gen R 647 The words of the
Tora are like a well of living water, acc. to Zarg. on Cant 415,
Cant R 4302

With reference to the House of Libation (maxwin 2, lit., house
of drawing sczl. of water) R. Y°hosu® b. Leui says: it is called
thus, because from there they drew the Holy Spirit (7Y Swkka
55a, Gen R 708, Pisig. R 1). Gen 292: 'for out of that well they
watered the flocks’ is an allusion to the drawing of the Holy Spirit

* »Gen 16'*: 'And Isaac’s servants digged in the valley, and found there a
well of springing water’, refers to the third book of the Tora, Leviticus, because

this book is full of great Halakob» N9pM 'D =230 OV O NI D ¥
P mobA abn N

TN D27 D D N2 N2 AN 20D omYD Ao prn YR

o N O isyn =" [cf. Pirge *Absh., Pereg R. Me'ir, 66 1) A~ 22
M5 p o ovn
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acc. to R. Hama bar H%nina (Gez R 708). The OT simile of the
outpouring of water for the outpouring of the Spirit are retained
in the Rabbinic interpretations, e.g. Zarg to fsa 443.

The manner in which water is used symbolically for the 7ora
forms an important parallel to ideas in Jn 4. Classical is the
passage in Sifre, parasa ‘Egeb, 87 cd!:

M0 U337 AR IS Cm DR M ZTA® mMR UnST YU
MM> N 102 5531 IhONREIAD Ih 27 0D YnaNiw 23D an
TINT DN DOOYER M0 3T §D DN2IET NRLA DN S9vm 00D
ME1 LTI N3N MR montIn tmNke A2Ie 57T mon T
Nax 55 | smNww DD I3t oM1SAn °taT AN ST Dmoow
o987 SFD PR A0 737 AN DU0T IhD Paw D00 moy )b 1ad
TN 2 A ON T3 L0 8D 2IXET 331 20373 N ommpe B
3 M5 wmdn oomwza PN AR 9N3T AN 3TN S 35 ovnoen

170 §PIT 230

»The words of the Tora are likened unto water. Just as water
(is) life to the world, so the words of the Tora are life to the
world, as it is written (Prov. 422): 'For they (my words) are life
unto those that find them and health to all their flesh’. And just
as water brings the unclean out of his impurity?, so the words of
the Tora bring man from the evil way to the good way, as it is
written (Ps 197): »The Tora of the Lord is perfect, converting the
soul (z.e. causing it to turn into the good way). Just as water (is
given) freely to the world so the words of the Tora (are given)
freely to the world, as it written (/sa 551): »Ho, every one that
thirsteth, come ye to the waters, [and he that hath no money,
come ye, buy, and eat, yea, come, buy wine and milk without
money and without price]. Just as water is priceless so the words
of the Tora are priceless. And just as [one may say:| does not water
make the heart of man glad, so [one may say:] do not the words
of the Tora make [the heart] glad? The scripture says (Canz 12):
'for thy love is better than wine'.»

! Translated Billerbeck, ii p. 435s.

? Here should perhaps be inserted with Yadg Aa-mMak., Ps 19* and Jsa 551,
Midras Tannain, p. 42: »>so the words of the Tora bring the unclean out of
their impurity; as it is written (Ps 119%): 'Thy word is very pure. Just as
water makes nxan’s soul return (Z.e. restores, refreshes it), as it is written (Prov.
25%): 'As cold waters to a thirsty soul’, so the words of the Tora make man's
soul return, etc.»
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Another feature appears in 7B Ta"™nip-7*!

Y5 amm '37 2vab AmIn smaT DL MmS NN aS NetIn e ;e
2%pWS TSAMY M35 DIpBM PR OB MM TP Tm@1e 2mb nb Nos
SEEW DYTE VH3 NROR PRMTRRT PR AN SN3T AR Il

»R. Henina bar ’Idi said: 'Why are the words of the Tora likened
unto water, as it is written (Zsa 551): "Ho, every one that thirsteth,
come ye to the waters!’ [Answer:] In order to teach you that
just as the water leaves a high place and goes to a low place so
the words of the Tora remain only with one whose mind is low
(humble)s, 7.e. one who does not compare himself with, or fix his
attention on, those below him, but fixes his attention on what is
above him, viz. the Holy one, and recognizes that the Tora is a
gift from on high.

Since 'water’ in general, or in its good sense, symbolises the
true teaching, knowledge, wisdom, which is the Tora, false doctrine
may be symbolized by ’evil water’ or ‘other water’. To the pas-
sages quoted by Billerbeck the following may be added:

SNt §S12Ip SUMn FRE U2 SR ADT VIR ORMT 33 7R M
T°30M Um3T Y Pmn SO0y nED

»R. Sim‘on ban Yohai said: 'Drink waters out of thine own cistern
[and running waters out of thine own well] (Prov 5'5): 'that is,
drink of the waters that are in thy cistern and do not drink impure
waters and be attracted by the words of the Minim.» The original®
meaning of this dictum is, no doubt, that a man cannot receive
the truth, or the right doctrine, unless he have received the Light
from within, unless he have a well of living water within him.

There is a variant, or an addition, to this passage, recorded
in Midrai¥ Tann@im p. 423

SN2 bW TomM AMD U3 oM AND MmN X0O¥ 3 jvEw 9

»R. Sim‘n bzn Mnasya said: 'Drink waters out of thine own
cistern (boreka): that is, — drink of the waters of thy Creator
(bor®eka).»

! Translated Billerbeck, ii p. 435;

* It has been interpreted as meaning: *drink of the water that is with thee
in thy town, i.e. go first to the teacher of thy native place, then you may
study anywhere you like’.

8 Cf. Friedmann’s Sifre, pisga 48.
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Cant R. 14

338 [meeen vm] o maSm mpemy awad [See] aoom Afw
AR TTIN NI MITD DWLD G550 7002 ANeE N3 D030 opinn
meTY mmwma mnen [mois mwee] 3sma sam (35 pEoy) [tept]
=393 N3%R 30 7ot PRIt 33 sdemnm [moe mbTa] mown
MESE C3WMm 20T AR 3D M0 Sy mmbu.Tmy Sopmd Sven

[Fin ==z 5y =m0 modw Sooenidea 'y] Sxowo 9em 7is g2

-

»R. Hnina said; there is a likeness: a well, deep and containing
water cool and sweet and good, and no creature was able to drink
out of it [until there] came a man who knitted rope to rope and
cord to cord and drew (water) from it, and then everybody began
to draw and drink. So [it is with the Tora, which is also likened
to a well:] from word to word, and from likeness to likeness Solomon
[proceeded and was able to] stand upon (i.e. to reveal) the secret
of the. Tora as it is written: 'the similitudes of Solomon, the king
of Israel’ (Prov. 1) [for through his similitudes Solomon stood
upon the words of the Toraj.»

Valg, ii § 480 (P'sig R)

TN PO OTIEdM NI MU M3 AN ndyadh oo oy ovan mn
93 ToSmI BRI QWYY DOECD DT Somm Ma ... DD0Y onAaDe
F3W PUOUED TEVIS Y SURS DIdSS mwt £1h niads cne o=

»Just as the waters are given from above so the words of the Tora
are given from above, [as it is written, Exod. 20] 'From heaven
I did talk with you "... Just as the waters descend in drops and
are made into numerous rivers, so the words of the Tora, (are
received) 'two H*lakop to-day and two H*akop to-morrow’, until
it (the Tora) becomes like a springing fountain.» (Cf. Jn 417)

With regard to the Mandaitic use of the term ’water’ it was
shown above, pp. 55—58, that 'water of Life’ or 'living water’
symbolises the engendering effluence from the Spiritual World,
the House of Life. Some other instances of the use of 'water’ and
'living water’ may be adduced here.

The Great King of Light is the 'Sender of the living water’.*
An ’olive rod’ of living water is given td the Messenger by the Father,
the Life?, and the Messenger in his turn gives to the faithful 'swords’

U GR I72 567 (Pet 6379 ;\-wn NT TONTINDD
P GR IVz 8317 (Per 822 ™) ibanmiy WANANINT MY N NIIND

164



Jn 4715 161

and ’'spears’ of living water?, with which to overcome the inimical
powers of the lower world. The demiurg receives 'water and
living fire’ from the Father, in order to be able to create a world
of his own?, the 'water’ being thought of not as a mere cosmical
element but as the principle of creative life emanating from the
source of Life. The Life ’¢reates a son and puts him in the Jordan
of Living Water that came from the Life’.? From the original
Light the great Jordan of Living Water is poured out upon the
First world, and from this living water a second Jordan emanates
and is poured out upon the second World.* From: the Living
Water of the Jordans the beings of the world in question
arise.® '

The assimilation or reception of the water of life is naturally
expressed as a ‘drinking’. 'Of that water you shall drink when
thirsty’®; »the efflux from the Living Water on Tibil will serve
thee as waters.

The term 'fountain’ or 'well’ of life is frequent. This term is
connected with the conception of the right faith or teaching: the
'doctrine of Life’." Important as a parallel to Jn 314 is the pas-
sage: 'This is the fountain of life which sprang up from the place

' GR XV 6 3191710 (Pet 31617 1) X XWT-NED LXMWY
* GR X, 241' (Pet 239"
* GR X, 2403435 (Pet 939519)
10T N NMT NITIND PR FEd NOING XUNEN NT2 8P NOWA

Al
* GR III 69" (Pzt 69, 0)

5 ib. and GR JX 2 935 (Pet 2341

NI RDTIORY PO TWT NIND 0D TPRT RMT RITO) XX N7 IS
INT RITRO RV NUTINY PONIRA- 100) PRI NN XTI PR T
NTIINT NDIW' ONPEM DNETR NITI ANNINA D XU Ao
M2 PR TINT NPTINT N2 ONTIND RIT TSI ... NOONDTIND XOOND
INTD NN NTUND NOTIZAND RMNPT RUNDTIND X NURZMD

NTIND N2 NN
¢ GR IIT 89, 92

7 GR X 2409—-12 (Pet 23811-—15)
NP L DENWY PO PITRIET XMT XNIHRD- 1D NERYERI XM TOND
Fawsanbnyd RONA NOW D AR

»The Life placed itself in the midst of the fountains of water that were poured
out from -it; and in its splendour dwelled (/7: sat) the name of the living
doctrine (o7 words, speech), in which it clad itself.»

II — 27451. H. Odeberg.
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of Life, that we might drink of this fountain of life’.! In this
passage the fountain of life is identified with the Messenger: »the
Good one, the Founder of the Original Secret, the Life that arose
from the Life, the Kusta that was from the beginning in the be-
ginning».? In another passage the believers praise the Son, the
Messenger, for the life and the teaching given them from the Life,
saying: »Thou didst descend and made us dwell by the fountains
of life. Thou pouredst out into us and filled us with thy Wisdom,
thy Knowledge and thy Goodness. Thou shewedst us the way
on which thou camest from the House of Life».? In Mandaitic,
thus, whatever secondary symbolical connotations may inhere in
the term, »living water»* primarily denotes the efflux of life from
the World of Life into the lower world. Hence it is quite natural
that the 'living water’ is identified with the upper water of Gen 1
(cf. above pp. 55—58), and put in iuxtaposition to Zight, Living
Fire, Spirit and Mana.®

Y MLi 717 (Qolasta 45)
TINT D AW NONT 8T NN P R2T XMAT RMIDND PN
NS RNAND

Notice the word N2, corresponding to the Hebrew ya) (cf. above p. 160 L. 19)
which corresponds to the Greek éMopa: (LXX Pr 18¢: dvaxmBoe).

T MLi 169 71t (Qolasta 45)
CRTP B NAT XY XN P PTT NMM NINDTINP NINT PONY NOND
N2
8 ML: 387 (Qolasta 24)
121 TGRDDDW D RPNV NONDY NYTT NDRNDD JRININRIEN DOV
MW D02 2 FAOMY DRIRT NN IRIDINRA IRODNG 127 WO0
Ct. GL 117 36 564+ (Pet 116'7)
T MDD NN FIMT XY NDT NI NN »where is the Jordan
of Living Water from which I took (received) victory?»
In ML: there occur references to several fountains of life or fountains of
light, €.g. three fountains J/Z7 148, three fountains and seven fountains A/ L: 965.
¢ Also the expression »white water» occurs, but this is probably later, and
evolved as an antithesis to the »black water» (GR 121¢ 32%).
8 M Joh XIII, 5615 (T 5111-15)
NI MANT NVAH XMIMR NAND 8"?35 fam™m X b PR
NTON NOON N2 TN ROWA N DY NMPN ... NDRA N2
NODND NTINDIN AW NONT ND NPenb
»They brought living water and threw it into the chaotic water; they brought
shining light and threw it into the dark darkness . .. they brought the living fire
and threw it into the consuming fire; they brought the spirit, the pure Mana,
and threw it into the worthless body.»
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The Living Water also in Mandaan literature has as its anti-
thesis ‘water’ belonging to the realm of darkness and evil, the
lower world. This latter is identified with the Lower Water or
the 7%%om of Genesis 12,7.' From the Hebrew #4om the attri-
butive zakem, takma, takme (here translated 'chaotic’ or 'of Chaos’)
is evolved. A synonym for 'the chaotic water’ is 'the black water’.
Instances of the use of these terms are already given above,
pp. 55—58, 82, 128. The ’fountains of living water’ have their
counterpart in the ’'fountains of black water'.?” The 'fountain of
black water is 'deep’.®> For the expression 'drink of the chaotic
water’ cf. above p. 57; and on its significance cf. above pp. 58 1l
2 ff,, 129 n. I

In GR V 3 there is a relation of the condition of the spirits of
the Christian believers, kept in the Watchhouse of Christ. This
passage is important, since it shows familiarity with and dependence
upon thoughts and expressions occurring in the Fourth Gospel.
Thus there are allusions to Christ as the shepherd and his followers
as the herd (Jn 1071,14), as the giver (or, at least, promiser) of
'water’ to the thirsty (Jn 410,14, 731,38), as the one, who said: ’all
has been given into my hands’ (Jn 335, 637 ¢.4.), to the words of
Jn 34, possibly also to Jn 219 (‘three days’) and 107.2,9. The
context in which these allusions occur shows, further, that the
Fourth Gospel with which the Mandzans were confronted belonged
to the holy scriptures of the Christian circles to which they were
in opposition.*

! Ct. the quotation from Lev. R 271 above pp. 140f.
* GR V, 154, 15810,
2GRV, 161351t

* GR 187'—188" (Pet 184°—187")

TWEND XMDT e D10 NN NINAS FooNoNn v pbwe
NUNDY RZDNRIT NIPND NONDEM TINA NTONT [1847] L N
ANSWN N DITPND NONY O3 DN NG N T XD DN
NZMD XM PIND NP NAOT XD RO NeNT RT3
ON FINNINAD PININ MO N XD X XORoEey TR 1o,
JIINTY NOIINZY NPT PIPTIRD NPTID PrOSD NMOD paraby anad
NONDENS FONEN (1851 .. OO wnmb v pamid b xnesn
IXTT JNONINDR PN NS REDN TRAD PINR N2 JROND N N2TD
NOOND NI NI NN NN PO RN T sox o e o
AN (1861 185%) ... avaw paS1DT w1 aaw xmbx paod
RONOM NIIT JONTINDD NIT TWOIN INOND RAWD NAEmb NONDE
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Important for determining the connexions of Jn 45—14 are
three passages from Hippolyt's description of the tenets of the

NINT N2 PINA o Sy xoow xoTwed oaen by 512 enanm
POWIN M0 SREINDYT WD X NDNnpmd Nwn oo by
FOVD TN TRY OXTD P PNBIT NP NI Nabx AnNINND

NONSD NP POIRTY PNNNDD WA NT NN

The Spirit of the true believer, ascending after death to its celestial home,
relates how it passes the various watch-houses (mattarata) where the erring spirits
are kept. The spirit is represented as asking and receiving informations from
its guides concerning the inhabitants of each mattarta. When arriving at the
watchhouse of Christ, so the spirit tells, »I asked, and they said to me: ’In this
watchhouse are fettered all those who deny the Life and confess Msha ...
Those spirits resemble a great and numerous herd [of sheep] before M&iha. He,
Msiha, leads them to the sea and places them [there]l. They ask him [to give
them] zvafer, but the shore of the sea is high and the water of the sea is deep
(Jn 4'"). They desire to drink water, but they get none. Then the spirits
say to Msiha: ‘Msiha, our Lord! When we were in that world we clad (the naked)
with clothes, and covered them with raiments (cf. M7 2535fL), we redeemed
(the imprisoned], we gave alms and gifts, why, then, do we now ask for water
to drink and get none’’» Msiha answers them to the eflect that they have
arrived to the world of those in whose name they did all this, Edu Clnzois)
Mgiha, the Holy Spirit, the God of the Nasarenes and the Virgin, the Daughter
of her Father (7. the Virgin Mary). . After this there is in the text a relation
of how Msiha pays obeisance to the man of tested fait, gadra bhir zidga,
[probably = the Messenger from the Life, Z.e. the true Son], when he passes the
Mattarta of M3iha. When the spirits see this, they ask Miha the reason, saying:
»Msiha, our Lord, when we were in that world, didst thou not say: There is none
greater and mightier than 1. I am the God of the gods, the Lord of the Lords,
the King of all worlds, the head of all works (Jn 5%, 6% etc.; the allusion is,
of course, also to current Christian representation of J.» Why, then, didst thou
pay obeisance to him? MSiha answers that the man of tested faith is superior
to him, since he has not confessed the name of the beings above and below,
the name of the Holy Spirit (Ruka dQudsa), Méiha, the God of the Nazarenes
and the Virgin. Then »the spirits say to Msiha: *"Msiha, our Lord, put us again
into our body for three days (Jn 2), that we may sell all that we have, go down
to Jordan, and be baptized in the name of that man who passed by thee!” But
Mgiha answers the Spirits: 'Oh, ye stumbling ones! When you were in that
world, did you ever see a child go out from its mother’s womb and then made
to return im0 its mother again, so that I .could throw you again into your
bodies for three days’ (Jn 34» It is immédiately apparent that the Jn-ine pas-
sages are travestated or turned into a sense opposite to the original, but it is
no less clear, that this is intentional and swudied. The remainder of the passage
may here be ‘given in Lidzbarski’s tramslation: »Christus sprach ferner zu den
Seelen: 'Wisset ihr nicht, ibr Gestrauchelten, die ihr gestrauchelt seid? Ich bin
der nichtige Messias, gerieben fiir die Bedringnis, weise zum Bbsen, der die
Pforten des Schlafes verindert, die Werke des Geistes verdreht, die frommen
Minner betért und sie in die gewaltigen Nebelwolken der Finsternis wirft. Als
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Naassenes, the Sethians and Justin the Gnostic respectively. It
will be well to begin with the reference to Justin: Hippol.,
Refut. V 27: ’Enciday 3¢ dpéoy todrov tdv Bprov, elobpystar mpde
tov ooy nai BAémer, Goa dpdakpds odx eife xal odg odx Fxovse
xal &xt xapliov avBpdmon odx avéfr, xal miver awd tod {@vrog Biarag,
gmep Eotl hovtpdv adroie, b vopilovat, wnyn {dvtog Udazog dAhouévov.
Ataxeybdprotar dp, ¢roly, ava péooy Ddatog xail Ddatog. xal ¥ty
D8wp to DTORAT® TOD GTEpedpatos TiE WOVIpds wtisswg, Ev @ hobovrat
of yotnoi nai ool dvBporor, xal Bdwp datly Omepdvew Tod orepem-
patos tod ayalfod {@v, &v ¢ Aodovrar of mvevpatixol E@vres dvlporot,
&v § &hodanto ‘Elweip %al Aovsdpevog od petepelidy.

»When he (7Ze. the initiated) has sworn that oath he enters
into the presence of the Good One and sees 'what eye hath not
seen nor ear heard and it has not entered into the heart of man,
(Zsa 12)’ and he drinks from the Jiving water which is their font,
as they think, the well of lLiving, springing water. For there is
a distinction, he says, between water and water; and there is the
water below the firmament of the bad creation wherein are washed
the earthly and psychical men, and there is the Zving water above
the firmament of the Good One in which Elohim did bathe and
having cleansed himself did not repent.»

Next comes an excerpt from the representation or quotation
of the doctrines of the Sethians:

Hipp., Refut. V19 AXN’ odx Eott, gyoiv, apxetdv td sloehyhofévar
tov téhetov dvBpwmoy, Aoy, el pijtpay wapbévon nal Absat tag @livag
ta¢ &v Exelvp @ ondter’ alha yap perd td [elc] ta &v pijtpa pooripo
posepd. sioehBely amehoboato nai Emte td woriproy L@vrog blarog GAho-
pévov, & Jel mavtwg Telv Tov pwélhovto dmodidboneshar iy Soviiniy
poppiy xal dmevddoachar Eviopa odpiviov.

»But it is not enough, he says, that the Perfect Man, the Word,
has entered into the womb of a virgin and has loosed the pangs
which were in that darkness. But in truth after entering intc the
foul mysteries of the womb, he was washed and drank of the cup
of living, springing water, which he must needs drink who was
about to do off the slave-like form and do on a heavenly garment.»

From the section on the Naassenes, again, the following may
be cited:

ich euch Pflocke und Schliissel zeigte, betdrte ich euch und machte euch gierig.
Gold und Silber schenkte ich euch, damit ihr mir in der Finsternis, in jenem
Orte, an dem wir stehen, Gesellschaft leistet».» It might be quéstioned whether
there be not here a covert allusion also to Jn 100*®,
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Hippol. Refut. V 9 ‘0 8¢ worapbds 6 téraproc Edgpparnc. Tobrov
Myooot, otépa, 8¢ ob 1) tiic nposevy s ¥odog xal tij¢ tpopijc sloodog,
(7) [8<] cdppaiver nai tpéper xat yapaxtypile: tdv mvevpatixdy téhetov
avbpwzov. Tobro, pyoiv, Zotl td Bdwp 1 dzepdve tod orepedpatog,
mepl ob, pnoly, elpnxey 6 swtrp: et §detc tic dotey 6 altdy, 6d dv frycag
map’ adted, xai Edwxev dv oot melv L@v Ddwp aMhdpevov. Lxi todro,
gnot, to Bdwp mdox bog [elojépyetar tag Savtic odsiag éxhéyovsa,
nal mpoospyetar Endoty pboet amb tod Blaroc tobrov Td oixelov, gno,
paihov 7 otdqpoc tf) ‘Hpaxkelq Aidy, zal 6 yposde tf) Tod Bakassion
téponog wxepxid, wal tb &yopov tp Nhéxtpe. Ei 8 ne, enoty, goti
tophde &% yeveriic woal piy tedeapévos @dg to oAndwiy, & purile
ndvta SvBpemoy &pydpevoy el thy ndopov, O fudv avaPheddte zal
1détw olovel 814 tvog mapadeicon mapedron xai moAvsmeppdrton Hdwp
Stepydpsvoy St WavTwY TGV @LTGY nal tdY omsppitey, el Ederar, B
& évdgc wal tod adtod Dlartog dxhéyerar xoi dmomdrar v Ehafa Td
Ehatov xai 1) dpmelog tdv olvoy ol t@v EAAwV xatd Téves Exastov
potidy. “Eart 8¢, golv, 6 dvlponoc dxsivog dryrog &v T xdopyp, %l
mohdTYoc [&v T 00povd, wpodedopdvoc] OTd @Y odn elddrwy Toic odx
elddow adtdv, hehoyiopévos dg otatay omd xadon  fusic deopdy, proiy,
ot wveopatixof, of ExAeypevor amd tod (dvroc Dlartoc tod péovtog
Ebgpdror 8ta ti)c BaPoddvog péare td oinsiov, S Tijc wHANS 68sdoveeg
alndwis, Tue éotly ‘Incodbe 6 paxdptog. Kai dopdv & andvewy av-
Gpoway fuels ypiottavol pévor . . .

»’And the fourth river is Euphrates (Gez 214). This, they say,
is the mouth, which is the seat of prayer and the entrance of
food, which gladdens and nourishes and stamps the spiritual, per-
fect man. This, he says, is the water above the firmament con-
cerning which, he says, the Saviour speaks: 'If thou knewest who
it is that asks thou wounld have asked of him, and he would have
given thee to drink living, springing water'. 1o this water, he
says, comes every nature to choose its own substances, and from
this water goes forth to every nature that whick is proper fo it, he
says, more (certainly) than iron to the magnet, gold to the spine
of the sea-falcon and husks to amber. But if anyone, he says, is
blind from birth, and has not beheld the #ue light whick lightens
every man who cometh into the world (Jn 19), let him recover his
sight again through us, and behold how as it were through some
Paradise full of all plants and seeds, the water flows among them.
Let him see, too, that from one and the same water the olive-tree
chooses and draws to itself oil, and the vine wine, and each of
the other plants [that which is] according to its kind. But that
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Man, he says, is without honour in the world, and much honoured
[in heaven, being betrayed] by those whko know not to those who
know him not (Jn 110.11), and accounted like a drop which falleth
from a vessel. But we are, he says, the spiritual who have chosen
out of the living water, the Euphrates flowing through the midst
of Babylon, #tat which is ours, entering in through the true gate
which is Fesus the blessed (Jn 109 ...). And we alone of all men
are Christians . ..»

Bauer! refers to the former two passages from Hippol., but not
the third. He deduces from the similar wording of the passages
and their common difference from the Jn-ine parallel of Jn 4(10) 14
that the very expression Bdwp {@v &\Adpevov cannot be derived
from Jn 414. It may be surmised, however, that the passage quoted
above from Hippolyt's description of the teachings of the Naas-
senes, which is there explicitly stated to be a quotation of the
J-dictum as occurring in Jn 4, and yet has the similar difference of
version, shows quite definitely that all three quotations are, in the
last instance, derived from Jn 4. The difference in wording, again,
consists simply in a contraction or commixture of Jn 410 with Jn 414,
Whether this variant obtained in iny Jn-ine source from which the
gnostic books in question drew or it was due simply to Hippolyt
himself may be left as an open question. It is easily noticed that
the scriptural quotations in Hippol., whether from the OT. or the
NT., are seldom accurate. The fact remains that we have here
to do with actual references to the discourse of Jn 4, and that the
expression alAduevoy B8wp {@v goes back on Jn 410,11,

On the other hand it is evident that the symbolical use of
the term 'water’ in the said ‘Gnostic writings is not to be derived
from Jn. The influence behind this symbolical use is to the greater
part that of the OT., and, it may be surmised, of current mystical
interpretations of the OT. Thus, it may be noticed, both the
Naassenes and the Baruch-book of Justin, connect the 'living water’
with the 'Upper, Celestial Water’ of Gen 17 (cf. above, p. 154,
1 En. 174 etc.,, and p. 57, in Mandaitic). Jn also, obviously, bases
upon the current symbolism of 'water’ and 'living water’. As has
been shown above, this symbolism contained an abundant richness
of ideas. All these different ideas may be said to be in some
way or other represented in Jn 4; in reality the object of Jo 171
is to put the complex of religious ideas inherent in the simple
symbolical terms of 'divine gift’, ’living water’, 'well’ and ’spring’

t J. Ev? p. 65, cf. Kreyenbiihl, Ev. d. Wakrk. ii p. 404.
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in relation to the true teaching the spiritual doctrine of J., to show
what these ideas and expressions meant in the light of the doctrine
of Spirit.

The significance of °‘living watet’ and the terms in fn 4 con-
nected therewith may be summed up as follows:

(1) Water is = teaching, doctrine. The water given by J as
contrasted with the water drawn by the Samaritan woman symbolises
the teaching of J. This teaching is 'God’s gift’: it emanates from
God, and not.from men; he who gives this teaching is the only
one who can mediate such teaching directly from God, the Messiah,

the Teacher of Righteousness, (si #dets. .. ti¢ donv... Mesoiag . ..
Grav EAOy ... avayyekel fpiv dravta).

(2) The Divine gift, qua the true teaching, is, however, not
restricted to the sense of knowledge, either of the Tora as the
rule for and giver of a moral life or as containing deep secrets of
Wisdom. In neither sense can the 'water’ give man abiding satis-
faction, 'quench his thirst’. Attaching to the conception of the
water of Wisdom (or of Tora) as life-giving water, Jn 4 maintains
that the spiritual teaching, the gift of true knowledge, mediated
by J, when rightly received, becomes the source of life, and life
itself.

(3) By the antithesis of the spring of living water within and
the well of water without, the identity of spiritual realities are
again hinted at. The teaching of J is not a teaching merely con-
cerning the spiritual realities and the eternal life, but it 75 the
eternal life and the spiritual reality. In the same way the receiver
of this teaching obtains, not a mere knowledge of the things taught,
but these things themselves, that is, the spiritual perception, know-
ledge, yvidsic, does not consist in the acquisition of facts relating
to outside objects, but in an assimilation with, a self-transforma-
tion into, the spiritual realities. Henceforth the spiritual realities
abide in the knower, and the knower in them. The water becomes
a fount of life in man, springing up into eternal, 7.e. spiritual, life,
or, which is the same, man has entered into eternal life.

(4) It is evident that this symbolical use of 'water’ links up
with the similar use of the term in Jn 35. In its deepest sense
3dwp is also here the symbol of the generation of spiritual life
in man.

(5) Jn 414 has, probably, a double meaning. The 'well of
water within, springing up into eternal life” may be brought in
relation to Jn 738: >he that believeth on me ... out of his belly
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shall flow rivers of living water>. He who has been born from
above and entered the spiritual word and eternal life, he will
himself be a source of eternal, spiritual life. The all-inclusiveness
of the spiritual world implies that all spiritual beings partake in
the eternal generation of life, B8wp dANépevov elc Lwiy aldvioy,
that proceeds from God.

It will be apparent at this point that the section on the
‘true worship’, Jn 420—25 is very closely related to the ideas of
the discourse on the living water. The antithesis in the latter
between the spring of living water within and the well of water
without has in the former as its counterpart the antithesis between
the worship in the spirit (within) and the worship attached to an
external témoc: of watépec Nudv &v Ty dper todTy mpoosubynoay, xal
dpeic Méyete, &t &v ‘lepocodbporg ativ 6 témoc dmov wpoouvvely Jel. ..
ziotevady pot, Yovar, Gt Epyetar dpo, &re obre &v T Jper todry obre
tv “Iepocodbdpoig mpoowowjoere @ martpi. dpels wpocxoveite, § oOx
oldate, 7peic mposxrovedpey, 8 oldapey ... akhd Epyetar dpa xal
vbv doty, &te ol almdwol mposxovyral mpooxvvicovoy T worpl &y
mvebpart xol ohndeiq- xal 7ap 6 matip rotodrovg {yrel tode wpos-
xovodytag adtéy: myvebpe & Oség xal todg mposxvvedytag v wvehd-
pott xat dAnleie 3et mpoosxovely. At the same time it is clear
that there is a strong allusion in this passage to the discourse with
Nicodemus, an allusion which is emphasized not only by similarity
of ideas but even by the use of identical or similar phrases and
literary form: In both passages a person convinced of the Divine
calling of J (32: and deod EAfhodag SiSdsnakog . .., 419: Fzwpd Gmt
mpopijtns el ob) puts questions to him relating to the way to true
religion; in both passages ] speaks of himself as a member of and
a messenger from the spiritual world with the peculiar plural
expression: 'we know’ (odap.ev); in both passages there is a strange
repetition of an essential phrase: Jn 85,6,8, & %3aroc xat wvedparos,
& tod mvedpatog, Jn 423,24 &y mvedpott xal aivbeiq; both discourses
point to a spiritual world as a reality, of which nobody can obtain
knowledge except by becoming a spiritual being, by being »zn
the Spirits. Further, the discourse with the Samaritan woman
taken as a whole in relation to the discourse with Nicodemus as
a whole reveals a peculiar arrangement of the essential concep-
tions, or symbols, which is not without significance: Jn 3 in its
former part dwells upon 88wp and wvedpa, in its latter part upon
tof) aldwviog and alijbeta, Jn 4, again, in its former part upon B8wp
and {wi) aldviog, in its latter upon rnvebpa and akijdea. This per-
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mutation of identical conceptions will be touched upon later. Here
it may suffise to state that the intention in this case is simply
to convey that the subject treated of in Jn 4 is the same as in
Jn 33—21, but seen from another point of view.

The import of Jn 420—24 may now conveniently be summed
up as follows:

(1) What constitutes a true (or perfect) worship is not its per-
formance in a specific external place of worship, but that it is
done in the ’spirit’, Z.¢. in the spiritual world or in the spiritual
part of man, in other words, a true worship of God can only be
petforined by one who has, at least, taken the first step towards
the ascent into God’'s world.

(2) The true worship belongs to the conceptions to be classed
under the heading of avafastc; hence it may be said to be another
aspect of or one of the actuations of the religious experience
described by the terms of wowiv iy alffsiav, Epyesdar mpde to
pidg, motebew, yevvnBivar dvewbey, Eyewv fwiy aldviov; hence it is
characterized by the same spiritual properties as this experience.
Especially is the mposxovely . . . &v aknfeiq to be brought in relation
to moudy iy aififetay of Jn 82!, It may be said that 'worship in
(the) truth’ could also have been expressed 'worship the truth’,
mpoowvvely thy dhAfetay or tdy wévoy dhvBuvdy Bedv (cf. Jn 832 146,
1717 728 173); &v ahnBsiq, just as iy aArberav of 821, refers to the
true being of man, and this again relates to the communion with
the truth, the 'only true God’. They who worship ‘in truth’ are
"true worshippers’, akvfwol mpooxoyyrai. Those whose worship is
not enacted in the spiritual reality worship 'what they do not
know’.

(3) since the whole discourse on the true worship moves
altogether in the ideas of Jn 332! the antithesis fpeic v. dpeic
must, as has been already hinted, be interpreted in a similar sense
as 'we’ and ’'you’ of 311, 7. as corresponding to the contrast
between those who have entered the spiritual existence and those
who have not; 'we’, thus, is =1, and those with me, those who believe
in me. It cannot, without breaking the whole continuity of thought,
be taken in the same sense in which it is used in the words of
the Samaritan woman, so that 7pei¢ of 422 were = 'we Jews', and
busi¢ ='you Samaritans’. The improbability of this latter inter-

L Ct. Grill, Untersuchungen i p. 204: »... Anbetung Gottes geschieht év
dhnbelg, weonn sie den Charakter eines mit dem wirklichen d. h. Gberweltlich-
geistigen Wesen Gottes iibereinstimmenden Verhaltens hat.. .»
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pretation is more apparent when one considers that J evidently
opposes the Samaritan position less vehemently than the Jewish one,
the Samaritan attitude being represented as one of willingness to
accept the truth when once it has met them. It has to be as-
sumed that the final words of 422, §n % cotppia éx tav londainy
g¢otiv are additional here.’

1 Cf. the opinions of Kreyenbiihl and Bauer. Krevenbiihl, in Ev. d. Wakr-
heit, 1i, pp. 410 ff., says: »Der Plural ist also dhnlich kollektivistisch gebraucht,
wie 3,ur fl. and 4,48 . .. wer glaubt, der geschichtliche Jesus habe ... den Sama-
ritern den Vorwurf gemacht, sie hitten keine wahre Verehrung Gottes (sc/Z. in
contrast to the Jews), wihrend sie der lukanische Christus (10,30—37 und v.
7,11—19) ’als den Vollblutisraeliten religiés und sittlich tiberlegen darstellt’, wer
der Ansicht ist, Jesus habe das Wort sprechen kénnen: du 4 swinpie & Tdv
’lovdeiwy éstiv, nachdem er eben die Anbetung Gottes in Jerusalem feierlich ab-
rogiert und eine neue Form der Gottesverechrung verkiindet hatte, wer Jesus mit
den Juden sich den Samaritern gegeniiber in seinem religidsen Bewusstsein zu-
sammenfassen lisst, nachdem er (im Evangelium) soeben Juden und Samariter
seinem eigenen religidsen Bewusstsein gegeniiberstellt und in der wirklichen
Geschichte gegen das religisse Bewusstsein des offiziellen Judentums einen un
ablissigen Kampf auf Leben und Tod gefiihrt hat, wer in 'Geist und Wahrheit
nicht die solenne Ausdrucksweise des Evangelisten wiederzufinden vermag: der
zeigt damit nur, dass er auf ein geschichtliches Verstindnis unseres Abschnittes
zu verzichten entschlossen ist. Erste Bedingung dieses Verstindnisses ist, dass
wir...in dem Zusatze ¢u 7 cotnpiz xth. eine der abgeschmacktesten und un-
méglichsten Glossen erkennen, die jemals einen echten Test nicht nur entstellt,
sondern in sein gerades Gegenteil verkehrt haben. Weder der unmittelbare
Zusammenhang, der Jerusalem und Garizim in gleicher Weise verwirft und ein
Neues proklamiert, noch das geschichtliche Verhilnis des Evangeliums zum
Judentum, das in der friheren Polemik dargelegt worden ist, noch endlich der
besondere Sinn, den der Verfasser im ganzen Evangelium mit dem Ausdrucke
*loudator verbindet und der iberall das Gegenteil des Heiles und der Wahrheit
und der Gotteserkenntnis bedeutet, gestatten auch nur einen Augenblick an die
Echtheit der Glosse zu denken. Sie hat ihren Ursprung im Bewusstsein eines
Lesers, der den Gegensatz von Juden und Samaritern im geschichtlichen Sinne
ins Auge gefasst, diesem aber, unter Nichtbeachtung des Zusammenhanges, den
nur auf die Verschiedenheit der Gotteserkenntnis und Gottesverehrung geht, die
spezifisch christliche Wendung gegeben hat, dass der Vorzug des Judentums
darin liege, der Welt den cwtip wed z9spov, also das "Heil, geschenkt zu haben.»

Bauer, /. Ev.? pp. 66: »Da das bpeic zu Beginn von 22 nach dem Schluss
von 21 die jerusalemischen Gottesanbeter nicht weniger umfasst, wie die von
Garizim, wird von ihnen beiden gesagt, dass sie nicht wiissten, was sie ver-
ehrten (vgl. Act 17z3);... Dann aber ist die Begriindung 22b schlechthin un-
verstindlich. .. Wir wiren weit eher auf eine Motivierung gefasst, die etwa im
Stile von 310 f. sagen wiirde: weil wir Einblick in die himmlischen Geheimnisse
getan haben. Der hier den Juden zugebilligte Vorrang passt weder in den
engeren Zusammenhang, noch iiberhaupt zu der gesamten Einstellung des Evan-
gelisten ... Schwerlich wirkt hier ein Einfluss des Paulus nach (Rm 116 210 8+
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(5) The worship in spirit and truth is founded upon the
idea: God is spirit. With this the nature of God has been identi-
fied with the nature of the true,. the spiritual essence of man.
This is a cardinal conception of all mystic thought, perhaps nowhere
expressed so simply and clearly asin Jn 4. The idea can be traced
in some form or other in Rabbinic Jewish mystical dicta?, in
Mandean literatare?, in Hermetism?, in Gnosticism.

94,5). Eher mdchte man glauben, dass die Urform einer von Jo in seinem
Sinne bearbeiteten Geschichte, in der sich Jesus vom jildischen Standpunkt mit
den Samaritern auseinandersetzt durchbricht.» It may be surmised, that the
addition is- most easily understood as a gloss by one who taking the byei¢ —
Wuel as necessarily equivalent to the Jews — the Samaritans, tried to explain
what was to him a. difficulty, »#z. that J could include the Jews with himself
as 'we (who) know what we worship’. For arguments for the authenticity of
the phrase cf. esp. Wendt, ] Ev pp. 77 £, 175, Loisy, Le Quatribme Ev? p. 184:
sParce que le salut vient des Juifs». — »Le salut doit venir d’eux, puis que le
Christ ‘doit paraftre chez eux (cf. Rom. IIl, 1—2; IX 4—;5). Icile Logos. — Christ
n’en parle pas moins des Juifs comme s'il n’était pas réellement I'un d’eux et
ne se trouvait parmis eux que pour réaliser le salut 4 'endroit d'ou il doit se
répandre dans le mondes.

! Reference may be made to the exhaustive treatment by J. Abelson in
The Immanence of God in Rabbinical Lilerature and especially to the Rabbinic
idea of the correspondence between the Negama (spirit) soul in man and God
quoted by Billerbeck ii p. 437f: (Lev. R 48, TB Ber 10a, Tank., Hayye Sard,
Deut. R. 2). This is also, in the quoted passage, connected with worship
of God:

Ao M wEIN R NN AMIpnD wEID D9p MY T AN A )
N2N M PINA PR D DN KON i why Nk )oon AMspm AN o
25w 53 nx dben s A"2pnb nawm Aen e axdon one wen

»What reason had David for praising the Holy One in his sou/ (Ps 1087%)?
Answer: he said: this (my) soul fills the body and the Holy One fills his world,
as it is written (Jer. 23%¢): do not I fill heaven and earth? saith the Lord: Hence,
may the soul that fills the body come and praise the Holy One, who fills the
whole world.» (To fillI' here = 10 be the inner, spiritual reality, or essence
ofl) Cf. the sequel of the passage.
With this might be compared 7B Ber. 11a:

ATMTY TRl AN MAR A13pn e

»Just as the Holy One is pure, so the Spirit, (m#ama), is pure.»

and 7B Nidda 30a (Eccl. R. 127, T8 Sab 32 b, Baba Bapera 16 a):

PO W AspR Y b o obwn b xew omp N
DX 2 ALY AToEn ANR OX XTI T3 N Al DN
Ten mhe R NS

»Immediately before a child goes out into the ether of the world (f.e. is born
into ohysical existence) they (.. God) say to it: know that the Holy One
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(6) The avapasic of the worship is met by a xatdfact: 6 watip
TotebTong {7tsl todg wpoaruvobyrog abtéy (Jn 4 23); the expression is
a counterpart to Jn 316: oftwg ap fydmnosy & dsbg tdv ndopov . ..

The third aspect of the dialogue with the Samaritan woman
besides the discourse on the living water and on the true worship
is the controversial or antithetical attitude to the religious party
represented by the Samaritan woman. This needs some conside-
ration. It might be apposite, then, to reproduce the features relevant
to the characteristics of this religious party.

It is connected with Samaria, and there with the well of Jacob,
said to be near the town of Sychar, and the 'parcel of ground that
Jacob gave to his son Joseph’. Jacob’s well is deep, and he who
wants to obtain water from it must have something to draw with;
but the water satisfies only temporally, does not quench the thirst
permanently; through repeated reference to the 'fathers’ (Jacob, Josef,
ol watépec Ny, 45,6,12,20) it is emphasized that the party vener-
ates, and loyally adheres to, an old tradition; the Samaritan woman
is familiar with the conception of the 'Divine Gifts’, ‘prophets’, the

is pure and his servants (7.e. the angels) are pure and the spirit that is given
thee is pure; if thou keep it in its purity, it will be good (for thee), but if not,
lo, I will take it away from thee.»

It should also be noted that the conscious spiritual state, enjoyed by man
before his fall, and which may be attained by eminently righteous men, cor-
responds approximately (as was mentioned above on Jn 8%) to the spiritual
state into which man is born from above and also to the spirit in which a true
worship may be done. This spirit, in particular, belongs to the Divine world,
is n”:Pn"xf-jp, (P. R.EL 8%, /it. ’from God’s’, 7.e. of God, of his nature or
essence.»

* That which in Mandzan literature corresponds to the mvebpa of Jn 324
is *mana’. This is used both of the Highest Being, the Deity, in which use in
exactly expresses the notion: 'God is Spirit’, and of the spiritual beings emanat-
ing from the Deity as also, in a specific sense, of the spirit in man; cf. above
p- 81 1. 3, 24, p. 85 £ and GR JI7 6530t (Per 6823ft), and the stereotype in-
ceptive formula of the hymns of GL J7: »I am a Mana from the Great Life,
a Mana from the mighty Lifex. _

® The received text of Corp Herm XVIII 3 has: dxdpatov piv éomt mvebpa
6 Oeds (cf. Scott, Hermetica i p. 274 ii p. 468, Heinrici, Die Hermes-Mystik efc.
p. 76). But what really best corresponds to the ’spirit’ of Jn 4 is, of course,
the vods, (cf. J. Kroll, Leren d. Hermes Trism. pp. 2571, 61 {. and E. Carpenter,
J Wr, p. 342 n. 2: sthat God was Mind (voiic) had been the higher religious faith
since the days of Anaxagoras; the Latin moralist sang, 'If God is mind (animus)
as the hymns aver' (Cafomis Distick.; Plac. i 7,33 (Dox. 305); and the Stoics
definitely affirmed that *God is spirit pervading the whole world’» (cf. the Rab-
binic: 'God fills the whole world as the #e¢fama, (spirit), the body’, above). Cf.
references by Bauer, /. Ev.? p. 68.
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'Messiah who is called Christos’, who is also the Teacher of Wis-
dom; there is a marked receptivity among the party in question
for the teaching of J; J is recognized by many as the Messiah,
the Saviour of the World. To the features relating to the contro-
versial attitude should, probably, be reckoned also the reference
to the husbands of the Samaritan woman in vv. 17, 18.

The most important attempt at .discovering the precise circle
of which the Samaritan woman is thie representative is made by
Kreyenbiihl.! He finds in Jn 4 =42 an 'Auseinandersetzung mit
der jiidisch-hiretischen Gnosis», a refutation of the Jewish Gnostic-
ism through the Christian Gnosticism, the latter represented by
Menander (acc. to Kreyenbiihl the author of the Fourth Gospel).
The Jewish Gnosticism referred to is the doctrine preserved in
the Aohta mpognuind &td Bapody, the Baruch-book quoted by Hip-
polyt in his description of the tenets of the Gnostic Justin®, and
the Baruch-book itself is alluded to. The features of the discourse
with the Samaritan woman are, from this point of view, to be
interpreted as follows.

(1) J asks the Samaritan woman to give him water: the author
puts himself, 'not without irony’ in the position of a disciple, he
takes knowledge of the Jewish-heretical Gnosis, not in order to be
taught by it but in order to lead its adherents to the universal
salvation revealed in Christ. (2) The Samaritan woman is astonished
that J, being a Jew, asks a Samaritan and a woman for water:
aDie Frage der Samariterin ist der Ausdruck der Verwunderung,
aber auch zugleich der Befriedigung dariiber, dass der Verfasser,
der schr{ftstellerischen Einkleidung gemiss als Jude, d. h. als An-
gehoriger der christlichen Kirche, bezeichnet, Kenntnis nimmt von
der ’tiefen Weisheit' der jiidisch-hiretischen Gnosis, der yvmotixol
xat’ &oyfvs.® (3) Jn 419, J's answer, pointing to himself as the
mediator of the Divine gift of living water: 'I have, so the author
wants to say, taken knowledge of the wisdom of these Ophites,
Naassenes and other widely ramified yvworixof, especially also of
the secret doctrine of Justin in his haktai mpogyrxai, but against
that gnosticism I put my own religious insight as the true dwpea
t0d deob and offer its adherents the real living water, which they
(falsely) imagine that they possess in their knowledge of the 'Good’
as a mnyh C@vrog B8atos alhopévon (Hippol.,, Refut. V 27, cf. above

L Ev. d. Wahkskeit, ii, pp. 392—433.
? Refut. V 23—28.
* Kreyenbihl, a. a. O. ii p. 404.
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p. 165). (4) Jn 415,72 the Jewish-heretic Gnosis says: you have
nothing to draw with, that is, you lack the special intelligence of
the gnostics; our well is deep: that is, our wisdom is deep, and
its depth cannot be grasped save by the gnostic; it is Jacob’s
well: that is, the gnosis is drawn from Jewish religious sources.!
(5) Jn 413,14; the gnostic wisdom cannot quench men’s thirst after
knowledge, nor satisfy their religious need. The only water that
satisfies is that which springs up into eternal life, that is, the
contents of which is eternal life. (6) Jn 415: the Samaritan woman’s
demand for living water is not intended to picture her disability
to comprehend celestial things, nor that she misinterprets J's words
in a literal, physical, sense; rather does it express »eine gewisse
Wissbegier nach der hoheren Weisheit und die Geneigtheit der
jiidischen Gnosis, sich mit dem Inhalt der christlichen Heilslehre,
wie Menandros sie versteht, niher bekannt zu machen». The
Jewish-heretical gnosis descends from its high position and desires
to make acquaintance with the doctrine of eternal life. (7) Jn 416,.17:
starting from the symbolical use of the relation between husband
and wife for the relation between God and his people, the author
with the words ’call thy husband’ requires his opponents to give .
account for their conception of God, thereby maintaining that the
decisive question is the right conception and the true worship of

t Kreyenbiihl, a. a. O. ii p. 405: »’Der Brunnen ist tief’, denn er ist die
mqph Gveos Batoq dMhopdvou, die Erkenntnis des hochsten Gottes, in welcher
der Eingeweihte sich iiber die schlechte Schopfung Elohims und Edems erhebt
und mit Elohim zum hochsten Gotte eingeht und schaut, was kein Auge ge-
sehen und kein Ohr gehdrt und in keines Menschen Herz gestiegen ist (Hippol.,
Refut. V 27). Darum erklirten diese Gnostiker, dass sie allein die Tiefen erken-
nen (Hippol, Refut. V 6: imexdhesav favtobs yvwotiebe, grozevies pover e Baliy
qwihozew., V' 8: obtmg &ott maw fabeia zal Susratdhnwrog 1 Tob tehetouv avBpdimon
qvibor. [Of the Naassenes: »Afterwards they called themselves Gnostics alleging
that they alone knew the depths». »Thus... the knowledge of the Perfect Man
is very deep and hard to understand» F. Legge, pp. 120, 138]...). Durch den
‘Brunnen Jakobs’ ist die Gnosis als jidische bezeichnet, d. h. als eine solche,
die aus jiidischen Religionsquellen schépft. In der Tat ist das Baruchbuch Justins
eine allegorische Deutung der mosaischen Schopfungsgeschichte, die mit Engel-
Genealogien, hellenischen Mythen und Bruchstiicken des Christentums als der
Vollendung alttestamentlicher Prophetie durchsetzt ist. Diese jidischen Gnostiker
alle haben ihre ’tiefe Weisheit’ irgendwie in den Bachern Moses gesucht und
gefunden. Moses und die Patriarchen gehdren aber als die Stammviter Israels
zusammen und der ganzen Einkleidung der Szene gemiss (vgl. v. 5 und 6) konnte
der Brunnen nicht anders, denn als Brunnen Jakobs bezeichnet werden.»
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God as the centre of religious life.! The Jewish heretic Gnosis,
again, avers, that it has no real God (I have no husband’). With
this the author links up, and, pointing to the polytheistic antece-
dents of Samaria (the five husbands) says, that even the Samari-
tan’s present God is not a true God. The words 'he whom thou
now hast is not thy husband’ refer to the conception of God
specific to the Baruch-gnosis, ze. the Good One (Hippol. Refut.,
V 24,27 [6 éxdve mdviev ayabéc, 6 ayabde, cf. esp. V 26]). Also
this conception of God is refuted by the Christian religious con-
sciousness. (8) Jn 419: The heretical Jew recognizes that the
representative of Christian truth is a prophet, 7.e. that »das Uber-
gewicht religioser Wahrheit auf seiner Seite liegts. The expression,
mpogriens st b, is chosen with allusion to the title "Aaka meognzexy)
Sta Papody’ of the Baruch-book and to the peculiarity of the
Justinian Gnosticism of 'handing down other prophetic sayings in
many books’? (g) Jn 420,21: Jerusalem symbolises orthodox Juda-
ism, Garizim not the real Samaritanism in its historical sense, but
the ophitic apostates. Jn 42! puts forth the 'worship of the Father’
as new form of religion, by and in which both orthodox and
heretic Judaism are surmounted. (10} Jn 422—24: the Jewish gnostic
knows not what he worships because in the Jewish gnosticism the
Divine is removed beyond all form of human knowledge and
represented as a pure mystery?, in contrast to the Christian gnosis,

! Kreyenbihl, a. a. O, ii p. 407: »'Rufe deinen Mann’ heisst ohne Bild:
Sprechen wir jetzt von Gott, der in der Sprache Israels der Ehemann Israels
heisst ... So wird auch im Baruchbuche das Verhiltnis von Elohim und Edem
(Israel) weitliufig als Eheverhilinis dargestellt (Hippol., Refut. V 26: Vgl. bes.. ..
Edtp 1ap Myetar xat *lopamh % o5fvyes tob *Ehweiy).

* Hippol,, Refut. V 27: zata tdv aotév éxelvov tpémov zal g GAhas - fhoag
s (var. hakwg) mpognuxds Spotms mapdBoust S mhedvew Biffhimy.

® Kreyenbiihl, @. a. O., p. 413: »Beim jiidischen Gnostiker geht das Gott-
liche tber die Gestalt der persénlichen Erfahrung des Menschen und ihre For-
men hinaus, es hat nicht die Form des Menschlichen Geistes und seiner Wahrheit
und Wirklichkeit. Erst das wahre religiose Bewusstsein erkennt und besitzt Gott
als Vater, in der Innerlichkeit und Wirklichkeit des eigenen Geistes.» p. 416:
»das Hauptgewicht ist in unserer Stelle darauf gelegt, das die Vertreter des
judischen Gottesbegriffes auch in der Form der Gnosis nicht wissen, was sie
anbeten, mit anderen Worten dass das Gottliche nicht die wahre Form imma.
nenter persdnlicher Erfahrung hat, sondern sich in einem unerkennbaren Dunkel
verliert, zu welchem gewisse geheimnisvolle Weihen hinfithren, welche der Ein-
geweihte eidlich geheimzuhalten sich verpflichten muss, dass dagegen der christ-
liche Mystiker und Gnostiker weiss, was .er anbetet, weil sowohl wahre mensch-
liche Religion (der dhnfwog wposzuvnTis) als das wahre géttliche Wesen selbst
(5 mz<hp) die volle Lebensgemeinschaft von Gott und Mensch in der Form des
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to which God as the Father is near to men’s life and possesses
the form of human spiritual life. (11) Jn 425,26: these vss. reflect
the historical recognition of J from the side of the Jewish gnosti-
cism, as it is attested even in the Baruch-book; against the mere
recognition of the historical J of Nazareth the author puts up the
demand for the recognition of the author’s spiritual conception of J.
The words I that speak unto thee' have as their real subject the
author himself, not J.

The symbolical character of the controversial dialogue with
the Samaritan woman can scarcely be doubted. It may be argued,
however, that Kreyenbiihl's ingenious deductions can only partly
be accepted as convincing. Nevertheless on account of the thorough
method he adopts, Kreyenbiihl’s argument may be made the basis
of a critical investigation into the allusive import of the controversial
aspect of Jn 4.

1. The account is introduced by a comprehensive statement
of local and historical connexions: Samaria, the town of Sychar,
the lot which Facod- gave to his son Fosep/, the well of Facob.
The same local and historical connexions are emphatically referred
to twice again in the sequel of the story: vs. 12 and vs. 20. Jn
pictures the essential importance attached by the religious circle
in question to their 'fathers’, to the mount Garizim as the true
place of worship. The representation exactly corresponds to the
features characteristic of the Samaritan traditions as known to
us. It appears, indeed, as if the author wanted to convey that
the circle intended consisted actually and literally of Samaritans,
with their characteristic idiosyncrasies, not forgetting the perma-
nent conscious epposition against the Jewish falsification of religious
tradition and the Divine gift of the Tora.

2. The woman does not know the real gift of God, does not
understand the full import of the Divine gift. On the other hand ]
acknowledges in her an attitude of spirit, which would cause her
to ask for and receive that gift if only she knew it. (Jn 410

Geistseins zur Voraussetzung hat. Es ist also ... zu sagen, dass unsere Stelle
allen Versuchen, die Gottheit threm Wesen nach Gber die Erfahrung des mensch-
lichen Wesens hinaus zu verlegen, das Christentum als die Religion der imma-
nenten Gotteserfahrung und Gottesverehrung, als Religion des Geistes und der
Wahrheit, gegeniiberstellt. V. 24 ist also der richtige Text eines mystischen,
innerlichen, autonom persénlichen, in wurzelhafter Solidaritit von Gott und
Mensch sich vollziehenden, heroischen Christentums, in dem der in solche Weise
religiose Mensch als Person und Gemeinschalt selbst der wahre Tempel Got-
tes ist.»

12 —27451. H. Odebers.
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This is most probably to be interpreted thus: the religious life of
the circle or community in question is one of potential receptivity
for the spiritual truth. The community adheres faithfully to tradi-
tions in their conception of which (the 'water of Jacob’s well’)
they do not yet possess the spiritual, eternal life. »Whosoever
drinketh of this water shall thirst again.» But their adherence to
their faith does not make them inimical to the truth. Their 'water’
is in a certain sense, if not the real water of life, yet, a prefigura-
tion of the living water. That J asks the Samaritan woman to give
him to drink of her water accords with this. With his request,
as is also implied by vs. 9, J demonstrates that he does not
reject the faith of the community, and conveys that their faith
may lead them to the obtainment of the living water, when they
recognize in him the giver of the Divine Gift, the Teacher of
Righteousness, the Messiah whom they believed would come in
the fulfilment of time.

3. This interpretation is corroborated by comparison with J's
attitude to the Jewish conceptions and the Jewish presumption of
adherence to the tradition of the ’fathers’ and to the Divine truth
given by them. When the Jews say: 'Abraham is our-father’
J denies this and answers: 'If ye were Abraham’s children, ye
would do the works of Abraham ... Ye are of your father the
devil, and the lusts of your father ye will do... And because
I tell you the truth, ye believe me not... He that is of God
heareth God's words: ye therefore hear them not, because ye
are not of God’ (Jn 839—47). The legitimacy of the Samaritan’s
appeal to their continuity with the 'fathers’ is not contested by
one word. | only offers the community a fulfilment of their hope,
the reality of what they as yet possess only potentially or im-
perfectly. Suggestive is a comparison of the parallel controversial
utterances of 412fl and 853ff. The Samaritan woman says: p3
od peilwy &l tob watpde @y 'laxdf ... and finishes by asking for
the living water offered by J; the Jews ask scornfully: wi aod
peitwv el tod matpdec Npav Afpady ... and finish by trying to
stone J. The literally identical question in the Samaritan woman'’s
mouth means: »Are you possibly greater than our father Jacob?s,
in the mouth of the Jews, again: »Certainly thou art not greater
than our father Abraham!» By the same contexts it is implied,
that the Samaritan woman, who is ready, seemingly, to desert her
traditional religion (vs. 15P), is in reality faithful towards the element
of truth received from the fathers, whereas the Jews, who, were ap-
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parently unswerwingly loyal to the inheritance from their father
Abraham and to the Tora of Moses, in opposition to the demands
of J, had already severed themselves spiritually and intrinsically from
the way of Abraham and the Tora of Moses, for » Abraham rejoiced
to see my day: and he saw it, and was glad (856)». And »>had ye
(really, as you pretend) believed Moses, ye would have believed
me: for he wrote of me>.

4. With regard to the references to the marital connexions
of the Samaritan woman there should scarcely be any doubt that
there is an inherent allusion to the religious past and present of
the community in question; to quote Estlin Carpenter': »when
the Samaritan woman is told that she has no husband but has
had five (John iv. 18), the figure may outwardly imply the super-
natural knowledge of the Incarnate Son; but inwardly it points
(as has long 'been recognized, — cp., for instance, Wordsworth,
New Test. 1886, in loc.?) to the gods brought by the five groups
of settlers transported from Mesopotamia by the Assyrian conc-
querors after the fall of the Northern Kingdom (2 Kings. xvii. 24, 81).
Who, then, was the contemporary who was no true husband? It
is sometimes supposed that it was the God of Israel ignorantly
worshipped on Mount Gerizim, to whom the unchaste woman was
no true wife. But if the previous identification be correct, it seems
more consonant with analogy to look for some representative of
false teaching. The Christian father Jerome ... found him in
Dositheus, who was reputed to have been a disciple of John the
Baptist and to have claimed to be the prophet predicted by Moses
(Ditct. Ecel. Biography., art. by Salmon). A sect possessing books
attributed to bim maintained a local existence till the sixth century.
Mixed up with his story is the figure of Simon the Mage (Acts
viii 9) whom the early Church regarded as the father of all heresy.
The statement of Justin (1 Apol. xxvi), himself born in the country,
that he was worshipped by almost all the Samaritans, has led
some modern students to fix on him. Neither interpretation may
be correct, but Jerome’s reference implies his conviction that the
conversation beside the well carried within it a historic meaning.»
It may be surmised that the criterion for a right interpretation of
the woman’s husband who is not really her husband must be, that
it must fit in, on one hand. with the mystical reference to the
depth of the well, requiring an &vthqpua wherewith to draw the

¢ JWr, p. 245.
? so-also Kreyenbihl, op. cit. ii, p. 407.
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water, on the other hand to the obvious connexion with the Divine
command received from the fathers concerning the Mount of Garizim
(Argarizim) as the right témo¢ Snov wposxvvely det. That is, the con-
text implies that the 'husband’ cannot be identified with a religious
leader or a cult or a type of Gnostic belief that has already severed
its adherents from the rigid observance of the traditional form of
worship linked with Argarizim, but, on the other hand, that the
reference must be to some contempary aspiration towards the
knowledge of the 'depths’ or ’secrets’, probably the 'depths’ or
'secrets’ of the Tora (= the well).

Gaster! has shown that within the confines of the adherents
to what may be termed the Samaritan religion, there existed from
about 200 B.C. onwards numerous circles devoted to mystical
speculations starting from the received text of the Pentateuch (the
Samaritan Tora) parallel to the similar development of mystical
notions within Judaism. In the text of the Tora, mystically pro-
pounded, »every mystery of heaven and earth bad to find its
solutions». »It is a Divine work, and every word in it (is) of Divine
origin; it is infallible, and its potency and efficacy immeasurable.
It is only a question of knowing how to make use of the secret
powers hidden in the text .. .» This mysticism was clearly at home
with members of the Samaritan community which on every point
held on to the traditions respecting A */aki and worship, purported
to be received from the fathers and the ’elders’.? On the other
hand, there was an almost insensible transition from the circles
within the traditional bounds to the synchretistic sects that may
be called Gnostics proper. »This very manipulation of words and
letters, this endowment of every word and sign with a deeper
meaning, opened the door to all kinds of fantastic speculations,
and paved the way for those sectarian tendencies and Gnostic in-
fluences — although, no doubt, at a later period [scil., than the
2™ century B.C.] — which were able to work upon the speculative
mind of the Samaritans. Men arose who read a different and
deeper meaning into the simple words of the text, and thus claimed
for themselves the right of proclaiming a different truth. This
very freedom of interpretation, this mystical exegesis and herme-
neutics, lies at the basis of all mystical speculations: hence the
rise of so many sects on the soil of Palestine. None of them

Y The Samaritans, their History, Doctrines and Literature 1925, pp. 79 fl.
3 j.e. »the seventy elders chosen by Moses in the wilderness to whom he
had entrusted a copy of the Law». Gaster, 0p. cit. p. 119.
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started from abstract systems wholly uncongnected with ancient
traditions, independent theories by which the problems of the
world were solved and the deeper mysteries revealed.» The pro-
blems in the forefront for the deeper religious minds within the
Samaritan community under the influence of the religious condi-
tions of the times were here as elsewhere those of 'the Beginnings
and the End, of the spiritual life of man, of death and immortality,
of reward and punishment, and concomitant with it the idea of a
divinely appointed Redeemer or guide and resurrection’.?

These mystical ideas of the depths or secrets of the Tora as
the basis for the knowledge and attainment of higher truths are
traceable in the classical Samaritan writings. Especially important
is Markah’s commentary to the Pentateuch, from which relevant
passages are cited in Appendix I. The conception in general is

-

parallel to the Jewish mystical terms M220 W2 (well of wisdom
A P (well of Tora), MMN ™MD and 77N M0 (secrets of myste-
ries of Tora) (cf. above p. 160).

For the Samaritan treatment of the conception of immortality
and of the Messiah, Gaster may again be referred to.®

The resurrection is proved from Gez 319 where the Samaritan
Hebrew text runs?:

! Gaster, op. cit. pp. 84 fI. pictures the development of the mystical ideas
within and outside the community as follows: »Jews and Samaritans alike also
had to face [the problems arising out of the religious condition of the times)
and take up a definite position, if they were not to be sucked down in the
general whirlpool, and to succumb to the new flood of ideas and superstitions
which at that time swept the world . .. They were, no doubt, satisfied with the
razing of the ancient idols, but they could not view with equanimity the erection
of new ones;...the danger was twofold: the first was to admit all the new
ideas without questioning, and to incorporate them into their own code of laws
and doctrines by assimilating them to their own standards and principles; in
that way they gradually became assimilated to the strange world of ideas without,
with the consequent loosening of the hold which the Law had upon them.
The other danger was to try and find a justification for this very process of
undiluted assimilation in the words of the sacred text. The former led toapo-
stasy and to the erection of idols in the Temples of Jerusalem and Sichem:
the other to the creation of sects, some of whom still clung closely to the old
faith, but who subjected the text to a dissolving exegesis until it assumed that
mystical interpretation which we find in the writings of Philo,. .. This activity
in its turn led either to other peculiar interpretations of an ascetic character or
to the mystic speculations of the Gnostic schools.»

* Gaster, op. cit. pp. 88 ff,

3 as transcribed in Hebrew square characters.
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2N ThEy SN A ey 0
ki afar atta wel afarak te$ob’: for thou art dust and to #2y dust
thou shalt return.?

The existence of future punishment and reward is proved from
Gen 95% and especially from Dent 3235, where the Samaritan ver-

sion has: 0O op3 oS eliom neqam wufelam, on the day of ven-
geance and recompense. From the same chapter »a whole theory
of life after death, of punishment and reward and of the final
events> was evolved.

An important early conception is also that of the contrast
between the present age of Fanuta, »the dark, abysmal period,
the terrible period of Fanuta» and the future Rakuta, implying
a life in the constant shadow of God's favour and love.?

With the advent of the Ra/uta the appearance of the Restorer,
the Zazh (270) or Sagb (2N¥) is closely connected. The Samaritans
rest their expectation of the advent of the 72#4 on the promise
given in their tenth commandment* and on Dexz. 1815,18. 'The
Lord thy God will raise up unto thee a propket from the midst
of thee, of thy brethren, like unto me; unto him ye shall hearken ...

1 »They interpret this to mean that Adam and of course every human
being . .. will return again to live in the same material form in which he was
when he died.»

% Sam. version:

LA T 5D T WAtk DNR DT DN N
reading: 'living being’ instead of 'wild beast’ and referring it to the punishment
to be meted out after death to the man who has commited suicide.

3 vThere is nothing really eschatological connected with that period, it is,
in fact, to precede the time when the end of the world will be expected and
the fate of mankind finally decided ... No definite period, however, is assigned
to the period of Divine favour; this may come at any time and will take place
as soon as the necessary conditions for such an era of happiness have been
fulfilled. It must be made perfectly clear that the Samaritans do nof expect this
Period to be one of conguest or great power. it is nothing but adsolute freedom
and peace, logether with the conversion of the Jews to the recognition of the
fact that they had been led astray in a strange error by their false prophets.. .:
Gaster, 0p. cit. p. go.

4 repeating Deut 18, 5% Exod 20%, vide Gaster op. cit. p. 187: »By in-
serting here this promise that a prophet like Moses will arise in the future, who
will be sent by God, and to whose voice they are bidden to hearken, a unique
importance has been given to it. It has been placed next to the commandments
as being uttered by God on the very same solemn occasion. One cannot over-
estimate the value just assigned to it, for it assumes a character of its own and
becomes the basis of all the eschatological speculations which are later on
crystallized in the belief of a Tagb.»
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I will raise them up a prophet from amoung their brethren like unto
thee; and I will put my words in his mouth, and k¢ skall speak
unto them all that I skall command kim’. There is evidence even
in outside sources that the expectation of the 7as) was wide-
spread at the time of J.!' A prominent feature in the Zaéé-tradi-
tions was that the Redeemer, in accordance with Deut 18 18, would
teach the faithful concerning all things, he is the 'Teacher’, mur:
or mudi. On this point the Samaritan teaching »agrees with the
views entertained by the Sadogites». Cf. how in the Sadogqite
Fragments the Messiah is termed the 'Teacher of Righteousness’
(above p. 155).

But even during the Fanuta before the advent of #4e prophet,
the 7a#b, true 'prophets’ can arise. The Samaritans’ rejection of
the prophetic literature of the Jewish canon does not imply any
lessening of the importance attached to the functions of a true
prophet, #z¢6i. On the contrary, this conception seems to have
played a distinctive réle from the earliest down to the latest
times.?

The controversies between Samaritans and Jews on the point
of the right place of worship, as they appear, from the Jewish
point of view, in Rabbinical writings (and also in Josephus), are set
forth exbaustively by Billerbeck.?® Not a single detail of the
Jewish representation of the controversy seems to have escaped
Billerbeck’s notice. It may be allowed, therefore, simply to refer
here to his exposition.* It need scarcely be pointed out, however,
that the Jewish representation gives no adequate picture of the

1 Wellknown is the relation in Josephus’ Antig. 18.4. 1,2 of a man »who
went up to Mount Garizim at the time of Pilate and gathered the people round
him, promising to discover the hidden vessels of the Temple» a feature in the
traditions of the expected Taéb. (Cf. Gaster, op. cit, p. 21).

? Thus in the 'Dream of Abisa’ (given e. g. in J. H. Petermann’s Chrest.
Sam. pp. 24—28) the angels before the Divine Throne of Light, speaking to Moses
of AbiSa the priest ascending in the dream to heaven in the company of Moses:

SN PTIIRD NP2 23 e Sxe ey oON 23 AN
’... O, thou prophet of God, and saviour of Israel, thus this one is a prophet in
his time and a teacher of Israel’.

* i pp. 549 —551.

4 Reference may also be made to L. Gulkowitsch’s comment upon and
translation of the tractate P12, belonging to the so-called smaller tractates of
the Talmud, and setting forth mainly the ritual differences between the Samaritans
and the Jews from the Jewish point of view: Der kleine Tatmudtraktat iiber
die Samariter in ATTEAOZ i (1925) pp. 48—56.
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Samaritan view on the subject.! The basis of the Samaritan
contentions is pregnantly and adequately expressed by Jn 420
ol matépes HUdY &v t Gpet todT Tposexdyyomyv. The Samaritans
were conscious of preserving the form and place of worship of their
'fathers’. The Samaritan reading of Deut 2741 is wellknown.? From
the time of Israel’s entrance into the promised land onwards, accord-
ing to the Samaritans, the worship was carried on at that place.
Of importance in connexion with Jn 4 is what Gaster?® tells us
concerning the incorporation in the Samaritan community of the
heathen garrisons, (the 'five nations’). Whereas the Jewish traditions
in accordance with 2 Ki 1725 ff. term the Samaritans ’proselytes
out of fear for the lions’*, at the same time trying to convey that
the whole Samaritan community arose from the converted heathen
settlers®, »in the Samaritan tradition the matter assumes a totally
different aspect. . .. They state that by the carrying into exile of
the High Priest and the priests who ministered in the Sanctuary
at Beth-El, 7.¢. Garizim, the service of God had come to a stand-
still . . . with the result that the curse which had been threatened
in Leviticus® and Deuteronomy” came to pass. With the cessation
of worship, drought set in, famire followed, and wild beasts overran
the land .. .» The real cause of the carrying away of the High
Priest and the priests into exile was their own sins. In the
calamity following upon the cessation of right worship »were in-
volved not only the inhabitants of the land who had strayed from
the true worship of God, but the new-comers as well. It is, there-
fore, in the name of the whole community that the governor and
garrison for the time being sent the request to the king to have
the High Priest returned and the worship re-established.» This
request having been granted, the High Priest Seraya returned,
accompanied by a number of Samaritans from the exile. With

! just as the Rabbinical references to Samaritan denial of resurrection and
after-life are misleading.

TOMED DN WA NONT DUINA DN PO TN DN o7V

Tﬂ’?N FS FIm D PN TR PN Nen (mb) L bin b el ) AP i g N4

The Israelites entering Kanaan built the first altar on Argarizim acc. to Moses’s
command.

8 op. cit. pp. 181

¢ T'B Nidda 56b, Hullin 8b: py=n vy

® The very term frequently used for Samaritans, *Kupiny’, is an opprobrium
implying their pagan origin.

8 Lev 26 a1t

T Dewut (12t
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the ensuing re-establishment of worship the Samaritans definitely
broke with the idolatrous practices, or, as it may be expressed
by the Jn-ine simile: with the five former husbands. Historical is,
that the Samaritans from this time onwards strongly emphasized
the monotheistic character of their faith.!

On the basis of Gaster's work on the Samaritans, founded
as it is on first-hand research on original and authentic sources it
may be admissible to urge that the controversial issue of In 4
is with a circle of Samaritans that are wholly within the bounds
of what we have levmed the Samaritan communily. Further the
Samaritans in question are representative of the tendency towards
the mystical speculations and interpretations of the Tora, and
towards the seeking in the Tora of the deepest secrets of salvation
and of communion with the spiritual world. For the symbolism of
the &vtAnua and the deep well, the dictum preserved in Cant R 14
and quoted above p. 160 may be considered illustrative. When,
therefore, the Samaritan woman is represented as saying to J:
'you have nothing wherewith to draw, no d&vtAypa’ this may
approximately be rendered: 'You do not — at least so it seems
to me — possess the mystical training nor are you familiar with the
mystical traditions by which the life-giving secrets of the Tora are
brought to light, and the acquisition of these requires much study
and meditation (midras). Further it may be possible to offer a
conjecture as to the allusion to the ’present husband’ of the Sa-
maritan woman. The words ’'I have no husband’, in the mouth
of the Samaritan woman, in view of the strong emphasis on mono-
theism and the strict adherence to the Divine Tora received through
the fathers, most probably mean: 'We are not allied with any
foreign cult’. The answer is: »I acknowledge the truth of what you
say. Formerly you were allied with the worship of the gods of
the five 'nations’, but now you worship and seek to find the only,
true God, the Father, IHUH (%ma). He is your only God, or
husband. But, I tell you, that he is not yez really your God ('he

1 Cf. L. Gulkowitsch, @. @. O. p. 49: »Auch sie (the Samaritans) verehren
Gott als rein geistiges Wesen, auf welches sinnliche Bezeichnungen und Ver-
gleiche nicht. angewendet werden diirfen. Der Monotheismus begegnet uns bei
ihnen sogar in reinerer Form als gleichzeitig bei den Juden, da sie alle mensch-
lichen Anklinge im Gottesnamen und seinen Attributen beseitigen.»

Whether it can be said with Hamburger (Real- Encykl. etc. p. 1068).and Gulko-
witsch (@ a. O. p. 50) that 'Kuthzans’ and ’Dositheans’ are to be regarded as
different sects divided on the matter of greater or lesser assimilation with Jewish
religion and statutes is highly doubtful.
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is not thine husband’), for you do not know him.» The import
of the words 'he whom thou now hast is not thy husband’, is
the same as that of the utterance 'ye worship what ye know not’
and this, again, as was maintained above, refers to the same neces-
sity of entering the spiritual world in order to know the spiritual
realities as treated of in Jn 33—2I,

Hence the point of the controversy is the same as in Jn 3321,
viz. the contrast between the reality of the spirit and of spiritual
life in man on one hand and on the other a mere external, one
might say objective, relation to the spirit, and along with this the
truth, that J alone, can mediate this reality to man.

As has already been pointed out, the character of the contro-
versial attitude of Jn 4 is quite different from that of Jn 3. InJn4
J acknowledges the sincerity of the religious aspiration of the Sama-
ritans addressed. Hence it must be maintained, that the reference
to the husband which is no husband of vs. 18 cannot be meant
to convey any moral defect of the Samaritans. The idea of
concubinage or adultery is evidently absent even from the outward
form of the story. The woman, although convinced of the truth,
shows no trace of understanding J's words as implying a reprimand
of her private life.! Neither is there in J's words a single hint of
an injunction to the woman to make amends; nor is she in the
rest of the chapter represented as disobedient or as one who
»doeth the evil and therefore hates the light>. On the contrary,
there is in vss. 32 ff. a covert allusion to »the missionary joy of J»?
as caused by the result of the dialogue with the woman which
is entirely inexplicable on the supposition that J in vs. 18 has
touched the sunpleasant subjects of the womans private life with-
out being able to touch her conscience? In effect, vs. 18 must
be considered as finishing rather with a laudatory utterance than
with one of blame. It is perhaps unnecessary to point out that the
symbolical interpretation of vss. 16—18 gives a perfectly natural

! This is expressed, although in a different vein, by Loisy, Le Quatriéme
Ev., p. 182: sL'idée du concubinage empéche certains d’admettre, que le mari
soit Iahvé; mais cette idée n’est pas exprimée dans le texte et c’est avec inten-
tion qu'on ne la pas formulée. Le dieu d'Israél est pour les Samaritains un
dieu éranger, dont ils ont d’autant moins le droit de se réclamer qu’ils n’obser-
vent pas vraiment sa Loi.»

3 The expression is Dr Strachan’s in his Fourth Gospel p. 108.

® The only secondary meaning of vs. 18 is to convey J's immediate know-
ledge of the woman’s past, which to her was a sign that he was a prophet:
eimév wor wivia 4 imoinsa (4% %) cf. above p. 431
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connexion of thought both with the preceding and the following
portions.

Lastly it may be of some moment to consider in the light
of the preceding, the words: Measiac ... 6 Aeyépevos Xprotds. It
is difficult to interpret this as being merely an elucidation included
for the readers of the gospel, as may possibly by the case with
141, The real intention is perhaps the identification even of the
Samaritan Messiah with the historical Xptotée of the Christians.
That it might go back on an original ' 744, who is called Messiah’
may be proffered as a conjecture which, however, may be regarded
as uncertain.!

gyod Bpooty Eyom gaystv 7y Opelc odx ofdats (432) ... epov
Bpodpa goty, e wou(h3)@ to FEApua tod mEpdavtés pe xal
tehetdco adtod to Epyov (434). For the ideas centering round
the conception of the spiritual Bpapa vide below on 627, Here
is to be noticed especially the expression 7y dinele odx ofdate,
which may be recognized as the technical expression for a reality
belonging to the spiritual world as put in contrast to the terrestrial,
‘this-world’ experience of the hearer or hearers addressed. The
utterance is parallel with 311 410 and 422, also with 729 (ax’ épantod
odn ENfhoda, GAN’ oty ahndwde 6 wépdag pe, Bv dpeic odx ofdarte),
814,15 (3t oifa, m6Bev fhFov %al mod dmayw. dpeic 3¢ ovy oidarte,
woBev Epyopar ¥ med Omayw Opelc xatdr iy odpro xpivete), 819 (obre
&t ofdate obte tov matépa pov), 854,55 (¥stv 6 matvjp pov 6 dofdlwy
pe, v dpelc Aéyete, Ot dedg dpdv dotwy, wnal odx Eyverate adtdy, E7d
8¢ oida abdrév.) Just as J, acc. to 414 tells the Samaritan woman
of the gift which she does not yet know or understand, he tells
his disciples of the spiritual food which they do not yet know. It
consists in doing the will of his Father who sent him, and in
finishing his work. Similarly in 62729 the &pyalesbar ta Zpyo tod
de0b is connected with the spiritual food, % Bpiscic 7 pévovsa eig
Lofpy olevioy, guo vide. The significance of 432,34 immediately

1 Cf. Zahn, Ev /, 5, 6 p. 251: »Wie einen Eigennamen ohne Artikel ge-
braucht Jo hier (nicht so 141) die griech. Transskription des aram. a7, schwer-

lich mit Ricksicht auf die determinirte Apposition b Aeyopevos Xpozds. Denn
dies kann ja nicht der Rede der S. angehodren. .. Es kann dies also nur ebenso
wie die gleichbedeutenden Worte 1, 31, 41 und manche dhnlich, eine Zwischen-
bemerkung des Ev. sein, die firr seine Leser ein Bedirfnis war. Auch hier, an
der entscheidenden Stelle des Gesprichs, will Jo dem originalen Laut der Rede
festhalten ... Dies scheint aber vorauszusetzen, dass das Weib wirklich dieses
judisch-aramiische Wort und nicht irgend ein bei der Samaritern abliches Syno-
nymon gebraucht habe.»
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becomes clear, when read in the light of 627—29 and 1412 (apiy
apdy Mo Ooply, 6 mistedwv el dud ta Epya, & Y0 woud, nAnsivog
wotaet, xat peilova todTwy mouoet, &t &y mpodg tov matépa mopshopal).
The spiritual food, which in J is a communion with the Father
in unity of activity (1410: 6 8¢ mati)p &v &pol pévey mowt ta Epya
adtod), will be given by the Son of man to those who ’believe’,
and they will henceforth partake of the Divine activity. It is
evident that 432,34 represent the same central ideas as those met
with in 151, 833—2! and 4726 (cf. above pp. 39, 40, 95—100,
130). — The object of the introduction in this context of the J-
dictum in question is evidently to express that ] had really done His
Father’s work through opening the eyes of the Samaritan woman
to the reality of the living water. But this implies also that he
had been received as the living Water and the spiritual food by
believing Samaritans. In order further to stress the point that the
Samaritans actually attained to real belief in him, the narrative
of vss. 39—42 is superadded. The question of the historical back-
ground for the Samaritan receptivity for J's teaching and the
salvation offered by him, will be dwelt on in the second part of
the present work, treating of the narrative portions of Jn. Here
it will be sufficient to point out, that Jn, by the use of terms and
words paptopely, pévewy, motedomt-miotebety, oxnréapey nal odopey,
aknBac,- swtilp tod xéspov, connects the historical relation with the
ideas of the preceding discourses. With this Jn conveys that the
Samaritans attained to a rea/ experience of the spiritual world in J.
Hence, it may also be surmised, the use of the term 6 cwtijp T0d
wdopod in the Samaritans’ mouth primarily links up with 816,17,
It is intended as a final emphasis on the fact that the Samaritan
accepted the Divine gift in its whole bearing, as it is expressed
by the words: obtwe Yap Fydnysey 6 dedg tdv xdouov, Hote TOV Lidy
[adTod] tdy povoyevi) Edwxer, Wa mag 6 moTEvwY elg adtby i) amdhnrar,
akN Eyq lody aldviov. od yap améotethey 6 dedg Tdv nidv elg tov
x6ouov, o wpivy tov xéopov, GAN Wa vwdj 6 xdouog 8 adted (Jn
816,17). For references to the vast literature on the formula
cwtiip tod ndopov wide Bauer, | Ev2 p. 71 and cf. further especially
G. P. Wetter, SG pp. 51, 52.

It remains to touch upon the question of the Samaritan accep-
tance of J in relation to the doctrine of the spiritual universalism
expressed in ch, 4 (e.g. vss. 20 and 42), as elsewhere in the Gospel.
There will be no reason to dispute the thesis that the nar-
rative illustrates the extension of the ’religion of J' beyond the
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boundaries of the Jewish community.! But on the other hand
this does not cover the whole purpose of the record. What has
again to be kept in view, is the strong emphasis of the Samaritan
adherence to the teaching of the ’fathers’, by the side of the
ease with which so faithful adherents to the received traditions
as Samaritans are represented as being, seemingly desert their
traditional faith and accept J as the saviour of the world. Further
the supercession of the traditional worship by the worship in spirit
and truth and of the traditional water by the living water must
be considered in the light of J's willingness to drink of this
traditional water and of the fact that J is recognized by the Sa-
maritan woman as the Messiah, prophet and teacher whose future
advent she had been taught to expect. In view of these facts
the purpose, it seems, is rather to teach: those who are inwardly
divected towards the spivitual, the light; recognise in the light,
when it comes to them, the true meaning and the fuifilment of
their traditional faith. They do not even, in reality, desert the
traditional faith, for Moses wrote of J (546) and Abraham, the
father, saw his day and was glad (856). On this interpretation
the side-reference to the Jewish faith receives a clear justification.
The arguments of the Jews who according to 539,45, 631, 83953
tried to justify their rejection of J by their loyalty to Moses and
Abraham and their adherence to the Scripture are here refuted
by the simple fact that the Samaritans, who were even more
strict than the Jews in their literal observance of the Tora found
in J the fulfilment of the promises contained in the Tora, (It may
be surmised, in passing, that vs. g implies an allusion to this false
loyalty or exclusivity of the inimical Jews: 'How is it that thou,
being a Few, askest drink of me, which am a woman of Samaria’.)
Thus the narrative demonstrates the truth of the reprimand to
the Jews: the reason why you reject J is not at all to be sought
in your belief in Moses or your sonship of Abraham; the reason
is that you hate the light, because you do not do the truth
(820,21), and this again shows, that you do #nof believe in Moses
(547) nor are the children of your father Abraham (839), but, in-
stead the children of the &tifBoloc, the father of falsehood (844);
it is significant that the Jews' retort to this reprimand is: 'say we
not well that thou art a Samaritan ...} (848).

1 Samaria as »the nearest representative of the world outside the Jews

E. Carpenter, /W, p. 385, P. Gardner, Eph. Gosp. pp. 221, 222 E. F. Scott,
4 Gosp. p. 110 R. H, Strachan, 4 Gosp. p. 100,

193



Joh. 5:19-29
190 Jn 435—38 519—29

It may be put forth as a hypothesis, that the words of vss.
35—38, in the connexion in which they now stand!, are to be
interpreted as an allusion to the salvation through J as being a
true fulfilment of the longings, and expectations of the fathers.
o OepiCov piclov AapBdyet xal sovayet xapmdy eig Sony aldvioy,
tva 6 omelpoy 6p.od yaipy xal b Oepilov. .. &Alog Eoty 6 onelpay
xal @Ahog b Ozpilovy ... @hhot xexomtaxasty, xal dpeic ele tov
26%ov adt®y eloshyAdface. Whatever may be the original signi-
ficance of the passage, it is probably to be understood here some-
what as follows: ] recognizes in the traditional faith of the Sama-
ritans the work of a Divine sowing; with the gift of the Tora God
has sown in the Samaritans a seed, which with the coming of J
as the Messiah has become a harvest which he can reap. With
Zahn? the singular omeipwv and Bepilwy are to be taken as referring
to God and ] respectively. In the 'fathers’, Moses and the 'prophets’,
acknowledged by the Samaritans, J recognizes workers, sent by
God to labour with the sowing?, the harvest of which J sends his
disciples to reap in accordance with Lk 10!—17. In its deepest
sense the ’labour’ perhaps means the longing for the 'living water’,
for Messiah, the teacher .of righteousness and restorer of the happy
age of communion with God, which ] knows to have been present
in the worshippers of the past and by them communicated to the
present generation.

The discursive part of Jn 5 may for the purpose of the
present investigation conveniently be divided into two sections,
comprising (1) vss. 19—29 and (2) vss. 30—47.

The first section turns immediately ‘to the subject of the
relation between the Father and the Son: ... apyv apyv Aéjo
dpiv, 00 Sdvatar & oidg wotety ag’ Emvtod 0ddév, &v P tw BAéxy
Ty ZTatépa wotodvea® 8 Yop Ry éxsiveg motf, tadta xal 6 vidg
opotog motet. (519) Thus this relation is first viewed under the
aspect of the performance of the Father's work. This, in accordance
with the characteristic form of the Jn-ine discourses, forms a clear
connexion with the last discursive utterance, that of 432,34, A further
connexion with the preceding sections is established by vs. 20:
6 (ap watHp @uhel <ov ol xal mavea dsfxvosty adtd & adtdg
motel, xal peilova todtev dcifet aded Epya, Iva dpeic Baovpalyre.

+ It will be urged in part ii that the passage has rightly been taken as not
smanating from Jn. A superficial analysis shows in any case that it does not
belong to the Jn-ine discourses.

* Ev. J. ®% p. 263.

3 cf. Zahn, 0p. cit, ib. E. Carpenter, /W7,
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The former part of this verse is an allusion to the subject of the
Divine Love in 316 and the latter part recalls the wording of
159,51 (ueilow tobtow. .. édeabe). The specific aspect of the present
discourse is introduced with vs. 21, though even here in connexion
with earlier conceptions and expressions: ®oxzp yap 6 Tatyp ystpet
tod¢ vexpods xal Swormotel, obtwg xal o_bidg odg Féhet Lwomotst.

The relation between the Father and the Son is one of
complete dependence upon and obedience to the Father on the
part of the Son, but, on the other hand, 'this is characterized by
the complete conferment on the part of the Father upon the Son
of the Father's whole authority and power: (1) the Son does the
Father's 'works’, (2) ... he gives life, 'makes living’ the dead,
(3) executes judgement, is the judge of the world. 22 od&& yap
0 matyp =npiver 00Bévam, GAAa v xpicty zAswy BEBwxey <P
oi® ... 27 xal fovciav Edoxsy adtd xpioty =wotsly dte oidg
GavBpomoy &atty... 29 xel éxmopedsovial ... ol ... 0 pabdAm
wpaovieg elg avastasty xpicsws ... 7 xploig 7 épy Swale
éotiv. The relation between the Son and the world in his func-
tion of Life-giver and Judge is further pictured under the simile
of the Voice calling from the world of the Father into the
lower world. The reaction of the voice upon the lower world, or
upon the 'dead’, constitutes the occurrence which inaugurates the
judgement or the condemnation for some, the obtainment of life
for others: 25 apyy apyy héyw dplv 8t Epyecoe dpa xal vdv
gatty, Gte ol vexpol dxodswse tig Qovig tob vled tod fz0d nal
ol axodsavisg Lrcovsty ... 28 Epyeta ®pa, &v § mdvisg ol v
tolg pynpeslog axodsmat tic povis adted ... But it is emphas-
ized that the relation between the Son and the world is ¢o Zpso
a relation between the Father and the world; the attitude taken
towards the Son implies the same attitude towards the Father:
23 ve, mavteg wpdct tov oloy xaddg wpdct tdv Tatépa. & Py
Tpdy tov vidy 00 Twpd Tov macépa toy mépdavia adtéy ... 30 Fue
00 {ytd 10 Oéhypa to Spov dhhe th Oéhnua tod mEpdavis pe.

Among Mand=an parallels reference may be made in the first
place to the following:

GL I1 424294252 (Pet 22—5)
RIIT RT NIRRT ORTIINTTRCTIPRET R IREONT
TININTT RINDT (N7 ENEEOY) ROIND DIIINED NWRINP
RDDIDT NUINI RPN ROIMT NTIKRD §B RONDYIT RO

C o TIDUTIRYT RTINS DY RUUpoRtE
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»Then the Great First Life called, appointed, equipped and sent
Saur‘el, the Deliverer, (and Qmamir Ziva), who delivers and removes
the souls and spirits from the body. And he is called Deat/ in
the world, but Kudfa (Truth) he is called by those who know
[the initiate], who know of him.»

In GL 71 the Angel of Death carries the functions of an ap-
pointed Messenger, and the stress is laid on the Messenger-aspect:
he is falsely called Death, in reality he is Z7uzk (cf. Jn 146: &6
et ... % aiffeta. Important parallels are the following features:
(1) Saurel, the Deliverer, is sent to 'voice a ca// to Adam’, the first
man, (cf. Jn 524,25.28 § @wri) tob viod 10d Be0d), (2) the object of the
voice caited forth to Adam is to take him out of earthly life into
the true life through his earthly death (cf. Jn 524: peraféfnuey &x
10D Bavdrov sl Ty {wijv, §25); (3) the Messenger speaks the words
that the First Life commands him to speak and 'doeth the works’
of the First Life (cf. Jn 517,191,36 826 § %xovca map’ adrod, taica
roh®); (4) Adam, to whom the voice is made heard, is called
'mute, foolish, deaf and veiled’!; acc. to Jn 525 those who hear
the voice of the Son of God are the ’dead’, ot venpoi. (5) What
is brought about by the Deliverer's 'work’ and 'voice’ in taking
away the spirit from the body of death, or the ’life of death’
(Z.e. in the lower world, the earthly existence) to the true life, is
the union of Life with Life, that is to say, of the Great First Life
with the awakened. life in man, through the Messenger. Hence
the section (GL /1) is concluded with the frequently occurrihg
formula:

NITN §I307 N 37D ONSTN N ONTT Ty OGNBT NvF
NoONTDHT nRNT [nNowN] (noowws)

»The Life supported the Life, and the Life found its own (=1
¥tov); the Life found its own and my spirit found what it aspired to!»

The underlying ‘idea is that Life is a spiritual essence, in its
highest and fullest degree possessed by the Great First Life
(= the Deity, 6 matfp of Jn 5), and by him conferred upon the
Messenger, who by virtue of his possession of Life brings the
spirits of the believers into Life or rather awakens the residue of
Life extant in them. Cf Jn 526: &omep yap 6 motip ¥yst Loty
&v fontd, obtwe nol T oip Edwxev fwiy Eyswv v Eovtd.

VGL 71 4259t 178 (Pef 21318, 21L):
NIE NNt NDIND NENONT NINZTIND NTIND ENTN N
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As in Jn the conceptions of Life brought from ¢/4e Life by the
Messenger are constantly connected with those of Light, Truth
and the Way. The terms are interchangeable, connoting that the
spiritual reality behind them is always the same. Characteristic
also are the repeated instances of the identical sense of ’'pos-
sessing’ and ’being’ and ’giving’.! This is, perhaps, even more
marked in Mandaan literature than in Jn. Thus in GL /1, here
referred to, Adam addresses the Messenger both as 'O, thou caller
who didst call me!’ and 'thou, O Voice, that didst call me’ (GL
42528, 42629%),

The passages speaking of the Messenger as Life and bringer
of Life are numerous. In connexion with Jn 519f the following
is of special importance:

GR XII2 2712027228 (Pez 27410—-2757)

DRIN NTOT3 FRMT 02D NUIORDT XTI RDWID INDI XDR
NTIRI DRIN CNTRTI TRDITIY O RDID IDRTI DODIREBT NONDNT
PUONCT RDIDW RUINTINTT DNIR NDTT [2RD N9t RAM2
IRITI DY DUIONT SROND  jmET DNIR N MM SRDND
S1TP NI jBONTET ONINDINP ONIN NONp [2753] ... wewa
ST 3T D10 DY PIEBRD NTWT ONIUITINIT DNIN -,'.-.m:m
N°Tem2 DY D3RR JIERDYT NI iRt T RDR

NDLID JIWTNIII IENNTT NRIRDONYS

»(An alphabetical hymn.) Come in goodness, O Kusta (Truth),
O Light, that goeth to the house of its friend{s)®; Thou art the
Elect, Victorious One, who establishest thy whole tribe in victory.¢
Thou art a perfect Gimra® (Gimra gmura). An Elect One, in
whom there is no defect. Thou art the way® of the Perfect Ones,
the path leading up to the place of light. 7ou art life from

! Cf. above pp. 113 £, 168, 186.
TPt 37 NP NOTHT NN N
Pet 4338: ohxp xb™HT oTND N

3 j.e. to the lower world, where the believers are dwelling. Cf. above
p. 128.

4 Cf. Jn 16 b vevinrza <ov zgspov.

8 The sense of the word 'gimra’ is not clear. Cf. Lidzbarski, GR p. 158
n. 3. Here it might perhaps, in view of the world-play, be translated 'gesfec-
tiorr’ or similarly.

8 Cf. Jn 14%: 3d efwe % 6065 xat 7 dhiew zat ¥ Qwdl,

13 —27451. H. Odeberg.
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Lternity, who comest forth and dwellest in a truthful heart ...
[GB 27221], Thou art the first Voice, which the Life called forth
(created) out of its own nature. Thou art the greatest of the Gan-
zibras, to whom the Life gave command over every thing.! Zke
dead heard thy voice and lived, and the sick heard thee and were
healed. Thou forgivest the perfect and elect ones, in whose heart
Kusta (the Truth) dwells.?

It is well-known that the figure of the ’Voice’ is frequent in
Mand. For the connexion of the Jozce with conferment of Life
reference may further be made to

GL III 62 5969—12 (Pet 1379f)
DOFY NPT RBITT DY NBIZT NTDT ORITIYORIINP RAT NDIOND
EREARERERL RS

»A woice of Life called: the ear which is wakeful hears; some
heard and lived, but others wrapped themselves up [and continued
sleeping].»

Cf. further the passages quoted above pp. 130 seqq., esp.
p- 134 (GR X1): »...who /lstened to the woice of the Life and
believed in it and were taught by it... who hated the deaz/ and
loved the /Zife ... and found the Lifes, and p. 135 (GR X//:
»Also all the spirits of those formed out of flesh and blood whr
listen to the woice of the Life and believe, shall dwell before the
Presence, in the House of Lifes.

The Voice of Life is the Voice of the Messenger; as long as
the Messenger is present in the world, the Voice of Life is heard
there:

GR VIII 2225—10 (Pet 2218-—12)

L RUATRPRD j RIMT NUAT RDRPD RUDMD NUxnT OjND
RIS ONDRP PUTINDR ADOR 5033 XTETORDRP DATINDR
2°3°TT RIVTY ADR 20203 ROTT RORP NLON TUEND UNITIYA
POSOND FTART 72 R1MT 97397 DOTINDR NITNDX XX NINDNT NRIT
»Who is able to overcome the Voice of Life which was from the
beginning? — Even until now the Voice of Life is in Tibil. Even

until now the Voice of Life falls on my ear. As long as the
Voice of Life is in the Tibil do I hear the murmuring (the Mantra)

L Ct. Jn 527 iLousiay Zwuev.. .
3

2 Cf. Jn 8%, 7 /n 15, 24
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of Hibil Ziua [the Messenger]. I say: 'Even until now Hibil Ziua
has not ascended from his generation’.»

GR XI 26629—31 (Pet 2694—5)
5y NOTIEINTLT IR NRONT RUIT NRTTOINTIP DUUEN
S9=S03 NI L3R AT 1TRNDOIT RTET ONDNp Nempond
i i i i i

»I (Manda dHayye) said before the Great Life: "This world, into
which you send me in order to make heard the oice of Life,
that zhey may hear and live and ascend to the House of Life .. .".»

Especially significant in the present connexion is the concep-
tion of the process in which life is brought to those who listen to
the voice of life. It is a process beginning during earthly life, at
the moment when man is awakened from his ’sleep’, Z.e. his
insensibility to the spiritual realities, continued after death by the
spirit’s ascent and having as its final goal the entrance into the
"House of Life’. This corresponds fairly with the Jn-ine idea of
the {womoinots.

For the general idea of the Messenger as possessing life and
bringing life reference may be made to the passages quoted from
ML: 134, 196, 199, GR 77 5823 by R. Bultmann.!

A close parallel to the expressions of Jn 5 respecting the
derived judge-ship of J (527) connected with the idea of deliverance
from judgement of those who 'hear the voice of the Messenger and
believe in him who sent him’ (524) is found in GR /73, quoted
in part above pp. 131 and 135ff. The messenger speaks of him-
self as 'the Messenger of the Light' (S/74a dNkora) the King who
came from the Light, the truthful messenger (§/ka kuitana), whom
the Great One sent into this world (drabba $addran lhacen alma).
He sends out a voice into the world. Those who hear the voice
and believe in the Messenger are not judged, or not condemned,

1in Die neuerschlossenen mand. und manick. Quellen etc., pp. 109 f.
ML: 184%° (Qolasta T6)

Ampa Ao MR

»(speaking of the Messenger:) Life dwelt in his mouth» M L7196° (Oxf. I xxvi)

NIONNDUNDY ]11'\‘73’11&‘7:!_'[13‘?11‘11\\' m‘m‘nvxﬁ WIND DY NN D2 Y

NN RD'DI NP9 N NP ©YY oS PN

»'Thou [O, Messenger] camest from the House of Life. Thou camest; what

didst thou bring us? 'I brought you [the gift] that you shall not die and that

vour spirit shall not be fettered (imprisoned). I brought you life for the day of
deaih and joy for the sorrowful day.’»
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but the Messenger will forgive® their sin and guilt. The section
ends: »Praise be to thee, O King of Light, who didst send the
truth to us, thy friend! Thou wert victorious, O Manda dHayye,
and didst make all thy friends victorious. 7#ke Life makes all
(its) works victorious (successful).»*

Further, it is to be noticed that in this section, GR /73, the
judgement of the unbelievers, in analogy with the conferment of
life on the believers, is represented under two aspects: (1) it be-
longs to the zworks with which the Messenger is commissioned by
the Great Life, the judgement in this sense consisting really in a
self-judgement of the wicked, in not listening to the Voice (cf.
above p. 136), (2) the final judgement is assigned to 'tkar day,
the day of judgement' which, for a class of the believers again is
the *hour of deliverance. Cf. Jn 529: xal dxmopedoovrar ol td ayafo
roviigoyvtes els Gvdotasty Sofg, of 8 td padha mpafavies sig Ava-
stasty xpiccwg. The 'day of judgement and hour of deliverance’
is in GL [2% also called 'the great day of resurrection (qgajamita)’.
With this coheres that there are in Ginza representations of inter-
mediary states both for the wicked and the good* between the
first and last stages of judgement or obtainment of Life. On this
vide Brandt, Mand. Rel. pp. 72 ff. and below on Jn 142, Never-

1 or: cause to be forgiven; cf. above p. 136.
P GR 113 61'7° (Pel 66'):
NINRD DN 7.\‘72ﬂ8‘!$ NN ]xbmmsmﬁ NN N2OND DNIN TN
RTINDW P25 PONT AN IREANT P2 DIONN NS
8 GL 72 487att (Pet 191L):
X2 Norb NoON NONPTIET s NS xobw KT On sarh b
NODNWPT
‘until that day, the day of judgement, and until that hour, the hours of deli-
verance, until the great day of resurrection’.

+ and also for the intermediate: 'the believing Mandeans that have sinned’.
The 'day of judgement’ is also termed 'the day of the £zd” (DT NN, GRIXr
925%,2 X7 95526 . a.) or 'the Jast day’ (NONND N, cf. above p. 132 1.27).
CE. Jn 6%, 112 (3v <fj dvastdoe: v <f Esydoy 7juépy) and 124 (6 1éyos, ov Ehdhnon
freivag zpwel wdvhv Iy T Zoydty fuépe). On the twofold representations of judge-
ment cf. Bultmann, Die neuerschlossenen mand. und manich. Quellen etc. p. 137:
»Ebenso (sci. as in the Fourth Gospel) steht es in der mandiischen und der
verwandten Literatur: auch hier kreuzen sich vielfach zwei Eschatologien, indem
zu dem eigentlichen entscheidenden Ereignis, der Predigt des Gesandten, noch
die Erwartung einer definitiven Eschatologis tritt, die im allgemeinen nicht so
vergeistigt ist wie im Joh.-Ev.»
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theless, both the judgement and the obtainment of life are evidently
viewed as one continuous process.

A characteristic parallel to Jn 5 is found in GR X/. Here the
Messenger is called the Sox of his Father; he is the judge, and his
judge-ship is justified on the one hand by his being ’like his
Father’ and on the other hand by being the 'head of the tribe’
of the spirits living on earth, z.e. men. This is conform to the
Jn-ine representation of the son as having obtained the ’authority
to execute of judgement’ (1) from the Father, (2) 'because he is a
son of man'.!

1 GR XTI 256*—25T° (Pet 2562 —2579):

IR NONDD XTI By Nen FEEND 12T RUNDTIND RMWP Pwp on
NS ]157;\‘73\‘1 N7 FIDT NNOTRP RUIIND N 772 DORPY DN
N2ONS DNI INO2 1NI25 NONTININT POPNONND XNDTET NONOD 1OV
]1;‘(31‘71N ONDRAD 20NV NOND TOT NDNDENY TNONT PN INT [ONINN
TN NN [PYEONT (@B PONT T3 NOIT NOWwRT FnNING xooab
TN PINPINI NMAT NTINDD PRLN NRPAT NOW 7T R NPIPYT
PONINY N DD PUINPOM XOT RTINDT RN N2 PP e 3135"(
TOWNIT N NSNS R NEWNP AN Swm s Noxb W
XTI N NI M ONIN NPWP NON ONSP T Fnsonn oo (257
]N'W NON R RENBR PINA AP PINA NEDNT NN NINOPT NN
NobND DT NZMY NEDNIT 5T PINT NeOND ROTINEY NNpT
NONOD NS NONSTIRD POINGNY NP ARSI ADING Fon T pin
NI NGO ]135’1\\‘2’ NPT ND PNPNR2 Erbvau i abym. 2 ﬁ‘m‘mmm }FBT‘D

NONY MM TIWTZY M2 NN PPDTY RTT 87N
»Then the Primeval, First one, who was out of himself, established the three
Uthras and blessed them and established them, and established his deloved son
the Discernrer, the First One, who was out of him (the Father), and he said to
these three Uthras: °I blessed you with the blessing with which the parents
blessed their children. Go out to that world, execute judgement and deliver there
Srom judgement the spirits that have been taken thither from here. They were
brought into that world in which are darkness and deatk’ Deliver from judge-
ment and bring out the spirits among them that are called and desired, which
hear the voice of the Life and are established by Manda dHayyve and /ear your
voice and go out in the splendour and light of Manda dHayye and become
established (in) the House of Life. On you, three Uthras, Hibil your eldest
brother will pronounce judgement, and he will execute your judgement, For
the eldest brother is (as) the Father. He shall be the head, ke shall be the
Judge over the judges of this world. They cry to him: *Whither has this flint
(7.e. hard one(s)) come upon us, that stand(s) and rebuke(s) us in this our own
world!’ [He is] the Aead of owur tribe in this world, whose speech, voice and
word are heard. And the First One speaks to the three Uthras: 'Go out [from
that world] and return to the Skina, from which you are gone out, [return to]
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Bauer! refers to M. Li 206 (Oxf. I xxxvisi) as a parallel to
the idea of the function of judge assigned to the son of man:

NTINI D0 ORIINDR RUEPRTT NUQID.L .. RIDVNRR INT A1
N23717 RVET PITOREINA2 ADYIIT ONDIRMD AN jIDNINMmT

»I stand in the splendour of [my] Father... the evil ones who
raise themselves against me: there is a man who rebukes them;
not with my power (they are punished) but with the power of the
mighty Lifes. The 'man’ is the Great Life.

To sum up: in Mandaitic Literature the general ideas forming
the background of Jn 517 . are pronounced, and frequently attested.
The Messenger is sent from the Great Life, the source of all Life.
He is entrusted with Life and power emanating from the Great
Life. He receives authority from his Father and is commissioned
by him to »do the works which his Father commands him». The
»works» consist 7z a. in making the Voice of Life heard in the
world and in conferring His Life upon those who listen to his
voice. His mission in the world also constitutes a judgement.
The grounds for the judgement are from one point of view that
the Messenger is of the same ’tribe’ as the spirits of earthly man,
from the other point of view that he possesses the authority of
to execute judgement, »he is as (his) Fathers.?

The same principal ideas occur in the Odes of Solomnon in a
characteristic setting of their own. Thus we find here the concep-
tion. of the Son, who possesses the Life of the Father within him,
has the Spirit in him, and confers life upon those who join him,
who listen to his Voice; — pronounced is the notion of the Voice as
being proclaimed to, and of the Life as being conferred on, the dead
who dwell in Seol —; of the Son as having obtained authority, do-
minion and power from the Father; of the Son as the judge, whose
appearance is a judgement for those who do not listen to him,

that which the Life has procured for vou, the Palace of Splendour and the
Room of Light. You shall go out victorious, when vour works shall be finished.
(Ju 5%).» CL. also further below in the same section (GR X7 2571410 Pes 95716-22)
quoted above p. 135: »all the spirits who delfeved in (the Life or 'the Father')
etc.». It will be noticed that in the passage quoted all the principal expressions
and ideas of Jn 5 are represented.

] Ev? p. 8a2.

* These two ideas coalesce in the conception of the Messenger’s authority
as judge depending upon his being the head of the tribe of spirits; he who hears
the voice from the Life through the Messenger of his own nature separates
himself from this head.
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who cannot receive the Word, because they are not of the Trutn;
of the final judgement or the final conferment of Life upon the
believers in the end of time, the new world. It will be well to
quote the relevant passages in their proper connexions.

Od Sol II] »7 and because I shall love Him that is the Son,
I shall become a son; 8 for he that is joined to Him that is im-
mortal will also himself become immortal; 9 and he who has
pleasure in life (o7 : in the Living one), will become livings.!

Od Sol VII »4 He became like me, in order that I might receive
him: he was reckoned like myself in order that I might put him
on...6 Like my nature he became that I might learn him, and
like my form, that I might not turn back from him.» This may be
regarded as bearing upon Jn 527b: &n vidg avBpdmov éotv  The
Son, whether conferring Life or judging, can do this because he is
of the same nature as, is one of, the children of man.

0d Sol IX »1 Open your ears and I will speak to you. 2 Give
me your souls that I may also give you my soul, 3 the word of
the [.ord and his good pleasures, the holy thought which he has
devised concerning his Messiah. 4 For in the will of the Lord is
your life ... 6... that none of those who %ear may fall in war, and
those again who have known him may not perish.

Od Sol X »6 ... [Christ speaks:] they walked 7z my /ife and
were saved and became my people for ever and evers.?

Od Sol XV » ...4 ears have become mine and 7 Lave heard
his truth ... g deatk has been desiroyed before my face: and Seol has
been abolished by my word: 10 and there has gone up deathless life
in the Lord’s land, and it has been made known to all his faithful ones,
and has been given without stint to all those who trust in himo.

Od Sol XXII »1 [Christ speaks:] Ho who brought me down from
on high also brought me up from the regions below . . . 4 He who
gave me authority over bonds that I might loose them»®. .. [The
believer speaks of Christ:] »7...thy hand has levelled the way for
these who believe in thee: 8 and thou didst choose them from the

t R. Harris, O. Ps. Sol., A. Robinson, Od. Sol.
e 001+ 2 Jaowly i Soud yauily N
Joop JLow Uy ooy o/ LIS Uy dopN 2 sh0y
Joos b 340 by Gof0
7 AN L0d 000R0TA0IDA/0 WD NGO
P oW fialy gl JSocoly JapNae W D6y Sof

203



200 Jn 519—29

graves and didst separvate them from the dead. 9 Thou didst take
dead bones and didst cover them with bodies; 10 they were
motionless, and thou didst give [them]| energy for life.»

0d Sol XXIII »...5 And His (God’s) thought was like a Letter;
His will descended from on high ... 10 But those who saw it went
after the Letter that they might know where it would alight, and
who should read it and who should hear it. 11 But a wheel received
it and.it was coming upon it: 12 and a sign was with it of Dominion
and Government (JL.oy2,00 JLaadw) ... 17 The Letter was one of
command (b..oa_.) . 18 and there was seen at its head, the Aead
which was revealed, even the Son of Truth from the Most High
Father, 19 and he inherited and took possession of everything.
(=00 Yo, L)

Od Sol XXIV »3 and the abysses opened themselves and were
hidden... 7 and they perished, in the thought, those that had existed
from ancient times; 8 for they were corrupt from the beginning;
and the end of their corruption was the "Life; 9 and every one of
them that was imperfect perished: for it was not possible to give
them a word that they might remain ... 12 and so they were rejected,
because the truth was not with them. 13 For the Lord disclosed His
way, and spread abroad His grace: 14 and those who understood iz,
know His holiness.» Here the idea is attested that with the advent
of the Life there necessarily follows a judgement and perdition
for those who are unable (or unwilling) to receive it. The judge-
ment (and the conferment of life?) is extended also to the under-
world, the world of the vexpot.

Od Sol. XX VIII »5 for I am ready before destruction comes:
and I have been set on his incorruptible wings: 6 and immortal life
has come forth and has kissed me, 7 and from that life is the spivit
within me, and it cannot die, for it lives».' Cf. Jn 526: Gomep 1op
6 watip ¥yge lwiy &v Savtd, obtwg xal tp oip ESensy Lwiy Eyew v
favr.

Od Sol XXXIIT »3 He stood on a lofty summit and uttered
His voice (op0) from one end of the earth to the other: 4 and drew
to him all those who obeyed him; and there did not appear as it
were an evil person, 5 but there stood a perfect virgin? who was

! e @00, Al ly wod @120 AOEOLLO [y Joop 1.0 O L1AsL/y N jo
«Of bt NALO AN Junaw o . vy fuod SiL! Qoo . woasso JLaw b

? Probably = Christ's voice, in analogy with the use of the simile of *virgin’
for the 'Wisdom’.

204



Jn 519—29 201

proclaiming and calling and saying: 6 O ye sons of men, come ye . ..
7 and forsake the ways of that corruption and draw near unto me,
8 and 7 will enter into you, and will bring you forth from perdition®
...9 that you be not destroyed nor perish: 10 hear ye me and be
redeemed ... 11 ...[ am your judge (JMN{ 3! @3s.3); 12 and they
who have put me on shall not be injured: but they skall possess the
new world that is incorrupt.> Notice here the reference to the
final eschatology in connexien with the immediate conferment of
life, and also that the conferment of life is conjoined with the
judgeship of Christ.

Od So/ XXXV »1 ... the tloud of peace he caused to rise over
my head, 2 which gwarded me continually ; it was to me for salvation:
3 all things were shaken and were affrighted; and there came forth
from them a smoke and a judgement; 4 and [ was at rest in the
Lord's commandment>. Cf. Jo 524: ... 6 tdv Aéyov pov axodov xal
motebwy tp mépdovil pe Eyst Loy aldvioy, nal elg xglawy ovx Egyetar . ..
Cf. also the similar words of Od So/ XXXVI and XXXVIII.

Od Sol XLI »11 And his word is with us in all our way; the
Saviour who makes alive and does not reject our souls?, the man
who was humbled, and exalted by his own righteousness, the Soz
of the Most High appeared in the perfection of His Father.»

Od Sol XLII »11 [Christ speaks:] S¢o/ saw me and was made
miserable: Deat/ cast me up and many along with me. 12 I was gall
and bitterness to him, and I went down with him to the utmost
of his depths . . . 14 and I made a congregation of living men amongst
his dead men, and 1 spake with them by living lips®: because my
word shall not be void: 15 and those who had died ran towards
me: and they cried and said, Son of God, have pity on us 16 and
do with us according to thy kindness, and bring us out from the
bonds of darkness: 17 and open to us the door by which we shall
come out to thee ... 18 Let us also be saved with thee: for thou
art our saviour. 19 And I heard their voice ... 20 and my name I
sealed upon their heads: for they are free men and they are mine.»

When turning to Rabbinic parallels to the section, atfention
must first be called to the clear Rabbinic background for 5'7: 6
zarip pov fwg &pm dpydletar. The Rabbinic speculations on the
continual activity of the Holy One are attached exclusively to the

' o @oav/o oo Nav/o
? Qad floow ol Jooie

3 Cf. Jn 5%, ..ot vexpoi dxobgwst whs ouvis Tob vieb <o) Oeod.
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concomitant idea of the Divine Sabbath-rest from the works of
Creation (Gen 22,3 FExod 2011), Billerbeck ad Joc' quotes and
refers to Gen R 1012, 11 1x Tanh Ki Tissa, Psig R 23, M*k to 20 1!
(fol. 26¢), £xR 306. Gen R 1111 and Ex R 806 are also referred
to by Bauer.? To the references adduced by Billerbeck may be
added also the following:

M 37b (to 3117)

TEMT M TSN §UTT 10 IR MTIarys 0 NaY Mo I Do
VDLW PIE MIN RI™ 07 291D vsEDm BU3 UM PRE Tan
250D 33YD 2N 7IRM SBINY JUIE TATRY DUNT 00 GN0D jion

37 wrTn oas
»’[...in six days the Lord made heaven and earth, and on the
seventh day] he rested and was refreshed. (Exod 8117)’. From
what did he rest? From [his] work [with the Creation] or from
judgement [z.e. from his work as judge]? The Scripture says 'and
was refreshed’ (scz/. for new work], teaching that judgement does
not cease before him for ever. And in the same sense it says:
(Ps 89 14) Justice and judgement are the habitation of thy throne:
mercy aund truth shall go before thy face’, and it says: '(Dewt. 32 4)
The Rock [7.e. the Holy One], his work is perfect, for all his ways
are judgement etc.’»

It might safely be assumed that Jn 5 !7 is based upon the Jewish
notion of the relation of the Holy One to the Sabbath. It calls
attention to the accepted truth that God, although as regards 'phy-
sical’ work he himself observes the Sabbath commandment, yet
as regards the works of judgement is continually active from the
beginning of time unto eternity. The latter part of the vs., xayd
gpydlopar, then, expresses that J stands in the same relation to the
Sabbath as God and is continually active in the same work as
his Father, namely that of judgement, implying (in analogy with
the dictum of Gex R 11::%) punishment or condemnation of the
wicked and conferment of life on the believers. From this it be-
comes clear that 5!7 on the one hand belongs intrinsically to the
narrative portion 52f treating of the healing on the Sabbath, but
on the other hand introduces, or gives occasion to, the subject of

Ui p. 461 f.

*J Ev? p. 78, 79.

® God's work is concerned with pwem ‘M oy, the retribution of
the wicked, and D™y 5{_:' e the remuneration of the righteous.

206



Jn 51929 203

the discourse: J doing the Divine work of conferring life and exe-
cuting judgement. At the same time it serves to bring into clear light
the main point of attack from the side of the Jews: when J said:
wiyh &pyalopwat, this implied truly that, as vs. 18 expresses it: ob
pévoy Ehvev td odfBlatoy, alhd nal watépa oy Ehetov tov dedy, in
the sense of Ysov £avtdy mowdy @ d=p. This point also is taken
up by the following discourse which, consequently, treats of the
relation between the Father and the Son, i.e. forms itself into a
Christological sprech.!

With regard to the continuity of thought between vss. 17, 18
and the inceptive argument of the discourse, it is important to
note that the consecutive force of the argument is best explained
from the background of current Rabbinic modes of thought. Thus
the formula 'foov motel Eavtdv T Jep corresponds exactly to the
Rabbinic expression oI55 18y NN AED which to a Rabbinic ear
is equivalent to 'makes himself independent of God’, Z.¢. by usur-
ping for himself the Divine power and authority; the expression,
in the Rabbinic sense, implies some degree of 'rebellion’ against
the Divine government. A son who rejects the paternal authority
is characterized as who T2N? W%y MWD, 'makes himself equal with
his Father’.? From the Rabbinic point of view the profanation
of the Holy One which inhered in the words of J in vs. 17 consi-
sted not in his calling the Holy One his Father, but in his pre-
suming upon a peculiar sonship in virtue of which he had the
right of performing the same ’'continual work’ as his Father. This
was a blasphemy, equivalent to saying 'I am equal with, ’as good
as’, my Father’.

Against this interpretation of the words of J, vs. 19 declares:
apdy apiy Mye dplv, ob Shvatar 6 vidg mowiv oy’ Eavtod ondéy, v
ph T BAémy thy watépo woobvta. & yap Gv &xeivog mouj), tadta xal
6 oldg bpoiwg mosl. 6 yop watlp @uhel Tov vldy, xal wavta Jsinvooty
abdtd, & adtdg wosi. This is exactly how one versed in Rabbinic
thought would try to make his compeers understand the relation
between the Father and the Son. The expressions reflect, as has been
pointed out already by Schlatter®, characteristic Rabbinic thought
and language. The point of the argument is: The Son does no?

! These considerations only serve to strengthen the usual interpretation
of the concluding vss. of the narrative postion of Jn 5. Cf. e. g. Loisy and
Bauer ad loc.

* GrR.T6 SH28b O.a.s. p.136.

* Spr. w, Heim. d. vierten Ev. pp. 357 L.
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'make himself equal with’ the Father, he does not presume upon
an independent authority. On the contrary, all his authority is
derived from his father. He is not a rebellious son, a blasphemer
of the Divine Father; on the contrary, his peculiar opposition is
justified by his being and acting in absolute unity of intention
and thought with his father. His continual activity is not inde-
pendent of the Father's activity; on the contrary, he does the
Father's works, he executes what the Father shows him, and
commands him to do.

A parallel to the Jn-ine picture of the relation between the
Father and the Son is found in the representation in 3 Enock of
the mutual relation between the Holy One and Metatron.

Thus, in the Ist century fragments contained in 3 En the
following suggestive traits appear:

(1) The Holy One skows (PNO7), teaches (7™W) and reveals
(n’?:) to Metatron all secrets (C17) and all works (O2I2): 3 En
48 C20, 1113 [cf. Jn 520 wayta delxvvowy adtp]. Metatron watches
intently ’to behold’ what the Holy One shows him: 3 £2 112
[cf. Jn 519: &av wij © Blémy tdv matépa morodvral].

(2) »Whatever word and whatever utterance goes forth from
before the Holy One, Metatron ... carries it out.» 3 En 48 C10
cf. Jn 828 xabarg &0iSaféy pe 6 mu:'qp, TabTa. hokd.

(3) The Holy One gives Metatron the authority of judgement,
he commissions him with the ™, (‘judgement and government’)
saying: 'Every angel and every prince who has a word to speak in
my presence shall go into his (Metatron’s) presence and shall speak
to him instead. And every command that he utters to you in my
name, do ye observe and fulfill' [3 £ 104,5]. Metatron receives
authority to »abase by his word the proud to the ground, and
to exalt by the utterance of his lips the humble to the height,
to smite kings by his speech, to turn kings away from their paths,
to set up rulers over their dominions [3 Er 48C10] cf. Jn 523:
08¢ Yap 6 matip xpiver odSéva, aAANA iy %pioty macay SESwrey @ vip.

(4) Metatron performs the 'continual work’ of the Holy One, on
his authority. 3 £n48C1!1. He distributes 'Greatness, Kingship,
Dignity, Rulership, Honour and Praise and Diadem and Crown of
Glory’ and 'maintenance’: 3 £x 161, A remnant of this tradition
is also found in 7B ‘A4b. Zara 5 a.

(5) Acc. to mystical traditions attested in later literature Meta-
tron has the function of taking care of and conferring eternal
life upon the spirits of the deceased.
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(6) It is strongly emphasized that all his authority is conferred
upon him by the Holy One: he does not do his own will, but the
will of the Holy One: 3 Ex 16. Cf. Jn 530 od Stvapar éyo motely
an’ Epovtod 0d8v ... od Cnréd td Oéhque to Epdv olka 1o Béhvpa
Tod mwéNQovTég pe.

This shows that in the Ist and 2nd centuries there were circles
even within Palestinian Judaism who preserved and developed the
idea, already attested in 7 Er!, of a partaker in the Divine work,
especially that of judgement. What is important is that in these
circles, in analogy with what is found also-in Mandaitic literature,
this partaker is no longer pictured as a figure of the 'time to come’,
but as functioning already in the present. Since it can be shown
with some certainty that the ideas of these circles were not un-
known to the leading Rabbinic teachers, who determined the
development of later rabbinic orthodoxy, but on the contrary were
vehemently repressed by them?, it may be assumed as highly
probable that Jn 519,20,22 try to make the Christological teaching
understandable by linking it up with the conceptions in question.

With respect to the elaborations on the subject following in
Jn 520,23 it is apposite to call attention to a few other details
in the current representations of the partaker in the Divine work.

(1) The Divinely-appointed judge has to do with Life and
Death. He executes the Divine functions expressed by the words
"Yhuh killeth and maketh alive, he bringeth down to Seol and bringeth
up again’ by et e e oen 1.2 One may also compare the
way in which the highest two figures in the angelic hierarchy
acc. to the angelological system preserved in 3 £» 18 are called
Soferiel Yhuh memip and Soferiel Thuk mthayye (Soferiel Thuh
who maketh alive).* It is easy to trace here the conception of a
being, a 'son’, who 'by authority of Migom'® 'maketh dead and
maketh alive’. Hence it might not have been any startling novelty

* Namely in the 'Book of Similitudes’; vide esp. 7 £z 46%3 (»this Son of
Man ... shall raise up the kings and the mighty from their seats... and shall
loosen the reins of the strong ... shall put down kings from their thrones and
kingdoms»), 7 En 51® (»the Elect One shall in those days sit on my (variant:
his) throne, and his mouth shall pour forth all the secrets of wisdom ... For
the Lord of spirits hath given them to him»), 7 Ez 453, 554, 618, 6221t., 6927, 29,

2 cf, the writer’s 3 En, Introd. sect. 8.

37 Sam 28 LXX: Kipwg Oavatol zat Lmotovel, zordyer efs 4Son zab dvdyer,
cf. 2 Ki 57 LXX: § Beds 270 w0) favatdsm zat Loomoifjsar

4 3 En 18702,

® An early name of the Deity. 3 £7 187
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even to Jewish ears when Jn 52! says: '@omep ap 6 morip &yeipet
tode vexpode xal (womowel, obtwg #al 6 vidg, odg Héhet, Lwomoei,
especially when considering that ob¢ déket simply means odg Oéhet
6 matip [{womotfjsat]. (2) the special way in which the Divine
vice-regent or partaker in the Divine work is attached to the
Holy One is expressed by the special sense in which general
epithets of the Holy One are used by this partaker, and in
which Divine names are assigned to him. In this respect the
earlier Jewish mystical traditions seem to have gone farther even
than Jn. Thus, when in addressing Metatron, the Holy One is
called 'thy begettet’, (gon@ka)?, this evidently carries quite another
significance than when. the phrase is used of man in general.
It is meant to express that he has received all the Divine func-
tions with regard to the angelic and terrestrial worlds. With this
may be compared how, acc. to Jn 518, the é matdp pov in the
mouth of ] was by the Jews understood as used in a specific
sense: &(vitooy adtdv of ’lovdaior amowteivar Bt .. marége idiov
&leyev tov Oeov. Similarly when Metatron is called 'the little Jhuk’
this constitutes a specific relation between the Holy Oune and his
vice-regent; it expresses that he is, 'ma‘en’, 'a reflexion of’, ’'in
unity with’, and ’similar to’ the Holy One.? The term 'the little
[hw/ is in its import widely different from the epithet 'Thuh’
carried by high angelic beings, and even by Messiah.® (3) The
partaker in the Divine work, the carrier of the Divine functions is
able to be a judge-testifier, because he has once lived the life of
a terrestrial being, because he is a son of (wo)man. In this aspect
he is called 'child’ or 'youth’. - Thus acc. to 3 £z Metatron is called
‘child, (Va‘ar, youth)' because he is Enoch, the son of Jared.*
The underlying idea is here, as in Mand., identical with that of
Jn 527: &ovsiay ESwnev adtyp xpicwv wowely, Srt vide avdpdmon Eomw.’

13 En 4V9,

3 En 124 cf. 111, 10

3 Lam R to 116; 3 En 1891t

4 3 En 4m0,

® [t may be argued that ’youtl’, 'child’, =y, in Jewish mystical thought
really stands for the sum representative of the spiritual beings who have taken
up earthly existence. This is corroborated by a comparison with the Mandzan
conception of the ’youthful child’ MOy Nmm.  Cf references in the writer’s
3 En, Imtrod. pp. 68f. In- relation to the Deity this 'youth’ is the 'son’ in a
specific sense, the 'Unique One’ (cf. op. cit. pp. 68, 83), in relation to the human
world, he is a son of man. This corresponds to the personal identity between
the 'son of God' and the ’son of man’ in Jn.
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It is a strange fact that there is in Rabbinical and earlier
Jewish muystical literature no real parallel to the conception of the
'voice’ as occurring in Jn 5. The conception of the echo of the
Divine voice, termed 'Bip (Qo/l’, the. daughter of the voice, might
perhaps be recalled in connexion with 537, cf. below. The idea
of the ’'voice’ as implying the advent of the spiritual into the
earthly world, bringing life to those who receive it, who 'listen to the
voice’, is, however, not attested, Whether this is to be explained as
an evasion of an expression or conception prominent among opposed
circles (in analogy with the evasion of the terms 'son’ and 'son
of man’!), or simply as an indication of unfamiliarity with the idea,
cannot be decided with any certainty. It is remarkable, though, that
the midrashic expositions never make any allegorical use of the
numerous O.T. passages referring to the 'hearing of the voice of
Ihuh’ (e.g. Gen 77, Dt 522,232, 1816, Jsa 68, 5010, 666, Ps
293,4,5.7:8,9, Dan 816, 910,11,14 109). »Hearing the voice» is in
the M°kilta equivalent to »obeying the command»?, without any
deeper significance.

A more mystical connotation adheres to the 'hearing the voice’
in the Samaritan traditions. Thus we find in

Asfar Féliata elMarqga, 181 ab
SN MEDNT MM JPEDNT 2UMDNT WOR AW myacmn M3y 0anh»
AnmtToa ju NNt meea] A30 mea1 St 851 SR NS ARt
55% 2 AP SNAWR N1y Tp 8D [30T3 mBN Cmml mnNeas
SRMTNI PSHIN MDp2 YOTs {NID j2 jNY TOINT AT jERR n::':n*
$0° TI3 MIM JANIMT JOTRW 1RDMT DY AP MUTR DY jROpN
[935 [tms eEd ynes mSaR 5ow ju jpntm moisE 2°ava
53p §M JUINTH 303 ONT 205 1°5M (12 MnSMBMIp D jmen
SERID MIDXREC KD Man
»Exalted be the faithful prophet, Moses, the man- of God, who
taught what God taught him (cf. Jn 823 xadag 28iSafév we 6

natip, tadta AaAd). Like unto him there did not arise [anyone], and
there will not arise a great prophet like unto Moses who came from

1 Cf, the writer’s 3 En, Introd. § 7a.
* Mek 242 2.18: 1ozp mnp1 (Exed 19% Hpa pown ywer OR 00
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(¢.e. understood) both the secret things and the revealed things.
And for his sake the Lord said: (Deus 3419) 'And there arose
not a prophet since in Israel like unto Moses’. Who can change
(pervert) the teaching (doctrine) of Life? And he warned us
(against it). Who is like him? Lez us hear his véice that we may
live! He established us on the truth and we will remain established
on it, and then we will recognize their lies and beware of them.
He leads us on the way of deliverance and keeps us away from the
way of perdition. Lez us listen to his words, for in them is life;
and let us guard (treasure) them, for our preservation is in them.
His words are as oil, a healing for all our wounds. He who
receives from him, him no evil can reach.» Thus the 'voice of
the prophet’ is connected with the obtainment of life. Attention
might also be called to

Asfar Féliata 9?, 11
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»Moses answered his Lord after all this words which he had heard:
'If they do not believe me and do not reccive my voice, what shall
be the sign that I shall show them'. — [Thereupon God shows
Moses signs or works to be done by him, and says:] 'If they do
not believe in these [works that I have shown thee], thou shalt do
greater ones than these before them ... great wonders shake all
their hearts. There is none who will be able to do similar works,
save thou, for thou art the ’second one’ in the world below.»
Cf.Jn 520 6 ... marip ... mavta Selwvoow adtd . .. xai peilovo
todtoy Jeifet adtd Epya, Va dpele Savpdlyre. Cf. also the references
to the expression ’'voicing a call’ (173 Typ LT EP: 1=2), given
below on 737,

It may be possible to see in the Samaritan passages quoted
an evidence that the expressions relating to the 'voice of the Mes-
senger’ or the 'prophet’ were so fixed in certain circles outside, but
nearly related to, Rabbinic Judaism, that the technical or symbolical
use of this term did not commend itself to the Rabbinic teachers.
Jn, on the other hand, felt no objection against this use, but, on
the contrary, moved congenially in the language of the extra
Rabbinical circles. In view of the position taken in ch. 4, it would
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indeed be in no way surprising if Jn would be shown even in ch. §
to link up with Samaritan traditions in contraposition to Judaic
ones.

The weightiest problem of the present section still to be
approached is that of the bearing of vss. 24—29 on the ideas
centering round the conception of immortality or, more adequately,
of the obtainment by the ’dead’ of eternal life. The problem may
be put simply thus: az what stage of his existence does the believer
slep out from pevishable into imperishable life? Speaking in terms
of current mystic or gnostic thought one might face three difterent
possibilities: (a) the eternal life may be brought to man during
his earthly existence: he may pass directly from earthly, mortal
existence into the highest spiritual life, from sleep to wakefulness;
when leaving earthly existence, dying physically, he wakes up to
full enjoyment of eternal life in his spiritual home; (b) he may fail
to take this direct step, to »ascend to heaven» during his earthly
existence; after death he enters the intermediate state of the »dead»?,
the state expressed e.g. in Od. Sol. by the 0.7. term >8%ol»;
while in this state, he may, however, at some earlier or later time
after his earthly death, obtain »seternal life», enter into sspirituals,
»heavenly», or »divines, life. (c) The obtainment of eternal life
may be related to a definite eschatological event, viz. that of »final
consummations; in this case the object of speculation is the totality
of individuals who have experienced earthly life, either with or
without subsequent intermediate existence in the world of the
rdead>s.

Now it is evident that in vss. 24—29 there are three different
pronouncements on the obtainment of eternal life, viz. vs. 24 (4),
vs. 25 (B) and vss. 28 f. (C). Moreover, those three pronounce-
ments may be correlated with the three different stages of transi-
tion from perishable into imperishable life mentioned above. Thus,
it might be maintained, 4 speaks of a transition from mortal into
immortal, Ze. divine-spiritual, life beginning already during earthly
existence, B refers to the conferment of such divine life on men
who have passed from earthly existence into the intermediate state
of the 'dead’ — a conferment of life, which forms part of the
Son’s present and continuous activity, thereby distinguished from C,
which refers to the future, the final consummation.

1 It should be unnecessary to point out that the word 'dead’ is not to be
taken in any sense, implying annihilation of personality, individuality or conscious-
ness; the dead »think», »feel», »hears.

I4—27451. H. Odeberg.
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This interpretation of the present context, which is, so far,
merely hypothetical, although supported by contemporary and
affinited mystical terms and conceptions, will, it is hoped, be seen
to accord with the Jn-ine system quite as well as other interpreta-
tions, be they orthodox or 'modern’. The main crux wnterpretum,
viz. the apparent contradiction between the conceptions of vss.
21—27 and vss. 28, 29 is here removed.! The interpretation,
further, falls in very naturally with the finer details of expression,
especially with the subtle way, in which B is at the same time
connected with and differentiated from A and C: with 4 it is
connected ‘through the common incipient form apiy apiy Aéyo
duiv, and through its relation to the present time, with C again it
is conjoined by the common phrase &t pystar dpa and the focus
on a post-terrestrial state. The difference between B and C, viz.
the absence in C of xal vdv 2oty and the mention of the sgravess,
is generally recognized as implying two different situations in 2
and C. Likewise is the connexion between 4 and B commonly
accepted. Not so, however, the evident connexion between B
and C, nor the difference between A4 and B; the latter, therefore,
need special consideration. The difference between 4 and B
may be said to centre in the phrase aika petaBéBnuev &x tod
Bavatov eig tiy Lwvy of vs. 24. The emphasis in this phrase is,
not simply on the experience of transition, but on the sfmmediateness
of transition, on transition without any intermediate stage. Hence
the 'death’ here spoken of is not equivalent with 'mortal existence’
or ’quality of mortality’, nor, to be sure, with 'spiritual death’, but
refers simply to the event of physical death. The import, thus,
is identical with that of Jn 1125,26; 6 mstehwv elg Ept xdv amobavy
Uioetar, wal mag 6 (v wal motedbav elg éud od pi) awobdvy sic tdv
ai@ve. The believer, in whom the eternal life has begun already
during earthly life, passes at the moment of physical death directly
into continued eternal life, and thereby — that is the point —
escapes the state of being 'dead’, does not enter into the condi-
tion of the vexpoi — In B the situation is different. The leading
expressions are here, in regard to 4, the ¥pystow Hpa and of vexpol.

' The only difficulty remaining is the somewhat un-Johannine contrast
between of 1t dyafia woviouvies and of T padhe mpdfavtes. The genuinely Johan-
nine contrast is that expressed Jn 82® % § modiv Uy difeay v. 6 gadla wpdaswy.
But, on the other hand, there is. no necessity for the writer in this context to
emphasize his peculiar terminology; just as he uses the current word dvdotaog
so he makes use of the likewise current dyafia npdaavres.
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The Son’s activity includes also the vexpof, but these are not the
‘spiritually dead’ among earthly men. The vexpoi are those who
have not been able to pass directly from earthly death into real
divine-spiritual life; this is conveyed by the ¥pyetar ®pa pointing
to the post-terrestrial existence — to the 'hereafter’, which is obvi-
ously referred to in (, where the same phrase is used. The
vivification of the »dead» in B is, on the other hand, »of identical
with the avdorasic {wic of C, the final consummation of the 'last
day’. This is expressly indicated by the addition 'xai vbv &otw’.}
As regards the connexion between A4 and B on one hand
with C on the other it may be said to represent the (essential)
continuity of the {wowoinoig from the inceptive stage — which is,
indeed, determinative —, treated of in A and B, to the final fulfil-
ment, described, under the traditional term avdotasig, in C.

1 Cf. also the use of vezpof in vs. 32. — Note Biichsel's observation (/oA.
u. d. kell. Synkret., p. 55): »Ferner, fir das echte Judentum ist das ewige Leben
geknipft an die Auferstehung der Toten. Auch Johannes erwartet eine Aufer-
stehung der Toten. Der Gedanke einer Unsterblichkeit der Seele liegt Johannes
augenscheinlick ganz fern. Das ist um so bedeutsamer, als es schon vor Johan-
nes ein Judentum gab, das an die Unsterblichkeit der Seele glaubte. Johannes
ist an diesem Punkte von der Verbindung von Judentum und Platonismus ganz
unberiihrt, wie sie in der Weishet Salomos und bei Philon vorliegt. Der Unter-
grund seiner Anschauung vom Leben ist das palistinensiche, nicht das.alexan-
drinische, hellenistisch verseuchte Judentum.» (/. n. 1:) »Zwi aidwog entspricht
judischen, hebriischen wie aramiischen Formeln.» With this the present writer
so far agrees, as acc. to Jn, »immortality» or »eternal life» really carries the
associations of »kaije “elam» more than those adhering to the conceptions in
their Greek, Hellenistic and, by the way, modern sense. Immortality, eternal
life, is not a quality pertaining to the 'soul' ger se, it is a life to be acquired
by, or given to, man, and this is not mere ceaseless conscious existence, but
conscious existence on a particular stage, or, better, in a particular world viz.
the Divine world. Eternal life = Divine Life, the Life that the 'Father has iz
Himself and has given to the Son to have in Himself’ (Jn 5%. One might perhaps
reproduce Jn's position thus: a man may live, (if to live is = exist consciously),
eternally, 7. endlessly, without ever obtaining Eternal Life, or theoretically, he
may pass through an indefinite series of existences, (such as earthly existence,
followed by existences in the post-terrestrial state) without »having Lifes. The
Eternal Life, thus, acc. to Jn, may be said to be constitutively linked up with
Man’s soul, or rather, spirit, only in so far as that Life is his #wue life. The
Mandzan conception is, indeed, similar: The Deity, significantly, is itself named
‘Life’, Hajje, the Great Life’, Hajje Rabbe. On the other hand the spirit's
constitutive participation of the Divine Life is more pronounced in Mand.:
man’s spirit is called, Z.a., 'a Mana of the Great Life’. In Jn the emphasis is
on the other-ness of the Eternal, Divine, Life from every other form of existence.
Cf. Lindblom, Das Ewige Leben, pp. 221—235.
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The same applies, correspondingly, to the sphere of judge-
ment, xpiotg, as also belonging to the Son’s activity. For each
stage of obtainment of eternal life through the Son’s activity there
is a corresponding stage of failure to obtain that life, a failure
which involves a judgement. This correspondence is expressed
thrice in the section vss. 24—29, viz. (1) Eyet Lwip aldviov, nal
elg uploty odx Epyetar, vs. 24, (2) oftwc %al td oip Edwnev fwiy
Exety v Savty. nal Efovsiay Edwxev adtd wupiow wotely, vss. 26, 27,
(3) el¢ avactaswy fwig ... elc dvdstacy xpisews, vs. 29. Hence, it
may be urged, there are three main stages of judgement, (1) during
earthly life: 'he that believeth not is condemned already’ [Jn 318},
(2) the intermediate stage of the vexpoi: being vexpdc is itself a
wpistg in relation to the Son and the eternal life, (3) the avdotaotc
wpioews. At the same time there is an essential unity and con-
tinuity of the judgement; the avdstasic xpisewe is the final comple-
tion of the ’present’ wpistc.!

The interpretation here vindicated for Jn 525, it is well recogn-
ized, will seem far-fetched both to orthodox and to modern, sfrees
exegesis. But, surely, our task is not to overcome difficulties
which have arisen through an age-long amalganation of Jn-ine
thought with more or less traditional views. Our object is not to
demonstrate that the passage in question can be understood, as
here set forth, by a present-day reader, but, instead, to point out
that it would easily be so understood by the circle and at the
time to and in which it was written. That this would be the case
with a circle familiar with writings and ideas of the type repres-
ented by and in the Odes of Solomon, the Mandzan scriptures
and' similar literature now a days so frequently adduced for the
understanding of Jn, needs, so it is hoped, no further proof. But
even if we limit ourselves to Jewish sources from a period before,
contemporary with and after the approximate time of Jn, we shall
easily find ourselves confronted with similar ideas and modes of
expression. The different ideas concerning death, judgement, inter-
mediate state of the dead and final consummation found in the

! Thus, in a similar vein, Bauer (/ok. Ev.? pp. 83, 84 ad locum).: »(Jn)
sah wohl... in der Zmomnoiyor; einen einheitlichen Prozess, den der Mensch nach
seiner inneren wie 4dusseren Seite unterliegt... Die leibliche Erweckung ist
das letzte Glied der Belebung iiberhaupt, so wie das Gericht am Jiingsten Tage
(5%, 124, 1 Jn 4') den feierlichen Abschluss der schon von dem irdischen Herrn
Gber die Menschheit gebrachten xpiz: bildet. Dem entsprechend (sollen)... die

Genitive Cofic und xpisews ... die dvdstas als eine solche charakterisieren, wie
sie dem bereits vorhandenen Leben, dem schon vollzogenen Gericht entspricht.»
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vatious writings classed together under the term of Pseudepigrapha,
are sufficiently well-known to be merely reminded of here. Though
no uniform doctrine is represented by these writings, the problems
and terms in question are frequently recurring.! Of special im-
portance in this connexion are, of course, the facts (1) that the
question of the intermediate state of the dead between eartly life
and the »great day of judgement» was a real problem, for which
different solutions were offered, (2) that we already in the Pseud-
epigraphic writings find traces of the idea that this intermediate
state affords special opportunities for those who have failed in
earthly life and yet are not wholly corrupt, (3) that the term
'judgement’ is used in connexion with all the three stages (earthly
life, intermediate state, last day) in an actual interrelation, mutually
and with the obtainment of life.2 These problems and ideas obtain
in the following period, as may be seen both from Rabbinic and
Jewish mystical sources. In these sources it is possible to discern
a development of ideas which brings us to a very close parallel
to the conception of 57 524—29, Thus (1) to A4 corresponds the
notion that a certain class of men, in Rabbinic termed the 'righteous’,
saddigim, — in Jewish mystical sources possibly also 'the men of
faith’®> — who pass from earthly life directly into Divine Life,
(2) to B corresponds in particular the conception of the fate of
the so-called intermediate class (the denoniiiim, i.e. neither wholly
righteous or wholly wicked); these are, either together with or
apart from the wholly wicked, 'judged’ immediately after death
and confined to an intermediate abode, sometimes identified with
$90l, sometimes with Gehenna; here they are deprived of Divine
Life, but they may, through intensive prayer, or after a certain

! For more elaborate discussions vide R. H. Charles, Eschatology, G. F.
Moore, Judaism, ii, pp. 300—308 and the admirable exposition of the various
ideas and expressions concerning S€%l, Gehinnom, Gan ‘Eden, ressurection and
judgement, by Billerbeck in vol iv, pp. 1016—1212.

? Vide especially r Enock ch. 22. — It will be borne in mind that the
'Son of Man’ plays an inportant part in the different stages of judgement, acc.
to r Enock chh. 45—s57. It will further be remembered, that the consummation
of the fate of the 'dead’ in the intermediate state is frequently coached in terms
exactly parallel or identical with these of Jn 539, cf. e.g. 1 Enock 2031, 2213,
See also Testament of Abrakam, ed. G. H. Box, p. xxiv, xxv, 23, 24.

¥ o Enock 48D.

¢ The »spirits of the righteous» at the time of death pass directly to
‘4yabop, the highest heaven, the abode of the Holy one (7.8. Hagiga 12b),
they areturn to their Creators (3 En 42). Cf the expression »destined to eternal
life» or »to the life of the world to come» below on 85
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purgatory period, be brought out from this intermediate abode and
made participants of the life of the spirits of the righteous, 7.e. of
Divine Life?, (3) to C corresponds the conception of the »Last Day»
the »Time to Come:", the day of 'resurrection’® (Jn: édvdorastg)
in which all men* are involved; this day is for the wicked (Jn: of
T PodAx npa&avrsq) essentially a day of final judgement (Jn: &i¢
avdstacty xpisswg), for the others again, the day of the great
renewal, the beginning of a new age®, the age of complete Divine,
Life (Jn: ei¢ avasraswy Lwig).®

The final question to be put is: in what relation does Jn
stand to the various known circles or systems of religious thought
with regard to the ideas of judgement and eternal life as revealed
in Jn 524—29? Can he be said to move, wholly or mainly, within
any one of those circles? The answer seems to be obvious:

(1) With regard to language, terms, expressions used, or pro-
blems treated, it may safely be stated that, on the whole, Jn 524—30
is most akin to Jewish, early Rabbinic, terminology. The section,
it is true, makes use of two single terms which are foreign to the
Rabbinic terminology, as far as it is known, viz. those of the
»Voice» and the »Son of Gods, terms, which are familiar to other
circles. Yet, there is no doubt but that the large propottion of
terms used and the contiguity of the statements best fit in with
Rabbinic modes of reasoning and assertion.

(2) With regard to the inner meaning (roughly speaking:
the doctrine) conveyed, on the other hand, it must be urged that
Jn moves in a sphere far removed from the Rabbinic world of
ideas. The situation in this respect might perhaps be best pictured
by one of the two suppositions following viz. (1) either that Jn,
himself completely familiar with, brought up in, Rabbinic Jewish

1 3 En 44, 45. Tos. Sank. 1833. TB. Ros-haé-Sana 16 b—17 a.

125 iG], freqq. (ANA ON, »the last days, is not frequent in Rabb.)

3 moyron norn freqq. (Aram. NOP; Mand. NT‘DN‘NP-)

4 On this point there is-a consensus of Tannaitic opinicn, vide Tos Sank. 133
T'.B.R.H. 16 b, Sifre 68d (232), 7B Sank. 91 b. The two well-known statements
by Josephus concerning the opinions of the Pharisees on resurrection (Bell. Jud.
il 814 § 163 and Antigu. xviii 13 §14) are somewhat misrepresented by Bauer
(ad. loc. p. 84). In reality Josephus makes the Pharisees hold that only the
good receive the complete life, with body and soul, the bad again are judged
and confined to everlasting punishment and imprisonment.

5 xon 25 freqq. T by, ARDY Mnby.

¢ Numerous references could be given. Vide especially M. Sankedrin 101,
TB. Sanhedrin 90 ff., Tankuma (ed. Buber), Uajjiqra 12, Mek., Besallak, Sira 2,
Lev. R. 4.
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learning and schools of thought, tries to convey to Rabbinic
readers, by using their terms and language, a doctrine, yea, a
spiritual reality altogether different from their world of thought
(2) or else that Jn addresses himself to readers who, although
sharing the terms and language of Rabbinic religious thought,
belong to a circle different from normative Rabbinic Judaism.

Starting from this pair of possibilities one is led to the further
question, whether the doctrine, or the spiritual vantage-point, (or
as some would say, the 'mythology’) forming the inner meaning
that Jn tries to convey by near-Rabbinic terms, may be urged to
be related, more or less closely, to any known religious circle.
Where do we find a system of ideas which is identical with or
bears close resemblance to the inner meaning of Jn 524—30}
For an answer to this question one naturally, in accordance with
the present trend of research, resorts to Gnostic, Hermetic, Mani-
chzan and Mand®an, possibly also Samaritan-mystical and Jewish-
mystical instances. In neither of these instances we meet with a
doctrine Zdentical with that of Jn. With respect to affinities, how-
ever, it should be agreed that such exist, and, further, that the
affinities of inner meaning are perhaps greatest between Jn and
Mandzan literature, between which there is also a certain com-
munity of terminology. A reader of Mandzan literature, who is
sensitive to expressions of religious experience, will easily find that
this literature, especially the finest poetical parts of the Ginza and
the Mandewan Liturgies, breathes an atmosphere much more akin
to Jn than the early Rabbinical sources. ‘One might perhaps call
this atmosphere ’'mystical’, but since this has become so general
a term it might be appropriate to use the qualification ’salvation-
mystical’, without, however, by that term implying, a priori, any
theory as to origin (eg. Iranian) nor any allusion to a definite
salvation-'mythology’* 1f, then, we call the religious atmosphere
of Jn »the Johannine (Christian) salvation-mysticism» it might be
said that the Fohannine salvation-mysticism uses an idiom whick is
most nearly velated to the Rabbinic style and terminology.

It is significant (1) that in the scanty sources of early Samaritan
and Jewish Mysticism or Gnosticism we meet "with a similar salva-
tion-mysticism, (2) that we are actually able to demonstrate that

! The present writer objects to the term 'mythology’, since this term is
apt to veil the fact, that we have to do, in the sources named, with clear traces
of an original and genuine religious experience. The term ’mysticism’ is better
suited to convey this last-named fact. The mythology is a secondary accretion.
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there existed already in the first and second centuries A. D., in the
Judaism that moved within the folds of Rabbinic tradition, several
circles of a salvation-mystical character, and (3) that some of these,
in ideas and expressions, were more closely bound up with Maz-
dean mysticism than with any other known mystical religious
formation outside Judaism.! Certainly Jn cannot be maintained to
be identical with or to have developed from any of these and still
less from Rabbinic circles —, but the sources in question afford
parallel phenomena to Jn and make it possible to discern the
approximate position of Jn in relation to Palestinian mysticism.
The preceding investigations especially on the discourse sections
of Jn 3—5, will it may be urged, have tended towards a solution
of the problems of such relation on the line of the hypotheses
given above on p. 214 f. They will have been seen to apply not
only to the ideas of Judgement and Eternal Life (Jn 520—29) but
to the world of ideas of Jn as a whole, as far as it is revealed in
chh, 3—5. As an open question which still has to be settled there
remains the problem, whether Jn has any special and intentional
address to »normatives Rabbinic Judaism, such as is found, beyond
dispute, ¢.g. in the Pauline literature. Such an address we have,
hitherto, been inclined to detect in some of the controversial parts
of the Jniine discourses. The question will be kept in view in
the course of the following investigations.

! This the present writer believes to have sufficiently demonstrated in his
3 Enock, Introd. pp. 64—79.
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530—47, The section 53°—47 is a typical coda-section, of the
same category as 322—36 in relation to 833—21 and 43142 in
relation to 47—3°. Like these it takes recourse to a new idea in
order to bring the spiritual reality, treated of in the preceding,
under a new aspect, The new conception used here is that of
the Zestzmony, the papropia.

It is the merit of Lindblom to have pointed out what an
important part the conception of 'the testimony’, waprtopia, plays
in Jn. He lays stress on J's function as &earer of the testimony
from the celestial to the terrestrial world.! We have already?
analysed the import of the papropie under the caption of 'the
believer's testimony’, and found that the paprtopio in its technical
sense, in other words, the Divine, or spiritual, papropia, is actually
the Divine Life itself in relation to the world, and that it falls
naturally under the general ideas of xatdBasic and avafasic. To
repeat: the Divine paprvele is based upon, or rather s ztself the
Divine-spivitual reality, brought down to earthly men (nardfasi)
and also, the self-expression of that reality in man (ascending ever
upwards in his experience of Jesus (avdfBastc), cf. above pp. 120, 121).

1 J. Lindblom, Das ewige Leben, p. 223: »Es ist nimlich zu bemerken,
dass die johanneischen Schriften die Person und das Werk Jesu vorzugsweise
von einem Gesichtspunkt aus betrachten, der hier stirker als anderwirts betont
wird, nimlich von dem Gesichtspunkt eines Ablegens eines Zeugnisses. Jesus als
der in der Welt erschienene und handelnde Gottessohn legt durch seine Person
und sein Werk ein Zeugnis ab, um von den Menschen durch Glauben empfangen
zu werden. Jesus hat den Menschen eine puptupia zu bringen. Diese papropia
bringt er den Menschen durch sein Erscheinen {iberhaupt, durch seine Person,
durch seine Worte, durch seine Taten. Jesus spricht zu Nikodemus: § otdapev,
Aahodpev zai © Ewpdrapev paptopodpey zat Ty paptopiay Fpdv o hopfdvete (31%).
Der Tiufer bekennt, dass Jesus eine paptupia vom Himmel zur Welt gebracht
hat und konstatiert den tragischen Erfolg: niemand nimmt seine paptupia an
(83tff). Vor Pilatus bekennt Jesus selbst: ’Ich bin dazu geboren und dazu in
die Welt gekommen, um fiir die Wahrheit Zeugnis abzulegen’ 1837.

Die Erscheinung Jesu in der Welt bedeutet also nicht nur, dass etwas in
der Geschichte gescheben ist, und geschehen musste, damit Gott den Menschen
die Gabe des Lebens schenken konnte. Die Erscheinung Jesu in der Welt kon-
nen wir sagen, hat fir die Menschen eine noch unmittelbarere, immer gegen-
wirtige Bedeutung, sie hat in eigentlichem Sinne Qfenbarungscharakter, indem
sie Zeugnis ablegt von einer gottlichen Wahrheit.... Durch seine Sendung in
die Welt und ... durch sein persinliches Sein ... legt Jesus von der gottlichen
Liebe Zeugnis ab.»

? above pp. 120, 121.
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Since the xardafasig and dvaBastg are wholly contained in the
Son, the papropie in all its connotations may also be said to be
contained in the Son. The Son gives papropio (to the world),
he receives poaptopia (from the Father on one side, and from the
believer, Ze. from any one who has experienced his Divine Life,
on the other), he possesses the papropia (in the sense of the
constant presence in him of Divine Life: the whole fullness of
Divinity corporeally).

The Johannine conception of the Divine paptopia may be said
to be only another instance of the peculiar idea of the all-inclusive-
ness of the Divine-spiritual reality concentrated and revealed in
the Son (cf. above p. 113) or, from another point of view, of the
identity of spiritual realities (cf. above p. 168). Hence, one might
formulate the conception thus: the spiritual paptopfa is not —
as is the case with the external, terrestrial, paptopia — a papropia
merely concerning a certain body of facts or certain details of
reality, but — to repeat again -— # 7s the spiritual reality, with
the qualification: as it expresses itself. He who, in any degree,
possesses, i has transformed himself into, ascended to, the all-
pervading spiritual reality, he eo ipso possesses the Divine pap-
wopie. Further, in the light of the rule of the essentiality of the
Son of Man, it is evident, that no spiritual paptopie exists apart
from the Son of Man, Just as J can say: »I am the Truth», or
»I am the Life» or »I am the Water of Lifes, he could say: »I
am the paptopias. Lastly, however, since the essentiality of the
Son is based, not upon an independent authority of His, but upon
His unity with the Father, the inclusivity of Divine Reality and
paptopta in J implies that #ke real source of the pagrvole is the
Fatker, or, otherwise expressed, that the pagrvole iS: the Father
as present in the Son.

An examination of all passages in Jn containing any form of
the words paptopia or papropelv will bear out the adequacy of the
above analysis; such an examination will, however, also reveal
another important aspect viz. the frequent antithesis between the
Divine-spiritual papropia and another kind of paptopia, viz. pap-
topia in its usual, normal, earthly, and, consequently, to »Jewish»
minds comprehensible sense (paptopie in its common sense may
be termed »external paptopia»). This antithesis again is the natural
application of the general rule of the antithesis between the Divine-
spiritual reality aod the non-spiritual, e.g. terrestrial world. The
antithesis, further, is used to show the complete other-ness of the
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spiritual paptopia from the external paptopia; the former defies
all logic of the latter.

531l take as apparent starting-point the external papropia,
the rule of which is: a man’s testimony for himself is not valid
per se, and the apparent sequel is: J does not depend merely on
his self-testimony. But the dictum really goes deeper, and in fact
starts with a rule concerning the spiritual papropia to the following
effect: self-testimony is not only not valid, but it is eo ipso not
true. There is a clear allusion to, and linking up with, the
starting-point of section 519—29, viz. 519: od dbvarar & vidg wotely
ad’ éovtod oddév, &v pif T PAémy tdv watépo. wowobvra® 8 Yap &V
txelvog morf), tabra wai 6 vtdg Opoiwe wotel, Z.e. J again states his
complete dependence on sanothers, viz. his »Father». Just as the
activity of J is wholly derived from that of his Father, so also the
very existence of J's papmpia is  conditioned by his absolute unity
with and dependence on his Father. Thus se/f-testimony, in the
sense in which it is spoken of in 53!, means not merely testimony
concerning oneself but an act of severance from the centre and
fountain-head of the spiritual world, the establishment of oneself
as an independent or self-dependent being; such an act of self-
assertion in the spiritual realm at once relegates the subject of
that act to the class of beings swho are of the lies», »who hate
the light> or, to use another technical expression of Jn for this
category, »who seek their own glory» (85°), or who »come in their
own names (543 ctr. 539), (Cf. the implied sense of the expres-
sion foov favtdy mawdy tp Bep, 518, treated of abuve pp. 203 f.)
To express the antithesis between the spiritual and terrestrial the
teaching might be worded thus: in the terrestrial world it may be
possible to give testimony of oneself as an independent or self-
dependent being, but in the Divine-spiritual world this is impossible,
since, in the Divine world, there exists no separateness.

532: ¥\hog dotiv 6 papropiy mepl dob xal oida &t ahniic doty 7
naptopia fiv papropet wept dpod; still speaking in the terms of 'external’
paptopia ] conveys that the paptopia originates from his Father,
and this paptopla he Zrnows to be true, ie. the Divine paptopia
carries the truth in itself, it is identical with the spiritual truth,
which in turn, as the poptopia, is identical with the spiritual reality
itself. An external poptopia, a papropia concerning something, may
be either true or false. The Divine papropia which is not a pap-
topio. concerning, but the thing itself, cannot be false, it either
exists, or does not exist, z.¢. a man either possesses this papropia
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or does not possess it. 532 also implies that, properly speaking,
there is only one spiritual papropie, namely that of the 'Father’.

This is followed up by 53335 dpeic anestalnate wpds lwdyvyy,
xob pepoaptbpnrey ) dinbsiq. &yd 3% od maps avlpdmon iy wap-
topiay AopBave, oArd tadta Aéyw, a dpsic cwbfre. &xsivog Ty 6
Noyvos 6 nawdpevos xal paivey, dpeic 38 dfehvoate ayaihiabiyvor
mpde Bpav &v tp @il adrod. John the Baptist did possess the
Divine papropia within himself, and hence »he bare witness to the
truth». Since whatever experiences of the Divine may be given
a man can only be given in and by the Son of Man, the Baptist's
testimony must of necessity have been a testimony of the Divine
reality as mediated by the Son of Man: »the Baptist's testimony
refers to the Divine-spiritual odsia of J» (18,9:15,3234 cf. above
p. 121 ll. 6 ff). »But I receive ngt testimony from man» — with
these words ] points out that he does not refer to the Baptist
for an external testimony from him on his own behalf. »These
things I say that ye might be saved.» This is a highly-important
dictum. It contains a further revelation concerning the nature of
the Divine papropie, vzg. in that it answers the question: s How
can the Divine pagrvgla be brought home to exclusively external
beings, to beings who do not possess the Divine paptopiart» or
»How can it be translated into the terms of external paptopia, be
valid as an external popropia?> (In reality a special case of the
general question: how can the spiritual be revealed to the wholly
non-spititual?) The answer is: # cannot. Or, to follow the argu-
ment here implied in the mind of the Judaans: »How can |
demonstrate to men who possess nothing of the Divine papropia,
that He is of Divine origin and acts and speaks with Divine
authority?» Answer: Ze cannot possibly demonstrate it o such men.
Positively formulated: there is one single point of possible con-
nexion between the Divine poaptopie and the hearers addressed,
viz. the fact, that they »ssent unto Foin> and that they »were
willing» — although only »for a season» — »to rejoice in his
light», 7.e. the mere fact that the hearers for a short time were
accessible to the testimony of John the Baptist shows that, for that
time at least, they were not merely external, but possessed within
themselves an element of the spiritual; for that time they had,
even if only in a very faint degree, the Divine paptopla which
made them responsive to the Divine paptopia that spoke in John
the Baptist. If that element of spiritual life could only be reactiv-
ated, they would be open to the Divine paptopia of J, and thereby
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to the salvation brought by him — ey would be saved. Thus, to
sum up, J does not appeal to the external testimony of John the
Baptist in order to demonstrate this Divine authority, but He tries
to awaken in the hearers the memory of that spiritual experience
of theirs, which for them was associated with their time of »rejoicing
in the Baptist's light»; through this reminiscence the experience
itself would perhaps be revived and thereby not only the responsive-
ness to the Baptist's paptopia but also to the present papropio
of J. There follows as a corollary the following consideration —
which is in keeping with express pronouncements in the sequel
of the present section and with a cardinal thesis in the Johannine
system of thought — namely: there was also, beside the spiritual
papropia of the Baptist, an external testimony by him concerning J.
This external testimony is the record, or perhaps, the personal
memory in the minds of the hearers, of the actual words in which
the Baptist »bare witness unto the truth». We may infer that
this testimony, gwa external, 7.e. without the element of spiritual
life in the hearer, cannot be accepted by them. This was also
the implied fact: the hearers did not believe in J in spite of the
Baptist's testimony.

536 Iy 8t ¥yo Ty papropiay peilo! rtod "lwdvwon in connec-
tion with 5352 &xelvoc v 6 Abyvog 6 nawdpevog nol gdwey brings
out the singular position of J: his essentiality. He possesses the
Divine testimony in a higher degree than Fohn, i.e..really, he pos-
sesses the Divine papropia in its entirety, to its fullest extent, —
whereas Fokn the Baptist, like everyone else who has received the
Divine paptopia — the Divine Life — kas received it through the
Son of Man. The Baptist like all other bearers of the Divine
waptopia be it Abraham (856) or Moses (546) or Isaiah (1241), was
really dependent on, or rather, actually implied in, included in, the
Son of Man.

5360 ta qap Epyo & S&dwxév pot 6 marip Wa telewwow adrd,
adta ta Epro. & mod, poapropei mepl nod Gt 6 watip pe améoTadney.
This links up with 517—19. Hence the meaning of the present
reference to the 'works’ of J is grasped, when one recalls the
significance of the Son’s works or activity according to 519—29.
The 'works’, then, in their profound sense, are not mere external
performances by J to which he appeals, by way of external testi-

1 yeiw which is generally accepted instead of the variant pelCuw will, on

consideration, be seen to suit the interpretation of paptopiz here vindicated better
than peilwv.
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mony, in order to make it probable or evident that he was sent
by his Father. The works are that activity of ], in absolute de-
pendence upon, but also with complete authority from, his Father.
(cf. above p. 191), which implies that He is doing the Father's
work of making the voice to be heard, of conferring life and execut-
ing judgement. Thus the 'works’, ¥pya, are a spiritual papropia,
testimony to Jesus, i so far as -and only for those on which he
kas done the Father's works of conferring life; to those who have
sheard his voice», accepted his word [Aéyog] (cf. 524) and believe
in Him who has sent him, his works have become a papropia,
and, naturally, since the Son’s activity is the Father’s activity,
the paprtopia is a testimony that his Father has sent Him. This
sense will perhaps appear still more self-evident, if one puts by
the side of the present dictum the wellknown utterance of Jn 717:
gav e Oéhy td Oéhmuwa adrod moelv, yvhcetar mepl tic Sdayie
métepov &x t0d Bz0d ot 4] &yé an’ dmavrod Aakd@. Only one who
has been the responsive object of J's activity, who has 'done the
truth’ etc., in other words, who has had the Divine reality revealed
to himself, can accept or has accepted the papropia of these
works.!

In vs. 37 ff. the emphasis is not on the beginning sentence:
xal & wépwdag pe watvp, dxeivoc pepapthprusy mepl dpod, for this in
itself follows without saying from the immediately preceding, and
is moreover, a repetition of vs. 32, but on the sequel: ofre poviy
adtod mamote dwmrdate obre sidoc adrod Swpdnate, nal tov Aéyev
abrod odx Eyste &y vuiv uévovra, 8t By améstethey dxeivog, TobTE
dpeic od mwotebere. The Father's testimony concerning the Son,
to those who know only of an external paptopia, is indeed a sheer
impossibility. For they have never heard his voice nor even seen
him; the question whether the gwvi] adtod here contains ahy allu-
sion to the Jewish conception of the ‘;1P N2 (Bap Qol/, daughter,
ie. echo, of the Divine Voice) must, I think, be regarded as
highly improbable. It is generally known that the Bip Qo/, so
far from implying a presumption on the possibility of hearing
the voice of the Holy one, instead actually was an expression of

! One might perhaps even press the sense to the tautology: only he who
has entered the spiritual reality, has entered the spiritual reality; some sort of
intentional tautology may indeed be said 1o be involved in the Jn-ine statements
concerning the spiritual reality, since the absence of the quality of separateness
makes it evident that logically every statement concerning the spiritual reality

can be brought down to an identification of that reality with itself, or to the
formula: a// is all.
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the opposite.! On the other hand, vss. 37 and 38 clearly allude
to 524 (6 7ov Aoyov pov axodwy nai miorevwy ¢ meupervtt pe) and
525 (axovowor tijs pwriic tod vied tod 6eod)? — indeed the whole
of the present section, 530—47, alludes to the preceding section

1 Tos. Sota 182

AN PR 7ara) UTPT MY ApoD DOMIART DWT) nxbr T an D

bp na2 b pymewm v 1D B By
Z.e. since the death of Haggai, Zechariah and Malachi, the last of the prophets, the
Holy Spirit withdrew from Israel but nevertheless they (fe. God) communicated
with them by Bap Qsl.» The Bap Qsl is a substitute for the closer communication
that could be between God and his people in the former days. We have, of
course, in Mt 31" Mc 1't 97 Jn 1228 Acts 117 Rev. 10* instances of the Bap
Qo! as giving testimony (on J), worded so as to convey that it is God that is
speaking: »And lo a weice from heaven, saying this is #y beloved Son, in whom
I am well pleased». A clear and exhaustive analysis of the conception of Bap
@6/ and of the different uses of the term is given by Billerbeck I 125—135.
Nobody that is in the least acquainted with the Rabbinic idea of the Bag .Qo/
would of course detect therein the faintest approach to the meaning of oo
in Jn 5%; the Bap (sl gives separate, definite pronouncements on definite
questions and on definite occasions. (Cf. Abelson, Immanence, p. 258—267.)
For an interesting instance of the Bap o/ (voice {from heaven), not generally
known, reference may be made to the Zestament of Abrakam, ed. G. H. Box,
p- 25 (ch. xiv). Also here God is the subject, the »I» of the pronouncement of
the Bap Qol. The »Voice of God became a Metatron» is a mystical utterance,
preserved, though not understood, in GenR 52 Cf. also ANumR 1415 speaking
of Yhuh’s voice in the Tabernacle.

? Notice the characteristically Jobannine manner of the allusion, which
serves to underline (1) the essential sameness of sense of the ‘passages con-
cerned, (2) the iterrelative identity, if such a term may be used, of the spiritual
realities conveyed through the terms of the passages. The method of inter-
change of correlative terms or permutation of identical conceptions has been
called attention to above, pp. 169 f. It will be apparent from the following
paradigi:

524—26 537-39
Wy Aéyov pov dxoduy v Aéyov adzod odx Eyste v iau-
Tolg pévowta
miatedoy TP wipdavl pe ov dméstethev Exelvos =oiTy vpeig

ol wigtebete
dxobawaor T gwvijs tob vtod To6d obze QYT Y adTed whNTe dXNR6-
fcad 2%e...

To the permutation of terms there are here added two other characteristic features:
(1) what in one passage is said of the Father, in the other is said of the Son,
and vice versa, meaning: the Father and the Son are one; he who has seen the Son,
has seen the Father, (2) §24*26 speaks positively, of the believers, of those who
are open to the Spiritual reality, 537—39 speaks negatively, of those who are closed
to that reality — object: to bring out the sharp contrast between the two classes.
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519—29, The meaning is: the only possibility of hearing the
Father's voice or seeing his shape is hearing the Son's voice and
seeing him, in the spiritual sense of the words.

Vss. 39, 40, 45—47 the papropia of the Scriptures, specifically
of Moses: épevvite tdg ypogds, 8t Omsic Soxsite &v adraic [wiy
atdvioy Eyew' nal dxsival elow ol papropedsat wepl dpod. xal 0d
Oéhete ENOstv =péc pe Tve Loiy Eyyee ... pi) Soxsite Gu &yo
x2TRyopice bpdy wpdg tdv watépa: Eotw 6 natnyopdyv dudv Mwbeve,
elg 8v dueic MArminate. el yop Emorsbere Mwbosi, dmtotedete &y dof
mepl Yap &pod Exeivog . Eypadev. el O rtoig &xelvad ypappocty od
matebete, wids tolg dpoi primasty misteboere. This dictum is closely
connected with the discourse with the Samaritan woman concerning
the 'well of the Tora’ and the ’trut worship’. The sense of the
present reprimand to the Jews has also been brought out already
in connexion with the analysis of that discourse (zide above
p. 189). It is a sweeping condemnation of the hearers’ study
(midrasj of the Scriptures (4ipbe ha ggqodes). They are not, as
they themselves maintain or believe, faithful to and devoted to the
Scriptures; they do not even believe in the Scriptures, because they
are closed to the reality to whickh the Scriptuves belong, of whick the
Scriptures speak. The lhearers have placed themselves in a sphere
of existence altogether seveved from that from whick the Scriptures
have proceeded. They are therefore, simply unable really to believe
in the Scriptures. The -hearers belong to the sphere of oxdrog
(darkness), ¢ebdog (lie), of hatred of the light, spoken of and put
in contrast to J's world in Jn 816—21, The Scriptures again,
as belonging to the spiritual world, of necessity possess the Divine
paptopie, and of like necessity, this paptopia is the papropie of J:
Exsivai elow al papropodoar wepl dpod (Aramaic: *illen hauin sah®din
‘“lai).‘ .

* It is to be noticed that J does not deny the validity of the statement that
the Scriptures confer eternal life. The sense of vss. 39 f. in this respect is noz:
syou think you have eternal life in the Scriptures, and because you think so
(.. maintain that the Scriptures contain all you need to obtain eternal life) you
do not come to me for eternal life», but instead: »you consider yourselves to
have the means of attainment of eternal life in the Scriptures and 7ightly so,
for they testify of me as the bringer of eternal life; and yef you do not come
to me that you might have life». ] denies that the hearers really believe in the
Life of the Scriptures (4ipbe ka-ggddces). Thereby he relegates the hearers’ rela-
tion to the Scriptures to a mere external one: they study, expound, ponder over
the external, the written or traditionally recorded wordings of the testimony of

the Holy Writ, but they are altogether deaf and blind to the Divine paprupla
of the Tora. (Ctr. Bernard, 7CC, Gospel of St. Jokn, pp. 252 £.)
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With this understanding of the real sense of the passage con-
cerning the Scriptures and Moses! it is immediately clear, why
vss. 41—44 are put in the midst of that passage. They contain
the natural corollary to the statement concerning the hearers’
self-severance from the world of the Scriptures, or which is the
same, the world of Truth, of Life, of Light, of the Father’s Love.
The self-severance from that world is a 'declaration of independ-
ence’ against God: tiy 86fayv tiy mapd tob poévov Bzod od Cneite
(44); they do not care for the honour [that comes] from God
(parallel with the expression: 'they do not do the will of God’).
The expected corollary is really, in analogy with the expression
'do their own will’: they seek tkeir own glory. That is said also,
but a further, fine detail is added: sthey receive honour from eack
others. This covertly expresses a specific doctrine of the Fourth
Gospel, viz. that of the coherence of the world of Darkness. The
citizens, so to speak, of the world of separation and self-dependence,
have a feeling of Zinskip with each other, yea, there exists a real
kinship: they are children of the same Father, viz. the Siafohog
(844), they detect in each others’ manner, acts, volitions, familiar
traits; they /ove the common family-feature, viz. the Darkness (319),
they /4ate that which reveals itself as not being of the Darkness
but belonging to another world (15!8,19), whereas they ’cannot
hate those which are of the same kin, belong to the same world
(od dbvatar & %dopog easlv dpdc 77). Hence it is in keeping with
their very nature, when they reject J, because he comes in his
Father's name (543 2), whereas it is also a necessary consequence
that they accept one who comes in his own name (i.e. who is self-
dependent, who has severed himself from God, (543b). J, on the
other hand, does not receive honour from men (vs. 41), Ze. from
the men of the world of separation, that of his hearers?, but,
instead, he knows them (napdtoyvdstne as he is, cf. on 225) and
knows that they do not belong to the Spiritual World, that not
even a single ray of the Father's Love (acc. to 816) has penetrated
into their world from the Spiritual World. &t ti)v dydxyy t0d
Oc0d odx ¥yste &v Eavroig, amounts to saying: »when the Light
(sent by the Father’s Love) came to the world, you loved the Dark-

2 Cf. on 3%, 632, 719,37 and 978, 89; the hearers’ relation to Moses is identical
with their relation to Abraham: their descendance from Abraham and their disci-
pleship in relation to Moses are merely external: spiritually they have denied both.

® zapa ¥vlpdrwy does not refer to any authors of the O.T., or to John
the PBaptist, but evidently to 'men’ in the same sense as in 3!® (those who love
the darkness *more than’ the 'light’).

I5—27451. H. Odeberg.
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ness better than the Light and did not come to the Light (7.
receive within you the Father’s Love)». Thus the genitive to 6sad
should be taken as a possessive genitive, not as an objective.

Is there in the words of vs. 43 b 2av &Ahog E\Oy &v tj Svépart
tep 8tp, dxelvov Aideclie any reference to a definite individual? The
guess that the &Ahhog¢ is the tragical Bar Kosiba, proclaimed as
Messiah A.D. 132—135, is well-known. Earlier exegesis identified
this 'other one’ with Antichrist. The analysis of the real meaning
of the present passage given above seems however to open the
way to a solution that is in perfect accord with the subject of
the whole section and also with the Johannine system of thought
as a whole. On the basis of the doctrine of the kinship of the
citizens of the world of separateness and their filiation to a common
Father, there is only one single, definite, individual that can be
referred to by the word &Ako¢; and that is the father of the children
of falsehood himself, the &uaBolog¢ of ch. 844, But the didfolog
is indeed acc. to Jn-ine conception zat’ & oyiy one »who comes in
his own name», Z.e. who separates himself from God, and indeed
it is true of his adherents, his »childrens, that they »will receive
him»: (844) tag émtloplog t0d watpds OUAY Oéhets matetv.

The conception of the Divine popropio in its antithesis to the
external papropia as analysed above is indeed specifically Johannine.
No parallel can be found in other sources. But the gquestion
remains, whether the language, the general terminology, used by
Jn to convey the specific conception in view, can be shown to
exhibit close affinity to that of any known source.

In Mandeanr literature there are quite numerous instances of
the use of the terms 'witness’, 'testimony’, ‘testify’. To the literary
phenomenon of Jn 53—47, consisting in that Jn seemingly makes J
appeal to a series of witnesses: the Baptist, God, the Scriptures,
Moses, further to the conception of the Father and the son as
testifyers of the spiritual life in the believer, there may be said to
be certain parallels in the Mandzan literature. The instances, in
order to show both the type of expressions and language used
and also the difference of inner meaning from Jn, must needs be
reproduced " at some length. Naturally the references to 'witness’
and ’testimony’ frequently occur in connection with statements
concerning the Divine judgement on the spirits, immediately after
death or at the Last Day. Then it is the spirits that need wit-
nesses. But there are also instances of the Messenger's appealing
to witnesses.
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MLi Qolasta I xxi 8837—348

D23°D  NINDI NINE RNNDWNIT NINDT PRSI0 NITIRC gn
TIIR TNRAZ ADTMBR NDTNSOM 5w JI3NST RDNRDT
RITIND JODINIM NIIOND Y RITANTD INONI NUIOXR DO
IRORIRDY AR PN RITIN® NRTAND  JUOINIRDY NI jND
N7 ‘,N"NﬂN’DY NIRRT RDPIDT ROTD NIOANDIT RIM0
TANTINDT NIDWRW ... RPTITT NINDT NINVIARA  ROTANOD
avm 27y geRweaT jaan 2y geoxnExs3T wpser 2y
RVWIST 707 ROTARD ... NUINT ONDWI JUINT RIVNRIT M

177ORT 315 RINDS
(The newly baptized speaks:) »From Jordan I ascended; then I
met the tribe of the spirits, the tribe of the spirits did I meet,
who surrounded Sipil, our Father. They said to him: 'By thy life,
O Sipil, our Father, (we beseech thee), go with us to the Jordan’.
'If I go with you to Jordan, who will be your witness?” 'Yordan
and its two banks will be for us as witnesses, Pit4a, Kudta and
Mambuga will be our witnesses, Sunday and the almsgiving, the
tabernacle in which we worship, the zZdga in our hands (Ze. the
alms given by us) will be our witnesses, our Father at our head,
will be our witness.’ ... This it is that I desire, this it is that I
pray for (when I ascend to the House of Life, and go to the
shining abode; when the Life questions me, then witnesses will

come and testify). Truthful witnesses they are, and true is all that
they say.» (Cf. GL 85.)

GL III 3 5127% (Pet 798)
R())ITRD A2 NRWND RPTIOI RVLIDT NINWIRD

»Sunday, Kusta and alms, be ye witnesses for the spirit (ascending
after earthly life to its spiritual home).»

Another instance of the Mandzan use of the term 'witness’
may be illustrated by the following passage.

GR XIII 28535—28612 (Pet 28818—2899)
RVRDIND RN RVRT JUWPRINDGY 1200IRE NTAND 70587
ROTIEY DY NUIWT RODRT PUENRY JIRINDD JOIDIND NOTANDT
NTIINDI RTIIT NVORT NVNOY N30 RI1IBRA 5y N
TNTT ROV NOORD RDRT RPN ORI JIRINDY TOIVIND
ITRD RITRT RIIRTT ROOND WIIRET RUINT NRU0DT pIAR IOPNM
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RUTIRT RUIN2TY 5193 ONPRo0D RONBEY D 5Y DRORWDI RITIAIRT
DR DMWY D3 JIININGY (503°0aRD) RULIRD  NOTRND2
RUTARDI FIPINT RTWDT AT WORRY JiNIRDY ROVIND ROIANRDD
RUDIND RUTAIRDD RPTOTT NINDT NINVINT JITTRINDY NODIND
FONMNROART RNIIFARTAT ROTRPRDT X722 ¥7T RONP ORINDY
NDIND NOTORDI B vm-nmp N37 RO 003 70T DRIAR D03 30

37TNINDY ROEID NUTENDD L. RUTMIND JITRINDY

»[Against the false and unfaithful Mandzans] we call the following
witnesses: ' The Mighty, First Life we call as witness against them.
Yosamin, the pure one, who dwells up on the treasures of water
and upon the mighty, celestial, pure springs of light, we call as
witness against them. ’Abapur, the ancient, high, secret and
guarded one, who is high and seated in the deep, and sees what
is hidden and searches the worlds and generations, sees what they
are doing and is appointed over the spirits to weigh all the works
that they have done — him they call as witness against them.
Hibil, Sipil and *Anos they call as witnesses against them. The
sun and its splendour, the moon and its brilliance they call as
witnesses against them. Sunday and the almsgiving they call as
witnesses against them. The Voice of the Life, the Word, the
commission and the warning that came from the house of Abapur
and from the house of the Great, First Life — they call as wit-
nesses against them. The priests. .. are called as witnesses against
them.»

GR XV 5 81728—31 (Per 3157F)
RTIOND ONIX RTARD 729 DNIR ROPIY ROFWT RN
m9M3 ARORS j7pD73 TRDT GRDANADI 13070

»For the Nasorzans who are ardent and persevering be thou (sci/.
Sam-Ziua, the Messenger) a wifness; a witness be thou for them,
and tizrou«r/z thy power they shall ascend to the abode of Light.»

In connection with baptism as the birth of spiritual life of
the believer the messengers »give testimony (sakdupa) to the
spirits».

GR XIIT 28210—13 (Pet 285 4—6)
NPISENT SYT RTINAT RITAIRT 5Y NUDORYAT "RITIT WDRDY
RARTDOID RO2FNT RALINT RPIVT ROITEARDYT ROI\T RONIRN
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»Silmai and Nidbai who are appointed over the Jordan of Life and
over the Great Baptism of Life and who give testZmony and name
and sign to the spirits.» The ’testimony’, put on a par with
'name’ and mystical ’sign’ ("7u§ma’?), here is a possession of the
believer, concomitant with the possession of spiritual life. This is
the nearest approach to the Johannine conception of the zmner,
Drivine papropta.

GR XV7 11 397 9—11,20—24
RU25R D197733 RWMSR NP3 DMINPT RTRTT NTINDT RORP
JTIMININDY DIDNRT ARad 15canpn 15cRpn mm3b - IvNp
Domp 59300 107 ROTRP DY N5 NOTMIRDI RMORF INDRI ROTAND

»The voice of Mandi dHayye, standing at the outskirt of the
worlds; he stands at the outskirt of the worlds and calls for his
elect ones; he calls for his elect ones and summons witnesses
against them; he speaks: 'O Life, be a witness for me against the
called ones which I called from Tibill’s (Cf. Ju 176 et sin.) This
is a sort of parallel to the Son’s appeal to the Father's testimony
in Jn.

In Fewish Mpystical litterature one might point to the following:

3 En 45 48C2, Metatron, the 'Zttle Yiuk', is God's witness
against those who separated themselves from Him and said: to
him: »Depart from us, for we desive not the knowledge of thy
ways» (Job 2114), Here Metatron actually is brought in unison
with God and in contrast to the world of separation and self-
dependence {cf. above).

A fragment in the same work, belonging to a somewhat later
stratum, viz. 3 En 48 D67 contains the following passage:

SRPPITOW T M3T3 D Ty NI OONRUYS MON 'moL L. j1mvun ol

L TN AT 19
»Metatron (the little Yhuh, the 'Son’) said: ... » Yiuk, the God of
Israel, is my witness that when I revealed this secret to Moses. ..
(the sequel is of no moment.)» It may be noticed that Metatron

appeals to God as his witness, and that this testimony is connected
with the giving to Moses of the inner meaning of the Scripture.

1 Cf. the identical cabbalistic term ’rudma’.
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S:ur Qoma’ has the strange opening:
WIN M T MY CIR TR RDITADT RIAT XY INDLL IR
ERRL
sMetatron, the Great Prince of Testimony, said: I witness this
witness (= I give this testimony, waptopia) concerning Yhubh, the
God of Israel etc.» Metatron, thus, is the bearer of the paptopia
and this is a papropia concerning the inmost secret of the Godhead.
With regard to Rabbinical instances of the use of the terms of
'witness’ and 'testimony’ the following may be considered relevant,
(1) To 53! the A*/aka: M Ro§ ha-§ Sana 31, M K*Pubbop 2 q:
»A man's testimony is not valid for himself», (vide Billerbeck
II 466, 522), which is taken as starting-point; one may also consider
M Makkop 16, containing the rule that a witness is to be judged
as intentionally false only if his false testimony can be brought
down to a false se//-testimony 28V DR WMWY =Y {0RN DWW ©WPA PN
(2) To J's appeal to his Father’s testimony. The corresponding
formula in Rabbinic: »The Holy one bears witness to .. .» refer
to a Divine utterance recorded in the Scriptures, as was observed
by Schlatter®. For God as 'witness’ vicke also >Abop 422 and of.
TYK*p 26 ¢ Midr. >Osar Tob 15a, Mel. 01 27.

U In Sifra dfadam gadma’a, ed. Warsaw 1913 fol. 30 col. c. Vide Odeberg,
3 Enoch, Introd. p. 103.

? The Johannine travestation in 5% and 8% is not Rabbinic: the Rabbinic
kalaka or this point was indeed extremely logical. It has, however, been men-
tioned above (p. 219) that the travestation must be considered intentional: the
object was, here as elsewhere, to show the absolute other-ness of the spiritual
reality, by putting it in startling contrast to the conditions of this world. Acc.
to the rules of the terrestrial world a self-testimony is not valid, but it may be
either true or false; in the spiritual reality a self-testimony is always false, in so
far as it implies a declaration of self-dependence, of separation. — The literary
formula 'bear witness of one-self would seem to be attested in early Rabbinic
literature through the instance given by Schlatter, S. ». A. 4 Ev. p. 70 from Mek,
Begallah, 20 a, which runs: 'ha mé'id ‘al ‘agms sehu man $@'ens iored Io bas-
Sabbap yels Leiom tob welo leiom hakkippuring, »it, i.e. the mannah, bare witness
to itself that it was mannah, because it did not come down either on Sabbaths,
on festivals or on the Day of atonement, (7e. it conformed to the Divine rules
of the Tora, and thereby showed itself to be really mannah, 7.e. a gift of Divine
origin). Mekilta deR. Sim‘on b. Yohai, unknown to Schlatter, has ‘maggid (pro-
claimed, made it known, revealed) in order to allude to the letters of the word
‘gad’, i.e. coriander, with which the mannah was compared (£x 16%!).

S . u H 4 Ev.p. 70 Exod. R. 12z:

TP ANE D Oy TR A2 WD DANIN PP Awynd ey wewp
DN N O fe. God gives witness fo Abraham with the words (Gen 2212
»snow I know that thou fearest God».
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(3) To the appeal to the testimony of the works performed
Billerbeck! adduces GenR. 166.

If that passage be taken as a whole, it will be found to contain
very near parallels of phraseology with Jn 536,

9% PR MY pad oommaw R b ' owa 700 ywiee -
M BRpUAD 2°mmR L L L MR 39T Ty OaE on BN sham
Som7m 35D 2@ LARAI OPIp YRy Nbm bR gbim
175 TR 1IMNITOD T00E N r DR 5him 205p jom mmb
wbip yows ontdm BN g5Im ©obip mmd pan beab oommw

IR

R. Y°ho8a* from Siknin says in the name of R. Leéui (Palestinian
>Améra, c:a 300 A.D.): »They ask the river Euphrates: 'why is
not thy voice heard?’ (why are thy waters so quiet?). The river
answers: 'I need not (make my will heard) for sy works make me
known’ ... They ask the river Tigris: 'why is thy voice heard? (why
do thy waters make such noise?)’ It answers: 'that my voice may
be heard and that I may be seen. They say to the fruit-trees:
'why is not your voice heard? They answer: 'we have no need
thereof, for our fruits dear witness of us’. They ask the wild trees:
'why is your voice heard?» They answer: 'that we may be heard
and seen's.

The object of the Rabbinic dictum is to teach a morale; there
is not the slightest parallel of thought with Jn 536. The -absence
of parallelism- of thought evidently applies also to the Rabbinic
instances of the use of the terms ’self-testimony’ and 'Divine testi-
mony’.? The phraseological, linguistic, correspondence again is
extremely close, one might even venture to say exact.

This correspondence of phraseology and expression between
Jn and Rabbinic may perhaps best be illustrated by the following
diagram, where the sentences of the present section have been put
side by side with the corresponding Rabbinic phrases.

LII p. 467.

? Jn may be said to make external allusion to Rabbinic ideas; e. g. there
might be said to be an allusion to the Rabbinic connection of Divine testimony
and the testimony of the Holy Scripture: 5% compared with 5%,
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1 For the Rabbinic idea of »belief ins and »strust in» Moses, vide the
fundamental passage Meks/ta 1°d 14'a, cited in full above pp. 138, 139.
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62671, The difficulty of the present discourse may be said to
centre in the problem of the relation between the conception of the
"Celestial Food’ (the ’bread from heaven’, the ’'bread of Life’)
and the conception of the 'Flesh and Blood of the Son of Man'
and since the two conceptions, or complexes of conceptions, do-
minate each their own sections of the discourse, the said problem
is at the same time a question of the literary relation between
those sections.

The different solutions of the problem may be classed as
follows:

A. Partition theory. The discourse is regarded as composed
of two or more strata. Spitta® treats (1) as original ('Grundschrift'):
the utterances speaking of Jesus as the giver of the true heavenly
bread, (2) as 'Zie redactor's reflexions’: the portions identifying
Jesus with the bread from heaven, and (3) as addstions, adduced
from a non-Johannine source: the portions speaking of the flesh
and blood. Thompson? maintains that sthe sacramental section»
{¢.e. 651b—56) owes its present form and position to an editor of
the Gospel. similarly Merx, assigns the portions alluding to the
ideas of the »eucharistic sacrament» to redactors, and considers
the idea of a »spiritual bread coming down from heavens, sthe
mystical conception of the spiritual food», as »the old, genuine
conceptions of the section. Generally it may be said, that, the
premise of a composite character of the section once accepted,
the original meaning, Ze. that which best fits in with the gospel
as a whole, is found in the complex of conceptions here defined as
that of the Celestial Food or Bread from Heaven and not in the
‘sacramental’ ideas, Z.e. the conceptions connected with the terms
'Flesh’ and 'Blood’.® Cf. further the discussion of the partition
theories in part ii of the present work.

B. On the assumption that the discourse is a literary unity,
the solutions offered wsually take the form of an interpretation of
the whole discourse in the light of one of the parts. Thus, either
the so-called sacramental section is maintained not to be sacramental
at all, since the bread from heaven, is = the teaching of J, o7, since
the sacramental section, as it is then urged, cannot possibly but

1 /. Ev. p. xxii, 145—156.

> The Interpretation of Jokn vi (The Expositor, Ser. 8, vol. 11, 1916,

PP- 337—348).
* Das Evangelium des Johannes etc. pp. 122—14o0.
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allude to the eucharist, the whole of the discourse (and also, by
the way, the preceding narrative) must refer primarily to the
eucharist. It is needless to go into the history of the exegesis in
these respects (it would merely be a repetition of what every
standard commentary on the Gospel records).

It suffices to state that what may be called the 'leading opinion’
of modern exegetical scholarship sees in the present section a
clear allusion to the sacrament and, moreover, maintains that the
main intention or object of the section is to give a doctrine of
the eucharist. The fourfold tpdyewy (vss 54—58) necessitates the
idea of a real ’eating’. Further, the whole eucharistic terminology
is found collected in the chapter, as eﬁxapzccaiv 615,23 iddvor
dptov payely, wivewy, Omép 651 (Mc 1424 Lc 2219,20 1 Co 1124),
afpx, sapf. The idea of the celestial food which nourishes
eternal life can be traced in the Greek world as far back as
to Homer, and is also at home in the East. The underlying
idea of the eucharist, ze. of the eating of the flesh and blood
of Christ, is that by consuming the Deity, embodied in some
edible object, man enters into communion with the Deity and
the thereby sharers in (eternal) Life».! Nevertheless even the
leading opinion — although otherwise maintaining the essential
unity of the Gospel — is seriously inclined to doubt that the
section 51 b—58, which is the ’sacramental’ portion xat & oy,
forms an original part of the discourse. Thus Loisy surmises that
526,27,32,33,47,48 and §57,53—58 — which he terms 'the poem on
the Bread of Life’ — is independent of the dialogue,? and J. Estlin
Carpenter virtually urges that 551—58 should be regarded as an
explanatory addition.® Modern Roman Catholic scholars, whose
works bear the official »Imprimatur», naturally connect the section
with the eucharist. M.-J. Lagrange, in his admirable commentary?*,
defines 65759 as a »revelation (scz/. by Jesus) of the eucharists

! Bauer, Jok. Ev? 95, 96, Loisy, Le Quatridme Evangile pp. 236, 244—
246, J. B. Naish, The Fourth Gospel and the Sacraments (The Exposilor,
8 Ser., 23 pp. 53—68), J. Estlin Carpenter, Jokannine Writings, pp. 429 ff,
Notice, however, the strange turn in Carpenter’s interpretation on pp. 435 f.
(cf. p. 428, 1. 20). .

* Le Quatriéme Evangile p. 233.

3 Johannine Writings p. 428 and 7b. note 2. >l cannot avoid the convic-
tion that in §1—58 language on a very different plane compared with that in
32—s50 has been here embodied. The verbal indications are, it is true, but
slight; they point, however, to other modes of religious utterance, and these
(it may be argued) are in the sequel practically disowned.»

¢ Fvangile selon Saint jean pp. 171, 183.
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and 625—50 as »a necessary prelude» to this revelation, as a pre-
paration of the spirits of the hearers for a spiritual understanding
of »the manducation, indeed very real, of the body» of Christ.
Similarly F. Tillmann,! regards the eucharist as the central idea of
the section, treated of directly 648—358 and subjointly 625—47.

From the more conservative Anglican side Nolloth may be
quoted. He naturally takes a more spiritual and positive reli-
gious attitude to the Fourth Gospel. But also to Dr Nolloth the
chief importance of Jn 6 seems to lie in the fact that this chapter
gives the »authoritative teaching of our Lord» upon the meaning
of the Sacrament of the Eucharist.?

An independent and highly ingenious interpretation of the
section is given by Kreyenbiihl (whose theories are usually passed
in silence by the commentators). From his starting-point, viz.
that the Gospel is the self-vindication of a mystic, Gnostic, Chri-
stian (Menander) against the doctrines of the organized Church
(Ignatius), he evolves™a solution which, on the said premises, is
vastly more consistent than that of the leading opinion which finds
in ch. 6 an advocating of the consumption of the flesh and blood
of Christ on the line of earlier and contemporary ideas of the
consumption of Deity as this opinion sees and judges them.
Kreyenbithl maintains that the section really speaks of the Eu-
charist, but not by way of advocating it but by way of a strong
rejection ot this sacrament, as being a 7ifus, an institution of the
Church. The object of the Evangelist is, acc. to Kreyenbiihl, to
put against the Sacrament of the Church (which in the text is
intended by the 'mannah’, the 'Jews' of text being really the
Ignatian-Church) his own spiritual understanding: the real flesh
and blood of the Son of Man (= the Evangelist) are his teaching,
his religion, his life in God and of God, and these only are
potent of eternal Life.?

v Das Johannesevangelium p. 115 »V. 48 stellt, indem er auf V. 33 zu-
riickblickt, den Gedanken heraus, der beide Teile der Rede zur Einheit ver-
klammert: Jesus ist das Lebensbrot sowohl als der in dem Glauben gewonnene
wie auch als der in der Eucharistie empfangene Christus.»

? The Fourth Evangelist pp. 142 f.: »The true significance of the Eucharist
only became manifest when the discourse in the Synagogue at Capernaum was
published. The Sacrament is shown to be rooted in the fundamental relations
of God and man and to be the application of the principle of the Incarnation
to the spiritual needs of the individual.»

8 Evangelium der Wahrkeit, ii, pp. 12—102. Notice especially the follow-
ing passage (p. 38 f.) »Wir verstehen den Tadel Jesu v. 26: Die kirchlichen
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Independent of the leading exegetical opinion is also Fr.
Biichsel who in his important study of the Gospel declares it to be
a false method to interpret the whole discourse as referring to the
Eucharist.! The Eucharist is spoken of only in Jn 651—58, In a
discourse- on the Eucharist, 636—40 and 644—47 would be super-
fluous. The discourse is primarily concerned with the right to
and duty of Belief in Christ.? He shows that the interpretation
given by the leading exegetical opinion (represented by Bauer)
makes the discourse simply unintelligible.

The principle of the present investigation is to try to find
the real meaning of the discourse by viewing it in its connexion
with the Johannine system of thought (or mystical representations)
as a whole and to understand the expressions used, on the back-
ground of the phraseology, terminology and ideas of the religious
thought of cognate or in any way related circles.

The conception of the 'Bread from Heaver' is to be under-
stood as parallel to that of the ’Water', Ze. it falls under the
category of the conceptions of the Divine, spiritual eflux. This
is so self-evident that it hardly needs demonstration. It is im-
mediately apparent that the present section, with regard to the
conception of the ’'Celestial Bread’ moves in exactly the same
sphere as chh. 3 and 4 with regard to the conceptions of the

Christen suchen in Jesus nicht den Geist, der die »Zeichen» des Evangeliums
wirkt, Neuschaffung des Geistes, Wiedergeburt, Leben, ewiges Leben, sondern
sie wollen vom Brote des kirchlichen Abendmahls essen und satt werden. Was
der Jesus des vierten Evangeliums wirkt, sind die onpela 21118 3% 4%, die von
den »Juden» nicht beachtet werden (v. 26); was die grosskirchlichen Gegner wirken,
warum sie sich awsschliesslich bemiihen, das ist die vergingliche Speise des
Abendmahls, welcher der Gnostiker die Speise, die das ewige Leben bleibt,
gegeniiberstellt. Er ist der »Menschs, den Gott zu diesem Zwecke beglaubigt
und gesandt hat. Damit ist das ganze Thema der grossen Rede ausgesprochen.»

! Jokannes und der hellenistische Synkretismus 1928 p. 49—s2.

? Following observations by Biichsel will be seen to be very much to the
point: » .., Beziehungen zu jener barbarischen Kultfrommigkeit, in der man die
Gottheit ass, liegen also nicht vor. Das ist durch V. 63 und schon durch die
gesamte Gottesvorstellung des Evangeliums ausgeschlossen. Selbst wenn sich
Johannes hier an Formeln aus einem Kultus anlehnen sollte, in dem man die
Gottheit ass, so hitte er diesen iiberkommenen Vorstellungen durch die Ver-
bindung mit V. 63 einen ganz anderen Sinn gegeben, den paradoxer Einseitig-
keiten, die von der entgegengesetzten Einseitigkeit her verstanden werden sollen.
Wer Johannes 6 nimmt, wie es uns nun einmal dberliefert ist, im Zusammen-
hang des Johannesevangeliums und des johanneischen Denkens, kann hier keine
Anschauung vom Abendmahl finden, die auf einer Ebene mit den heidnischen
Vorstellungen von den Mysterienmahlzeiten u. dgl. lige> op. cit. p. s1.
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'Birth from above’, the Spiritual széppa and the 'Water of Life’:
the antithesis between the celestialspiri‘tval reality and the
terrestial, the descent of the Divine into the realm of earthly
men, the comprising of every Divine efflux or gift in the Son of
Man (==»I am the bread that descends from heaven»). The pa-
rallel with the Divine Birth and the Celestial Water goes even
further, viz. to the realistic emphasis. Just as ch 3 wants to im-
press that the birth from above is a real birth into the celestial
world, in every sense as real as the birth into earthly existence,
so the bread from heaven is no mere symbol, or simile, say for
"doctrine’ or 'teaching’, but the Spiritual Bread is quite as real a
food (Bp@astg), nota bene: within the Spiritual world, — as earthly
bread, or earthly food. The transition to the conception of the
consumption of the flesh and blood .of the Son of Man is quite
natural. Since the Son of Man is the Celestial Bread, He him-
self must really be. »eaten>» — nmofa bene: in the world of the
spririt —, Ze. He must enter into and be assimilated with the
spiritual ovganism of the believer; it is quite in keeping with the
strong realistic emphasis of the discourse on the birth from above,
if this eating of the spiritual bread is put realistically as eating
the flesh and drinking the blood of the Son of Man, 7.c. in order to
impress strongly that the acquisition of the heavenly bread, the
'imperishable food’, was no mere allegory. But with this under-
standing of the meaning of the discourse it is obvious, that no
part of the discourse, — still less the whole of it — can pri-
marily refer to the sacrament of the Eucharist., In fact, one who
understands the words of the eating and drinking of the flesh and
blood to refer to the bread and wine of the Eucharist takes
exactly the mistaken view of which Nicodemus in ch 3 and the
‘Jews’ here are made the exponents, viz. that J's realistic expres-
sions refer to objects of the terrestrial world instead of to objects
of the celestial world.

It is also apparent that the »Manna of Moses» is the exact
parallel of the » Water of the well of Facob» of 47—15 and of the
»worship on the mount of Garizim or at Ferusalems i.e. it belongs
to the category of such objects of religious devotion or such reli-
gious ideas through and in which men imagined themselves to be
in communion with the Divine world (with the spiritual reality) to
have Life, but which, acc. to Jn, déd not communicate the spiri-
tual reality, Life,

The expressions 'Bread from Heaven', the 'Imperishable
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Food' correspond to current ideas and expressions. Briefly it
may be said that the 'heavenly bread’ and the ’'celestial food’
are to be identified with the terms parnasa (mp39p) and maszon
(yw»), which actually expressed the idea of a spiritual food coming
down from the spiritual world. It is significant that, in Jewish,
especially Rabbinic, circles, the conception of the parnasa was
frequently connected with that of manna, which latter in many
cases plays the exact rble of the parndsa. It is also to be re-
membered that parndsd and manna, as designating or symbolising
the divine ’gifts’, the spiritual efflux, are in the mystical language
further connected with the terms 'water’, 'vain’ etc. The paral-
lelism between ’celestial bread’ and ’spiritual water’ is thus not
confined to Jn.

GenR 20 22

W WRIEM R APWHS FMOMEY Mompd ML WM R rYbr
Mo ooRbp ;MOID ER DOWRGD MRS M s bob omb g mb pvooh
MG PR FRTTN TaR YVawn o boa mhs AN D boa moip
P b Yy mhws LAapm YT by modemy xba Yy mbwanw
T PR oD ‘Row M7apn YUY MONNE N SDh SPIN BRwm aban R
g0 o7 UMD RIw 07h myvpn RSN AR 573 jxn i bnb yaavmn

S o BRI o w2 S omb yny AW mvmad

sR. *®2['Gzar said: the salvation compares with the parndsi and
the parnasq with the salvation (7.e. they are on a par, and mutu-
ally related, one can kno of one from the other) as it is written
(Ps 136 24,25): »And hath redeemed (= salvation, '¢®#//d’) us from
our enemies: for his mercy endureth for ever; who giveth food
(= parnasa) to all flesh: for his mercy endureth for ever.» Just
as the salvation is connected with miracles, so the parnasa is
connected with miracles, just as the parnasa is (given) daily so the
salvation is (worked) daily. R. $°mu’el bar Nahman said: yea (the
parnasa is even) greater than the salvation, for the salvation is
worked #hrough an angel, but the parnasa is given by the Holy One
Himself; whence do we know that the salvation is worked through
an angel? (answer:) it is written (Gen 4816): ’the angel which saves
me from all evil’; whence do we know that the parzasa comes through
the Holy One Himself? (answer:) for it is written (Ps 14516} "Thou
openest thine hand and satisfiest the desire of every living thing!’
R. Y°hosu* ben Leéui said: the parndsa is greater than the (miracle
of) the division of the Red Sea (basing upon Ps 1363 and 136 25).
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TB Ta“mp 2ab

SR mbE M2 ol bW nUapm bw NN mammpm Y3 e han en
PSR PHEN 2'NsT T SO Dhan DR Do ovews ey s b o
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525 yhawmt TV PR MR 2TN0T MoD DB mhEn AN AR NXapnl
ovaws PN 5 TaR WA MD anp b Nayw Rp PR M En om

MoD BT M

»R. Yoh®nan said: Three keys are in the hands of the Holy One,
which he does not commit to any messenger (= angel). And these
they are: (the key) of birth (or of the womb), of the razns, and
of the vivification of the dead; of birth, as it is written (Gen 30 22),
'and God hearkened to her, and opened her womb’, of the rains,
as it is written (Deut. 2812) 'The Lord shall open unto thee his
good treasure, the heaven to give the rain unto thy land in his
season’, of the vivification of the dead, as it is written (Ezek. 3713)
'And ye shall know that I am the Lord when I have opened your
graves, O my people, and brought you up out of your graves.’
In Palestine they say: also the (key) of the parnasa, as it is written
(Ps 14516) 'Thou openest thine hand and satisfiest the desire of
every living thing.” And why does not R. Yoh®nan say this (z..
include the parnasa)? Because R. Yoh®nan says: razns also are
parnasi» (i.e. 'rain’ and ’food’, as spiritual effluxes, are really
identical).

In 7B Sabb 120a the words of /sa 31 'the whole stay of bread’
are explained as referring to the Tora: in GenR 705 (to Gen 2820)
it is said that the proselyte may find in Israel ‘the bread of the
Zor@ (acc. to Prov. 95). In CamtR 1, it is said: 'As water
refreshes the body so does the Zora refresh the soul:

Mk 9d (to Exod. 1318)
aN32Y MhwY Pa3 DNRNY oW nTevd YD BYR PR DR DoM

» And God led the people about, (through the way of the wilderness
of the Red sea) in order to do miracles (= oypeia) and migthy
deeds (= Svvdpetg?) through the manna, the quails and the we/l.

! As is well-kdown 3dvapi; does not occur in Jn.

16—27451. H. Oacberg.
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GenR 54 1:

MamSE (O WPER REE OXT DR YSONM NI 290 DX Mabt an
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»(R. Aha said): Salomon said (Prov. 252): 'If thine enemy be
hungry, give him éread to eat, and if he be thirsty, give him
water to drink’. Understand: the éread of the 7ora, in accordance
with the word (Prov. 95; Wisdom = Tora, says:) Come, eat of my
bread, and the water of the Zora, in accordance with the word
(Isa 551) Ho, every one that thirsteth come ye to the waters.»

The idea of the Manna of the Messianic age is well-known
and the passages referring to it frequently cited.

Ap. Bar 298 »And it shall come to pass at that self-same
time (sc7/. when the Messiah shall begin to be revealed) that the
treasury of manna shall again descend from on high and they shall
eat of it in those years, because these are they who have come
to the consummation of time».'

Interesting in connection with Jn 6 is the paralle.sm between
Moses, as the »first Saviour» and Messiah as the 'Last Saviour'.

Eccl.R 128 (cited by Billerbeck ii, p. 481)

TYDNT 5N PR JTIR SR D PNt SNmD prizy 8wpa ax nwta a
TR O5RYA 7D MArm By D2WNMY N2 DRY NER DR ATn mph TmR
MM N PAN DR T JTONTT SR M WWanm 5y 25T MYy anw
ST RSE fon DROTTY PTIR DR AR DYaen pa Db o5 Nhwmn
FOYY IR SN ER WAM NR Fbym 7RSO SRW MM YTR2 N2 nop

DYOER B AR APEMY XYY MoDhan P TaRtw ovan on

R. Brekya said in the name of R. Ishaq (Palestinian Amora,
third generation, about 280 A.D.%): As the First Saviour (Go’el,
Ze. Moses) so is the Last Saviour. Just as it is said with reference
to the First Saviour: (Exod. 429) ’and Moses took his wife and
his sons and set them upon an ass’, so also it is said of the Last
Saviour (Zech 99) ’lowly and riding upon an ass’; just as tke
First Saviour caused the manna to descend, as it is written (Exod
164) 'behold, I will rain bread from heaven for you’, so also Zke

L The Apocalypse of Baruch, transl. Charles (T. E. B.), p. 53.

7 The real time of the ideas in question is of course much earlier than that
of the tradens. This is demonstrated in the present case by the passage in
Ap. Bar.

246



Jn 626—71 243

Last Saviour will cause the manna to descend, as it is written
(Ps 7216) 'There shall be bread of wheat upon the earth'. Just
as the First Saviour brought up the we//, so the Last Saviour will
bring up the water, as it is written (Joel 8318) *And it shall come
to pass in that day that... a founfain shall come forth of the
house of the Lord, and shall water the valley of Shittim’. Signi-
ficant is here: (1) that it is expressly stated that Moses brought
down the manna: the view with which Jn 532 joins issue?, (2) the
juxtaposition of the well, fountain, water and the manna, which
coincides with the Johannine parallelism with the well and the
water of life of ch. 4 on one hand and the manna and the celestial
bread of ch. 6 on the other.

Mk 9c

DN DWW TR PN DXOEN DR MEDY Nvanm MR bR nan wen
“FAW N2TER DEWPR ROR MR Pa PhuR At Al oMY mToa
1O MBbo) MNMY MR YA PENEY PR D RN Maw

The Holy One, blessed be He, said: »If I now suffer Israel to enter
the (promised) land, then they will at once seize (= be absorbed
in the cultivation of) each his field and each his vineyard and be
idle in (or interrupt) the study of the Tora. Instead I will 'lead
them about’ in the desert for forty years that they may eat
manna and drink the water of the well and (thereby) the Zora
will be wnited (assimilated) with their body.

The Manna, like the parzasa, is a spiritual food for the mem-
bers of the spiritual world:

M°kilta @°R Sim‘on ben Yohai 78, and Mk 19d

TRYTA DR W PRER DN PR ST BRI Nhom STehe M
N2m D5 N

R. *®‘azar Hmasa said: »in the terrestrial world (this world) ye
shall not find it» (sci/. the Manna); »ye shall find it in the world
to come» (in the spiritual world, 7.4. not necessarily = the future
world).

Acc. to 7B Hag 12b in the heaven éebéqim is produced the

Y RupR 56, NumR 113, CantR 222 record the dictum:

-a i et = R ia A I oty PR PRt A R A o)
»at the end of 45 days He (the Holy One or Messias) [is revealed to them] and
brings down to them the mannao,
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Manna for the righteous (tradens: R. M&w»' ab. 150); similarly
acc. to Zanhuma, ed. Buber § 21 (33 b), the manna is prepared for
the righteous in N2n o, 7.e. for the spirits (#*§amop), the members
of the spiritual world. Cf. Rev. 217: ©p vexdvte ddow adtg tod
wdvva Tod AeRpoppévon.

Manna as the Celestial food, namely as the angel’s food (an
old idea), is also attested as a dictum of R. ““qiba (died about 135),
recorded

7B Yoma 75b, in a Baraipa

ST IR PO fMDn voxbop Dhd PR 5OR ohaR ord (3t R
TART WY DFE VAR SRYAPY 27 w9pb DTMaTR TMENIWSY NPy a0
SN 2> ROFN DM DERDIN Mm woRbM 51 DYYn XaWpY Napy mand
gYhaR Orb MR SR DTMIR Db DPm uR M XOR nbow xb ord

T2 17ana phaNY Brb DYNRNR Onb RN

»There is a Baraipa: '(Ps 7825) Man did eat angel’s food’; that
means the food that the ministering angels eat. That is R. “*qgiba’s
words. When these words were told R. I§ma‘el, he said: Go and
say to R. “*qiba: you are mistaken: do the ministering angels eat
bread? Is it not written (Deut 99) ‘I neither did eat bread nor
drink water’. But how do I explain the words *Jehem *abbirim'’?
answer: 'do not read: 'lehem ’abbirim’ but lehem ’ebarim, i.e.
bread that is (wholly) consumed by the 248 bones of the body,
ie. has no excrementas, cf. Acts of Thomas, Syr. version cited
below p. 246. The opposition, or controversy, between RR. ‘““qiba
and Isma‘el on this point is only a literary form. Both those
scholars were versed in the mystical thought, and the quoted dicta
both belong to the tradition of Jewish mysticism.

According to early Jewish mysticism (1 and 2 centuries A.D.)
the spiritual qualities are viewed as celestial substances. Important
in the present connection is (1) that among those substances is
the parnasa, here clearly taken in the sense of spiritual food, but
at the same time on a par with 'Life’, 'Love’, 'Tora’. (2) that
those qualities or substances are committed by the Holy One to
Metatron, the little Yhuh, the Jewish mystical counterpart to the
‘Son’. (3) that they are thought of as distributed by Metatron to
the world.

3 En 81 enumerates the following spiritual substances com-
mitted to Metatron:

1 vide Billerbeck iii §532.
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» Hokma (Wisdom), Bina (Understanding), Hayyim (Life), Hen
ua-Hdsed (Grace and Loving-Kindness), *A4%4%a (Love), Sk
(Divine Presence), 7ord, ““naua (Meekness), Parnasa, Rah®mim
(Mercy), Salom (Peace), Yirap Samdbim or Yirap Het, Fear of
Heaven or Fear of Sin.

One notices the parallels with the Jn-ine: {w7, ydptc (114 16, 17),
aydmn (542 etc.), dowjvwsey &v dpiv (114), Sdayy (71617), Bpdsis
(432, 627:55), eiprvy (1427, 1633), also qwasxey (cf. above on 215).

It may be observed that this idea (and termh) of the spiritual
parnasa obtains throughout the different stages of development of
the Jewish mysticism. Metatron gives parnasa to the celestial
world. This parnasi is expressed by the words mafa» (rain, to
denote the ‘descent’ (Jn xatdfacts) of the celestial food, and man
(manna). The continuity of tradition is recognizable in the follow-
ing passage:

YR i60a

WET PR ORI DTMAR DRD RW YD fanm o msap wbya bxm vy
DP2 DOAMDR DTNEYE AT DBNERT Mo TEm DrthR yhan ohonbnb
DUmTA Sow ovawn o omb o35 TMowmn WIn 2wsn et D7y pnvun
AN MWW S MATAR SR |hAw Mhw m jOaR 53N Lumm mhwam
VIMMRN PN MR DEARD Sy mhand mavertat nsh mon oo
NIRRT RWTE DR RPN ITNX MO PR WA TANDDY JWeD
“SareY Sphran X9 Y20 DD TALw DWpm MW PNpwEt JOWNaR3 yhain

NUEE TI0Y TAT TI0 R RYAR) MANED mnrn Ypvhrn NI

»It is known to the masters of mystical tradition (gabbdla) that
the mystical meaning of the manna is contained in the sentence:
'it is the food of ’abbirim (angels); it is the spiritual (ruhant) food
(mazon) for the angels which comes to them from the sphere of
'emanation’ (or efflux: *s74p) and from the side of 'fullness’
(*§irap), which are derived from the name of Metatron (z.e.
descend from Metatron); to this alludes the passage of the scrip-
ture (Exod. 164): 'Behold, I will rain bread from heaven for you',
for all the spiritual world receives its maintenance from him. And
all those forty years that Israel walked in the desert, that manna
was caused to descend (flow out, emanate) from sphere to sphere,
and from °mura to murd ({*murd = lit. change; manifested, phe-
nomenal existence, roughly: from one spiritual world down to
another) until it flows down into the sphere of the Ragdon (the
»Will»), which is the sphere of miraculous transformations (/.
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that is renewed by miracles). And when it descended and reached
the earth, its quality was changed and it was transformed into that
pure bread, that was consumed by the bones (*gbarim, R. Isma‘el,
above p. 244) and Metatron, the Prince of the Divine Presence,
whose name is the same as the name of his Lord (7.e. Yiuk), he
sweetened it and spiced it and he changed its substance for the
purpose of its descent. That is the mystery (the mystical meaning)
of the manna and the mystery of the rain.»

Acts of Thopmas 1, 6, 7, Syriac version (in the song of the
sdaughter of light», ('sung in the Hebrew tongue’): ... and (the
groomsmen, bridesmaids and attendants of the bride, the daughter
of light) shall attend at that banquet whereof the eternal ones are
accounted worthy, and shall put on royal raiment, and be clad in
bright robes; and in joy and exultation shall they both be, and
shall glorify the Father of all, whose proud light (nukra gasia)
they have received, and are enlightened by the splendour (ziy)
of their lord, whose zmmortal food (purnasek) they have received
that hath no failing and have drunk of the (water of) life that
giveth them neither thirst nor desire® (cf. Jn 414, 535). Notice
here (1) the use of the technical term purnas(a), (2) that the whole
refers to realities of the spiritual, Divine realm, (3) that Zight,
splendour, food and water® (also: raiment) are parallel terms

Zokar ii 156 b

Wby RWTHT NI ORWIR NND 5y Sywad mvb torn wh 37 NME
TR AR Mm Robm 9T DOSR R AR b jrbw by v N
N7 N2y RIIMS RTMDT ROTTOOR W R X T jrbY wpd
NN D1 MNT NabY2 S\ MRON) REREST RDWOT XTI TR YD
HON NPT NPIED MM N PR MDY NWIA pPrmws pb nw
PTROOOR by NS 137 hoR GMBY oNbmT NSO xmby NwRR
TUNT ROTL NTRONTY ORI RTAMY NN2TA2 SROWY 1OOR PIMST NaYWin
RDTP D127 1R VAT RO TR ORT R00PT RP REWh Tehahay
TR RFAT AN PUOORT TV ONDD Pabm PTOR RPVIRT P

Naby WM NRITMD ROST TIYT XA jwabnm NPT Pnnoe:

»Man's table makes him worthy to eat at the another table
(papara), in the pleasure of that world (7.¢. the spiritual world) as

' M. R. James, The Aprocryphal New Testament, pp. 367, 368, cf. E. Preu-
schen, Zwei Gnostische Hymnen, pp. 15, 17.

? The word 'water’ does not occur in the Syriac list, but is to be under-
stood (the text has: westiy men hayye).
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it is written (2 Sam. 913): 'for he did eat continually at the king’s
table’, and King David says (Ps 235) 'thou preparest a table be-
fore me in the presence of mine enemies’. That is the preparation
of the table in that world, for in accordance with the exjoyment
(pleasure) and aspiration (longing) of the spirit will its enjoyment
be in the celestial (/¢ future) world. And is there, then, a table
for the spirits in that world? Yes! For this food (m’sond) and
bounty (sigpugi) of pleasure they eat in that world similarly as
the celestial angels eat. Do then the celestial angels eat? Yes,
they do. Of the same kind (of food) did Israel cat in the wilder-
ness. And that food is the secret of the dew that descends and
is attracted from above from the secret of the future world, and
it is the food of light spreading over the holy Glory (#bup qudia,
i.e. the realm of the Divine Glory). And the spirits of the righteous
(the spirits about to be born into earthly life) are nourished from
that place (scil. from the ’secret of the spiritual world, the foun-
tain of the dew and food of light’) in the garden of Eden for there
the spirits of the righteous clothe themselves, in the garden of
Eden below, after the appearance of this world (¢.e. in earthly form).?

Cf. GenR 40
Db ot B7sb bar rUmiya vRS me g

where {iriaf against the later commentators and J. Fiirst, should
be translated 'nourishment’: »He (sci/. the Holy One gives nourish-
ment to them who fear him in this world, but in the future he
will also remember (them with) eternal (nourishment).» Cf. also
GenR 81 "um zaka ‘adim ‘okel $te ‘olamop 'if man is deserving he
shall eat of the two worlds’.

Also in Mandean literature similar ideas are met with. The
Mandzan conceptions might indeed be used to shed light upon
the question of the peculiar relation of Jn 6 to the sacramental
ideas, in so far as, in the Mandzan religion, there is a kind of
sacramental bread, wzz. the pikta. This pikta,® together with a
drink of water, called mambaha (mambuga), is given to the bap-
tizand at the occasion of his baptism; there is also a distribution
of pihta with mambuka of water to the congregation, a parallel
to the eucharist, and a priestly communion, consisting of prkta
and mamébuha, in the latter case purportedly of wine.®

! Vide Ernst Miiller, Der Sohar und seine Lekre?, 1923, p. 78.

? Probably = the Aramaic NP, piftepa 'piece of bread’, 'bread’, Syr.,

LA cf. Brandt, op. cit. below note 2.
8 Vide A. ]. H. W. Brandt, Die manddische Religion, pp. 107—110.
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Now, when the Mand®an sources speak of the ’celestial
pikta’, one would naturally expect to find in that expression to
be merely a projection into the celestial world of the pi4/z of the
cult of the congregation on earth. This might be the case even
if, to the minds of the believers, the celestial pi4zz were the ori-
ginal, the prototype of, or the source of, the earthly pz4zz. But it
turns out that the conception of the celestial pi4/@ goes beyond
a mere projection of the sacramental pisa. Just as in the case
of the celestial "wazr' it was possible to detect a line of tradition
that was independent of, not to be derived from, the baptismal
'water’, so it is with the conception of the celestial piaza. The
word is the expression, as if by way of translation, of a celestial
essence, centred in the innermost spiritual realm, yea, in the
central spirit itself, the Mana. As this p74#2 is viewed under the
aspect of emanation, of outflow, it is associated with the other

terms, or qualities, of spiritual efflux as Light, Water, Fountain,
Truth, Life etc.

GR X 23927—2405 (Petermann 2381—7),

TUENIT TN W2T ORDAND B2 OTPRYT RTT RITI00 RIRY N PURS
TIRIVANMT F2ONTY FANODY FARIT RW2INRD NINn T SN2 Rwown
NONDD F2IMAONSY FANWTT NFNY RTWR F2INGWMY FaANmT RoNma
5y R RN ROFAD Pa BT PREN FAw Swanmtww T RawnT
TUPRY TOERY 7R RTDT RV RLIM Fwb)S XPY T pREM ROAD

SN TR B

»This is the mystery and the book of the Splendour that glows
(sparkles) in the A74z2, which shone in its own splendour and was
great in its Light, for that first Mana existed, created and dwelt
in it. It believed in the Mana dwelling in it, it believed in the
splendour and light which was in it, it believed in the Mana,
which was in it, the name of which is Sarhab‘el. Splendour came
forth out of the Pikta, Light dwelt on the Pihta and went out
(emanated, radiated) from it. It called itself Sprouz, Splendour
and Light, where Light, where splendour flows out of itself.»
From the parallel beginning of Book 1X of Ginza Yamina it
appears that pzi/2 might be exchanged for mana without any
greater difficulty. It is evident already from the passage quoted
above that piZza belongs to that inmost realm of celestial rea-
lities, where there is mutual identity or community of essence,
where all is all and all is in all. pikza as representing, like mayys
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and mambuha the outflow and distribution to, and assimilation by,
the inhabitants of the world of the Divine Life, naturally unites
in itself the whole sphere of beliefs, religious aspirations, obser-
vances and cults of the terrestrial community: the baptism, the
pihia, the mamébika, the zidga (almsgiving), the prayer, as well as
the doctrine of Life.

As further illustrations of this conception may be cited

Ginza Yamina (GR) XV, 15.
ROFIDD IRODNSRD N3N0 ROWONT T RMAT NI RONP INOLNSND
NP2 R51DT RO NRI2NY RO

»[Hibil Ziua is sent by the Life to Yo3amin, in order to teach him
and inspire courage in him. He speaks to him:] I gave thee
power through the great Voice of the Life, from which thou didst
receive victorious power. I gave thee power through Pikta, Kusta
and Mambuga, O thou head of (thy) whole tribes. Here, then,
Pihta together with the Voice of Life, the Kusta and Mambuga
are spiritual qualities powers inherent in the Protanthropos, the
Messenger, the Son. He is the possessor and bearer of the Divine
Pihta just as he is the possessor and -bearer of the Divine Life.
Cf. also Ginsa Smala (G. L.) I1]; 13, 52838 (Petermann 918), where
the spirit reascended to the House of Life, and reunited with the
Light, says: »my Light prepared the p/42Z and my mind placed
itself before the Life praising it.» (nkor ppa pihta: w'esar gajem
lhaiie mSabbalon): the reascended spirit has the pikfa within
itself, for it is simply the light, which again is the Divine Life in
which the spirit shares.

In Drasa dYakya (M.F,) 3214 (Text 263), pihta is seemingly
used as an equivalent of profane bread. Lidzbarski, ad Joc. thinks
it possible that the underlying meaning is that the celestial beings
eat pzig (it occurs in a dialogue between YoSamin and Manda
dHayye). The members of tte celestial world »eat (food) which is
not destructible and drink what is not wines.

ML: Qolasta xli is quoted by Bauer!, as a parallel to the
sacramental ideas of Jn 6. The passage runs:

N0 ROAE RO RMTT X2 WMWY NI WEWS  SONARGY 0TI
TIROW2 RORDINP N2 RMAD JabaRm

t Jok. Ev. p. 97.
* GL 11, 428 11t (Pet. 814t):

RIONT NIANDT PONEY NOND MINST b
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»] worshipped (paid honour to} and praised the treasure of Light,
the Great helper of the Life. He prepared pikz2 in the secret
and gave it to the mighly first Life in its S°kina.» It need scar-
cely be said that the p7/¢3, even as the ’sacramental food’ of the
Mandm=ans, offers no parallel at all to the sacrament of Jn 6 acc.
to Bauer’'s view of the latter. For pzZsd is in no way connected
with the idea of the consumption of the Deity through an edible
object. The eating of p7442 and drinking of mamébuga is a cult-
act, just as baptism and as Aus{Z {the hand-clasp, which was the
sign of the reception in the community). But there is really
quite a close resemblance between the Mand=an conceptions of
pihed and the Jn-in conception of the bread from heaven and its
relation to the sacrament of the eucharist. The ground for the
resemblance again is that the ideas both of Jn 6 and of the Man-
d=an literature are on a far higher religious level than that with
which Bauer seems to associate them and from which he tries
to interpret them. With this we have touched the real nucleus to
the failure of the leading exegetical opinion (perhaps, after all, it
is 'leading’ only in its own opinion) to account for Jn 6. It does
not face its subject with the attitude of true scholarship, but with
the attitude of superiority. Once the purported parallel with the
idea of the eating of the deity was detected, the whole gospel falls
pitiably to the ground in the eyes of the critic. The idea to the
scholars in question is of course absurd and so also Jn becomes
absurd. His ideas and conceptions are 'massive’ (as Bauer loves
to express it). Bauer's attitude towards Jn may be said to be a
parallel to the attitude taken by Peterson to the Mandzan lite-
rature against which Lidzbarski -~ to whose authority Bauer
rightly defers — sharply remonstrates,! viz. that of making a low
religious stratum the norm of interpretation of the documents of
a very high one, simply on the ground that the two happen to
be connected or use resembling expressions or nomenclature.?

VIn Z Nt W, vol. 27, 1928, pp. 321—327 (Alter und Heimat der man-
ddischen Religion).

2 It is outside the scope of the present work to go into the problems of
the significance and development of the ideas of the ’eating of the Deity’ from
the point of view of history of religion. It may be observed in passing, how-
ever, that these problems are as yet not solved at all. It may well be doubted,
for instance, whetlier the NT exegetes have any understanding for the real reli-
gious aspirations and experiences that lie behind the various cult-observances in
question. This doubt is strengthened when one notices, how e. g. Bauer mixes
together the most incongruous religious cults. from primitive to comparatively
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It remains now to go into an analysis of the section.

626 apdy opiy Mye dpiv Cnusité ps, ody &r elBete onpeia
GAN Bt Epdyete éx t@dY @ptov nal éyoptdshyce. There are two
antitheses implicit in this utterance. (1) The antithesis between
orpsiov or idelv onueln and &prog or goaysly éx Tdv dprav xal
yoprachiyas, the ’signs’ and the ’'bread’. (2) The antithesis be-
tween two motives for seeking Jesus, viz. to behold signs made
by him or to receive food from him. To these leading antitheses
are added in vs 27 two further conceptions: &gyaleofe wi tiy
Bedow wiy amoldvuévny, alhe Ty Pedaw Ty pévoveay eig {oiy
oldvioy, v 6 Otdg tod avBpamov dpiv dhast, Ze. (a) the conception
of the 'work’, ¥pyov épyalesBar, and (b) the antithesis between
the ’perishable food' + Ppéotg 4 amolhopéyy; and the 'imperish-
able food’ ) Bpdsic 7 pévovsa, the food of eternal life, the spiri-
tual food.

Upon these conceptions again are immediately brought to
bear two fundamental, wellknown aspects of Jn viz.

() the Son of Man as the giver of everything spiritual (fjv 6
vidg 10D avBphdmon dpiv dwaet)

(B) the complete dependence of the Son upon the Father and
the complete conferment of authority by the father upon the Son:
the Son’s dependence-authority [vs. 28: tobtov 7ap ¢ mati)p EsppdyLosy
& Oedg).

The inception apyv Gpiy Aéye dpiv naturally designates that
the dictum in question (620%) contains the clue to tke following dis-
course. By the same inception, however, a second dictum of the
section is marked out, viz. vss 32 f.: »apiy apiy Ay dpiy, od Mebaije
d68amey Oplv tdv dprov &x tod odpavod, oAN & wmarip pov Sidwaty
div tov dprov &x tod odpoved tdv dhnBwéy. 6 yap Eptog Tob Beod dotty
6 voatofaivey &% tod odpovod xai {wiy Stdods Td xdopw. This dictum,

developed ones (cf. Bauer /Jok. Ev. pp. 96f). One is even forced to assume
that to these exegetes the whole significance of these cult-observances is ex-
hausted by Bauer's statement, op. ¢iz., p. 97: »Die ... Ueberzeugung, dass dus-
sere Dinge sich mit dem Gétilichen verbinden und, leiblich angeeignet, den Be-
sitz tbernatirlicher Giiter vermitteln kénnen, hat die Seite des Kultmahles
erzeugt, bei dem die Teilnehmer durch Genuss geweihter Speise in magischer
Weise gottliche Krifte zu gewinnen dachten». And with this statement, to
Bauer, the whole meaning also of Jn 6 is exhausted! What would these exe-
getes say, if someone tried to interpret the Upanifads in the manner of the
lowest Kali- and Durgacults, 7.e. reduce the highest teachings of the former to
the magical or superstitious ideas of the latter? And yet that is the method of
Bauer and Loisy with regard to Jn.
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then, may be expected to supplement some other central ideas of
the section. As such may be considered

(a) the conception of the 'bread from heaven’: the imperish-
able food of vs 27 is no other than ’'the bread from heaven’,
‘the bread of God'. In this is already implicit

(b) the aspect of xavdfacic: the ’bread from heaven’ is sent
down to, given to, the 'world’ (#dop.og), descends (rataBaiveyv) from
heaven

(c) the antithesis between God and xésp.og, heaven and earth,
is parallel with the antithesis between the zmperishable food and
the perishable food; the imperishable food must come from and
be given from heaven, it cannot be given from earth (0d Mu)i)c*i]g
Sédmney . . )

(d) the bread from heaven gives Life to the world.

Now, what does the section teach concerning the central ideas,
the fundamental aspects in question?

(a) the 'work’, ¥pyov; to do the work of God is to believe
in the one who has been sent by God. vs 29: todté ot té Epyov
t0d Beod o motedyte eic &v améotethev &xeivog. The identification
of the doing the works of God (o ¥pjo 05 8:0d) with the belief
in God’s Messenger (mstedew elg dv améorethey dnsivog) should, how-
ever, be seen in relation on one hand to the association of the
'work’ with the 'imperishable food’ (vs 27), on the other
hand to the identification of the 'delief” (mioredey) with (1) 'coming
Zo Fesus' as the Bread of Lifé (vs 35: &yo el 6 dproc tijc Lwj.
6 &oxduevog 7tgog ué ob pi) mewdoy wal 0 wiOTEUwY &ig &ud od i)
Oufrioer mhmote.) (2) with 'besolding the Son’ (vs 40: todro Ydp
goty tb Béhqpo tod watpée woo' Ba mac 6 Oewedy Tov vidy wol
meTevwy &l avtov Eyy Cwiy aidwiov..) and (3) with earing and
learning from the Father (vs. 45: mig 6 omodoag waps t0d Tatpde
xal pabov Epyetar mpde Ep.é).

The 'work’, then, is on one hand an activity directed towards
the obtainment of the zmperishable food, on the other hand the
belief in J = the heairng and learning from the Father (the 'doing
the truth’ 32!} and coming to Fesus. The activity for the im-
perishable food and the coming towards J is one and the same
thing, since Jesus Zs the imperishable food (635: &y® elue 6 &prog
s Lwig).

The teaching on the belif in J clearly points back to the ana-
logous parts and utterances of ch 3. One meets with the same or
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similar expressions! in both discourses. Hence the utterances should
be understood in the light of the discourse of ch 3. The teaching
on the work directed towards the imperishable food, again, points
to the discourse of ch 4.

It is easily seen, why the work is defined as a connection
between or identification of belief in J and activity for the im-
perishable food. Already in ch 352! the neccessity of this con-
nection in the Johannine teaching is prefigured. The ground is:
the coming to Jesus, the belief in him, is no external belief. The
approach to him cannot be made in the external world; it neces-
sitates a 'step from the terrestrial existence into the spiritual
existence’, which, since the whole of the spiritual world to the
believer is contained in Jesus, means a step into the Son of Man
himself (— from the external, terrestrial, point of view one would
say: a step into the wor/d of Jesus; the teaching of Jn is that the
world of J is J himself and vice versa —), and entrance into him.
But the entrance into J (spoken of in 314%, zide above p. g9 and
31621 yide above pp. 145, 146) is eo ipso an eutrance of | into
the believer, and this in no mere allegorical sense, but, in a real
sense. To emphasise this reality of J's entrance into the believer,
the conception of the imperishable food, the bread from heaven
presents itself as most suitable.

The work, then, which acc. to 626, is better than the seeing
and seeking the 'signs’ or 'miracles’, is simply the activation of the
spiritual element in man, and consequent upon that, the first step
from the terrestrial into the spiritual existence. The necessary se-
quel to the teaching on the 'work’, therefore, is the teaching on

(b) the Zmperishable food itself, the celestial bread.

The ’'work’ of the believers evidently falls under the aspect
of the ascent (avdBootg) into the spiritual, or the receiving the
spiritual reality. As a continuation of the 'work’, the ideas of
the celestial bread, or the imperishable food, may first be considered

1 ch 8 . ch 6
8% Zpyo... v bed ... elpyoopiva 6% d Zpya wh ol
62 o Epyov Tob Beod
32§ zowdv iy alffewy 6% ipydlesde . .. Ty Ppdow iy
pévousay
3% Zpyeien mpos TO Qs 6397 4 gpydneveg mpos pe

644, % 2hfieiv Tpog pe
64 Zpyetar mpog End
preten mpog ipd
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under the said aspect. The expressions referring to the 'celestial
food’ under this aspect are the following:

627 iy Bpascty Ty pévovsay sig Lwiy aldvioy

635 od pi) mewdoy . . . od pi) duvicet TaToTE

640 Eyy Loiy alavioy 647 Eyer {wiy aldvioy

650 o g 8§ abdtod @ayy wal pi) amobavy

65T &4y tic payy éx tobton tod Hptov {icet elg TdV aldva

653 gav pi) paymre iy cdpno tod viod tod avlpdmon wal minre adrod

o alpa, odx Eyers Lwiyv &v favteic
654 6 Tpoywy wov Ty Gdpxa xal mivay pov td aipa Exet fwiy aldvioy
657 6 tpaywy e xaxeivog {fost O° #ué
658 6 tphywy Tadrov TdV dptov Cﬂcen gl tov al@va and, also, although

not mentioning the ’celestial food’,

662 2oy obv Bewpire tdv vidv tod avBpdmov avafaiveyta Emev Ty T
wpdTEPOY.:

The allusions to the expressions of the preceding discourses
are obvious. These allusions are important for determining the
significance of the passages involved. Thus, of the expressions
just quoted 6727, sthe meat which endureth unto everlasting life»
corresponds to 4 14: »the water I shall give him shall be in him a
well of water springing up into everlasting lifes. 635 »shall never
hunger, skall never teirsi> corresponds to 4 14: »whosoever drinketh
of the water I shall give him skall never thirst» 64947 to 815,16 ¢.a.,
650,51 to 524, 653 to 549, 654 to 836, 657 to 526, 662 to 152
and 314,

The exact parallelism between 627 and 44 is indeed in itself
decisive for the interpretation of the former. The ’spring of living
water’ designates, as was stated above !, the abiding in man of the
spiritual living realities. Similarly the ’imperishable food’ abides in
man unto eternal life, The spiritual realities have entered into him,

Now, in ch. 4, the idea of the indwelling well of water is put
in contrast to the idea of the external well, the well of Jacob,
which latter could be said to be identical with the knowledge of,
the teaching adout, the celestial world and mysteries of the spirit.
If the parallelism is complete, there will be a corresponding con-
trast in ch. 6. There is, indeed, an apparent correspondence in the
contrast to the 'manna’ of Moses (637,32,49), the manna which the
‘fathers’ ate (cf. the ’fathers’ of 420). Here it should, however,
be remembered that the appeal of the Jews to their fathers or to

! p.161.
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Abraham or Moses — as was pointed out above®! — is not accepted
by J as is the appeal by the Samaritans to their 'fathers’. This
fine distinction in the attitude of J is apparently observed even
here. The rejected views of the manna, parndsg from heaven,
are easily recognized in the Rabbinic ideas, as preserved in Rab-
binic literature: (1) When the Jews ask for a ’sign’ and convey
that they want a miraculous sign like that of the manna, and J
retorts, that Moses did zof give the manna from heaven, this really
presupposes the various ideas met with in the Rabbinic litterature.
The expression, od Mwboic 43wxey Opiv tov dprov éx tod odpaved
is quite unintelligible as it stands in the text, if it does not contain
a conscious allusion to the Rabbinic mode of expression and exe-
gesis. But on the supposition of such an allusion it is pregnant
with meaning. It refers to the expression »Moses caused the
manna to descend from heavens (cf. above pag. 242 FEcc/.R. 1:28)
or sthe 7ord was given by Moses». For the derivation of the
statement »Moses gave the bread from heaven» from a scriptural
passage presenting God as the giver of the manna the passage
from Eccl.R. quoted above {p. 242) offers an exact parallel. The
Rabbinic opinion was certainly zoz that Moses, and not the Holy
one, gave the manna, but it was the Rabbinic opinion, that Moses’
office as the mediator of the manna was a sign-and token (a ogparyic)
of his saviourship. Further the gift of the manna was necessarily
bound up with Moses and his time, it was something of the past.
The expectations of a renewal of the miracle of the manna in the
Messianic age only give greater prominence to this linking up
with a specific happening and a specific figure of history. Three
points must, however, be remembered in order to the right under-
standing of the contrast between the imperishable food of J and
the food of the Jews: (1) the 'manna’ was to the Jews, whether it
be the Jews as they appear in the Rabbinic sources or in Jn, no
mere food for the physical needs of man; the 'manna’ was alto-
gether a religious conception, imbued with spiritual meaning; the
contrast to the imperishable food spoken of in vss 32 and 49 f. is
not — as in vs 26 — a ’'physical’ food, but the Jewish conception
of the spiritual manna, (2) there was in Rabbinic and related
Judaism a clear conception of a ’celestial food’, 'descending from
heaven’, that was not historically and necessarily linked up with
Moses, but was continuously emanating from heaven; this was con-
nected with the ’'manna’ as the food for the members of the

tp. 189.
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celestial world, (3) within Rabbinic circles the conceptions of the
spiritual parnasd or of the 'bread’, the 'food’, frequently were mere
allegorical expressions for 'the teacking of the Zorad'.! Hence the
antithetical significance of vss 27—32 might be rendered thus: (vs 27)
Jesus admonishes the Jews to work for the imperishable, the
spiritual, food which he gives them; for he has received the authority
(the seal) of God, (vs 28) the Jews understand the expression
'work for the imperishable food’ at once in a symbolical or alle:
gorical sense: by the work for the imperishable food Jesus must have
meant the 'works’ of God, the doing the commandments of God.
This identification of gpyalesbar tijv Bpdsty iy pévovsay el Loy
atdviov with &pydlesbar ta #pya tod Beod must be understood as
depending altogether on the reasoning of the Jews, not on Jn 434.
The imperishable food was to the Jews the works commanded by
God in the Tora, for Tora is called 'food’ and Tora gives life to
those who do it, in this world and in the world to come (7.c. eternal
life: pévovoay el¢ oy aldviov)® (vs 29) Jesus accepts the identi-
fication of the works for imperishable food with the works of God,
only he modifies it: there are no 'works of God' without the Son
of Man whom God has sent to do his work; all works are comprised
in the one work (Epyov vs. 2pya): 'to believe in Him whom God
sent’. Here, indeed, there is an allusion to F» £34 The only
possibility of doing God’s work is to believe in him, who him-
self is doing the work of God, in unity with God (cf. above
p. 188 1l. 4 —7). The Jews understand this statement by Jesus: he
demands to be acknowledged as a possessor of authority and Divine
commission like those possessed by Moses, the first saviour, and
expected from the last saviour. He wants to be considered as a
go'el, 'saviour’, a »0'@ n'@®man, 'faithful shepherd’.? Hence they,
from their point of view, ask ] for the tokens of his legitimacy‘.
Moses gave the manna in the desert to the fathers, the last saviour
will give the manna to his generation. Show us that you can give
us the spiritual gifts which a saviour can mediate! Jesussanswers
by reminding then of the spiritual continual parnasa. (vs 32) Do
not say: Moses gave us bread from heaven in that far away time
but realize instead that my Father gives you now the true bread
from heaven. For Gods’' bread (the Divine food) is that which

! cf. above pp. 242, 243. .

* Ch eg. "Abop 67 M DIW2 MY DM DIMI N AIDA Ao
[Prov 477 mrxynb oA £V 12 e N0 DOWD

3 Cf. above p. 138f. from AMekilia 134, 14 a.
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descends from heaven and gives life to the world. So far the
Jews, acc. to Jn, are able to follow Jesus. They even ask Jesus to
give them of that celestial bread. The real controversy may be
said not yet to have begun. (The parallel with the dialogue
with the Samaritan woman is so far exact.) What reveals the nature
of the contrast is vs 35 ff.: »I am the bread of Life etc.», 7. the
view against which Jn 6 is directed, is what may be termed: the
externalistic view of the spiritual realities, or, of the means of
attainment of spiritual gifts or spiritual life, Ze. the view that
an earthly being can partake of spiritual, celestial, Divine gifts
or know of the Divine worlds or do the Divine will, 'withoutfentering
into the spiritual reality. The externalists are here defined by the
words of vs. 36, &AX’ elmov opiv &t %ol épdnaté pe xal od motedere
(but I have. said to you: although you have seen me, you do not
believe). However much the Jews may acknowledge the fact of
spiritual realities of the Divine gifts, of the Divine will, they can-
not accept them, for although ' they see-externally they do. net
really see, they are not open to the spiritual world. - (Cf. above
p- 37 on 15t and p. 99). Against the external attitude of the Jews
stands the attitude of those who really 'behold’, who have actuated
the spiritual element in themselves: (vs 40) tobto 7dp &otv td
OéAnpe Tod Tatpde pov Wo mhEg 6 Gcwp®dy tov oldv xal morsdwy
elg abdtdy Eyy Cwiy aldvioy, 'every one who beholds the Son (7.e. with
spiritual eyes sees the Son in his capacity -of Son)...’

This is followed up in particular by vss 45, 46: »It is written
in the prophets: 'and they ‘shall be all taught of God’. Every man
therefore that hath heard, and hath learned of the Father cometh
unto me. Not that any man hath seen the Father save he which
is of God, he has seen the Father». This is on a line with 537,38
(6 mépdas pe mamip, adtde pepaptoprrey mept dpod’ obre puviy adrod
momote axnréate odre eldo¢ abdrod fwpdmare . ..), 524 (6 tdv Adyov
oo Gxobwy xal motedwy tp mépwdavei pe), 331 (6 dx rod odpavod
gpybpevag . . . 6 Edpaxev xal Fnowvcey todto paptopel. . .6 Nafov
adtod iy paproplay &oppdytoey Gt 6 Bede ahnbic domy), 311,21
(5 ofapey Nodobpey xal 8 Ewpdraey papropodpey . . . & 3% Tooy Ty
ahifsiay Epyetan mpde td @ds, Vo pavepwdi adrod ta Epya Gt dv Bed
gotv sipyaopéva). The real sense of the - dictum of vss. 45, 46
will not be apparent unmtil, in the light of the passages cited,
its character of intentional tautological paradox be comprehended.
The paradox is this: no one can come to the Son, without
having received the teaching from the Father; no one can

Y7—ay451. H. Odeberg.
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near and learn from the Father except through the Son. The
reason for this paradox and its application to the prophetical pas-
sage Isa 3413 of the 8:Soxtol Oeod! is that precisely through its
paradoxical formulation the reiterated law of the Divine reality
should be brought home, Ze. the law of all-inclusive identity, union,
communion, pervading the whole Divine world. The term 8taxtot
@:00 acc. to ] points to the fact that no real knowledge exists of
the Divine world, that does not proceed from God, it points to
the internality versus the externality; Jidoxtel ®eod is to be sub-
sumed under the general yewyyfévrsg éx Be0b. Hence, just as no
one can enter into the Divine world without being born as a
member of that world, as a spiritual being, and as this can only
be in and through the Son of Man, so there is no knowledge of
the spiritual world without entering into knowledge communion
with the spiritual world, and, in the last instance, with God, and
such communion is given only in and through the Son. This com-
munion is a communion of life. The nucleus to the section 48—63,
from the point of yiew of the partaking of the Divine reality, is
vs 57: woboc améotethey. pe 6 L@y warhp, xayd (@ Sd tov matépa
xal 6 tpoyev pe waxelvog (roet Ot Epé, »as the /iving Father hath
sent me and I Zive by the Father: so he that eateth me, even he
shall live by me». This utterance, which should be linked up with
526 (»as the Father hath life in himself: so hath he given to the
Son to have life in himselfs), conveys the possession of the Divine
Life as a real possession of those who have been born into the
spiritual world; this possession of life, however, is not to be viewed
as a possession, for each individual, of a separate 'life’, a 'life’ for
himself, as an individual of the terrestrial world may look upon
his 'body’ as a separate entity, and speak of it as 'my flesh and
blood'2?, but the life possessed is the oxe life of the spiritual world,
the life of the living Son, living through the Father. To emphasize
the all-inclusiveness of the one life of the living Son, it is not be
considered as strange, when ] resorts to the startling term of 'mastica-
tion’ for the sharing of life. The 'mastication’, then, may be said
to stand for 'complete assimilation’, ’absorption’. The life of the
Son enters into the member of the spiritual world so that it fills
his entire being. That the idea of complete absorption and assi-
milation as contained in the expression 'to eat the spiritual food’,

1 Vide Burney, The Aramaic Origin of the Fourth Gospel p. 118 and also
Billerbeck ad locum.
* Rabb.: Yo o ber e
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was not foreign to the religions thought of the time is shown by
the Jewish-mystic-Rabbinic interpretation of the ’food: of the angels’
as the food that penetrates the whole organism and is absorbed
by it.} ‘

The whole teaching of the ’celestial food' may be summed up
as follows:

(1) Those who are open to the spiritual, 7z¢. who actuate the
spiritual element in themselves so that it responds to the calling
of the spiritual {to the Son’s voice), do the work of God,

(2) this consists in the spirit's continuous aspiration to and
ascension towards the Son who in himself comprises everything
spiritual,

(3} this aspiration consists in, or is founded upon, the belief
(cf. ch. 3, p. 111) in J, as the ’Messenger’, the bringer of the
spiritual from the Godhead to man, he who connects the Godhead
with man,

(4) the belief, as an ever-increasing, ever-ascending aspiration
towards the Godhead, the Divine Life, already implies the actuality
of the Divine Life: »he who believes has eternal life» (vs. 47).
The belief is a confident assurance of the obtainment of the Divine
Life. That this assurance entails the actual possession of this life
is in accordance with the Johannine fundamental thesis concerning
the Divine-spiritual reality, the thesis to which ch. 6 is especially
devoted: the belief cannot be an intellectual act within the terrestrial,
the psycho-physical, organism of man; it is no belief adour or
concerning a thing, for the terrestrial as such cannot in any way
grasp the spiritual; to the terrestrial the spiritual is properly non-
existent, and if the terrestrial proffers statements concerning the
spiritual, these are delusions, lies. The belief is a spiritual activity
(or force), going on within the spiritual organism, hence already
belonging to the spiritual world, and thereby sharing virtually in
the all-pervading Divine Life of that world. The belief is a
continous acquisition of the Divine Life, an avafasis, directed
towards the final goal, God Himself. The belief, thus, is a belief
in God. The avéBasic is an avaBaocts in and through the Son; the
belief, thus, is a belief 7z 24e Son. As an actual continuous acquisi-
tion of the Divine Life the belief is an acquisition of the Son:
just as the believer is continually drawn upwards in the Son as
comprising in himself the whole Divine reality, so the believer

1 Cf. above p. 244.
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simultaneously may be said continually to draw the Son into him-
self, to absorb the Divine Life.}

(5) The belief is the acceptance of the teaching of Jesus. The
teaching is called ’'the celestial bread’. But the teaching is no
external doctrine after terrestrial manner. It is itself the everlasting
life and spiritual reality brought home to' man. And since the
spiritual reality is the Son, the teaching may be said to be the
Son. »I am the bread!> Eating the celestial bread, thus, is this
same as, or the continuation of, the believing. It is the assimila-
tion with, the absorption by the spiritual organism of, the Divine
Life, of the great spiritual organism: 'the Son’.

(6) The spiritual organism is as real as the earthly organism,
which is expressed by the term 'flesh and blood’ (éasar uadam).
In order to emphasize this reality- Jesus uses the specific term for
earthly organism, 'flesh and blood’, also for the spiritual organism:
"6 tpdywy. oo thy odpra xal wivey pov th afma v ol péver wAYe
&y adtd ... obtés dsty 6 Hprog 6 x tod odpavod rarafdc.

(7) But in order to make it clear that the 'flesh and blood’
refer altogether to the spiritual organism, and in no way to ter-
restrial 'flesh ‘and blood’, the utterance is added: »It is the spirit
that makes living; the flesh avails nothing», vs. 63. This is in
line with the saying: »That which is born of the flesh is flesh and
that which is born of the spirit is spirit (36)>. When thus under-
stood, there is not the slightest divergence between vss. 51-—58
and vs. 63; on the contrary, the utterance is what was to be
expected; the continuation, »the words that I have spoken unto
you, are spirit and are life», also fits in exactly with what has been
propounded above under (5) and also above p. 168 (3).

(8) There is one single sentence that remains as a difficulty
to the interpretation here given, viz. the following: 6 &proc 88 &y
&rd dhow 7 a3pé pod dotv OTEp The 10D %65wey {wis (the bread
that I will give is my flesh [given]? for the life of the world», vs. 51).

1 This reciprocity is clearly expressed by vs. §6: »... dwelleth in nie and
I in him>.

? In Aramaic:
poby N by wn Mo e NNt Nerh
The reconstruction of the sentence into Aramaic, thus, removes the difficulties
of construction inherent in the Greek text. Much discussion has been given to
the absence of the article # (or 6) before bmép, or to the possibility of connecting
onip i3 b zdspov Luwis directly with Sdow., The latter is without discussion
taken for granted by H. Delafosse {Le guatridme évangile, p. 159): »et le pain
que je donnerai pour la vie du monde c’est ma chair».
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The ’'flesh’ is here evidently zof an expression of the reality of
the spiritual organism, but the expression of the appearance of J
in the earthly world, of the fact that he has been born into 2 human
earthly organism. The word sdpé (flesh) is here used in the same
sense as 114: »and the Word was made flesh and dwelt among us».
The ’'flesh for the life of the world’, further, is on a line with
316,17: 'God so loved the world that he gave /is only begotten
Son, that whosoever believeth in him should not perish but have
everlasting life. For God sent mot His Son into the world to con-
demn the world; but that tke world through him might be saved’
(= for the life of the world). The 'flesh for the life of the world’
is thus identical with 'the Son’s xar2Bactc into earthly existence
in order to bring the Divine Life down to the world’.! J's earthly
appearance, his 6dpé, may be defined as the vehicle for the revela-
tion of God’s love, or for the spiritual reality. By this vehicle
Jesus speaks words that are received by the ears and minds of earthly
men, and, in the case of those who ’'do the truth’, awaken the
dormant spiritual element in men, so that they are able to 'hear
his (spiritual) voice’, the calling of spirit to spirit. In this sense
the 'words’ of Jesus in the flesh may be said to be celestial bread,
namely the bread of the descended Son. And the 'bread’, to go
further, may be identified with the earthly activity of the incarnated
Son in its totality, and if that activity is what is meant by the
word adpé, the sentence in question might be considered not very
far removed in general bearing from the rest of the discourse.®

! This is evidently, on the supposition ot essential and consistent unity of
thought in Jn, the primary connotation. Reference to the coming death of J
is not implied in any other sense than that this in common with the final
glorification forms part of the process set in by J's xatdBusis in the flesh; the
future '3¢s0y demonstrates nothing in this rdspect, since the ministration of Life
to the believers or to the 'world’ is always to be assigned both to the present
and to the future. An exact parallel to the ddsw of 65 is that of 4’ Nor is
there — on the same ground — any reference to the future instigation of the
Eucharist: bxéo of 1 Cor 117 etc. has no demonstrating force.

* The exposition' by Biichsel (Jokannes und der hellenistische Synkretis-
mus, p. 50) might be adduced here: »Der Gegensatz, gegen den diese Rede sich
richtet, .besteht im Anstoss an “der allzu irdischen Art der Gabe (V. 31) und Person
Jesu (V 42). Demgegeniiber betont Jesus, dass man ihn in seiner irdischen
Art so, wie er ist, hinnehmen muss, und steigert die Ausdriicke dafir (V. 57, 58)
so, dass es schliesslich heisst: wer-mich kaut (V. 57)». This interpretation would
be applicable also to vs. 51, and would be supported by the »objection to Jesus
derived from his lowly origin» (Strachan) voiced by vss. 42 ff. The sense would
be: even in his sarcical, 7.e. earthly, manifestation, the Son is the bread descended
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The parts of the discourse relating to the xatdBasic of the
spiritual and to the Son’s function as including in him both the
avafBasic, and the xardPasig are perfectly natural and, moreover,
necessary, constituents of it, when viewed in the light of the previ-
ous exposition. 632 od Mowboijc S4Swxev dpiv tdv dprov dx tod
0dpavod, GAN’ 6 watip pov didwaty dpiv tov &prov &x Tod odpaved Tdv
alnfwév has been dwelt upon already above p. 255. 633 6 yap
gprog tob B:z00 dstv 6 xataBaivey éx tod odpavod xal {wiy &:3odg
Td x0opy; just as the germ of eternal life acc. to ch, 3 (cf. above
p. 112) must be given from above, so the real Divine bread is a
bread that descends from the divine world, the 'heaven’ (rdgi*®,
7°qi* “rabop). 635 &yd elpt 6 dprog tic Cwic, I am that bread,
descended from heaven, every Divine gift, efflux from above, is
comprised in the Son, #s the Son. 637 nav § didwsiv p.m 6 TaTip
mpde dud Ter nal tdv =oyopu=vov wpbe pe 0 pi) xBohw Ew, 3m3 5

TN25 P ] v X TS 135 e T8I0 25 NN S (h0mT)
The view representing this dictum together with others of the
same kind as intended for a solution of the problem of the unbelief
of the Jews in the sense that it is the Divine Will that decides
whether man shall believe or not, must be rejected as highly mis-
leading. The characterization of the believers as 'those whom my
Father has given me’ is an instance of the peculiarly Jn-ine way of
expressing the complete dependence of the Son upon the Father
insolubly connected with his complete authority. That this is the
object in view is apparent from the immediate sequel, 638: g
xatafélnxa omd tod odbpavod ody T wod td BéAMpa Tb Ewdy alha
to Oéhnua tod mépdavrée ps. The mav & Sidwsiv pot 6 matip etc.
is on line with 335f 6 matip dyong tov oidv xai mdvie BéBonev
& of yapl adtod, & weotedoy elg thy ooy Eyet fwiy alovioy, with

irom heaven, he is the "'Word’ made flesh. The emphasis, then, is clearly upon
the spiritual revealed in J, the celestial Father appearing in him, so that vs. 63
even in this case follows naturally: »the spirit is the life-giving, the flesh avails
nothing» (nismeépa ki dimehaiia bisra laip mahne k‘lﬂm)

t It is to be observed that the construction wdv ¢ is easily understood with
the background of an Aramaic 4o/ 47, which latter stands equally for ’every one
who’, 'all who’ and ’all that’, ’everything that’. It should not, howsver, be
treated as a mistranslation in the sense of a translation footed on a misunder-
standing of the original, but instead as a more or less unsuccessful attempt at
rendering into Greek the Aramaic sense of ’the totality of’. A writer, thinking
in Aramaic, would be inclined to feel the expression mdvia v or mdviag odg to
be a less adequate rendering of = b= than =dv ¢. Notice the parallel, in vs. 39,
with the supplementary ad<s.
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1837 mdc 6 @v éx tijc ahnBelag axodst pov tijg puvije, 32! 6 & moway
iy ahifeiay Epyetar mpds 10 gdc o pavepwbiy adred ta Epya Gu
&v Oe¢ Eomv elpyaspéva, and with 644 and 1029. To belong to those
'given by the Father' is =to 'be of  the truth’ = to belong to
those who listen to the Son, who respond to the spiritual. As
actual or potential sharers in the spiritual world they are given to
the Son. Since the Father is the source of the all-pervading Divine
Life of the spiritual world, it is certainly true to say that He is
also the ground for and source of the spiritual element in man.
It is true that sman can receive nothing, except it be given him
from heavens (827). But it is false to deduce from these state-
ments an answer to the problem, whether the reason for man's ac-
ceptance of Jesus is to be sought in his own will or in God’s will.
The Jn-ine system of thought implies on the contrary that this
very problem is to be rejected as wholly irrelevant: it-is an external
problem. Strangely enough the correlating problem, whether the
unbelief should be deduced from man’s own will or from a3 Divine
decree, does not appear equally irrelevant. It is to be answered
quite positively: the unbelief is founded upon a corruption of
man’s own inclination, whereby he identifies himself with, merges
himself entirely into, the world of darkness, falsehood, externality.
This corruption of man's own inclination causes him to shut him-
self against the spiritual: 636.2

In fact, the words of 6371 tdy dpydpevoy mpés pe od pi) EnBdre
&w may be said to be a direct refutation of the notion that in-
sensibility to the spiritual depends upon the Son’s arbitrament,
He does not reject or shut out anyone from the spiritual.
His work with regard to those who actuate the spiritual within

1 Bauer’s statement (Jok. Ev.3, p. 93) »Mit 36 schweift der Evangelist vom
Hauptthema ab, um sich erst 41 zuriickzufinden und von 44—46 aufs neue den
Faden zu verlieren. Man kann Zweifel daran hegen, ob diese Teile zum ur-
springlichen Bestand des Abschnittes gehdren. Ihr Verfasser ringt mit dem
Problem des DUnglaubens der Juden. Dieser noch 54 auf ihrem basen Willen
beruhend, wird 37 auf seinen letzten Grund zurickgefihrt: Gottes Wille (vgl.
Rm 9—11)» is in every detail unfounded. The Evangelist never looses his thread.
The doubt concerning the passage in question is only born of Bauer’s prepos-
sessed interpretation. The Evangelist (or the author of 36—~40, 44—46) does not
wrestle with problems of thought. He only wresties with the problem, how to
express in words what to him is absolute truth. 637 is not the explanation of
6%, as Bauer treats it, but contains the antithesis to the unbelief of the external,
terrestrial minds, viz. the eo-#pso belief of those who are open to the spiritnal
and thereby already sharers in the Divine world, and hence belong to the
Father's world and by him are committed to the Son.
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themselves, and hence come to him, is devoted entirely to drawing
them ever upwards, filling them evermore with the Divine. In this
he acts in complete dependence upon the Divine will: (638) &
xotaBéfnro. amd tod odpavod ody Do mod to BEAMma td Eudv akha
td Oéhnuo tod wépdoavtdc pe. The Son’s work consequent upon his
ratifocts, is to bring about the continuous avaBasts, ascension, of
the believers in the Divine-spiritual world, towards the final goal:
the complete life zz the Father: (639) tobro &¢ &otty 0 Békmpa Tod
mépdaveds e Wa wav 6 S8Swréy pou pi) amokésw & adrod. The pi
amohéow & odtod is the counterpart to oo pi &xBdle #w, and
might be translated: 'that ... I should not lose (cause to be lost,
perish, vanish) from Him’'; the believers, being 7z the Divine world,
are virtually 7z the Father as they are in the Son (cf.-1721—26)1;
alha avastism adth &v of) Esydry pnépa; these words, then, represent
the final goal of the Son’s work with the believer’s, viz., to repeat:
the conferment upon them of the complete life in the Father.?
The vs. links up with 529 and is not additional (cf. also above
p. 100 Il 1-—35).

6 42—45; the believers’ ascent, their drawing into themselves the
Celestial life (= the Celestial Bread), is correlative with the Father’s
drawing them to Himself. This is contained in the xatdBastg of
the Son from His Father to those who believe in Him. But just
as the Son is completely dependent upon His Father, so the
believers, as believers, are dependent on the Father. They live
only in and through Him. The antithesis between Fesus as the
son of Fosef (in the mouth of the Jews: 642} and the Soxn of the
»Father who sent me»> (644) is brought out clearly, and followed
up in vss. 46 and 5I (»he who is from the Father»). There should
be no doubt but that the watdBasic is @ real 'descent’, the descent
of a transcendent and preexistent being: the Son. [t is this trans-
cendent being who »has been sent>® 644 is a repeated expression

t This change of reading is, of course, a mere conjecture. One might
construct in Aramaic: kada A1 sebipa desalehi dekol dihab Ii la *sbed minnék, of
which the Greek of vs. 39 would be a word for word reproduction, but which
carries the sense of the conjecture given above.

P Aramaic: [N™MENR] N2 N MIMPR N'Z‘N- It might be discussed
whether dvastise would correspond to PN or to N For the expression
the ’last day’ the Mandwxan expression 'ioma bagraia’ (the 'last day’) as the day
of resurrection and judgement should be remembered (Ginza Right XI 25327)
(Pet 252%). The Mandzan literature uses the verb ’gayyems for ’resurrect’.

8 The import of the presented difficulty of the Jews to understand how
the son of Joseph, of parents known to them, could proclain himself as de-
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of the absolute communion between the Father and the Son, the
complete dependence of the Son upon the Father, and the complete

scended from heaven, is not easily grasped. Once it should be recalled that the
idea of a high celestial spirit (z¢§ama) as descending into an earthly being was not
foreign to Jewish thought. Jewish mysticism of the early second century A.D.
held as a central tenet that the Divine ne¢sama of - the First Adam (.. the First
Spirit-Man) descended from heaven into and joined itself with the spirit of
’prominently righteous men’ of subsequent ages (the Watchers of the ages), such
as Enoch, Abraham, Moses, Elias, etc. (Vide 3 En, Introd. pp. 122 f) The
nesama could speak of itself, »I am Elias», »I am Enoch etc.», and, vice versa
the earthly bearer could speak of himself in the name of the zefama: 1 am etc.
who descended from heaven (Pirge a# R. Tsmatel, cf. also 3 En 4*. This idea
was also known to Rabbinic Judaism of the late first.and early second century,
as is seen from a comparison between Philo’s haggada on Genesis 1—3 and the
Clementine Hom 257, 3%, 174 188 KRecogrn. i 52 ii 22 on one hand and the
haggada of Genesis Rabba on Genesis 1—3 on the other. What is specially
significant, however, is that Rabbinic Judaism zejects the said idea without, how-
ever, being able to suppress the conceptions allied with it, viz. (1) that of the
’Light taken from Adam when he sinned and preserved in heaven for the
righteous’ (GenR 112) — which conception has no- significance except as an
integral part of the idea of the Spirit of the First Adam as a Divine 'Essence’
brought down into terfestrial mankind. — (2) The conception of the §¢kina as
dwelling on Adam until he sinned but removed from him with his sin, yet
brought down again by (Ze. in) the righteous (cf. quotation from Pesigpa, GenR
and CantR above p. 92) as the carriers of the age, the pillars of the world.
(3) The connection between Adam and Abraham (and other prominent saints).
Vide GenR 146 and the dictum: "33 MM PRONS SANIN DN A72pn 802
yeENSE jn:,z_\‘)y_r.' eI ‘pqgmw »The Holy One created Abraham in
the midst of the generations in otder that he should carry the generations before
him and the generations after him.» (4) the 'glory’ (4abod, aram. i¢gara) a reflex
of the Divine glory, possessed by Adam, taken away with his sin (GenR 11z,
125). (5) The conceéption of Messiah as 'tAe last Savious’, who will bring down
what was lost by Adam (GenR 125).

Further, it is to be noticed that the controversial point of 644 is similar
to that of 72™-?° and that both passages quoted prefocus §%-%, :

Lastly, the antithesis between the earthly and celestial origin of Jesus
should be viewed in the light of the general Jn-ine doctrine of the antithesis
between terrestrial and celestial birth, and consequently, in relation to the con-
troversial . implications of that doctrine (cf. above pp. s0 and note 1, 51—s55,
63, 64).

On these considerations it might be argued that the controversial signi-
ficance of 64# is somewhat as follows: (1) the Jews do not reject the idea
that 2 man appearing on earth as an earthly being could be descended from
heaven; they maintained that Elijah and other celestial figures appeared on earth
and dwelt among men as earthly beings; (2) neither do they reject the idea, that
a man, born of known parents, of 'woman’, of ’earthly semen’, could receive a
Divine calling, be a messenger from God, obtain revelations from the Divine
world; (3) but they rejected the idea that a man born of earthly semen could
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authority conferred upon the Son by the Father. It is hence to
be connected with 519: od dbvatar 6 vide moelv ap’ favtod 0ddéy,
av pi) © BAény) tov watépa motobyvtar & Yap dv Exelvog worf) Tadra Xl
6 oldg Gpoimg wowl. The relation of these utterances to the law
of unity and all-inclusiveness of the spiritual world has been
referred to above. With regard to the experience of the believers
644 is to be connected with 423: "The Father seeks such (men) to
worship him’ (vide above p. 173) 7. as an expression of a xard-
Baots emanating from the Father, and also with 8 14{. (vide above
pp. 99 f.) together with 1232: 'And I, if I be lifted up from the
earth, will draw all men unto me'. Tke avafacig of the believer,
the vwbivar of the Son in relation the believer, the wavdfaog of
the Son, the éwvew of the Father and the Son in communion in
respect of the believers, arve merely different aspects of one continuous
Dprocess of spiritual experience, i.e. of the experience of the Divine Life,
emerging in its final consummation: the &vdotastc of the last day,
the definite and final entrance into the Divine existence.!
648,502,513,¢,55,58 might be passed shortly, since the signi-
ficance of these passages from the aspect of xatdBasts is already

at the same time be a celestial being, of celestial origin, could have »descended
from heavens. Clearly the idea of the appearance of celestial beings on earth
implied in no sense the descent of the Divine from heaven to earth in that being;
the only 'descent’ in the mystical sense is, acc. to Rabbinic Judaism, the descent
of Sekina (cf. above p. 94 1. 5—8). (4) It is entirely false to say that J 'ignores
the controversial utterance of the Jews completely’ (Bauer, /. Ev.2, p. 93). On
the contrary vs. 44 answers vs. 42 on every point. Against the opinion of the
Jews ] puts his doctrine of the absolute contrast between the earthly and
spiritual; earthly birth, hence, has nothing to do with spiritual origin. As this
applies to men in general, so it applies also to Jesus. Acc.to his earthly birth he
is truly the son of earthly parents, but to his spiritual origin he is the Son of
the ’Father’. Further: of his spiritual origin only those who have entered the
spiritual world can know, but everyone who Aas entered that world of necessity
knows J's spiritual origin and comes to him. The Jews know only of his
earthly origin.

1 The use of kxbew as the expression of a religious experience is idiomatic
in Rabbinic literature. Cf. e.g.Cant R 125: »with what does God draw Israel so
that it ’runs after Him' (Cant. 14)»» The teachers said:

P32 N¥MI NN wEpn B e N3 LoD ONSY PR Hon

AS) TINN DT Y PP‘?DC!’ 5 vn N
With the presence of the $ekina on earth God draws Israel, and with the ascen-
sion of the Sekina from an earth, God draws them (viz. in pursuance of the
Sexina). Jb.: »Just as a wife follows her husband wherever he *draws’ her (from

place to place) or as Israel followed Moses whitherever he drew them, so they are
drawn by and follow the Holy One, for they are avid (mwe)d) of him.
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implied in the corresponding aspect of avéfiasic dealt with above.
The identifications: &ya (J) = 6 &ptoc tijs Loijc = & &prog o &x tod
odpavod nataBaivev = 6 dptog & L@Y = 6 Hptog By &Yh Tdsm =)
oapé pov, are in perfect keeping with the doctrine of the Fourth
Gospel. The Son is the Living One — who gives Life — in giving
Himself — descending from heaven — from the Father to earthly
beings.

657. This utterance is a strong point of support for the inter-
pretation here urged. Linking up with 525, speaking of the Son
and the Father as having Life in themselves, it may be said to
give an actual explanation of the choice of the strange expression
of tpayev. The explanation is: tpayey = iy o8¢ &pé. It is used
to point out that in the spiritual world, whose members have real
spiritual organisms, there is no separateness of organiswms, but the
Life consists in an assimilation with the spivitual organism of the
Son, the spiritual life is not a life in oneself but a life in the Son,
who himself lives in the Father.

662, which to a superficial reading seems quite unconnected
with 661 as well as with the preceding discourse, actually introduces
the natural sequel to that discourse. The interpretations of this
vs. are manifold. To quote Bauer (who follows O. and H. Holtz-
mann): in vs. 62 Jesus does not intend to increase the oxdvdohov
but instead to solve the riddle of his paradoxical speech. His
ascension to heaven will show that he has not meant to enjoin
anthropophagy. The vers is an aposiopesis and its latter part
would be, ¢.g.: »how could you then (when the Son of Man shall
have ascended) eat his flesh?» This might be correct to a certain
degree. But that such a statement could have any force at all
in the mouth of one, whose sole or main object is to teach the
necessity of the partaking of the Eucharistic eating and drinking
of the flesh and blood of Christ (— as Bauer interprets it —) is
incomprehensible. It might be comprehensible in the mouth of
scoffers who wanted to put ridicule upon the belief of the Christian
Church with regard to the nature of the elements of the Eucharist.
In fact, what Kreyenbiihl? says of this piece of exegesis is, from a
critical standpoint, singularly adequate. The interpretation in ques-
tion, he says, is right in trédting the aposiopesis as a removal of
the oxdvdalov (offence). But the oxdvdadov itself did »oz consist
in the idea of anthropophagy, either with the Jews, or with Jesus

t ] Evt p.o7.
? Das Evangelium der Wahrkeit, vol. ii, p. 79.

271



268 Jn 626—71

or with the disciples. The ’offence’ is on the contrary this: that J,
with regard to his 'sarcical’ origin so ‘well-known, declares himself to
be the celestial bread, a celestial gift. Hence, when he points to
his ascent, this  does not imply a pointing out of the impossibility
of an anthropophagy in respect of the ascended Christ, but instead
a confirmation of his xataBaivety &% tod odpaved: his avdfeotc
will show that he is really of celestial origin. So far Kreyenbiihl
may be followed.?

The full understanding of the passage will be attained by adding
to the observations by Kreyenbiihl the following considerations:
(1) The Osopijte tov vidv tod avBpdmon retrospects on vs 40: woc
6 Bewpdv tdv oldv nal motedoy el adtdy &y Swip aldviov. In
both cases, hence, the 6ewpeiv refers to a splrltual vision ?, the
object of which is the Son. (2) The mode of expression 662
further clearly alludes to two passages in the preceding, viz. 151
8dealie tdy odpavdy dveqydra ol Tode ayyéhovg Tob Beod avaBalvovtag
xal wxarafaivovrag éxi tov oléy tod avlpdmon and 31415 .. oftw¢
odolfvae 3ei tdv oldy t0d Gvlpdmon, o i 6 motedOY &V adth
&y Loyv aldveoy, of which the former, as we have seen, refers to
the opening of the faculty of vision in the spiritual world, by which
the believers »will see the connexion being brought about between
the celestial appearance, the &¢¢a of Christ, and his appearance
in the flesh» (cf. above pp. 36, 40) and the latter, to repeat, »refers
to a spiritual experience with the believer, in which the Son of
Man as united with him and abiding in him, is elevated to the
believer’s spiritual gaze, so that the believer ascends in aspiring
ever upwards towards the 8¢ of the Celestial Son of Man> (cf.
above p. g9). The significance of the aposiopesis, then, is quite
simple. It might be reduced to this statement: » The offence which
you now take in my words will be removed, when once you will
have entered the spititual world, when your spiritual eyes shall
have been opened. Then you will see me ascending to the abode

! The sequel to Kreyenbiihl's analysis {s here as elsewhere its application
to his hypothesis, viz. that the speaker, the {6, is in reality; not.], but the
Gnostic Menander. The Jews are the members of the organized Church, the
"disciples’ are the disciples of Menander, and the offence taken by them was that
he put ’the Eternal Life’ in the place of the sacrament of -the Church, although
he himself was a mere human being of earthly-sarcial origin and hence could
have no authority like that of Jesus, of the Great Church, and of the Institution
of the Eucharist.

* cf. Abbot, Jokannine Vocabulary, p. 106 (1598).
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whence 1 come, and where I am, that of the Father.»! From this
understanding 6632 follows of itself: »it is the spirit that gives life,
the o4pé avails nothing».?

6630 o pripata & &ye hehdhmra Dplv mvebpd foty xai Lo
¢otv. This is not intended as a definition or qualification of
nvedpo and fwi, as if J would say: the Spirit and the Life really
consist in my words, but it is a qualification of the words which
J (1®) speaks, in contrast to other words: 4Zs words are spiritual
and living. If a modern mind might be inclined to fasten upon
this verse and to see there an evidence of what he would call a
'spiritualized conception of religion’, it must be maintained that
exactly what this modern mind calls 'spiritualized’ is to Jn the
vety opposite, viz. quite as external and un-spiritual as earthly
'flesh and blood’. What a modern, or else philosophical, mind
would regard as the most immaterial of all, ¢.g. speculations upon
‘absolute truths’, 'pure thought’, e.a., to Jn belongs to the sphere
of reality described by the expression ’that which is born of
flesh is flesh’. Just as J's teach.ing is not a doctrine that can be
expressed in words comprehensible to an intelligent earthly mind
(cf. ch. 4), or as his papropia is not an external papropia; so his
'words’ are no mere words in the sense in which they are uttered
and accepted or rejected by terrestrial beings., His words are to
be understood as belonging to the spiritual world, and #%¢ words
of the spiritual world are spiritual realities, living entities, viz.
actually He himself. In His words He gives Himself, and therely
the spiritual Life,

668,69 contains the typical confession of one who has had
his spiritual eyes opened: #pdc tiva amehevsdpeba, pypata Ladjg
alovioo Eyetg xal fueic memateduapey xai Eyvorapesy 1t ob el
o dyiog tod B20d. The mpog tiva amshevsdpcbo alludes to the
expression Epyeofor wpds of the discourse; it is the confession in
the mouth of a believer of the experience of which J has spoken
(eg. 637:45): »thou art the sole possessor of the spiritual things,
the giver of the spiritual gifts. We have believed (taken the step
into the spiritual) and know (with spiritual knowledge, as members.
of the spiritual world) that thou art God's Holy One.» This believer
has already ’seen the Son of Man ascending up where he was before’.

' The final 'glorification’ is implied, but does not constitute the primary
sense.

* For the dvdBums-significance of this vs. cf. above p. 260.
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7 3—8, The main difficulty of the discourse part of the section
7113 adheres to vs. 6: 6 xapdc & dpdc obww wdpesty, 6 8 xatpde
6 bpétepog wavroté datwy Eroypog. The antithetical formulation points
to' a deeper meaning than the obvious one!, and since the anti-
theses of Jn regularly sabsume under the one, great, antithesis:
viz, that between the Divine-spiritual and the terrestrial, it is to
be expected that such is the case also here. Thus the xatpde 6
%1&0’; would connote. some spiritual xatpdc, or a ®rapdc connected
with the spiritual odoia of J, whereas 6 8¢ xatpdc 6 dpérepog would
refer to the terrestrial xatpéc or to the terrestrial xatpés-conditions.
But'a comparison with other antitheses of this kind, ¢.g. between
spiritual -and terrestrial birth, spiritual and terrestrial teaching and
knowledge, Divine and external paptopia, at once makes it evident
that the present antithesis cannot without difficulty be put on a
line with the named contrasts. The difficulty is this: the spiritual
entities of the said antitheses always include the whole spiritual
world, they reveal the all-inclusiveness of the Divine world; the
®atpds, again — so it seems — cannot be claimed to be identical
with the spiritual reality itself. The spiritual xatpés is 'not present’,
it is spoken of not as a spiritual entity, but as a point of time.
One might even add the following consideration: it would, ZZeorets-
cally, have been quite possible and in keeping with the Jn-ine
system, to have spoken of a spiritual xatpés that, in contrast to
the terrestrial, would be ’always ready or present’. Here on the
contrary, the spiritual xatpdc is evidently = the gppointed time for
a specific event of some kind or other. These observations are

t The obvious meaning is aptly described by Archbishop Bernard (/CC
i 269): ’zaipds is a word which Jn uses only in this passage; it stands for the
moment of opportunity, the fitting occasion, rather than for the »predistined
haour» (&pa), on which the Fourth Gospel dwells with such insistence. . The fitting
time had not yet come, Jesus says in reply to the suggestion, »reveal thyself to
the worlds (v. 4); and by this is meant not the hour of His Passion, but rather
the best time for that public manifestation of Himself as Messiah, which He
would make when He went up to the Feast of Tabernacles (v. 8). Such public
declaration' was made, when He did go up: cf. vv. 29, 33, 81» 3 etc.

0 8% xaupos 6 Opitepos wavtoté 5T ETouros. Their case is different from His.
It did not matter when they went up to the feast, it was one of strict obliga-
tion, but the exact day on which they would present themselves in Jerusalem
was of no consequence, provided that they attended. Any day would be a
fitting day (xawpoq) for them to arrive, for #ey would not be received with
hostility, but rather with indifference.
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absolutely necessary to an understanding of the Jn-ine conception
of xatpés (here) and dpa (in general).

As typical for the Raébbinic conception of the 'appointed time’
may be cited GenR 3s:

N0 MWD JRDR 27Y T ROR LOUDR 2 Smh e Y2 ATt TR
195 o7 oy

»R. Y®huda said in’ the name of R. Simon: it is not written: 'let it be
evening’, but 'and it became evening’. Thence we know that the the
institution of appointed times (séder s*mannim) existed before that.»

The séder z*mannim does not mean ’'time’, 'time-order’, in
the philosophical sense of the term. It does not mean merely
the institution of seasons or measure of time. It means the institu-
tion of appointed times (z*mannim) for every thing, visible and
invisible, celestial and terrestrial. The Rabbinic idea is that the
*mannim are of Divine, pre-existent, eternal origin, are implied in
the Divine will itself as it is of eternity. The 2*mannim, therefore,
had no connection with the origin of the world: this origin was
itself dependent upon its s*man (vide below).

This conception is fundamental with Jewish Rabbinic thought.
The rationale for its formulation in the present and similar passages
on the other hand, should probably be sought in the confronta-
tion with philosophical speculations concerning the origin of 'time’.

One might compare e.g. the Philonic comments. on the same
Scripture passage, for instance in Opzf. mundi 9: »And these, 1
mean morning and evening, must be placed in the class of in-
corporeal things, perceptible only by the intellect; for there is
absolutely nothing in them which is perceptible by the external
senses, but they are entirely ideas, and measures, and forms, and
seals, incorporeal as far as regards the generation of other bodies.
But when light came, and darkness retreated and yielded to it,
and boundaries were set in the space between the two, namely,
evening and morning, zken of necessity the measure of time was
immediately perfected, which also the Creator called day, and He
called it not 'the first day’ but ‘one day’ and it is spoken of
thus, on account of the single nature of the world perceptible only
by the intellect, which has a single nature.» (Yonge;... »ata
Tavaraiov Tod Ypévov wétpov dmeteleito edfdc, & wal Tuépay 6
mowdy &xdheosy, xal fpdpav odyl mpdTiy, GAN& piav, §) Aéhextor Sid
Ty T0d vonTod xéopev pévesty povadumdy Eyovrog ghaws.) Cf 7. 7,
»It therefore follows also of necessity that time was created either
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at the same moment with the world, or later than it — and to
venture to assert that it is older than the world is absolutely in-
consistent with philosophy.» Cf. also 75. 4, De .Jmm. Dei (God
the creator of time, being the father of its father, x4spog; the
time the grandson of God, cf. Corp. Herm. cited above p. 119).
Philo is clearly dependent on philosophi¢ speculations, going back
to Plato’s 77maios and Poseidonion’s commentary on 7zmaios. His
mode of reasoning, however, also betrays familiarity with the
Rabbinic Haggada.

It should be noted that, in spite of the fact that the concep-
tion of the s®mannim and the speculations on the origin of ’time’
were actually confronted with each other, they apparently belong
to entirely different spheres of thought. There seems to be no
reason why the conception of the s®mannin should clash with
speculations on the ypévog at all. The quest for a possible solution
of this problem would seem to point towards the complex of ideas,
that might represented by the series zurvan — aiwv — ypdévog —
Kpdvoc — xatpés.?  The conception of the zurvan itself, evidently,
is far removed from that of the #*manmm. The conception of the
survan, sooner, touches that of the ypévog of Philo. As a name
of the Deity it should, as Schader? very ingeniously has shown,
be compared with the Jewish magom (via témog). Similarly, the
conceptions evolving out of astrological speculations are not suffi-
cient to explain the specific colour of the z*manntm-idea. The
astrological conceptions actually subsist side by side with, and
sometimes in close conjunction with, the #marnim-idea.’

Although the sgurvan—wapés complex and the astrological
conceptions do not suffice to explain the s’mannim-idea, there are,
however, instances of a similar idea in Iranian religion, which idea,
again, as it happens, is frequently combined with the -conception
of zurvan and with astrological notions. That is the idea, evolved
from the speculations on.the world-ages, of appointed times for
the appearance of certain events, and, especially, as is natural,

! Vide Reitzenstein, Jran. Erlss. Myst., pp. 177 f.

® Jranische Lehren pp. 320 f. Cf. also Reitzenstein, op. cz¢. p. 181 on Philo’s
polemics against the identification of My with the Syro-Phoenician Time-God.

# It might be assumed, for instance, that the zemannim-idea would have
to be explained as the result of the subsumption of the astrological conceptions
under the central Jewish notion of the absolute omnipotence and authority of
God. But whereas such a subsumption is actually to be observed in the Jewish
astrological speculations, the zemannim-idea is clearly to its origin and setting
independent of the astrological ideas.
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for the revelation and activity of the Messenger or Saviour. To
follow this idea in its details would fall outside our present scope,
but it might not be inopportune to quote some relevant pehlevi
passages.

Zad-sparam 44—10 (E. W. West) » And he (scz/. Aharman) sends
Astd-vidad upon him with the thousand decrepitudes (atzvarand)
and diseases which are his own, sicknesses of various kinds, so
that they may make him ill and cause death. Gaydmard was not
secured by them, and the reason was because it was a decree of
appointing Time (gorvano) in the beginning of the coming in of
Abarman, that: 'Up fto thirty winters I appoint Gayomard unto
brilliance and preservation of life’. And his manifestation in the
celestial sphere was through the forgiveness of criminals and in-
stigators of confusion &y Ais good works, and for that reason »o
opportunity was obtained by them during the extenl of thirty years.
... For in the beginning it was so appointed that the star Adhar-
mazd was life towards the creatures, ... and Kévan was death
towards the creatures etc.» The astrological speculations are in
this passage obvious accretions; they are foisted upon an original
conception of a plan of zwrvan implying the existence of an ap-
pointed time for the appearance, the works, and the death, of the
Saviour (Gaydomard).

Similarly the followinyg passage might be adduced:

Dinar Mainogt- Khirad 271911 »Because the affairs of the world
of every kind proceed through destiny and time and the supreme
decree of the self-existent eternity (zorvan), the king and long-
continuing lord. Since, at various periods, it happens unto every
one, for whom it is allotted, just as that which is necessary to
happen.»

To elucidate the Rabbinic use of the idea of #mannim some
further quotations are needed. It should be observed that synonym-
ously with zman also $a'@ and ‘ond are used for 'appointed time’,

GenR 92

o5IPMA RT23 IR RETTED R PR MBY MUY SOM DR mhp Nawn
195 DT DWNR5 R mbwn mmoxd

»Opening with the Scripture passage (Eccl. 311) 'He hath made
every thing beaatiful in his time’, R. Tanhuma said: * 7/e world
1 On zurvan cf. further Zad sparam 1?*%7 (time as a creation of Auharmazd),

Dadistant Dintk 8718 (the unlimited time), Sikand Gumanik Vigar 1630 ™ 80
(speculative in character).

18 —27451. H. Odeberg.
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was created tn its appointed time (‘oni). The world was not worthy
(or rather ’appropriate’) #o de created before that’»

M. Baba M°si‘a 8,
TATM "> bom men b bon
»everything is according to measure and everything is according
to (appointed) times».
7Y Ta%mp 1:1:
Tarm opb 5om ymwnmn seb bom
»everything according to the occasion, everything according to the
(appointed) times.
Cf. 7B 7a%nmp 14 b
Tarm eb bom mwatpnn b o owwn 'eb o

Pirge "Abop 43

75 PR ma% 555 awbp T 5NY DTN 535 T3 MR SN AW MR N
DIPR BPRD N2 75 PRY v b PRp DN

»He (scil. Ben ‘Azzai) said: despise no man and carp not at any
thing; for there is not a man #az has not his hour, and there is
not a thing that /has not its place.» The idea here is that every
being and every thing has its appointed time and place of activity
and existence within which it preserves its full worth and — so it
may be concluded — cannot be surpassed by any other being
or thing.

7B Sab 10a

TOWR I PRI MAR Mt TTIND NPT RMEN 2N o RO
"7 TS AN per Tamb mben par MaD R MYP MR DYpOY
TN MRS ) RNYRBR POy M N YT mmp 2 M e
D3 SN YTAwn WIR TNom XT38 mhY R AT M annon 8p

maYn Ansen

sRabba saw R. Hamnuna prolonging his prayer. He said: they
leave the eternal life and occupy themselves with the life of the
hour. For he was of the opinion: ’#he time of prayer apart and
the time of Tora apart. R. Irm°yad was sitting before R. Zgra
and they occupied themselves with (the study of) the traditions.
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It grew dark (and the time) for prayer (approached). Then R.
Irmeya hurried (with his reading of the h*laka); then R. Zéra recited
(the following Scripture passage, applying it) on him: 'He that
turneth away his ear from hearing the law, even his prayer shall
be abomination’ (Prov. 289).»

7B Sank. 101 a
Thwh M3t Rvan e P RYpR B

»every one who reads (each) Scripture-passage in its appointed
time brings blessing on the world» (Prov. 15 23).

Deut. R. 25
5 PR mP N St Y Shehm M ... PR N YR

»R. Hiyya Rabba said: ’... pray and pray again, and there is
a time that they shall give thee’s, Ze. continue praying, and know
that at the appointed time God will give thee that for which you
hkave been praying.

Qok. R. 31

WS E AT L. YA Do YRR M ot LyEr Db nn par bob
oo DINED N5 PR oY ... PRYD5 DY b D M jaT ... DDm MW
nYY ... DTamD T0ab m ot ... mDYAm YD TN Demand mh por
Tar ha TR OSRYENd AR I AN Y oYon nen pER bsb
NUm> P TN MOIPY BWIDN Pa SYMd D MR N3T Wb Ahn

YRR ST TN DR

Yalgut Sim‘om 968 (to Eccl. 871)
ATNRT PR MM DYDY MORD RN WIS FR par yeR 5o sy

lanbisiinis

3(Eccl. 37): 'To every thing there is a season, and a time to every
purpose under the heaven’ There was a time (s'man) for the
Jfirst man, that he should enter the Garden of Eden (Gen. 215) and
there was a.time for him that he should go out from it (Gen. 3 24)
there was a #me for Noal that he should enter the ark (Gen. 71)
and there was a time for him to go out (Gen. 816). There was
a time for Abraham, that he should be given the circumcision
(Gen. 179) and there was a time for his children to be circum-
cized ... 'and a time for every thing (so the midras) under heaven':
there was a time that the Tora should be given to Israel. R. Bebai
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said: there was a time (appointed) for that thing which had been
gtven above the heavens (scil. to the celestial worlds, the angels)
and now should be given below the heavens. And what was that?
It was the Toras (Yalgut Simoni preserves the reading:) »’And a
time for every thing’. A time was for that thing whick was in
heaven that it should be given to the earth. And what was that?
(answer:) It was the Tora.»

M%kilta v, 8¢
DT NP TR PR TR TOY IFRY OW TAT ja T En e
™I DR SR ormand napn pyamiw Y Yhe

»R. Mapya ben Ha#res (about 130 A. D.) said: (it is written, Ezek.
168:) "When I passed by thee, and looked upon thee, behold, thy
time was the time of love’. (The time of) the oath that the Holy
One swore to Abraham, that He would save his children, had
arrived.»

7B Ta*mp 19b 1ar ¥9mw j15: »as soon as his (appointed)
time arrived».

7B Hullin 92 a

SMnb bNYEh bw jor yum ... PRDY R bwen Sw gy ywn
o S omTaT PUE .. DS Mhabm b1 vmaa by o v R7MN
F5Ymm oY Db

»Arrived Israel's time (g®wan) to be fruitful and multiply, with

reference to Exod. 17 ... »Arrived Israel's time to be saved (the
appointed time for Israel's salvation arrived), with reference to
Isa 633 (where TN is taken to allude to DN, 'save’)... Arrived

the time of Egypt to drink the 'cup of trembling’.»

TB Ta%mp 14a
DR 5T v Rvpa

»in the predetermined hour of man’s deaths.

TY K*pubbop ii (cf. Cant. R. 8)
Tpoom NI DSWR f TpRDS DX B TRty srhatk yv mape ...

»The Holy One knows when 2ke appointed time (‘ona) of the right-
eous to lake them wup from the world has arrived, and then he takes
them up.»
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TY Yoma 42 c: (cf. 7B Yoma 39 b)

DY ;DT 3D BRTEY MR PUTRXA jUTMY vht MiW DWwat
AR PN OANR DONT 1D MR O WX DNTA MIwR e MR TR
WIS TR JPT MM DNUNPR WP Mh2b DiD Amhw Mt M So ymb
Ryt R5T WAY DY) WM FIWAY My NI wy 093 owab phoyy paad
PR YR SPN2 TN RS DR 551 2WoMY VAR N vmp jwa oy
mET "D AN jm b AR DR SIp DhvE MY DR 20D orw

M T apn T R w2

[A Baraipa) »Forty years long did Sim‘on the Righteous (about
300 B. C) serve Israel in the office of High Priest. The last year
[of his service] he said to them: 'In this year I shall die’. They
said to him: '"Whence do you know? He answered: 'Every year, at
the time when I entered the Holy of Holies (¢.e. on the day of
atonement) an aged one clad in white garment and cloak entered
with me and went out with me. This year he -entered with me
but did not go out with me’. [Here the Baraipa ends.] They asked
R. Abbahu {to explain this]: "lo, it is written (Lev. 1617) "There
shall be no man in the tabernacle of the congregation’, not even
those of whom it is written (Ezek. 110): 'the likeness of their face
is the face of a man”; he said to them: ’if someone says that it was
(the son of) a man, I on the contrary maintain that it was the
Holy One’.»

From the passages thus quoted the following expressions may
be collected, viz.

(1) ‘onapo, smanno: his (its) time.

(2) pes 3aa [°: It etc. has its (or: a) time.

(3) yed 3a'a /i, lo, etc.: 1, have my (appointed) time.

(4) Hhigge™ #*man: the appointed time (has) arrived.

(5) Aiggi® zemanni: my time has come.

(6) sfman haya liftlomt S@- + imperf.: there was a time for such
and such that he should.

(7) Aiggi® s*man -+ imperf.: the time had arrived ... that...
should . ..

(8) Aigg:® sfmin (fmannv etc.) I+ inf.- the time had arrived to...

The constructions (7) and (8) are important as forming the

exact equivalents to the Ha-construction of Jn 1223: &\vhvbey 7
dHpo. Vo Sokashi 6 vidg tod avbBpdrmen. The $@- + imperf. (Aramaic:
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d° + imperf.) is very naturally, almost necessarily, reproduced by
a fva-construction.’

In the preceding only such dicta have been cited that have
not been adduced by Billerbeck to the relevant passages (viz.
Jn 24 and 1227). Among those quoted by Billerbeck special atten-
tion might be called to the following:

Deut. R. 22, with the repeated Aramaic formulas PR3y NOYW,
‘the appointed time has passed’. Further the expressions 'his’, "her’
or 'its’, 'time’: WL, NNYW, WaF, FWRY, AT, 'your time’ DoAY
(7Y Ber.8d, 7B B». 9b, TP Yom tob 61c, TP H . 78a, TR
Sab. 55b, TB H%z. 4b).

Of Mandean instances only the following deserves notice:

GR Il1 4815—20 (Pet 5317-21)
NobRT ¥byD DUBRDY NI NoNnT REER R7EERD PURRRINM N5 L.
RONATY 5P RWREERDT RONWET 5P PIMIR RWMabR Ay by o
RYTTRT ROWMNAY RA5RD SWWORT PIWNT RANWAT

(In the well-known context speaking of the appearance of the
messenger, Eno8, in the different world-ages.) »After that (scil.
Eno#’s revelation in the time of Pilate) we do not reveal ourselves
to the world, wntil the time (2ibna) arrives and (until) the measure
of the world is complete. Then, az the ends of the worlds (= the
world-ages: Lidzbarski) we come to the spirits of the perfect ones
and to the spirits of the sinners that have sinned and erred in the
world and therefore dwell in the Darkness.»

From Pistis Sophia, the following might be cited (Horner’s
English translation, pp. 83, 84):

»(J speaks to the Pistis Sophia:) 'Not yet did my Father com-
mand to me, he who emanated me out, for to take away their
light from them (sc7/. the inimical Rulers). But I shall seal up
(oppayilew) their Places (témot) of the Selfwilled (ad6437g) with all
his Rulers, these which hate thee, because thou believedst the Light.
And also I shall seal up the Places of the Adamas with his Rulers,

! Supposing a writer, used to thinking in Aramaic (or in the Jewish-Aramaic
or Hebraic formulas), were to attempt to render into Greek a construction of
this kind present in his mind at-the time of writing; then his resort to a va-
construction would not be merely a sign of deficient mastership of the Greek
language; the ‘va-construction would present itself as the only construction
preserving the specific muance of the Aramaic construction. The present writer
finds an analogy to this in his own English rendering of the construction above,
pp. 275 f. The English is certainly clumsy, but the construction with ‘that...
should’ was felt to preserve the specific colour of the original.
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that they should not be able to war with thee, until their time is
Julfilled, and until cometh the season (xatpéc) and commandeth to
me my Father, that I should take away their light from them’.
But afterwards also I said to her 'Hear and I (will) speak with thee
of their time in which these (things) will happen, namely, these
which I said to thee, they are about to happen whenever the 4ree
times should be fulfilled.” Answered the Pistis Sophia, said she to
me, 'O Light, whereby shall I know when (will) happen the three
times, that I might be glad and rejoice because approacked the
time for thee to lead me unio my Place, and also I shall rejoice
because came the time (when) thou wilt take away the powers of
light from all, those who hate me, because I believed thy light?’. . .
'behold, I appointed that they should not dare (to do) unto thee
anything of evil, until were fulfilled the three times’... Now
therefore whenever they should oppress thee af that time, hymn
up unto the Light, and I, I shall not fail thee for to help thee ...
I am coming unto this Place in which I put thee, ... until I lead
thee unto thy Place, this out of which thou camest.» The three
times are evidently the three zons, sometimes spoken of as the
three days, of the world-drama with reference to the salvation of
the spiritual from its incarceration in the non-spiritual. (Cf. the
Manichzan »Book of the three times».)

This specific nuance, viz. the Saviour-Messenger’s appointed
time, is evidently that which forms the nearest approach to the
Jn-ine conception. At least, one might reproduce that conception
somewhat as follows: J has a specific time of his own, and this
"time’ is not on a par with-appointed times extant for 'every man and
every thing’, but is an essential attribute of his function as Saviour,
Messenger and Son.

On the other hand, the linguistic formulations and the termin-
ology are those of the Jewish traditions. The antithesis of vs. 6
gains its particular point only from an understanding of this fact.
It is then seen that the real force of the dictum is contained in
the second part of that vs.: »your 'time’ is always at hand». To
the Jews it was a self-evident truth that every man had his time;
they would easily acquiesce in a statement by J like that of Jn 24
or of 763, Only with his abnegation of an 'appointed lime’ for
his hearers was the startling novelty of his claim brought out.
"Your time is always at hand’ would in its deeper implication® to

1 It should be remembercd that this 'deeper implication’ would be the
natural one, at once understood by a contemporary hearer.
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a contemporary hearer sound as an utter absurdity, and as an
absurdity it is evidently intended, although to a modern ear the
sense of absurdity is lost. The significance of this statement is to be
apprehended in relation to the antithesis of vs. 7: »od Sbvarar 6
xéopog peoeiv dpag, &pd 8 pcel, Gt dyd poptopd wept odtod, dtt Té
Epyo adted movnps dotv. In what capacity do the hearers Jack an
‘appointed time?” The answer is: qua belonging to the 'wor/d’; they
are of the 'world’, for such is the implication of the expression:
‘the world cannot hate you’ (cf. above p. 225). The contrast would
be simply: me the world hates because I do #o# belong to the
world. This is also a common idea of the Saviour-mysticism.!
But the antithesis is supplemented in Jn by the addition: 'because
I testify of it, that the works thereof are evil’. J as the possessor
of the Divine paptopia, testimony, is a testifyer to the evilness of
the world, that is, the Divine-Spiritual in J, when clashing with
the 'cosmical’, reveals the 'world’ as evil. The dictum is an expres-
sion of the same spiritual phenomenon as that spoken of 318—19,

One might have expected that ]'s appointed time would be
defined as the time of his appearance in the world. Speaking
simply from the premises of the Saviour-mysticism this would have
been quite natural: the descent of the Saviour to the world belongs
to his ’time’ as much as his ascent. But the Jn-ine terminology
goes a step farther. J's time is not to be defined only as the time
appointed for his activity as Saviour, but as the time for the
consummation (meaAfpwtar 78) of that activity, véz. his final ascent,
z.e. his return to his Father.

The result is: there exists an internal connexion between 76
and 77. The antithesis contains on one side: the appointed time
of ], which is a spiritual time, viz. the consummation in the realm
of the Father of the work of salvation performed on earth in rela-
tion to the world, on the other side: the timeless-ness of the
terrestrial world, centering in its hatred against the spiritual. ZZe
world has severed itself from the time-order instituted by the
Divine wiell, and now it has its own time, which is always at hand.
In spite of this severance, however, the time of J has also its effects
upon the world, vide on 816—21,

The question remains: does not the inclusiveness of the Son
of Man apply to the present idea? The answer is easily found:
just as the believers, those who have opened themselves to the

1 Cf, Bultmann, Die Bedeutung der neuerschi. mand. und manich. Quellen,
pp. 123—126.
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spiritual reality, are included with J in the antithesis to the xdopog
— Jn 1518,19] — so0 also they are included in his 'time’. Not that
the time of J's glorification, as an ’external’ point of time, meant
the simultaneous consummation for the believers, but their entrance
into the spiritual realm implies that they, through J, partake of
the Divine time-order: there is also for them a ’'final ascent’, con-
nected with the experience of the avafasic of J. This is confirmed
by a comparison of 814f, 644 and 1232 (Vide above p. 99
L. 32—p. 100 1. 7.)

78 Dpsic avafnre elg Ty fopiiv. e odn dvaBaive sic Ty Sopriy
tabdny, 1t 6 Epde natpds obme mewhipwtar. The antithesis between
bpele avaPuyre and &yd odx avaBaive postulates the allusion to a
spiritual antithesis. This is evidently contained in the latter part:
I do not make my dvafaote, 'final, spiritual ascent’, at this festival
occasion. (Bauer, ad /oc.)

7155 &pd Sayd odw Eotw i ahAa tod mépdavede pe. Edv
te 0éAy tb BéAmpma adtod wotely, yvwoetar mepl tiic Qdayfs métepoy
&% tod Oeod oty %) Eyd o’ &pavted Aak@. This forms the natural
counterpart to the statements concerning the ’self-testimony’. J
gives a doctrine, a teaching, but this is not his own; it is not a
teaching proceeding from his earthly, external study of the scrip-
tures, reached by deduction and exegesis. For so the hearers are
represented as taking it: They acknowledge that he is a 'teacher’,
but in contrast to the teachers in general, he does not present
himself as the disciple of a teacher: pi) pepabnuog, bR PR
That the allusion when speaking of the tday), is to the Scriptures,
not to a doctrine in general in the philosophical, or Hellenistic
sense, is evidenced by the immediate reference to the Zora: 719.
The general nexus of ideas, hence, is even in this respect the
same as in 530—47. ] opposes the hearers’ study-of and teaching
on the basis of the Tora. While they profess to teach only what
has been handed over from Moses ("% mwm MY Sarni. pb etc.)
and to be the disciples of Moses (cf. Jn 928), they do not observe
the Tora, since their attitude towards it is an external one. J again,
seemingly independent, speaks only out of his unity with the real
originator of the Tora, the Father. He is not a "%y ¥t i
the Rabbinic sense of the words, but a &taxtés Beod (645) in the
prophetic sense. Similarly, the real discipleship of J is not the
external one, but that which proceeds from a will to do the will

1 M. Hag. 21, TB Kepubb. 1112 (Joseph was a yodes" me‘agms in his
capacity of perfect righteous).
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of the Father. And this has to be explained from the conception
of the performance of the Divine works of ch. 6.

The contrast between ] and the hearers is concentrated in the
statement of 728,29 'Ye both know me, and ye know whence I am:
and I am not come of myself but he that sent me is true whom
ye know not’ followed by 733,34: 'Yet a little while am 1 with
you and then I go unto him that sent me. Ye shall seek me and
shall not find me: and where I am, thither ye cannot come’. The
hearers falsely maintain that they know J; #%es knowledge of him
is of the same kind as their knowledge of the Scriptures = it is
merely external. His spiritual odsia they do not know, nor do they
know the Scriptures, or God of whom these speak. The spiritual
reality is closed to them: they cannot enter that world where J is
at home and where he will be exclusively abiding when his external
appearance has passed from their vision. To the same fact refers
VS. 241 pa wpivete xat §dw, oA iy Suxatav xpigwy wpivate. The
hearers’ judgement is based upon an external vision, they judge
according to the flesh, xata iy sapxx (815). They are, however,
here admonished to 'judge righteous judgement’. This presupposes,
evidently, that the hearers’ true destination is to know the
spiritual world and do the Divine works. It is, also, significant
that the hearers addressed are in vs. 24 evidently the &ylog, the
mass, not the Pharisees. In the case of the 8yhoc there was a
possibility of an attainment to the spiritual light. In the case of
the Pharisees, as in 815, the externality of judgement is pronounced
simply as an unalterable fact.

The contrast between external and spiritual knowledge is
further brought out in a manner that would be especially striking
to a Rabbinic hearer, viz. through the reference in vss. 26 b, 27
to the idea that the Messiah would be unknown before his appear-
ance as Messiah. The Rabbinic and pre-Rabbinic speculations on
this point are admirably resumed by Billerbeck (vol. ii, p. 488 f.).1

! Notice esp. #.: »Die Worte (Jn 777 sind nicht so zu verstehen, als ob
vom Messias niemand wisse, von wem er abstammen, oder wo er werde ge-
boren werden; denn daran, dass der messianische Kénig ein Davidide sein werde,
bestand seit Ps Sal 17,21, also etwa seit der Mitte des letzten vorchristl. Jahrh.s
kein Zweifel mehr; u. ebensowenig war unbekannt, dass Bethlehem als sein mut-
masslicher Geburtsort anzusehen sei... Vielmehr liegt den Worten Joh 7,27 die
Vorstellung zugrunde, dass der Messias vor seinem &ffentlichen Hervortreten
unerkannt irgendwo in der Verborgenheit weilen werde, so dass vorher niemand
wissen konne, wer fiir das messianische Amt berufen sei, u. woher der Be-
treffende plétzlich kommen werde. Von Jesus aber wisse man, dass er aus
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These speculations, says J, are merely external, and, by the hearers,
externally applied. From the external point of view, it is true,
J is not unknown nor, after being unknown, suddenly revealed, and,
externally, proclaimed as Messiah. But the Rabbinic dictum might
yet be said to contain a truth, if it were spiritually interpreted: for
spiritually J really is unknown to the hearers, he comes from one
whom they do not know. But this one is not an external, ter-
restrial being; on the contrary he is a 'zruthful one', one of the
world of truth, 7.e. of the spiritual world.? aljbeta and Stwy are
the characteristic terms of the spiritual world in the present sec-
tion: vs. 18.

To 734 one might compare the Mandzan passages GR 259,
260, also 2563 and 268 4.

TR ORIR R 5102T %Sy PIOTIDER PIOR NINT nR D152

(The Messenger confirms to his hearers, the believers, that they
will always find him.) This is really in accordance with the Jn-ine
idea: the believers are included, or destined to be included in the
return of J to his spiritual abode. This is affirmed Jn, 1445,

737: *Ev 8 tf) doydry fpwépa tf perdhy tic foptijc slotiner 6
Incobs xal EBxpadev Myov ddv tic Sudd &pyéobe mpde pe xal mivétw.
The expression ¥xpofev has probably a deeper meaning: it refers
to the Voice of Son of Man, spoken of above on 519729, He
voices a call? to the world, inviting men to come to him and
obtain the water of life, referred to in ch, 4.

Nazareth sei, darum kénne sein Auftreten mit dem des Messias nichts zu schaffen
haben». Billerbeck refers to Justin, Dial. c. Trypk 8,110, 4 Ezra 185 and the
frequent Rabbinic expressions »Messiah will be revealeds, »Messiah appears» men
Res. R 36, 31, Pe.ig 149 a, cf. TB Berak 5a, Midr Rup 1., »Messiah is hidden»
etc. NOM, 2oyns (M. Ps. 21, Pesig. R. 34).

It is difficult to follow Wetter when he maintains (Sokn Gotles, p. 97)
that the Evangelist is af a Joss how to answer the objection concerning J's known
origin. The fact is on the contrary, that such an objection forms an excellent
illustration for the ’Evangelist’s’ aim of showing the otherness of the spiritual
world and J's adherence to that world.

? For the expression etotfzer ... zat Zzpofev one might point to Rabbinic,
Mand2an and Samaritan parallels:

(1). Rabbinic: Mek (14%7) 81 a (Midpatim par. 8) ExodR. 29 7 (Schlatter).

(2) Mandean.: GR. 97, 117, 125, 189, 208, GL. 65, 107.

(3) Samaritan: N2\ BYP ,CY 5p2 1D Asfar Ieliata 18b, 193, 35b.
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Billerbeck? and Vacher Burch? reaffirm the allusion in 737,
somewhat disregarded of late, to the libation of water at the
Sukkob-festival and to the ideas connected therewith. If J, as is
probable, here refers to the libation of water, he means to says
to his hearers: 'you consider that you have in the libation of water
a symbol of the drawing of the water of salvation of which the
prophets (Isa 123) prophesied; know then, than the prophetic
promise is fulfilled now and here, in me (thus Billerbeck)'. The allu-
sion to this Jewish custom is parallel to the allusion to Samaritan
ideas of the living water, and like the latter (ch. 4) it aims at
the usual transference of the attention from the external to the
Divine-spiritual. This is also the object of the startling sequel:
6 motedbay elg dpé wafde elmev 4 ypogy, motopol éx tic wothiog
adrod pedsovory Boatog E@vtog. It seems unnecessary to assume a
mistranslation here, as Burney does.® The utterance fits in per-
fectly with the Jn-ine doctrine of the Spiritual Water as the
generating efflux. The Water given from above through the
Son becomes the receiver’s possession; he partakes of the 'life
in one self’ characteristic of the spiritual world (414); of this the
present is the necessary and naturally sequence: he partakes also
of the Divine generation of Life in the spiritual world. éx ti¢
nothiag adtod naturally refers to the spiritual organism of the
spiritually born. Out of the spiritually born the spiritual generating
efflux will proceed as it does from the Father and from the Son:
the spiritually born will generate in the spiritual world.*

The reference to the 'Scripture’ (rafdg eimey 7 ypazr) is re-
markable. The attempts made at finding the passage quoted, in the
Scriptures known to us must be said to have been unsuccessful.
Of the two remaining possibilities (a) that ] quotes ’freely mixing
together several passages’, and (b) that the quotation is from a lost
writing, hence apocryphal, the latter is that which, further demonstra-
tion lacking, appears as less forced. Bauer's construction, referring
adtod to the Saviour, supposed subject of the quotation, is allow-
able only (— also on Bauer’s own premises —) on the assumption
that the present wording is unintelligible. Hence, with the inter-
pretation here afforded, this construction — or reconstruction —
need not be considered. His observation that xothia connotes the

! vol. ii, pp. 490—492.

? Fourth Gospel, pp. 8o fl.
8 4r. Or. 4 Gosp., p. 110.
¢ Cf. GenR. 4.
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organism mainly with respect to its functions of generation and
nutrition! is to be noted. This applies also or even more to
the Hebrew equivalent, B"%, Aramaic 7"wn. Hence Billerbeck’s
assumption® that zothiz is to be interpreted in analogy with the
Hebrew £ (originally ’cavity’) as 'person’, or as substitute for
the personal pronoun, is perhaps to be rejected.®

The very idea of the believer’s generative function in the spiri-
tual world has as its counterpart the Rabbinic conception of the
disciple as himself by possessing the water (= the teaching) be-
coming a teacher who in his turn calls forth disciples-teachers.* Just
as ] against the Jewish conception of the water as doctrine, teaching,
Tora, puts the spiritual, realistic, idea of the water as life itself
so he puts against the said Jewish conception of the overflowing
of the water as the continuous tradition from teacher to teacher,
the spiritual, realistic, idea of the generation of spiritual life from
the side of spiritual beings.

v J. Ev?p. 110,

? vol. ii, p. 492.

3 Cf. V. Burch, Fourth Gospel, pp. 83 ff.

* Sifre Deut 112? »When the disciple is like the well, then just as the well
flows out living water on all sides so from that disciple there will come forth
disciples and their disciples» (quoted by Billerbeck, vol. ii, p. 493). For parallels
in Philonic writings cf. Grill, Unters., pp. 16, 127.
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812 &ye el o pdg Tod xdopov’ 6 axokovf@v ot 6d wi wept-
mavioy & tj oxotig, oAk’ &e td p@¢ tis {wis. The Spiritual
World is Light. He who follows ], does not need to walk in the
world of darkness, but enters the spiritual world, receives the
spiritual reality, the life. J's self-identification with the Light is
parallel with his self-identification with the Celestial Bread. He is
the Spiritual World come down to the wor/d of Darkness, illuminat-
ing it. The vs. retrospects on 319—2I. ¢ axohovf@v pot must be
taken in its spiritual sense, Z.c. as an expression parallel with 'eating
the bread of Life', 'drinking the water of Life’, 'believing in the
lifted-up Son of Man’. It implies following ] znfo the Divine-
spiritual world. Cf, 1226,

The self-predication »I am the Light of the World» could,
from a Rabbinic standpoint, be uttered only by the Holy One
Himself or possibly by the Tora. The epithet ’the Light of the
World’ or ’the Lamp (Abyvos) of the World’ might, however, other-
wise be applied besides (1) to God, NumR 15, (2519 bp 1),
Tank ii 61b (05 5B ™), (2) to the first man, Adam, 7Y Saé. 5b,
(3) to prominent saints or teachers, as R. Yoh®nan ben Zakkai
*Ab. R. Napan 25, (4) to the Tora, 7B Bab. Bap. 4 a, (5) to Israel
CantR 121 (BBWD FR 5XWM), CantR 16s (255 AN MNvn DX,
of Israel), (6) to Jerusalem GezR 59s (™a1...25W bw Tw oobw™
m’3apn oSwT™ S M X, Vide Billerbeck i 2371 Particularly
mystical significance adheres to (2), Adam as the light of the world.
In him the Divine-spiritual was brought down into the world (cf.
further below).

For the terminology of 8!2 one might further compare 7.8
Kepubb. 111 a Smmrm 51990 Y 590 1R wahenn she who makes
use of the light of the Tora, him the light of the Tora will make
living», and the conception of the #»*§ama (spirit), being of Divine
origin, as the light in man: P’sig 145a, 75 Sab 30 ab (cf. Jn
1235,36).

In Jewish Mpystical literature it is quite natural that the little
Yhuh, Metatron, should be able to utter the self-predicative: 'T am
the Light of the World’, for by this he merely states that he has

! To the quotations given by Billerbeck /Joc. czf. one might add also

NumR 14 )
Hux AT AT cow b e an AN
»Thou (God) art the Light of the World and the Light dwells with thee.»
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received authority from the Holy One, and fulfills his functions
with regard to the world. He carries the light of the Holy One,
which light pervades the whole world. (Cf. 3 £z 101, 12%.3.) The
self-predication in general (»I am ...») is also characteristic of the
Jewishmystical presentations of Metatron in 3 E» 3—15.

Bultmann (in Die Bed. d. neuerschi. mand. u. manich. Quellen
etc., pp. 110 f.) has collected a number of Mandsan passages
under the caption »the Messenger leads from the darkness into
the Light». It might, indeed, be considered unnecessary to give
special references in this respect, since the whole Mand. lit. teems
with such general passages referring to the 'Light’ of the spiritual
world. The particular expression relevant here, viz. »/ am the
Light of the World>», is, however, not to be found. This is strange,
since the idea in question is certainly extant. The Messenger
comes from the Light, he is a Son of the Light, he speaks of
himself (frequently) as a bringer of Light to the world of Darkness;
the (faithful) spirits themselves are of the Light, love the Light
when it comes to them, clothe themselves in Light, and ascend
through the Messenger to the House of Light etc. etc. To the
passages quoted by Bultmann (and secondarily by Bauer, ad. loc.)
the following may be added:

GR V2 17922—27 (Pet 1757—12)

TWSIRERT RPTT ORVMA2 RMINDY RODIOYT RMAT RN W OPIRA
NWAT RFNR JIONVOPRM TIWMORTD Mowtad Dy XvRT NTIND
TIFADY RIS DTACNNA JIO3YAPRIST RTIRTY RWARER P jIEITONERY

RWAT RITD ORORTP RW0ND

»This (one) 7s 2he Light of the Life, which was revealed, and the
men of provéd faith praised it. And Manda dHayye said to them:
'I am come in order to dwell with you and I shall establish you
in the Light of the Life (cf. 1 ¢ag tic Lwig). I have separated
you from the nations and the generations, I will establish you in
the Love of the Truth (Ku$ta) and you shall be truthful ones (i.e.
citizens of the world of Truth, cf. aAyfwds of Jn 728) before me in
the Light of the Life.» Cf. the quotations given below on Jn 1235 f-

For the general conceptions of the Deity and the Saviour-
Messenger as Light it may suffice to refer to G. P. Wetter! and
Bavuer.?

L OQY 1915 and »Jck bin das Lickt derr Welts in Beitrige zur Religions-
wissenschaft 1 2, pp. 166—201, 1914.

2 J. Ev?, pp. 115—n17.
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It is then specially to be noted that both Wetter and Bauer
expressly recognize the Oriental, »non-Hellenic», provenance of the
ideas and formulas in question. Acc. to Wetter they go back
ultimately to Babylonian religion (astrological conceptions, the
heavenly Lights, the Fire of heaven etc.). Bauer again, for Jn 812,
connects the ideas principally with the »Gnosis in its widest sense».
Typical, however, for Bauer’'s exegesis is, that he, founding merely
on fwo passages, viz. Corp. Herm. 16 and a dictum by Alexandros
from Abonuteichos laid in the mouth of his God Thdxwv finds
reason to maintain: »there seems to have been a fixed formula(!)
by which the Deity introduced itself: I am the light».! The
superficiality of this statement is even more apparent, when one
compares it with Bauer’s total omission of mentioning the numer-
ous Jewish references to the Deity as Light, Bauer might as
well to his scanty references have added the following passage
from the Baskalamantropanisad 23, where Indra, the »God our
Father» speaks of himself: »7 am light and immortality, I am the
bond. [of the world], what has been, ts being, and will be born».
Quite inadmissible, however, is Bauer's careless identification of
the Jn-ine p@g tod ndopmon with the pds tic yvwoswg. No attempt
is made to analyse the specific bearing of the Jn-ine dictum of 812,

With a much more scholarly grasp upon the problem Biichsel
treats of the Jn-ine conception of the Light® hence also of Jn 812,
He analyses the Jn-ine conception and then puts it in relation on
one hand to Jewish on the other to supposed Hellenistic parallels.
»The Light is metaphysical Reality> (what we have here termed
'spiritual reality’). It is the »Good» as contained in the Divine
odsia revealed to the world. J's self-predication as the Light of
the World corresponds to the Jewish designation of God as the
Light of the World. The 'T-formula is already to be found in the

v op. cit., p. 116. The object is to convey that Ju belongs to circles that
used such a formula. Bauer’s real interest with this statement is to demounstrate
that Jn is un-Jewish, and belongs in a West-Hellenistic environment. He
forgets that he has just declared that the ideas are un-Hellenic and specifically
Oriental. That he has previously quoted Mandzan (by Hellenistic thought and
religious ideas quite uninfluenced) passages need not cause astonishment, since the
Mandzan quotations have been inserted at random affer the completion of the
rest of the work. '

* S. K. Belvalkar, Fowur Unpublished Upanisadic Texts etc., Madras 1925.
The Upani$ad contains several passages that might be quoted as parallels to the
Jn-ine expressions.

¥ Jok. und d. hell. Synkret., pp. 66—68.
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O.T. There is no ground for the derivation either of the one or
the other from the Hellenistic Gnosis. The parallels in Philos
writings correspond exactly with the Jewish traditions whereas the
related conceptions in Philo founding upon Greek thought are
missing in Jn.!

In general Biichsel's observations hold true. There is, however,
one distinction to be made, It is certainly correct to say that
there is nowhere so close a parallel to Jn 812 in linguistic expres-
sion as in Jewish (Rabbinic) sources. But it should also be noted
that the expression 'the Light of the world’ carries another signi-
ficance than it, #szally, does in Rabbinic contexts. The difference
might perhaps but be characterized thus: the Rabbinic use is
merely symbolical corresponding fairly with the idea evolved by
the phrase in-question in the mind of a present-day reader: God
is the Light of the World because He enlightens men's minds and
hearts concerning Goodness and Truth, and so on. The same
might be said of the Tora. In particular, it comes an ethical
aspect. The ’'Light of the World' illumines man’s way by showing
him what is right and good. It might, however, be presumed that
this exclusively symbolical sense is not the original or only sense
so far as Rabbinism is concerned. Just as the word 'Light’
(especially in the form M, as distinguished from =) in certain
contexts clearly conveys the conception of a Celestial radiance,
to be perceived as an actual light by celestial beings, or by
terrestrial beings possessing the Celestial within themsélves (the
Great or Divine N®§ama), so the phrase 'the Light of the World’
might be expected to have been used in a similar ’literal’ sense.
It will be maintained that at least a trace of such a 'literal’ sense
may be found in the passage 7V Sab. 5b speaking of Adam as
the Light or Lamp of the World.

1 Biichsel, o0p. cit., p. 68, not 9: »Wenn man philonische Worte itber das
Licht zum Vergleich heranzieht, spiirt man, dass dieselbe Grundlage auf beiden
Seiten vorliegt. Auch fiir Philon ist das Licht das Gute, das sich dem Menschen
offenbart. Aber bei Philon ist dieser Grundgedanke mit den begrifflichen Mitreln
griechischen Denkens vorgetragen. Diese fehlen bei Joh. Z. B. wenn Philon
von Gott als Licht redet, nennt er ihn die intelligible Sonne, vor der das Dunkel
der Leidenschaften und Schlechtigkeiten zerstiebt, dass die reinste und liebens-
werteste Erscheinung der strahlenden Tugend erscheint (Ausmanzt. § 164). Oder
er redet vom Auge des Seienden, das fremden Lichtes nicht bedarf, selbst aber
als urbildlicher Glanz strahlen aussendet, die nicht sinnlich, sondern intelligibel
sind (cherubim § 97, dhnlich somn. 1§ 75). Den Gegensatz von vonté, und
aisfy<ds, die Tugenden, die Leidenschaften, das Seiende findet man bei Joh. nicht.»

1Q-—27451. H. Odeberg.
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0D TR PRRA PA DY TR 20T 05T Sw e JoNta DR
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sThe First Man was the Blood of the World, as it is written
(Gen. 26) ’and there went up a mist from the earth etc.’ and Eve
brought Death upon him ... The First Man was a pure dough
for the world, as it is written (Gen. 29) 'and the Lord God formed
man of the dust of the ground’... and Eve brought death upon
him ... the First Man was the Light of the World, as it is written
(Prov. 2027) ’Adam’s spirit (7°§@ma) was a lamp of God'. And
Eve brought death upon him.» — The original significance of the
whole of this passage (as here reproduced) is clearly mystical. The
First Man, to his N*ama, was an essence of the Deity, a spark
of the Divine Light, shining in the world’. The statement con-
cerning Eve’s function in bringing death upon the First Man is
specially suggestive. The implication is: through the sin of the
first pair the Celestial Reality thithertofore dwelling in man, was
removed from him. The connexion with the conception of the Light
of the First Man, removed with his sin, but preserved in heaven
for the righteous, is obvious. This Light was clearly no mere
symbolical expression, but a substantial reality. The Splendour
of the S°kina has the same character of substantiality.!

It would now seem to be a highly important fact that the
Jn-ine conception of the 'Light' and of J as the 'Light of the
World’ has the following two aspects, viz.

(1) it relates to the ethical side of the spiritual Life as revealed
to mankind (cf. above on 316—21, p. 146 (g)); this is the particul-
arly Rabbinic use of the term ’Light’,

(2) it refers-to a spiritual, substantial reality. J is the Light
of the World in the same way as he is the Bread from Heaven,

t Cf. Odeberg, 3 Enock, Transl, p. 15, note {4). In the preserved setting
of 3 En. the presence of the Sekina with its splendour (z7w) Is connected with
the presence of Enock Metagron, the linle Yhuh, on earth. The removal
(lifting up’) of this carrier of the light of the Segina from earth to heaven is
identified with the removal of the light of the Sekma itself. (3 £7 6' compared
with 5'=14) The background is: the Light (or Splendour), which ’skines through
the whole world (3 En 54 is really = the little Yhuh, who has descended in
Adam as Adam Qadmon the Protanthropos, in Enoch, and subsequently in
Noah, Abraham, Isaac, Jacob, Elijah (the lists of incarnations vary). The Light
is a spiritual substance, also a sustaining substance, a spiritual food, #.4. for the
members of the celestial world, the shorers in celestial existence.
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namely as comprising in Himself the Spiritual Reality. The Light
of Life, pa¢ ti¢ {wifs, is the Spiritual Life itself in its Divine,
substantial Reality.

In this latter respect it should be maintained, that Biichsel's?
rejection of Wetter's thesis that the Light was conceived in a
material sense, might be misleading. The best expression, it may
be urged, of the actual import of the conception of the Divine
Light and of J as identical with that Divine Light, will be found
by applying it. to Lindblom’s characterization of the Jn-ine concep-
tion of the Eternal Life as comprising on one hand the religious
and ethical character and on the other hand the metaphysical-
physical Divine substance of immortality.? That the characteriza-
tions of the Light apply to that of the Life is evident already
from the general rule of the all-inclusiveness of the spiritual world.
Of this significantly Bernard: »The phrase tb p@®s tis {wijs may
mean the Light which imparts life or illuminates life; or it may
mean the Light which issues from Life ... When we apply such
concepts as [wi., pdg, to God.or to Christ, we cannot treat them
as if we knew them to be fundamentally distinct. They are qua-
lities or aspects of Absolute Being, and it is beyond our powers
to define them adequately or explain their mutual relation. In the
Fourth Gospel, Christ is the Light: He is also the Life (1125, 1471),

1 op. cit. p. 66: »Dass es als metaphysische Wirklichkeit stofflich gedacht
wire, ist aber nicht gesagt.»

* Lindblom, Das ewige Leben, pp. 236 ff. It might be allowed to quote
here Lindblom’s summary in full:

»Die Hauptziige des religiosen Lebensideals johanneischen Typus sind also:

1) Das ideale Leben ist gottliches Leben, das in erster Linie von den gott-
lichen Personen, Gott und dem Sohn Gottes als Logos und Christus, besessen
wird, und das vor seiner Offenbarung in der Menschenwelt eine Existenz hat,
die von aller menschlichen Geschichte unabhingig ist.

2) Das letzte Ziel des Liebeswillens Gottes ist, die Menschen dieses gott-
lichen Lebens teilhaftig zu machen. Die Hindernisse dafiir werden durch das
objektive Erlosungswerk Christi aus dem Wege geriumt.

3) Der Mensch erlangt das géttliche Leben dadurch, dass er durch Ver-
tiefung in die Glaubensgnosis und den Vollzug der Tapfe die Wiedergeburt
erlebt, wodurch er gottliches Wesen anzieht, ein Kind Gottes in supranaturalem
Sinne wird.

4) Das durch die Wiedergeburt gewonnene gottliche Wesen umfasst einer-
seits den religivsen und sittlichen Charakter des Christen in allen seinen Auws-
wirkungen, andrerseits aber.auch die metaphysisch-physische gottlicke Unsterb-
lichkeilssubstans. Diese gouliche Unsterblichkeitssubstanz als reale, konkrete

Kraft ist der spezifische Inhalt des Begriffs des idealen »Lebens» in den johan-
neischen Schriften »
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Perhaps Light 7s Life, in its essence; perhaps Life, truly under-
stood, is Light.»!?

814—19 the self-testimony. The thoughts of 530—47 recur here.
The formal contradiction (Bernard) between 874 and 53! is probably
intentional. It is another instance of the method of impressing
the other-ness of the spiritual world by startling utterances. With
the interpretation given above it is evident that, spiritually seen,
there is no contradiction. A self-testimony is false, taken in the
terrestrial sense of testimony of oneself as a separate entity; in
the spiritual world the selftestimony is the testimony of the Father
in the Son. For the expression 817 »in your Law» (230702) cf.
Lagrange.? The expression is an allusion to the frequent Rabbinic
(.. Pharisaic) 1290 202 (our Tora, in our Tora). It is strange
that no modern commentator has hitherto suggested an explana-
tion, which to the present writer seems to be very near at hand.
It is indefensible to take into account only one the following facts,
viz. (1) that J doubtlessly speaks of the Tora as containing spiritual
words, as belonging to the Spiritual World, hence cannot possibly
reject it, (2) that he never says 'our Tora’, but sevyeral times 'your
Tord’. The explanation seems to be: J declares himself expressly,
in both contexts (53°—47 and here, in both passages referring to
the Holy Writ) to be a Celestial Being, the Son of his Father.
God never says ‘our Law’ but either 'my Law’ or 'your Law’.
¥ stands in the same relation to the Tora as his Father. The Tora
is secondary to J, and, this was especially the case with the Tora
as manifested, in writing and tradition, to the Fews?® ]'s position
in regard to the Tora is similar to his position in regard to Abraham,
or Moses, He certainly does not reject Abraham or Moses — they
belong to the spiritual world — but: »before Abraham I am!> If
this interpretation be true, the phrase »your Tora» carries the
supplementary significance: »The Tora such as it presents itself to
you in your external study of and speculation upon it>. With this
coincides that the ’quotation’ of Deut 1975 supposed to be intended
by 817 is only 'a vague reference’. It does not reproduce either the

Y Bernard, /CC, Gospel acc. to St. John, p. 293.

? Evangile selon Saint Jean, p. 234: »L'argument étant ad hominem Jésus
dit «votre» loi, mais puisqu’il se préoccupe de lui donner satisfaction, il n'en
rejette donc pas Pautorité. Cependant si désormais il dit votre loi (x, 34) ce n'est
pas sans ironie, parce que les Pharisiens affectent d’en faire leur chose.»

¢ It is well-known that even the Pharisees-Rabbins had the concept of an
eternal, pre-existent Tora and a manifested Tora, ¢f. GenR.
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LXX or the Hebrew original.} It is rather a free formulation of
a legalistic rule, such as the Pharisees would establish, a rule that
would, however, rightly be maintained to be 'written in the Tora’.

The expression {716) wpiatc ... aAybuwy is specifically Jewish:
raR 7. It is impossible to refute Schlatter’s comment: sthe con-
nexion between the concepts of Truth and Judgement 11 and
R = VWP, was stable with the Palestinians».? For J 'not judging
and yet judging’' and the different shades of meaning attaching to
1" (upiotg) vzde above pp. 145 and 196 ff. — The theme of the
section revolves on the conception of the utter contrast between
J's world and the world of his hearers 814,19,

The same contrast is repeatedly brought to the fore in the
following section 821—29. The hearers cannot enter his world, they
are from below (&x t@v xdtw). But this fact, that they are from
below, is the result of an act of their will: it is a sin. Because
they have so identified themselves with the world below ’'this world’
that they are unable to enter the Divine world, they will 'die in
their sins’.

The synonymical expressions here used for the contrast be-
tween the spiritual and the terrestrial are all specifically Jewish.
‘B tév xdtw — &% oy dvw correspond to the Hebrew muwbth and
moyabn (Aramaic: Y572 and [R]5w5Ta). Related are the expres-
sions: TSP, ‘the upper ones’ = 'the celestial’, and BMWMNA,
'those below’ = ’the terrestrials’, J°»5® N3, the Beings above,
Jun 5W M™M2 the Beings below, etc.

That 6 xéopoc obroc corresponds both in expression and mean-
ing to the Jewish mrm ©bwn (Hebrew), 131[M] ®aby (Aramaic) needs
no special demonstration. It can no longer be maintained that the

1 Burney, The Aramaic Origin of the Fourth Gospel, p. 118.
S u H. 4 Ev., p. 94. Cf. Mek 22c¢ in a fuller form:
AP MR oND 2man hY AU read e PN w5 b

DWwNN2 Awend A'apn oy

»The Scripture-passage (Ex. 18'%) teaches that every one who brings out a true

judgement according to its truth the scripture reckons it to him as if had been
a sharer in God's work at the Creation.»

Cf. with this the quotation from 78 SanZ Ta given by Billerbeck, ii 522.

Cf. further ExR. 61
TM2T A"ZPA AT S NI PO TN A0 e TR N
<om1 A one mebn w3 27 Sz mebn oown oA e
DR P78 D 9 TP W M 270 25y oy S seboen
Sazma Pm 521 AN PP (that his judgement is a true judgemecant)
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Jewish expressions referred exclusively to the conception of the
present age, the present world in contradistinction to the coming
world. All depends in this respect upon the contexts. It is only
natural that the vertical and horizontal conceptions intermingle.
They do so also in Jn. (Cf. above on 519—29.) Suggestive linguist-
ically in the phrase 7 Nnb¥3, ’in this world', with a locative
2 (uncally) instead of the temporal 5. Still more remarkable is
that the expression N7 Nob¥, the world 0 come, is actually —
and frequently — found to be used where the context necessitates
the sense: 'the Celestial world’ (in the present!) — N Wby (that
world), the "World of the Spirits’. (M Pe’a 418, GenR 824 [mnb
Nam ohw Sw], M 19c and 22b, where the spiritual world, called
N2 obwy, is expressly distinguished from the 'new world’, W pby?
TB Ta‘an 11a etc. etc.) For the expression & tfj apopria dp@y
amobaveishe (821, cf. 824) the Rabbinic conception of this world as
the world of the ’evil inclination of sins and of death’ should be
seen as a background.? For Mandzan parallels it will suffice to
point to the passages cited above pp. 132—134. For the contrast
between the Messenger and ’this world', cf. GR X 24532—36 (Per
245 8—12)

NPT NWNERD [meNete] RU DY oW RET T DR TS NP
N2 by NWOND NTRT DN RMTRTAT RMATHRT RWINNIND RMNRPY
TTRM ONAOR P2 T RICREY RORM P2 RIARD FITT RDD RUORT WY

sLo, in the beginning* 1 did come, and then I did come as the
head to the men of proved faith. And the Seven Ones (the Planets)
stand wispering against me and then they make a secret plot
against the Son of Splendours who has come hither, whose Splen-
dom is not from here and whose Light is not of this world.» (Cf.
GR XI 258121),

824, The death in the sins of this world, caused by the hearers’
self-identification with and self-merging into this world is connected
with the failure to believe 8t &yé eipt. On the mystical meaning
of the expression &yd sl (R "R) cf. below on 858, iy apyry
8t ol hak@d dpiv 825, since obviously connected with the preceding
8t 0 elpe and prefocussing 858 mpiv *ABpady vevéoBor &1é elpt,

! On this vide Billerbeck, iv 819, 820. Billerbeck dates the beginning of
this use at about A.D. so.

* The passage is very old: witness the use of the Divine name opn.

® Exhaustive collection of references by Billerbeck, iv pp. 847, 848, 852.

4 Cf. Jn 8258,
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must refer to J's pre-existent bemng: »from the beginning I am
what I speak.to yous.!

One might essay an Aramaic: (min) Serupa ma d*amarna [*kon.?

828, 1If, as is usual, Jrav ddsyre, is taken as referring prim-
arily to J's elevation on the Cross, per se, it must be admitted,
that the dictum is incomprehensible, especially if, as also is usual,
the utterance is maintained to proceed from the Evangelist, not
from the historical J. To be sure some exegetes have seen here
an expression of the experience of the Church; only with J's death
and resurrection His power became visible. But then it must be
remarked that the words in question are addressed to the Jews,
i.e. according to these exegetes, to the representatives of the
Synagogue (in spité of vs. 30). And it was certainly not the
experience of the Church, that the Synagogue recognized J after
his elevation on the Cross.®. The solution, it might be urged, is
to be sought in a line with the interpretation of 8314f put forth
above: 3rav d¢donre does not refer merely to the external fact of
J's elevation on the Cross but instead primarily to the believer's
experience of J's elevation.* »When you shall have lifted up the
son of man in your spiritual vision, then you will know, that &y®
elt, and that I do nothing of myself but as my Father hath taught
me, I speak these things...» Naturally the believer will know this,
since he will then have himself entered the spiritual world.» The
utterance is a parallel to 717. Secondarily, of course, the passage
refers to the elevation on the Cross (J's 'hour’, ’appointed time')
as the fulfilment of his work, but this also only in relation to the
believer's experience.® For Mandzan parallels to 829, cf. above

pp. 41 f

! Bauer,./. Ev.?, p. 119. Bernard (ICC, 302): sPrimarily, | am what I am
telling yous, Lagarde (Evangile selon St. Jean, p. 237 ff.): »Fautil méme seule
ment que je vous parled Similarly Tillman: »Was rede ich iiberhaupt noch zu
euch?» Delafosse, Le guatriéme évangile, p. 170: »je suis d’abord ce que je
vous dis».

* Cf. e.g. Scott, The Fourth Gospel®, p. 84. Bauer, J. Ev?, pp. 119 f.

® Lightfoot (Hor. Hebr.,, p. 1043), who maintains that the best interpreta-
tion is: »2//ud gquod & principio dico vobis» calls attention to the Rabbinic terms
NP — NDO, by which are expressed the primary and secondary objects of
consideration, e.g. in dicta of halaka. This terminology, however, does not lend
itself to application here.

4 Cf. above pp. 99 f.,, 111—113.

s It follows that the passage has no bearing on the attitude of the Syna.
gogue or the Church’s experience (viz. of certain external facts of history).

299



Joh. 8:30-59
206 Jn 830—59

830-59, 83!f Truth and knowledge are here combined with
another concept met with in this section only: freedom. 'If you
abide in my word, you are in truth my disciples’, z.¢. not connected
with me in the Jewish, external, manner of connexion between
teacher and disciple but in the internal manner, 7.e. as spiritual
beings sharing J's life and very éxistence. aln@¢ might be treated
as equivalent to 'in the spiritual world’, 'spiritually’. 'And you
will know the truth — Ze¢. the spiritual reality -— and the spiritual
reality will make you free’. The mode ot allegiance is different
in the case of the members of the spiritual world from them who
have identified themselves with the world of Darkness and Sin.
The former, in spite of its complete dependence and strict all-
pervading unity of obedience to the One, Divine, Wjll, is one of
freedom. Every man who has not entered the Divine world, in
the other hand, is a slave, however free he may imagine himself
to be.

833. It is indeed missing the whole point of the controversy
when one takes the Jews to misunderstand the freedom spoken of
by J in a political or else literal sense. Here, as elsewhere, the
Jews are only too ready to understand J's words symbolically. The
'freedom’ of which the Jews were so sensitively proud (this pride is
happily pictured by Jn) was primarily their freedom, gud God's
people and possessors of the Tora, from idolatry dnd sin. Their
freedom was guaranteed through the covenant with Yhuh, and
Abraham, their ’father’, was the ’covenanter’ xat’ &oyiy, the
representative of Israel as alleged to God. Since the allegiance
to God centered, further, in the acceptance of the Tora, the 'gift
of the Tora’ was the token of freedom. The reference to the
promise of a future world-dominion for Israel (Gen 1716, 2217,18)
is not present here.

For the early Rabbinic conception of the religious freedom of
Israel (i.e. of the Pharisees, the true observers of the Tora) one
might point to

Mk 3c
NEYPR Mm SR Owmd X5Y W XYW OT AW mha ja mnt Ao
WARIP TP WY M3 AR WA R DR TS W 91 un i
TDOOR TAD WMWY DTNEE WD 927 e el tDF 2 R
T'yn MBS SRR Avp M RDR AR DR OWwnw N5 oy mad
WRLN SR D tSDNARY NSwm TR P WO DRhR Y
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»R. Y°huda ben Babira said: Lo, the Scripture says: (Ex 69) 'they
hearkened not unto Moses for anguish of spirit (and for cruel
bondage). And is there, then, a man who receives a good tiding
and does not rejoice? It is written (Jer. 2015) 'Cursed be the man
who brought tidings to my father, saying, A man child is born
unto thee, making him very glad. (Or is there a slave) whom his
master brings out into freedom and he does not rejoice’. If that
is so, why is it written 'they hearkened not unto Moses’'? Answer:
it was hard in their eyes to sever themselves from idolatry, as it
is written (Ez. 207) ’then I said unto them, Cast ye away every
man the abominations of his eyes, and defile not yourselves with
the idols of Egypt'.» Thus, an O.T. context, plainly treating
primarily of a 'political’ liberation, the Rabbinic midra$ reinterprets
into a symbolical sense: 'liberation from the bondage of idolatry’.
Similarly Pdreq R. Metr (Abop 62), quoted by Billerbeck,

ii 522
5y DM R DOTER QMDR anDRmY MR DWBR Soym nnshn e
POWED o RSR PRI J2 T0 WD AT 85X DM NTpR SR nmbn
MmN Tmbna

»And (the Scripture) says: 'And the tables were the work of God,
and the writing was the writing of God, graven (harap) upon the
tables (Exod. 8216); read not harup (graven), but herap (freedom),
for thou wilt find no freeman but him who is occupied in the
learning of the Tora ...»*

TB Bab. M’ 85b
2y M FEYY TR ANIR TMa9 Y Says taxy owemn 5D

»Everyone who makes himself a slave in this world for the sake
of the words of the Tora, he will be made a freeman in the world
to come.» Cf, further DeutR. cited below p. 300, note 4.

834. Behind this utterance lies the commonly accepted truth
of the relation between man's sin and the domination of 31 =x°
yéser ha-rd', the evil inclinations of the sinner it is said that the
‘evil inclination rules over him'.? The speculations on this subject
are already in full vogue at the time of the Book of Sirach.® The

1 C. Taylor, Sayings of the Jewisk Fathers, p. 114.

* For " the. Rabbinic (and general Jewish) conceptions of the 212=¥, the
'good impulse’ and P~y =YY the ‘evil impulse’ vide the excellent monograph by
F. Ch. Porter, The Yeger Hara A Study in the Jewish Doctrine of Sin (Biblical
and Semitic Studies) and Billerbeck, iv pp. 466—483.

8 Vide F. Ch. Porter, op. cit. p. 137.
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fundamental passage there is ch. 1517—17.' 1n Rabbinical literature
the references are very frequent. But it is to observed that, as
Porter puts it, »in later discussions of the yds@r the question at
issue is not the speculative question of the relation of body and
soul to the fact of sin, but the religious question of the relation
of God and man to sin, and the practical question of the way of
escape and victorys.?

Of particular importance in the present connection are the
following facts:® (1) according to Rabbinic opinion, the basis of

! AWY 85 N3 WR DR D YD SN 8D S8 11
DM WIND TR PN D "JB’PI‘\H NI° RN 2 12
b AN 85 AN naym Ay 13
TR D O (BN I AN CINT N2 NN BYOR 14
WYY PIZYS AIMNY AR een yemn OR 15
i row YOO w2 o N TJD‘) pym 16
B yem e nmo o SN Ne) 17
»11. Say not, My Transgression was of God; for that which he hateth he made
not. 12. Lest thou say, He it was that made me stumble; for there is no need
of men of violence. 13. Wickedness and an abomination the Lord hateth, and
will not let it befall them that hear him. 14. God created man from the be-
ginning (and put him in the hand of him that would spoil him), and gave him
into the hand of his yes@r (impulse to sin). 15. If thou choose, thou mayest
keep the commandment; and it is faith to do his will. 16. Fire and water are
poured out before thee; upon whichsoever thou choosest stretch forth thy hands.
17. Death and life are before a man, that which he shall choose shall be
given him.»
? Porter, op. cit. p. 108.
® Illustiative for the whole complex of ideas in question is the long
midrashic exposition on Satan, sin and evil inclination found in 78 Baba Bigera
15b—17a, from which it might be allowed to quote some excerpts:
M OTMNN 2N R Y 8o R 5Y 2nnd SN M2 WA 2 AN
TEw Pzt meb N 2 THAnmm PIND e 19 XI0 PND jpen Ox
7500 TP 5 DN Iy AR e psen & 5o 25wn 53
N 25 P qewn Sx Ao Lanns T 0 namd mob P
SRR W N0 xpn xOmON m Y 2am w25 13 umom far amy map
TR AOW AVDE TN N0 PO N hon TN Sivan ey
NP W N e A 2P 13 e N e S mee e
nwSw (172) ... poa0 AN 1% XI2 PR X A"2pR RN Lo o
- IPIM PR ©ANAN B BN N2 EOW Y Am eowa n'apn powen
AR N L IPEM PR CANAN R ON YR el vhe 8O nete
DN IR "D IPYN prRy DANAN O 1ON M RoR 0n2 1o 8O Ae
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sinfulness is not the yéser ka-»a in itself but the domination of
the yéser! over man, man’s slavery under the yéser.® (2) There
is a double use of the word ’sin’, viz. on one hand it is used
synonymously with ’sinful acts’, on the other synonymously with
véser ha-ra,® (3) freedom from slavery under the yéser ha-ra',
or mastery over the yés@r, is a constitutive mark of the righteous,*
(4) types of complete masters of the yéser are Abraham, Isaac

»(With reference to Hiob 1%:) Satan said before Him (God): 'Lord of the Universe!
{ have been rummaging through the whole world and I have not found any
faithful one like Abrakam, thy servant, to whom Thou didst say (Gen 13'7)
Arise, walk through the land in the length of it and in the breadth of it; for I
will give it unto thee.... (With reference to Hiob 2% one asks the question:
Is Satan able to destroy a man altogether? A Baraiba answers: He (/.e. Satan)
descends on earth and destrovs (leads astray) a man, he ascends and accuses
him, he receives authority (from God) and takes away the spirit... R. Sim‘on
b. Lagis said: Satan is = the Evil yes@r and = the angel of death.... God created
the evil yeseer, but he created also the Tora as a remedy against it... Three
(men) the Holy One allowed to taste the other world already in this world:
Abraham, Isaac and Jacob... Three men (there were) whom the evil yeser
did not master: Abraham, Isaac and Jacob... and some say, even David...
three men (there were) whom the Angel of Death did not master: Abraham,
Isaac, Jacob, Moses, Aharon and Mirjam.» The passage is valuable as showing
the natural connexion subsisting in Rabbinic expositions between Sin— Evil
Yesar — Satan*— Death on one hand and Abraham, the mastership over sin, the
freedom granted Israel as Abraham’s vow (Gen 13') on the other,

1 The 'evil inclination’ is often called simply yéser.

1 7B Sukka 52b; TB Ber. 61 b Baraipa, quoted below note 4.

3 The parallel of 7B Sukka 52b, referred to in the preceding note, viz.
GenR 22, has ’sin’ instead of yédser ha-ra‘. Similarly Swkka H2a has a passage
speaking of the ydser ha-ra, which in almost identical form recurs in GenR 22,
but with ’sin’ instead of yés@r Aara’. To one familiar with the Rabbinic sources
the thesis of the frequent synonymity of yés@r kara and sin (héz) needs no
demonstration. Cf. Bab. Bas. 17a, quoted. above p. 298 note 3.

¢ TB Ber. 61D, a Baraipa:
a2p2 55m b mww oo e T OpTE N b3 vom Y N
an oo b =9pa X«'TL’WB YD DON) WMNY jrDwy YNy EWen
PRI N LR DD e NN ]’D‘I? TP D N e

PRTOW N1 PE N TRRI2 UAN
»R. Yose the Galilean (about 125 A.D.) said: The righteous, over them the good
yeser rules, as it is written (Ps 109%%) »my heart (/ié7, referred to the evil yeger),
is pierced within me». The wicked, over them the evil yéger rules, as it is
written (Ps 36') »the transgression of the wicked saith within my hearts; and the
intermediate, the one and the other rule over them, as it is written (Ps 109 %)
»for He shall stand at the right hand of the poor, to save him from these that
rule over his souls... And Rabba said: A man knows in himself whither he
is righteous or wicked.»
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and Jacob,! (5) Abraham, Israels father, is in particular the proto-
type of a master of the yéser and is by himself, a guarantee of
freedom from sin and yéser ha-ra’! (6) Yéser ka-»a is connected
or even identified with Satan,? (7) as such the activity of the evil
yéser is directed towards man’s destruction, he is a 'man-slayer’.?
(8) Israel, as destined to freedom from the yése7, is called the 'son’
of God. (9) The means of freedom from the yéser and the basis
of it is the 7vra and the observance of, and study of the Tori;
in the last instance, then, the Jove of God, consequently: the real
origin of man’s mastery over the péser, is God himself; when
obeying God, and mastering the evil yéser, the Israelites are 'the
sons of God’, God is their Father, and vice wersa: in recognizing
God as their Father, the Israelites are free from the dominion of
evil yéser and sin.*

{ Cf. TR Bab. Bas. 16 b—17a quoted above p. 298 note 3. 7V Ber. 14b

bni 12 e G A <7308 Wint S gl but
»(What does the expression ’a love like that of Abraham’ mean? Answer:) Abra-
ham, our Father, made the evil yéser good.» TV Sota 20c, CantR 44 (Moses,
David, and Ezra as masters over the evil yeger, vide Billerbeck, in 479 cc. end).

GenR 2212
3 Somn W A5BA W NN M AR I O RS NI YN
MED TN AR M Sena nbmn 12 P AR s oy

AN NI MY
»R. Abba said: ... kow many generations did the evil yéswr destroy! The
generation of Enosh, the generation of the confusion of tongues, and the genera-
tion of the deluge. But as soon as owr father Abraham arose and saw that
there was no (real) hope for it he began slaying it; this is the meaning of
the scripture passage (Ps 89%!) 'And I did beat down his foes before his face
etc.” Here the evil ydseer is pictured as a’murderer from the beginning’ (Jn 84);
but it has power only over those who obey it; Abraham, again, is the first one
(Z.e. acc. to Jewish terminology, the head or father of those) who master the
yéser and thereby become free.»

Israel, as the heirs of Abraham and as the possessors of the Tora, are granted
freedom from the slavery under the evil ydser: GenR 2215 twice 180 D''N
12 Senp Anx wwn TONY ATIN2 20D 123 G2 »And if thou
wouldst say that it (the evil yéger) is not in thy power, lo, I have written of
old in the Tora (Gen 4.%) ’And unto thee shall be its desire, and thou shalt rule
over him’ Zanjuma Bere&ip, »the evil yégeer is given in thy hand (Ze. in thy
power)».

* Cf. 7B Bab. Bap. 16 a, above p. 298 note 3. Also 7B Hag. 16 a, Biller-
beck, iv 474, 78 Yoma 67b compared with Sifre Lev. 1831
_ ® Cf. the identification with the angel of death, above p. 298 note 3; further
Ab. d¢ R. Nagan 16.

4 Deut. R. to 14! cited by Schlatter, S. ». H. 4 Ev., p. 95, »As a kin,
who had delivered his Son out of slavery, commanded tbat the day of libera-
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It might be urged that the utterances in the present section
laid in the mouth of the Jews not only reproduce exactly the early
Rabbinic conceptions but also constitute a picture, artistically
drawn of the Rabbinic mode of reasoning. The section postulates
a real first-hand knowledge of and familiarity with the Tannaitic
mind as well as the Tannaitic world of ideas. The utterances
ascribed to J also take as starting-point current Rabbinic notions,
although — and this is in accordance with the whole trend of the
Gospel — at the same time the J-utterances serve to underline the
constitutive differences between Jewish ideas and the teaching of J.
But precisely this constitution of the basic differences cannot be
adequately grasped except on the basis of actually Rabbinic (z.e.
Pharisaic) complexes of ideas.

835 6 & Jodhog ob pévst &v T olnig clg tdv ail@ve, O vidg pévet
el tov aldva. 836 Eav odv 6 oide dpdc EhevBepaoy, vtwe EhedBspor
Baeabe. This is a typical startling utterance by which the complete
otherness of J's teaching and of the Divine world is brought forth.
The hearers who, according to the sequel, by their acts acknowledge
the devil as their father, are ounly s/aves, not sons and freemen, in
the world with which they have identified themselves, the world
of darkness and essential falsehood. : Therefore they do not even
in their own world [the house, oixia] possess any abiding power.
Only the member of the spiritual world is a son, who, ¢gua son,
abides ’for ever’. But here the essentiality of the Son comes in.
There is no sonship, no 'abiding for ever’, no freedom, except in
and through #%¢ Son. Thence the startling, but thouroughly Jn-ine,
transition to the subject of #4¢ Son as the deliverer of men from
their false self-identification with the world of Darkness and de-
ceptive freedom to the ’true’ freedom.!

837—41. ] speaks as a member of the Spiritual world, speaks

tion should be a day of festival) because on that day, he says, 'my son went out
from darkness into light, from Zron (rule) into Zife, from slavery into freedom,
so also the Holy One lead Israel from slavery into freedom, as it is written
(Deut. 141%) 'ye are the sons of the Lord vour God’».

Cf. Sifre Deut. to the same passage (Deut. 141), § 96: 'if you deport your-
selves as sons, then you are sons; if not, vou are not sons’. Thus R. Yehuda
(about 140 A.D.). His contemporary, R. M&ir said: ’in either case you are the
sons of the Lord your God. This is an often-cited passage. The relevant
passages are numerous.

1 G. P. Wetter, Sokn Goltes, p. 100 quotes Stobaios, Ekl. I. ed. Wachsmuth,
P 27518, 2765 038y &v copan dhnlés, &v dsmpdie T why ddeudis, 00div év 0dpatd
oBhov, 008w imt 1 % EhedBepov. It is easily noticed that Jn is differently focussed.
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out of this world to his hearers. He recognizes that they are
Abraham’s seed, but he denies that they are Abraham’s children.!
The clue to this distinction is: they have made an act of self-
severance from their terrestrial as well as spiritual ancestor Abra-
ham, so that he is in reality no longer their spiritual ancestor.
The 'misunderstanding’ of the Jews does not consist in their appeal
to their earthly descent from Abraham, but in their failure to
grasp that they — through their own acts — no longer belong to
Abraham's spiritual world. »Abraham did not do such actss (8 49),
Abraham was spiritually seeing: he saw ]'s day, and was glad.
Abraham récognized that J was "of God' &x tob 8eod, % t0d Tatpos.
The Jews are blind to J's Divine origin: this shows that they are
directed away from God'’s world to the world of 'another one’. Quite
naturally such an utterance would to a Rabbinic mind imply an
accusation of idolatry, an accusation which would hit the Jews on
their sorest point, and, in particular, would seem to them to be the
greatest injustice. Were not they, in the whole world, the party
that with the greatest possible passion vindicated the absolute
unity of the God, their Father: 7mN 7 wnbx A by s, Thence
the vehemence of their retort: 'We be not horn of fornication?,
we have one Father, even God'.

842, However passionately the hearers uphold the belief in
one God, the Father, they do not have him for Father. For in
that case they would of necessity have of themselves — as spiritual
beings — have recognized J. But now ¥'s words has no place in
them (837), hence, however much they, externally, adhere to the
Tora, they do not kear God’s words (847) they do not understand
J's external words, because they do not hear his word (843) = they
do not apprehend the Divine-spiritual reality (cf. 524f, 537). The
reason why they do not apprehend it, is that they are not 'of
God', éx 1ob Beoi (847), they are outside the Divine-spiritual
world.?

t »He distinguishes between onéppa *ABp. and téuva *ABp.>: Bauer, /. Ev.?
p. 121.

? Fornication is the Rabbinic as well as O.T. simile for idolatry.

* In strangly resembling terms the Mandzans express themselves agiinst
the Jews:

GR XII'5 211336 (Pet 2TT10~25)
NN NTIENT RO TUNT NOOND NMNDIND PO XD Nend oW
PAPERID NTE XIIOND) NIND PRI PRI N RO N2
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844, Definitely, then, it is stated, that the Jews addressed are
of the 'devil’, in the literal sense of the expression, they have
become immerged in the world of Satan, nationalized, so to speak,
as the citizens of the realm of which he is the ruler; they have
moreover become his children, his will has been infused into them.

At this point it is important to note what it is that constitutes
the world of Satan. Evidently this is not primarily the terrestriality,
or corporeality, but the fact of the opposition against, or rather,
the severance from the Divine world. Satan has set up Falsehood
against the Truth of the Spiritual world, or, rather, severed himself
from the Truth, and therewith constituted the {¢ebdo¢ (falsehood,
lie). The very insensibility of the world of falsehood to the world
of truth .is what constitutes the former, or, perhaps better, the
world of falsehood has been created by the constitution of such
an insensibility to the world of Truth. It is the very. act of se/f-
severance jfrom the Divine world which is the origin of Satan's
world.

With this accords that Satan is called »the Father of the
Lie» (844).

In the exposition of Satan’s role as the originator of the world
of Lie, of death and Darkness, Jn most clearly bases upon and
consciously links up with Rabbinic-Jewish ideas. This has been
admirably shown by Biichsel, who also analyses the peculiarly
Jo-ine features of the conception.? Biichsel recognizes that Jn in
every probability presupposes the idea of the Fall of Satan, and

1 WD NIRRT NERD 2 WD RIND LW IWORD T

NDLNRT RUANIN DINIDT DIV NOMT NN L NOIIND
»Woe to the evil day that is preserved for the Jews in the world! They sow
crime and harvest an harvest of Lie. Thcic ' eart is full of finsternis and their
eyes are blind and do not shine. Delusion seized them and they did not see
the abode of Light... They stand outside Kusta (Jn d\fliewr) and do service
outside Goodness (Grace)... They are the Gate of Deatk and £ill the children
of men.» Cf. also in the present connection:

GL II] 75 588--5896 (Pet 13120 —13212), the Spirit speaks: 'The evi/ Ones
lead me astray ... and my heart ceused me to think of everything evil, and my
tongue, fhrough Lie brought me to fall. Manda dHayye, the messenger of all
messengers, spoke to me: O spirit! When [ called thee, then thou didst not
answer ... because thou didst /ove dream and deception thou shalt fall into the
kettles (the abode of punishment).’

! Thus most naturally zal 6 macip adted. Cf. Buchsel, /. u. & Synkr.,
p. 104, note 4, and Bauer, ad Joc. (/. E£v.2, p. 123).

* Buchsel, op. cit,, pp. 103—106.
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this fall as a fall from the truth; and that this latter trait is peculiarly
Jn-ine.  With this observation accords what we have ventured to
maintain above. It might be concluded, then: the origin of the
world of Darkness, acc. to Ju, is the fall of Satan, and this fall
consists in his self-severance from the Divine Life. The members
of the world of Satan have become such members by such acts of
self-sevevance, and, consequently wupon that, self-identification with
the world of separateness. 847 fits in exactly with this interpreta-
tion. The hearers are unable really to hear, because they 'are not
of God’: they are severed from God’s world.

From this exposition it is clear that there cannot be any
question of a dualism between God and the devil, in the sense of
two independent, opponent powers. Nor is there any dualism in
the conception of the Divine world, the world of Light, and the
World of Darkness. There is a duality, an antithesis. The moral
and religious bearing of this antithesis is connected precisely with
the self-separation from the Divine of that which by nature belongs
to the Divine and its self-identification with 'this world'.

848,49, For the question concerning the position and symp-
athies of the circle for which Jn writes, these two verses give
inportant hints. Once it is remarkable that the Jews accuse J of
being a Samaritan. It is certainly correct, as Bernard! does, to
connect this with vss. 39, 40, where J is reported as »combating»
the claim of the Jews sto be the true children of Abrahams, and
as challenging stheir boasted spiritual privileges», For »sthis was
a principal point with the Samaritans, who would never allow that
the Jews had any exclusive right to the promises made to Abraham
and his seed». Secondly, the fact, that J, while rejecting the second
part of the retorts of the Jews' (xal darpdviov Eysig), does not by
a word reject the imputation that he was a Samaritan, cannot, in
view of the subtlety of the writer, be taken merely as accidental:
it must be understood as serving a positive purpose, viz. to convey
the truth that ¥ actually was willing to own himself in sympathy
with the Samaritans against the Fews. (Cf. above pp. 188 ff. and
208 f.)

851 is the progressive parallel to 524, hence the meaning is:
the believer who holds fast to and keeps the word of J, he will
at the time of physical death pass directly into the realm of the
Divine-spiritual reality, he will not behold ’death’, 7 ¢. that which
with people in general, with unbelievers, is implied in the physical

v Gospel acc. to St. Jokn ii, p. 316.
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death, zzz. the beginning of the existence as vexpés (cf. above
on 525).1

852fl. The distinction made between 6ewprisy in J's words
and yedonrae in the Jews’' repetition of those words should probably
be understood as intentionally conveying the antithesis between
J's conception of the escape of death and that of the Jews. The
Rabbinic expression was, to be sure: 'not to taste death’ DT N>
mra.  This expression was used of the escape of physical death,
which escape was thought to have been the privilege of some
exceptionally righteous or holy men. At the time of J it is certain,
that as such were counted Enoch and Elijah®; probably also
Messiah was reckoned to this class. It deserves notice, however,
that the speculations on the 'immortality’ of Enoch and Elijah
were especially cherished in the mystical circles. It might be
surmised, that the Jews when asking 'whom makest Thou Thyself?’
(853), are (acc. to Jn) subtly conveying that ] makes the claim of
being Enoch or Elijah or a compeer of these. The exclamation
‘surely, thou art not greater than our father Abraham! would
then be directed not only against ] specifically but also against
the over-valuation current in mystical circles of Enoch and Elijah.
This is, however, a mere guess. The actual speculations or ideas
alluded to here, are perhaps impossible to determine with any
probability. What would serve as a secondary support for the
hypothesis of a possible allusion to the Enoch-mysticism is the
consideration that this mysticism seems to afford a clue to a
particular problem of the argument of the Jews. The problem is
this: J's claim is that his fo/lowers will escape death, whereas the
Jews answer him, as if his claim had been simply that /e Zimself

1 One might hence translate ’death’ with *mortality’, corresponding to a
possible translation of 'life’ with ’eternal life’. In this case it must, however,
be understood, that ’mortality’ with Jno would mean exactly this existence in
perishable states of manifestation, first in earthly life and then in the ’life’ as
vexpés, whereas immortality would be the possession of the Divine-spiritual life,
which is imperishable, cternal. Vide above p. 211, n. 1. This immortality
stands in strange correlation to the Rabbinic expression 'destined to Eternal
Life wan 2pn »mb yoma (78 Ber 61b, MO 9a, Kép 103b, TV Kel. 32b,
TY Kep 85a [Ob. Zira 10b, 17 a), vide Billerbeck ii pp. 726, 727 ad Acz 13)
m is not identical with »written down for», but implies an immediate quality
of immortality = adherence to the Divine world, given to earthly men.

2 Later records enumerate: Enoch, Elijah, Messiah, Eliezer (Abraham’s
servant), Hitam, Ebed-melech the Ethiopian, Ya‘bes (the son of Juda the Patriarch),
Bipya (the daughter of Pharao) and Serah (the daughter of ASer): Der. *A7.
Zut. 1 (19a).

20—2745t. H. Odeberg.
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was exempt from death. The Enoch-mysticism now seems to
supply the natural connexion between those claims, zzz. through
the idea that the ideal saint (e.g. Enoch) through his own escape
of death eo Zpso acquires a peculiar function of guide for those
who aspire to immortality! or takes special charge over the spirits
of the righteous.

856—s8  Abraham, as a 'true’ member of the spiritual world
(as against the ’'liars’, vs. 55, who falsely claim him as their father)
of necessity knows J. This is the general trend of the section,
and the case of Abraham again is an instance of the general rule:
the holy men of Scripture, the 'fathers’ and the ’'prophets’, like
the Scripture itself, belong to the spiritual world and hence share
in the living reality of J.

The specific problem of vs. 56 centres in the two questions
(1) in what period of his existence did Abraham ’rejoice to see
Christ’s day’ and actually see it? and (2) what is meant by Christ’s
day? Neither question ‘can be answered without having recourse
to contemporaneous Jewish speculations. Also the exegetes gener-
ally point to Philo, De mutatione nominum 130 seqq., in order to
support the theory that the time of the promise of the birth of
Isaac and then Isaac’s actual birth, as symbolically interpreted, are
alluded to by vs. 56.2. But the right perspective, it would seem,
may be obtained only with consideration of the whole trend of
the Jewish speculations and legendary expressions with regard to
Abraham. Expositors really versed in Jewish speculations seem
to have been driven as by a natural necessity towards the associa-
tion of Jn-85° with the narrations of God’s revelations to Abraham
(in visions etc.) of coming events.* What would lend special
weight to this association, in the opinion of the present writer, is
the fact — strangely enough hitherto overlooked — that in the
narratives of this kind a stereotypical formula recurs: »when he
saw ... he rejoiced» (cf. sidev nal &ydpm). The fact that such
revelations are narrated not only as given to Abraham, but also
to Adam, Moses, Elijah or some other prophet, does not lessen
the importance ‘of the association: in the case of Jn there is a

1 Cf. H. Odeberg, 3 Enock, Introd., pp. 79, 80, 96, 113 €.

3 Vide Lagarde, Evangile selon Saint Jean, pp. 253—255, cf. also Bauer,
ad loc.

8 So Westcott (pointing to GenR. 44 20), Burney (Aram. Origin 4 Gospel,
p. 111 n., referring to the Tarqumical renderings of Gen. 15 and, especially,
Billerbeck ii, pp. 525, 526 quoting and referring to numerous passages.
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parallel phenomenon, viz. the statements that /saza/% saw his glory
(Jn 1241) and Moses wrote of Him (546). It seems safe to assume
that the Jewish speculation in question form the background of
J's sayings in Jn 856ff. The expression 'my day’, then, would
allude in particular to the 'day of the Son of Man’ (Burney?),
Difficulties are: if J's saying bases upon the traditional beliefs
in question, why do the Jews take objection to it on the ground
that it implies not only Abraham having seen J but J having seen
Abraham? The solution tentatively proffered by Bauer?® that Jn
has taken over from some other source a controversial dialogue
not fitting in the present context does not satisfy, since Jn never
makes a lapse of this kind. The reversal implied by vs. 57 must
be intentional and belong to the class of startling utterances so
typical for Jn. The only solution possible seems to be that pre-
cisely through this reversal Jn wants to convey that J has made
it clear to his hearers that the relation between J and Abraham
was not to be expressed simply as a prevision from the side of
Abraham of the future 'day of J', but instead as an actual inter-
relation in the spiritual world. From this it would follow also that
the question whether Abraham saw ] during his lifetime or after
(in 'Paradise’) loses momentum. The answer is: he 'rejoiced in
the anticipation of J's day during his lifetime, lie saw it during his
lifetime (as the Scripture symbolically teaches) and then continued
being aware of it while living 7z Jesus as a spiritual being. Speci-
fically, however, the ’'day of J’, as his entrance into earthly life,
was naturally seen by Abraham at the time of its arrival, z.e. at
the time of J's birth and his self-revelation as the Son of Man.
The real stress, however, lies, not on the specific moment of
the arrival of ]J's day and of Abraham’'s vision, but on the tem-
poral and existential all-inclusiveness® of ] as the centre of the
spiritual world. This is underlined by vs. 58: apiy, apwiy Aéym
opiv mpiv *ABpady yevéobar dyd e, 'before Abraham was, I am’.
The expositor who has best grasped the depths of the present
section is perhaps Adalbert Merx.* Merx 'too, has in the Jewish

Y Aram. Origin ¢4 Gospel, p. 111 n. (on p. 112).

? Joh. Ev.? ad loc.

8 Cf. Vacher Burch, The Structure and Message of St. John's Gospel,
p. 91: »Jesus tells ... (men)... that Abraham rejoiced to see His day. This was
one of His pictorial ways of telling men and women 4ow He and His revela-
lion were timelesss. i

* Das Ev. d. Jok. erliutert, Berlin 1911, pp. 182—235...
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(and Samaritan) Gnostic (Midra8ic) speculations found the only
possible key to the understanding of the import of the contro-
versy. Quite rightly he points out that these speculations are not
"dogmatically exact’ but fleeting and plastic.! Thus, it should be
in accordance with Merx’s premises to state, it is rather the
evasive underlying system of imaginations, the general trend of
speculations, which forms the background, than any specific idea,
let alone dogma. This seems also to have been in his mind.? In
Merx's exposition, however, one misses the stress on the complete
difference between the standpoint of ] and that of the Jews which
Jn wants to conwey. Thus, when Merx seems to hint that the
objection taken by the Jews is directed towards the self-presump-
tion of J as a pre-existent Messiah in line with the Jewish specula-
tions on this figure, this must be stated to go beside the point.
J makes a much greater claim than to be identical with the pre-
existent Messiah of the Jewish speculations. He claims to be the
over-existent and ever-central Son, to whom everything and every
being of the spiritual world are constitutively and essentially related;
their very existence in the spiritual world being bound up with
him as truly and necessarily as they are bound up with the Father.
This could be no better expressed in the current mystical langu-
age than with J’s application to Himself of the Divine Name
TR OR FNR.

With this statement we approach the final problem with regard
to the present section: the import of the &y& siui. Perhaps no-
where in Jn is it more apparent, how misleading a mere linguistic
investigation might be. In spite of the fact, that the Aramaic or
Hebrew equivalent of wpiv *Afpadyp. vyevésbar, &ye eipi would, from
a linguistic standpoint, be exactly and, perhaps even best, con-
structed simply as "D DFMaR Wb of sim. (Lightfoot3, Merx?),
the whole context and the solemn introduction postulate beyond

' A. Merx, op. cit,, pp. 181 f.: »... es.bleibt stets zu bericksichtigen, dass
alle diese Anschauungen weich und nicht zu dogmatischer Exaktheit durchge-
bildet sind. Das Ganze ist nebelhaft unbestimmt und wurde verschieden vor-
gestellt .. .»

* A. Merx, 0p. cit, p. 183: »Alle diese Notizen sollen dazu dienen, die
Denkweise des judeniums, wie sie in der’Zeit des Abfassungs des Evangeliums
war, dem modernen Leser niher zu riicken, denn ohne sie lassen sich die Be-
trachtungen iiber die Abrahaniskinde und Abrahams Sehnsucht doch nicht ver-
stehen.»

8 Hore Hebraice ef Talmudice, p. 1047.

4 0p. cit, p. 179.
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any possible doubt that the meaning to be conveyed is something
more than »I exist, or have come into being, before Abraham».
As Archbishop Bernard says?, »it is clear that J means to represent
Jesus as thus claiming for Himself the timeless being of Deity,
as distinct from the temporal existence of man». Comparative
agreement seems to obtain that the &y® elni actually represents
an appropriation. by J of a Divine Name. Of the different possi-
bilities, wzzz. that the name in question was the Tetragrammaton
(Klein?), the 7" "R AR of Exod. 314, the prophetical R "N
(Deut. 3239, Isa 4310, 464, 4812), or a title of divine being taken
over from the Hellenistic environment (Wetter?), the general con-
sensus seems to verge towards X1 "R, As support for the last-
named expression one might forward (1) that it fits in very well
with the linguistic construction of the phrase (to be rendered
approximately: R MR OFN2R N2 2TP), (2) that X MR in
the O.T., while avoiding the Divine Name, clearly suggests it
(3) that we have in LXX Ps 902 zpd tod 8pny yewwnbijvor ... amd
tod aldvoc Boc tod al@vog ob el an all but literal parallel to the
present phrase.*

The present writer, however, would suggest that the Divine
Name intended is to be sought rather on the side of F"XR TR XRWIY,
Z.e. in the speculations evolved from Exod. 8314, than in the R "N
A review of contemporaneous and earlier mystical Name-specula-
tions recalls the extreme importance given not so much to the
TR OTWR PR as to the single B, In fact, the mystical
speculations concerning the Divine Names were focussed precisely
in zzwo Names wat’ &foyrv, v7s. (1) the Tetragrammaton XYW and
(2) the ™ X.® Whereas the P R TWR MR does not fit in
linguistically with the phrase =piv *ABpaou. etc., this is eminently
the case with {"R: PR UR DFMAR X2 o9, This would
excellently reproduce the Jn-ine style: this rendering alone gives
the perfect double meaning, firstly 'before Abraham was, I am’
and secondly ’'before Abraham was, I am "X (He who bears the
Divine Name mWR).

There is a parallel phenomenon in Jewish mystical literature

v The Gospel according to St. Jokn, ii, p. 322, cf. Introduction, p. cxxi.

? Der diteste christliche Katechismus, pp. 44 11, 55 fL.

8 Theol. Studien u. Kritiken, 1915, pp. 224 L.

¢ Cf. Bernard, 7he Gospel acc. to St. john, ICC, ii, p. 322.

5 Instances given in H. Odeberg, 3 Ewnock, Translation with Notes, pp. 161,

173, 174.
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which might be adduced here. Of Metatron it is said: 'He, (God)
called me the little ™Y, further: 'Seventy names did I (God)
take from my names and called him by them to enhance his
glory’. In the enumerations of the Divine Names and of the Names
given to Metatron the two names 'the little M9 and the WX
are the central names, from which the other names are evolved:?
It should be remarked, however, that the Name "R, to its
import, is always consciously linked up with 7 R YOR 59X, or
with Exod 314. Hence, with regard to sense implied, it represents
the Divine Attribute of 'changelessness’ and 'uniqueness’;? as a
Divine Name, again, it might perhaps, with some hesitation, be
defined as ’the first emanation of the Tetragrammaton’. The 7R,
hence, plays the part of Adyos and is associated with pre-existence
as well as ever-existence.®

Against the theory of &ye el = R "N, it may be argued,
is the fact that W% ", as a solemn declaration by J, would equal
'I am God' or 'I am thie Father’, a declaration that is clearly out
of keeping with the general bearing of J's self-predicative utter-
ances. 'Eyé eipi — 7N, again, as implying the appropriation of
the Divine Name, would equal 'I and the Father are one’, the
central, reiterated thesis of J in Jn.

94,5, (1) fpac et Epyatesbar ta Epya tod mépdavtde pe . . .
On the basis of the interpretation of the 'we’ of Jn 31! above
there will be no difficulty in accepting the reading 7pd¢. J speaks
from the centre of the Divine World, where all works of God,
activity in unity with the Divine will, is included in him. (Cf. above
on 626 seqq)* Hence the expression fpdc et &pyalesbou etc. is

v $i%ur Qoma(i), 3 Enock 125 48 BY, 48 C™?, 48 D'

* Vide Bernard, op. cit., Introd., p. cxxi.

® Cf. the Samaritan quotation given by Merx, op. cit. p. 182 (not used by
him for the purpose of elucidating the expression &yd 'efpi):

e A YOy SReN Aob A p e b ebsn o wsb o

PULER PIIN D NN
»On the day (of First Beginnings, *Beredip) when Adam clad himself in the Divine
Image, Moses (as pre-existent) clad himself in the Splendour of the Original
Light and in the Crown, on the four sides of which is written N SN AN
the Name here clearly associates with the idea of pre-existence.

Cf. also the Mandzan G. R. XIl4 of Manda dHayye: »He is the First Life,
the Life that was from of old ... He was the great splendour, when the spirit
came out from the House of the Great Life.»

4 Cf. v. Harnack, Das Wir im Johannesevang. etc., p. 107: »Jesus spricht
.uch hier von sich im »Wir» als potenziertes »Ichs, weil im gewissen Sinn alles
Gotteswirken sein Wirken ist .. .»
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no smere maxim of experience» but has special reference to the
Epyo tod Be0d.?

(2) Bmg TMpépo Eoriv: Epyeror vOE Gre odlelc Shvaron Epyaleshar.
(3) Grayv &v 1p wdopy & pdc el Tod xdopoo proffers difficulties. The
continuous activity spoken of Jn 57 seems here to be exchanged
for an activity limited to J's earthly existence. Even if it is true,
that J's 'time’ in a special sense is — the time of his ministry upon
earth, it would be quite against the whole Jn-ine system of thought
to say that the end of J's earthly activity would mark the beginning
of a 'might’, a period of darkness, when all spiritual activity would
be excluded. In particular it is the expression &re oddeic Sdvartar
gpyalesbar, in which the difficulty centres. The solution of the
difficulty is perhaps to be found by taking into consideration that
the Jesus-utterances in question form an integral part of the nar-
rative of the man born blind. They form a natural continuation
of 93, which is wholly within the purview of the narrative. The
unmistakably discursive character of Jn 94,5, hence, must not
obscure the fact that the dictum presupposes the situation of the
narrative. Just as ] at a definite time is the light of the blind man,
so he is in a definite relation to the temporal continuity of men
in general, 7.c. of the 'world’. Consequently, 'the night when
nobody can work’ does not refer to the temporal history of J, but
to the history of men, Z.¢. it refers primarily to a certain period
of men’s existence which can be thus characterized. Which is this
period?

This question might be perhaps answered if it be allowed that
Jn 939,41 forms a direct allusive continuation — from the discursive
point of view -— of 94,5. And as the topic of judgement is in-
troduced here, this is clearly by manner of retrospection on 519—29.
Now, there is a certain parallelism between the conceptions of
‘death’ and ’life’ of Jn 519—29 on one hand, and those of 'blind’
and 'seeing’ of 94,5,39,47 on the other. Realizing this, it might
be possible to define the time »when no one can work» as the
period of men’s life when they cannot pass directly from darkness
into light,

Even here, however, the parallel seems to fail: the natural
equivalent of the period of darkness would seem to be the time
of the »state of being dead». The state of the dead, again, acc.
to 519—29, offers the possibility of life, whereas the state of dark-
ness of the 'night’ seems to exclude such a possibility. This

! Bernard, The Gospel acc. to St. Jokn, ii, p. 326.
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makes it necessary to press the parallelism farther, and point to
the expression used in 519—29 of »hearing the Son’s voices. Then
it becomes clear that the ’'night’ is neither the period beginning
with J's death, nor the period of men’s existence in the state of
the 'dead’, but the period beginning with the discursive judgement
for those who, although having the possibility of seeing, condemn
themselves to blindness because they do reject the light that
comes to them. The night, then, refers to the »darkening of moral
(or rathers spiritual) vision which is caused by complacent satis-
faction with the light that is already enjoyed ... Those who see
only dimly, and do not desire to see more clearly, lose the power
of sight wholly; they become blind».!

To proceed: 94,5,39,41 should be put in relation to 319721,
There we meet with the same correlation of the ideas of 'judge-
ment’, 'light’ and ’darkness’; there, too, the ’light’, is viewed in
its relation to the world. If the question were to be put: what
would correspond to the term ’night’ in 319—2I? the answer would
have to be: the period of men’s existence marked by their turning
away from the Light, their self-judgement.

The next step is the taking into consideration again of the
inclusive aspect of the Son of Man in relation to the expressions
(A) dpac Sei Epyalecbor o Epya tod mépdavide pe Swg fuépa dotly,
(B) Epyetar vd& Bre obddsic Sbvarar Epydlecbor. and (C) Brav &v
xbopy @, gdc st tod xéopov. Although (A) primarily refers to
P’s doing the Father's works, it also includes the believers, for 'it is
the work of God to believe in Him whom God has sent’ (Jn 629).
Now one might state: for the believers there will ever be day;
there will never come any ’night’ for the believers, just as there
will be no ’death’ for them (524). (B) as has been maintained
above refers to the unbelievers only. (C), lastly, — 819—2! and
939,41 constantly kept in view — serves to underline the nature
of J's activity, and does nof admit of any negative corrollary. The
cause of the failure to grasp the real import of 94,5 is that the
reader is almost as by a hypnotical force mislead into adding to
95 a parallel to 94b, that parallel then naturally forming itself into
some such sentence as »the time cometh, when I shall no longer
be in the world etc.» As soon as this false deduction is removed,
the consistency of the interpretation here put forth will, it is hoped,
be apparent.

! Bernard, The Gospel acc. to St. Jokn, ii, p. 340.
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101:-18, The difficulties of the present section might be
summarized under the three headings (1) J as the Shepherd at the
same time as the Door, (2) J as the Door leading to the Flock at
the same time as the Door for the use of the Flock, (3) the
identity of the ’thief’, 'robberer’, ’hireling’ or ’stranger’.

The difficulties of interpretation are unsurmountable as long
as the exact identity of the Fold and of the Flock remain undefined
or incorrectly defined. The usual identification of the Flock with
the Christian Church, or with the specific community behind the
Fourth Gospel, does not enable us to explain the sequence of
ideas or the coherence of J's sayings. Instead of having recourse
to the hypothesis that Jn has taken over an allegorical discourse,
the original elements of which he has not been able to fit in with
his own purpose, or similar! theories, the correct method is
attempting to find an identification that is in keeping with the
Jn-ine spheres of ideas in general and gives unity and coherence
to the discourse.

This truth once admitted, it appears that such an attempt
need not mave within mere guess-work or arbitrary hypotheses.
One has only to admit that J in every self-predicatory utterance
speaks of one and the same subject, iz, the spiritual reality, in
order to realize that also in 101—18 the subject is: the Divine-
spiritual world and J as the all-inclusive centre of that world by
virtue of his unity with His Father.

The sheepfold, then, is the Divine-spiritual world. into which
J seeks to lead men through his coming into. the 'world’, his
’work’, his ’love unto death’. The sheep are those who ’listen to
his voice', recognize him, and hence ’enter through him’ into the
Divine reality. Already at this point it will be clear, that with
this interpretation there is no difficulty in the dual dicta: »I am

! ¢.g. Bauer, Jok. Ev?, p.138: »Innerlich zusammengehalten wird die Peri-
kope 10:—2r nur durch die Begriffe der Schafe, des Hirten und seiner Gegen-
spieler. Aber diese sind bald Fremde, denen die Schafe nicht gehoren, bald
Diebe und Riuber oder auch wieder Mietlinge. Das geht nebeneinander her und
durcheinander hin. Aus dem Hirten wird im Laufe der Ausfiihrungen der gute
Hirt, und zwischen beiden steht die Tir, zunichst vielleicht zu den Schafen,
dann sicher fir die Schafe. Dieses unausgeglichene Gewoge fordert fast zu
seiner Erklirung die Annahme, dass der Evangelist. hier allerlei fremde Bilde
und Begriffe Ubernommen hat okne die Kraft, sie zu einer Einkeit susammen-
zuschmelzen.»
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the Shepherd» and »I am the Door». This duality is on the
contrary a necessary expression of one of the central theses of
Jn and has as its parallels other characteristic dual utterances:
»] gives the Bread of Life> and »] Zs the Bread of Life», »He
shows the Way» and »He 7s the Way», »He teac/kers the Truth»
and »He zs the Truths. In fact, so far from having been unable
to 'melt into a unity’ various 'foreign’ conceptions and similes, the
juxtaposition of the terms ’Door’ and 'Shepherd’ in self-predicatory
dicta is precisely that intentionally startling feature by which J
seeks to convey the peculiar truths of the Divine-spiritual World
and of J's activity and ministry.

»I am tke Good Shepherds conveys the essentiality of J:
There is no shepherd apart from J. »I am the Door» conveys
the all-inclusiveness of J: everyone entering the Divine-spiritual
reality enters through J.

For connexions of the simile 'the Shepherd’ or 'the Good
Shepherd’ it should not be necessary to go into any controversy
with the expositors who with all their might try to linkup with
so called 'Hellenistic'! notions. Even Bauer does not dare to
advocate the ‘heathen influences’? on this point. Likewise the
generally known O.T. and synoptic instances might be passed in
silence. Among Rabbinic instances of the use of the terms 'Shep-
herd’, 'Faithful Shepherd’ and 'Good Shepherd’ reference should
first of all be made to Mk 13d, 14a. This passage, which has
been quoted in full above pp. 138, 139, is important not only for
its close parallelism of phraseology and expression with the present
section® but also — and this, strangely enough, has never been

! In the sense of un-Oriental, or un-Palestinian ideas, as the case may be,
an obviously muddle-headed conception of "Hellenism’.

* rheidnischer Einfluss», a strange and un-scientific term.

8 This has been excellently analysed by Paul Fiebig in his article »Die
Mekhilta und das Johannes-Evangelium» in ATTEAOZ, i, p. 57 ff., where he,
however, quotes only a lesser part of the passage. It may be allowed to
reproduce Fiebig’s commients at some length: »Merkwirdigerweise bieten Strack-
Billerbeck diese tannaitische Stelle nicht, wo zu Joh. 10 von Parallelen die
Rede ist. Jesus sagt Joh. 1011: &y elpt 6 mopdv & xahés. Damit stellt er alle
anderen »guten Hirtens in den Hintergrund. Er ist »der gute Hirtes. In dieser
Betonung liegt hier das Originale, nicht aber in der Bezeichnung als »guter
Hirt». Bei der heutigen Neigung der neutestamentlichen Forschung, das Joh.-
Evg. in allererster Linie zu Philo, den Mysterien und Ahnlichem in Beziehung
zu setzen, denkt man nun, wie Grill in seinen reichhaltigen und wichtigen Unter-
suchungen zum Joh.-Evg. etwa daran, dass Dionysos als mowp#v bezeichnet wird,
auch als Pouxdhos. Das bedeutet aber Rinderhirt, wihrend Joh. 10 an einen
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noted before — for its successive introduction of both the present
terms, viz. the 'Shepherd’ and the 'Door’ or 'Gate’. The Rabbinic
background for the said terms is seen also in Exod R. 2, Psigpa R.
26, where the exact counterpart of mowdy xed’s, viz. 710" N¥M,
occurs.) The term FBY 1¥™ is found in an identical sense also in
ExodR. 11 as Schlatter has printed out.? The Rabbinic passages
show that as a 'Good Shepherd’ (apart from God himself) are
primarily accounted 'Moses’ but also ‘anyone of the prominent
Holy men or prophets of Israel’.

Of instances not adduced by Billerbeck the following may
be quoted

TB H%. 3b
5 P vEm AR MM P PR IR DR OTIN mvvva wms b
R TR Dvwyen

»All (the precepts of the Tora) were given (7.e. handed down) by
one skepherd (scil. Moses) etc.»

Schafhirten gedacht ist. So weist Grill noch auf Orpheus hin; er hitte auch an
Attis erinnern kénnen, Gestalten, bei denen Schife als Attribute begegnen. Auch
an die Aussagen Philos tiber den Logos als Hirten konnte man denken, an
Poimandres und den Hermes zpogdpo;. Moglich ist, dass der Evangelist auch
solche »Hirtens hat in den Hintergrund dringen wollen. Im Munde Jesu selber
diirfte an derartige Beziehungen schwerlich zu denken sein. Aber nun ist folgendes
Tatsache: wowdy xahds = DY Y7 ist, wie Str.-B. nachweisen, rabbinisch, und
ariderswo ist diese genaueste Entsprechung nirgends belegt. =y myp= = guter
Hirte ist damit gleichbedeutend und ebenfalls bei den Rabbinen geldufig. Franz
Delitzsch in seinem hebridischen NT, das ja fir die neutestamentliche Wissen-
schaft von grésster Bedeutung ist, sagt daher hier: 2w mp=. Unser obiger
Text hat {1383 7Y™ = ein treuer Hirte, was denselben Sinn hat. Die Bezeichnung
klingt am genauesten in Ps Sal 17 40 f. an, wo der Messias als treuer Hirte be-
schrieben wird. Im ibrigen sind in der jidisch-rabbinischen Gedankensphire
Moses, David, die Propheten die »guten Hirten». Alle diese Beziehungen sind
schon im Munde Jesu durchaus méglich, ebenso in dem Gedankenkreis des
4. Evangeliums, das ja doch eine selhr reichhaltige, tiefgehende jiidisch-hebriisch-
aramiische Seite hat, die heutzutage noch zu viel wenig beachtet zu werden
pflegt. Eine derartige Eigenheit ist das Denken in gegensitzlichen Parallelismen,
das auch in dem obigen Text der Mekhilta hervortritt. Ebenso denkt das Joh.-
Evg. gern von Jesus zu Gott, wie obiger Text von Moses zu Gott und umge-
kehrt, und zwar verbunden mit »glaubens. Man vergleiche besonders Joh. 141:
maotedete el Tov Bedv, xat ey ipd motebete, ebenso 1244, wozu also Schlatter
a. a. O. mit Recht obige Mekh.-Stelle heranzieht: ¢ motedov efg dpd ob migTede:
els dpé, ahha el Tov mépdavid pes
1 The passages are quoted by Billerbeck, ii, p. 536, 537.
2 Spr. w. Heim. 4 Ev., p. 393.
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As in Mk 13d 14 a Moses’ function of skepherd is connected
with his predestined function as Sawiour:

ExodR. 24

TR Jn RS PR AT T2 2o M 5D MY A Mot
aOTR T DIEn D by qeim Rhw obwh Xab mnvam mpe Ripinn
195 PR DO phm MDD MwMY ... PMAR WD TOTmeY

»'And Moses was a shepherd. Everyone of whom the word "
is used (together with a verb) is predestined for that (which the
verb denotes). Thus (when the Scripture says) 7% DN it denotes
that death was destined to come into the world through him, as it
is written 'and darkness was upon the face of the deep’ (Gen 12),
Z.e. death, that darkens the face of the worid (lit, the created beings,
men) — [the serpent (Gen 32) was destined to bring retributions.
Noah was destined to bring salvatzon. Josef was destined to bring
maintenance (parnisi) etc.] and Moses (was destined to bring)
salvation. From the beginning of their creation they were destined
for such (and such fuaction).»?

The Flock acc. to Rabbinical typology is generally = Israel.
Israel is the flock of the Holy One. Moses, or some other pro-
minent figure of the O.T., is the Shepherd of the flock. Thus ¢.g.

ExodR. 24

WOPR OUMNY Jup 272 WRTRY Sy mRd mbTTA jom n7apm PW
AR WYY Jop 272 A7apn jpUa mbw wbvTa w7 m L mTmd
ST P2 DpYIAS M27Ra MBN DM REY jR¥a TR P mbrmd Py
Tabm MATRR MEMT T uY Mmoo 5¥Y 5175 T DRWHR I
A7apm OUR YRR mpT mama oobTa PR mnn BYPn T nnw
197 MIMA DNBY TTIND TENDW MNRY MY N2 ORI PAND AON Rwm
TIPS STaM pa WS MaTAN MR RS DR AN TR NV Awna

JOMRY PR TN Ty NS DT MNNY SRt mynd Aapn

»The Holy One does not give greatness unto a man until he has
previously tested him in some small matter. Then he lifts him
up to greatness. Behold, there are two great men of the world
whom the Holy One tested in a little thing and (when) they were
found faithful [and] He lifted them up to Greatness. He tested
David with the flock, and he did not lead [the sheep] but in the

! Notice that Moses is not the only Saviour: there are several. The point
of Jn 10 is that J is #2¢ Shepherd and Saviour. Note also the expression 'from
the beginning of their creation’ and cf. above on Jn 8%
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wilderness in order to save them from beast of prey. For thus
did Eliab say to David (I Sam. 1728) 'with whom hast thou left
those few sheep in the wilderness’. For David established the
misna: ’they do not rear small cattle in the land of Israel’. The
Holy One said to him: 'thou hast been found faithful with the
flock (of sheep). Go and be a shepherd for my fock, as it is
written (Ps 78(70)71) ’(He chose David also his servant, and took
him from the sheepfolds:) from following the ewes great with
young he brought him (to feed Jacob his people and Israel his
inheritance). And thus (the Scripture) says of Moses: (Exod. 31)
'And he led the flock to the backside of the desert’ 7.e. in order
to save them from beast of prey. And the Holy One took him
to be a skepherd for Israel as it is written (Ps 77 20): "Thou leddest
thy people like a flock by the hand of Moses and Aaron.»!

Cf. also ExodR. 5

YT ™R Amd Apnd YR uh wipem Dovhy ‘MR DreR M
T2 ANTA EE HNEAD VIR AYTIT YN DI DI aNth xaw nwd
AYD 25 TR AEm SRYEY YER 5 MR FPRY AN PEY myTn

o R

»And they said to them: 'The fear of H be over you and he
may judge you! etc. (Ex. 56). They said to Moses: What do we
resemble? (Answer:) A sheep which the wwolf comes to take away
and the shepherd runs after it to save it from the mouth of the
wolf; between the shepherd and the wolf the sheep is rent (torn
asunder). Thus, said Israel: O Moses! between thee and Pharao
we die (are killed).~

GenR 598

R M2 DN (ON) Y DR RPN AR TARIw SXMeh Sw o o
NorR N5 SYTY MRty nUopn T b Ay

»David was the shepherd of Israel, as it is written (1 Chron 112)
"Thou shalt feed my people Israel’. Who, then, was David's
shepherd? (Answer:) The Holy One, blessed be He, as it is
written (Ps 231!) 'The Lord is my shepherd; I shall not want!»?

1 This seems to have Dbeen a favourite theme of Rabbinic Haggada, to
judge from the frequent variations of it. One of these variations is quoted and
translated in two excerpts by Billerbeck, viz. ii p. 537 (the beginning) and ii
p. 209 {the sequel) (from Sem. R. 22).

* Bornhiduser (Das Johannesevangelium, pp. §8, 59) thinks the background
of the parabola of the ’shepherd’ is (1) the simile of the Shepherd-King of
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As Schlatter! and Fiebig? have pointed out, we have in the
early Rabbinical literature also very close parallels to Jn 10 in

Ezechiel 8722ff. and (2) the Rabbinic complex of ideas as met with particularly
in Misna, vis. M §ebu"ap 8 and M Baba Megi'i 7. »Wihrend das Bild des Hirten-
konigs aus Ezechiel stammt, ist das Material, mit dem das Verhalten des Hirten
beschrieben wird deutlich einem Anschauungskomplex entnommen, den die
Mischna (Schebuot VIII und Baba Mezia VII) bietet. Da treffen wir unter den
vier Arten von Hitern, die es gibt, den Lohnhiter (sfortdg ‘g;w xigy). Da
wird dariiber verhandelt. ob es ein Zwangsunfall ist, wenn éz Wolf kommt,
d. h. ob der Hiter schadenersatzpflichtig ist, wenn der Wolf ein Schaf raubt,
oder nicht. Da erscheint der Dieb, der stiehlt wnd schlachtet, und der Riuber,
der im Gegensatz zum Dieb bewafinet ist. Wenn der Riuber kommt, ist es ein
Zwangsunfall. Der Lohnhiiter kann darum nicht schadenersatzpflichtig gemacht
werden, wenn ihm ein Schaf entrissen wird.

Im Gegensatz zum feigen Lohnhiiter, der sogar wegliuft, wenn ez Wolt
kommt, obwohl er ihn abzuwehren verpflichtet ist, wagt der gute Hirte fir seine
Schafe das Leben. Im Gegensatz zum schwachen Lohnhiiter, dem der stirkere
Riuber das Schaf entreisst, ist Jesus der Hirte, aus dessen Hand niemand und
nichts die Schafe reissen kann.

Es ist deutlich, dass hinter den Worten des Evangelisten der in der Mischna
vorliegende Anschauungskomplex als Voraussetzung liegt.»

Bornhiuser's observations are important. They may be supplemented by
Schlatter’s.references to Mekilta and Sifre (Die Sprache und Heimat des vierten
Evangelisten, pp. 393 f).

However, when Bornhiuser maintains (. p. 57) »Es darf als ausgemacht
gelten, dass das Hirtenbild den Konig, den Messias meint, nicht etwa den Pro-
pheten», this does not hold true with regard to contemporaneous Rabbinic
terminology. There is mo single instance in- Rabbinic literature of the epithet
of 'shepherd’ or 'faithful’ or "good shepherd’ being applied to the Messiah. The
only instance from writings nearly related io Rabbinic literature is Ps Sol 1748
(noticed by Billerbeck ii, p. §36) where, without, however, using the word
‘shepherd’, the writer says of the King Messiah, Son of David: ’(For He is
strengthened in His deeds, and is mighty in the fear of His God:) feeding the
Sock of the Lotd in righteousness and in faith; and He will not suffer that any
one... in His pasturage. (¢a30 oo, in y Y0 oA000N pans aLvo
c- . a3y ooy Jo Jloaxuomo JLoas Lid) oo L8 ooy opdda,D

(v AN OD L. O

Strangely enough, the thought of the King-Shepherd, the One Shepherd,
of Ezechiel 31* is never developed nor even mentioned by Rabbinical expositors,
although the verse is adduced in contexts treating of the King-Messiah. The
hypothesis, then, lies near at hand, that the Rabbinical expositors were averse
against applying the title of Shepherd to the Messiah, and such a fact would
have to be explained only by the assumption, that some contemporary opponents
were wont to use the said title of the Messenger or Messiah. The sources at
hand, however, do not allow any sure deductions on the point.

Y Die Sprache und Heimat des vierten Evangelisten, pp. 393 1.

* Die Mekhilta und das Johannesevangelium (ATTEAOE, vol. I, pp. 57—59):
»Zu Ex 151 finden sich in der Mekhilta Ausfahrungen, die in dem Satz gipfeln:
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the thought of the ’shepherd’, or the leader of Israel as having
‘given his life’ for Israel or for the Tora.

The Mandzan parallels have been noticed by Bultmann! and
Bauer®. They are M Jok XI 44—51, and GR V2 18118—21 (Per.
17718—22). The latter may be quoted here in the original.

RWONDT TIENIRTT ORINT RWT M0 RIRYAM PIDOMRAT RWAT RTIRES
TIEMRIYTET PR By NIRD RORT MDD NTW0 7T 51D J0mOT PR
FERTIPS JI0banRd JiobatmhNEY JImSNaNT

»And in Manda dHayye put your trustl As a good shepherd
(vaia taba) who feeds them (7.e. the sheep) he keeps away from
you every spirit of defection. As a good shepherd who leads his
sheep to their fold he sets and plants you before him.»

Excursus on 10°. In order to understand the peculiar sphere
of speculations, of which Jn 101—18 takes account, it is necessary

Jede Sacke, fiir die ein Mensch seine Seele gibt, wird nack seinem Namen ge-
nannt. Es wird da gesagt, dass der Tempel nicht nur »Haus Gottes», sondern
auch »Haus Davids» heisse, weil David sich. so sehr um ihn bemiiht, »seine
Seele fiir ihn gegeben» habe. Dann ist von Moses die Rede, der fiir das
Gesetz, das Volk, die Rechtsbestimmungen unter Lebensgefahr eingetreten sei.
Es wird da auf Ex 84; Deut 9; Ex 2 verwiesen. Besonders wichtig ist nun,
dass die Mekh. zu Ex 12: den allgemeinen Satz aufstellt: Du fiadest diberall,
dass die Viter und die Propheten ihre Seele fiir Israel hingaben, und dabei an
Jonas (112) und besonders an David erinnert. Dieser sagt 2. Sam. 2417, wo
vorher von der Plage des Volkes zur Strafe fur die Volkszihlung, die David ver-
anstaltet hatte, die Rede ist, im Gebet zu Gott: »Sieke, ich habe gesiindigt
und ich habe mick verschuldet, diese aber, die Schafe 1881 — was haben sie
getan? Moge dockh deine Hand gegen mick und mein Vaterhaus sein.»

Fir 98y hat die LXX t¢ wpsBata. Die Mekh. formuliert im Hinblick auf
diese Stelle obigen Satz von der Hingabe der Seele fiir Israel durch die Viter
und die Propheten. »

Da haben wir also die Hingabe der Seele durch den guten Hirten fiir seine
Schafe. Franz Delitzsch Gbersetzt das <ifiow Ty duyiv abted nip tiv npoatwy
mit T LN T2 WD Statt ™ findet sich bei dieser Redeweise in der rab-
binischen Literatur auch =Dp, statt 23 auch yayy. Gedacht ist dabei bei
den Rabbinen an das Einsetzen des Lebens, die Hingabe unter Lebensgefahr. Der
Hauptunterschied zwischen Jesus und den anderen »guten Hirten» des jidischen
Gedankenkreises ist dabei der, dass bei ihm diese Aussage besonderes Gewicht
dadurch erhilt, dass er den Tod tatsichlich erleidet, wihrend bei Moses, Jonas,
David dieses nicht in dem Sinne {iberliefert wird, dass ihr Eintreten fiir das
Volk zu ihrem gewaltsamen Tode fiihrt.»

1 Die Bedeutung der neuerschlossemen mandiischen wund manichéischen
Quellen erc., p. 116.

* Jok. Ev? p. 139.
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to dwell on the implications of Jn 109, and the background in
contemporaneous thought for the dictum: »I am the door». Then
it will be well to make the usual review of Gnostic, Mandaan and
Rabbinic parallels.

Od. Sol. XVII 6ff. This must be quoted at some length,
in order to show the different connection in which the dictum
is put. (Christ! speaks:) And all that have seen me were ama-
zed, and I was supposed by them to be a strange person: 7.
And He who knew and brought me up, is the Most High in
all His perfection: and He glorified me by His kindness, and
raised my thought to the height of Truth. 8. And from thence
He gave me the way of His steps, and [ opened the doors
that were closed: 9. and I broke in pieces the bars of iron: But
my own iron (bonds) melted and disolved before me. 10. And
nothing appeared closed to me, because I was the opening of every-
thing. 11. And I went towards all the bondsmen to loose them;
that I might not leave any man bound...» (2 «\ k! g, fo

a0 wpad ©OIND VA AL00) WKO A0d) Al [ 9, 0D JuAS) NAD pand
(3010 w0l 10 sl Looe/ Uy @
The passage is mentioned by Bauer? and by Bultmann3 The
latter* also points to
Od. Sol. XLIT (Christ speaks:) 15. And those who had died
ran towards me; and they cried and said, Son of God, have pity
on us; 16. and do with us according to thy kindness; and bring
us out from the bonds of darkness; 17. And open to us the door,
by which we shall come out to thee for we perceive that our
death does not touch thee.»
It is to be noticed that in both these passage the door is the
door of the house of bondage; the door here is simply = the
deliverer or the way of deliverance® whereas in Jn 109 the door

' so Rendel Harris. Others hold that the speaker is the believer (the saved).

2 Jok. Ev2, p. 139.

3 Die Bed. der neuerschlossenen mand. u. manisch. Quellen, p. 135.

4 7b. ib.

& The two passages quoted are striking instances of what mischief may be
caused by quoting only a single sentence (or half a sentence) without taking
into consideration the context. By adducing only the latter half of vs. 10 of
Od. Sol. XVII and the former half of vs. 17 of Od. Sol. XLII the impression
might be made that we meet here with an exact parallel of Jn 10%. This is
actually done by Bauer. Witness how he makes mention of Od. So/. XVII'®:
»Od. Salom. 1710 sagt der Erldste, der vollige Freiheit gewonnen hat: die Bforte
zu allen war ich geworden.» That is alll
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is the entrance to the innermost abode of the Godhead. Hence
there is almost no parallelism of thought at all between Oz. So/.
XViI, XLIZ, and Jn 109. In spite of this it might be said, in
justification of Bauer and Bultmann, that there is (in mystical or
gnostical literature) a certain counterbalance between the figures
of the ’'door or doors of heaven’ and the 'doors of the nether-
world’. It would be entirely false, however, to say that the idea
of the heavenly 'door’ or ’gate’ is constantly or constitutively
linked up with the speculations on the gates of the lower regions.
The former is the centre of a whole range of ideas with which
the latter are not concerned in the least; and Jn 109 is to be
viewed only in relation to the former.

Of the Mand=zan instances, none of those occurring in the
main work, viz. the Ginza, have been called attention to before

GR IIT 947—10 (Pet 914—9)

DYIRD  N;OR5  NaANZ NEORD NINZ DNMNDT DD RTANDDY RO
RO PNy

] (sc#/. the Son) made a road for the good ones and put up a
gate jor the world; a gate for the world 1 put up and erected in
it a throne.»

GR XT 2646—9 (Pet 2661—3)

NTINGT NOYEwhY AR NTROWINT RYE15 RWRD oW o b1vonew
NODY NMTEYT RIND NIWRET RIVODWMY T2 NMAT

»Every day do mine eyes gaze towards the road in which my
brethren walk and towards the patk by whick Manda dHayye
does come. 1 gaze and behold #i¢ door. of ieaven being opened.»

This is a parallel both to Jn 15! and to Jn 10. The door of
heaven in the passage quoted is that through which the saved ones
enter, and this is evidently opened by the Messenger or Son.

A very important parallel is GR X7/ 4 2751322 (Pet 27624—
2774

R3T NPT ONERP NmSPIN DM RMND RND RMET ONONP DOONE
TRV R FAWNDINTET NI 9T ROPT FR0Ea PN SR
RFD RRWND T RN PONTYR RMAT AnNoDa NoXw XMOT RO

Fonh NONCT
»] heard the Voice of the Life in the Great Abode, the House
of Completion, the Doice of the Great splendour speaking and

21 —2745t. H. Odeberg.
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teaching in its S°%kina. He is the great sign with which the Life in
its $°kina is signed. He who hears the words (/7. speech) of the
Life, is suffered to dwell in the S°kina of the Life. He is the
delightful Gate, the Light without end.»

Here we seem to move in a similar sphere of thought as in
In 10. The Messenger is the Voice of Life and the Door; the
phraseology as a whole is Johannine.

Both Bauer! and Bultmann? among Mandzan passages make
mention only of ML:i Qolasta I7T lxxvi (1349—1353)

NP RMAT MR RDT NF ONID ROWTRp RaTph jRAnawn
DoNTMT RAND DONEY DAY DNIR OROIWNTS RYEREY RVMTWTY FAShnY
NPIRTIDY NP TR RBWRD DENST RDTID PENADY RO mONTY Ry
NS RDINGI FOERD RMAT RIN R RIS FORMMM NONTANTAY
RTWTET XMFT @37 RORD FAOPIBRY RINTPT N2 RONMWN2D ANt

RIPRO

»Praises be to the First of the First, to the Son of the Great First,
Life, whom the Life created, (and it came before him) and equipped
him and sent him out into the Age. Thou camest, openedest the
Door, madest the road even, puttest up the border-stone and est-
ablishedest the connexion. A Helper, Leader and Companion, thou
werst for the great stem of the Life. Thou didst introduce him
into communion . with the Life, didst build him into the great
structure of Truth and bring him out into the great Abode of
Light and to the Hovse of splendour.»

Into the centre of the symbolical, mystical use of the terms
of 'Door’ or 'Gate in relation to Jn 109, we arrive, after considering
the Mand=zan instances, by putting side by side the Rabdinical
passage Mk 13d 14a (quoted above pp. 138, 139) and a pas-
sage of the Sermon of the Naassene (acc. to Hippolytus, Refut. V),
both basing upon O.T. passages containing the terms in question,

M 13d 14a Sermon of the Naassenes®

»Great is the faith, with which »But concerning his ascension,
Israel believed in him who spoke that is, the being born again,
and the world was, for by re- that he may be born spiritual,
compense of their believing in the not fleshly, he says, the Scripture

L Joh. Ev.?, p. 130.
? Die Bedeut. d. neuerschl. mand. u. manich. Quellen, p. 124
* F. Legge, vol. i, p. 134.

D
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Lord the Holy Spirit remained
on them ... And thus it is said
(Ps 8123) 'The Lord preserveth
the faithful...” And similarly
(Ps 11820) "This is the gate of the
Lord, into which the righteous
shall enter.” What does it (the
Scripture) say with reference to
the men of faith? (Answer:) 'Open
ye the gates, that the righteous
nation which keepeth the faith
may eunter in’ (Isa 262) Zhrough
this gate all the men of faith
(technical term for the mystics,
although perhaps not here) enter.»

323

speaks: 'Lift up the gates, ye
rulers, and be ye lift up, ye
everlasting doors, and the King
of Glory shall enter in’... The
same entrance and the same gate,
he says, Jacob saw when journey-
ing to Mesopotamia — for Meso-
potamia, he says, is the flow of
the great Ocean flowing forth
from the middle part of the Per-
fect Man — and he wondered
at the heavenly gate, saying:
"How terrible is this place! It
is none other than the house of
God, and this is the gate of
Heaven’ Gen 2817, Wherefore,
he says, the saying of Jesus:
'l am the true gate’. Now He
who says this is, he says, the
Perfect Man who has been im-
pressed above (with the image)
of the Unportrayable One.»

The Naassene passage, it may be urged, allowance being

made for the abstrusenesses, really gives the J-dictum of Jn 109
its true connexion, in linking it up with the mystical speculations
on Gen 28121 the ’Jacob’s-ladder’. In fact, ¥# 109 should be
understood as implying the same ideas as those behind Fn 157, Tt
is more than a coincidence, when the Naassene passage further
places its quotation of Jn 109 side by side with a reference
to the 'Man who has been impressed by the celestial image’, a
typological expression found above! to have formed an integral
part of the mystical speculations on the Jacob's ladder.

Hence it may be concluded: 'the keaven open’ of Fn 157 and
the 'door’ of Fn 109 refer to the same spiritual reality.

There is a further parallel between Jn 151 and Jn 109, v7e.

Jn 151 Jn 109
sHereafter ye shall see heaven »[ am the door: by me if any
open and zke angels of God man enter in, he shall be saved,

! pp. 35 ff.
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ascending and descending upon and skall go in and out and find
the Son of Man.» pasture.»

The italicized words would seem to have nothing in common,
if however the inclusiveness of J be taken into account, the pa-
rallelism becomes striking. Hence Jn 151 may be used to explain
the import of the expression ’shall go in and out’ of Jn 109.
Almost certainly this import is not exkausted by the natural features
of the parable (the sheepfold etc.), but focusses a spiritual experience.

Some further Rabbinic instances of the uses of the term ’gate’
(door) may be adduced here

TB Br. 32) (also 7B Baba M°sia 59 a)
PYER "D ) YAnip mben MW 1By WIpRM D2 2amD o rvhr 2R

Ty RS FymT o vwr Oy ;e MYRE DUYNY rhER DO PVERY
PN 5R TIAT SR FIRYRA TP M hER SR TNy

»R. "AEl‘azar said: Since the destruction of the Temple the gates
of prayer are shut,. as it is written (Lam. 38) ’Also when I cry
and shout, he shutteth out -my prayer!’ But let it be the gates of
prayer are shat, the gates of fears are not shut as it is written
(Ps 3912) 'Hear my prayer, O Lord, and give ear unto my cry,

to my tears thou wilt not be silent’s.

TB Baba M‘si‘a 59 a (a little further on from the above)

2 TR INID MO TMWEM PN Phbyi oeywn 5D RTom 20 an
TR YTRY TR by

«R. Hisda (died A. D. 309) said: all gates are shut except the
gates of oppression, as it is written (Amos 77) 'Behold the Lord
stood upon a wall made by a plumbline, with a plumbline in his
hand’s>. (The meaning is: all gates are shut except the gates of
prayer of the oppressed.?)

These references may be supplemented by two features from
early Jewish mysticism. (1) The ’little Yahua’, Metatron, according
to the mystical literature, has many names, among them Piphs’e/
or Papahi’el (from papah, open, and pepah, door) explained from
his function of opening the door through which men’s prayers as

L Cf. the explanation by Rasi:
MDD YA WL PN CMIZT NN by PEn
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well as the spirits of the righteous may enter, in general he is said
to preside ’at the door’ (cf. below p. go7).! (2) The little Yahuz
also has 'all gates’ opened to him by the Holy One.? No in-
stance however is to be found, to the writer's knowledge, of a
predication 'being the door’ applied to Metatron. In that case
of all parallels the Mand=an ones come nearest to Jn 109.3

At this point, however, another quotation from the Sermon
of the Naassene will come in at its apposite place:

Hipp. Refut. v. 8 23—27:

Kai mdhw, gnoty, dokodvrar &x t@v pyqpeiwy ol verpol, tovtéoty
&% OV SOPATOY T@Y Yoixdy avayewyBévieg Tvevpoatirol, 0d sopuLxol.
ABen, enoty, dotiv 4 avdstacis ¥ O i ®OANS qwopéyy t@v odpo-
vov, 8 7 of pa eloeNBdvrec, ¢vol, wavtec pévovar vexpol. Ot 3%
adtot, ¢noi, Ppdyec thv abdtdy todrov mhhw éx petafolic Aéyovat
Be6v. Tiverar ydp, @rol, Oeée, Brav &x vexpaw avastag 8ud Tijs Totabtng
"OMNS eloshebostar elg tov odpavéy. Tabdryy, gnoi, tiy ®OAYY Ilad-
Aoc o0idev & amdotohog, mapavoifag &v postiple xal simmy: 7pwdshor
dRd dyyéhov wal feyovévar Ewc Jevtépov ol Tpitov odpovod slg Y
napadesoy odtdy, xai Ewpoxdvor 8 Edpane wal awnrodvar [rpoto
dppnro. 8 odxn Loy vBpomy eimetv. Tabdta &st, enet, ta dppmre dmd
mavtay Aeydpevo pootipta, & [xal hohoduev] ooz &v Sidantolc avlpw-
mivne copiag AGyotg, ahN &v Stdaxtolc myediLatog, TYELPLATIXOIG TYED LA~
T ovyrpivoveg, doymde 88 dvlpemog ob déyertar té Tod myehpatog
tod Beod, pwpio yap adtd &oti, xal tadrd gnewv doti ta tod wvedpotog
Gpprra pootipa, 8 fuele topey uéver. Iept tobrwy, pyoiv, elpixey 6
sotip 0d8elc Shvarar ENOelv mpds pe, dav pi) twe éknboy 6 watyp
pov 6 odpdviog. »And again, he says, 'the dead shall leap forth
from their graves’, that is, the spiritual man, not the fleshly, shall
be born again from the bodies of the earthly. This, he says, is the
resurrection which comes. through #4e gate of the heavens, through
which if they do not enter, all remain dead. And the same
Phrygians, he says again, say that this same one is by reason of
the change a god. For he becomes God when he arises from the
dead and enters into heaven through the same gate. This gate,

! Vide Odeberg, 3 Enock, Transl. with Notes, pp. 173, 174.

? 2 Enock Ch 8 and ‘Asara harnge malkup.

3 In later Jewish muystical literature, Metatron is frequently called 'the
ladder’ (7.e. Jacob’s ladder) or ‘middle column’ (ammuda de ’emga‘ipa). The
significance of these epithets, however, is not very far removed from that of
terms of 'door’ or 'gate’. Vide Odeberg, 3 Enock, Introd. pp. 123 f,

329



326 Jn 101—18

he says, Paul the Apostle knew, having set it ajar in mystery
and declaring that he 'was caught up by an angel and came unto
a second and third heaven into Paradise itself and beheld what
he beheld, and heard ineffable words which it is not lawful for
man to utter’. (2 Cor. 123,4). These are, he says, the mysteries
called ineffable by all 'which (we also speak) not in the words
taught by human wisdom, but in those taught by the Spirit,
comparing spiritual things with spiritual; but the natural man
receiveth not the things of the Spirit of God, for they are foolish-
ness unto him’; and these, he says, are the ineffable mysteries of
the Spirit which we alone behold. Concerning them, he says, the
Saviour spake. 'No man shall come unto me, unless my heavenly
Father draw some one (unto me)’ Jn 644»,

For the expression 'go in and go out we shall again have
recourse to Jewish mystical literature. It is then first to be recalled,
that in Jewish mysticism the innermost abode of the Deity or the
innermost recess of the celestial world is called 'the Seventh Hall’.
In keeping with this, the Door wat’ &foyiv, is the Door of the
Seventh Hall. It might be considered fanciful to compare the
'sheepfold’ of Jn 10 with the 'Seventh Hall’ of Jewish mysticism,
bat if the interpretation of Jn 10 here advocated be correct, such
a comparison would indeed be quite to the point.

Secondly, 'the little Yahue' or Metatron is both covertly and
expressly pictured as #4¢ one whose function it is to establish the
connexion between the world outside and that within the Seventh
Hall. Witness 3 Enock 101f.; "All these things the Holy One,
blessed be He, made for me. He made me a Throne, similar to
the Throne of Glory ... and He placed it at #ke door of the Seventi
Hall and seated me on it, and the herald went forth into every
heaven, saying: This is Metatron, my servant. I have made him
into a prince and a ruler over all... and every angel and every
prince who has a word to speak in My (God’s) presence (before me)
shall go into his presence and speak to him instead. And every
command that he utters to you in My name do ye observe and
fulfill> Cf. also 3 Enock 161 and 48 C8. The latter runs: >l
(God) set up his (Metatron’s) Throne at the door of My Hall that
he may sit and judge the heavenly household on high. And I
placed every prince before him, to receive authority from him, to
perform his will.»

Thirdly, there is an oft-recurrent expression of the type 'every
one who goes in (goes out) before the Skind@’ or 'through the
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door of the Seventh Hall. In contexts, where this phrase occurs,
it is frequently in connexion with mention being made of Meta-
tron as the one who has control over the access to the Seventh
Hall.?

Having now treated at length of the implication of the terms
of 'Shepherd’ and 'Door’ we may resume the analysis of the
section. The difficulties centering round the questions of the
duplicity of the 'door’ and the identity of the ’stranger’, 'robber’,
"thief” and ’hireling’ will be seen to vanish as the analysis proceeds.

107 6 pq eioepybuevos i tijc Obpag elg iy adNiy T@dv Tpo-
Batwy oAke avafaivey dlhayéBev, Exelvog xhémtyg dotiv mal Anorvc.
The reference is to one who is not intrinsically connected with
the Divine Reality, and with the 'Door” to the Divine World, Z.e.
one who is severed from the Divine spiritual reality, but still
wants to take possession of it, although in his own way and after
his own mind, To whom does that characterization apply? Evid-
eutly to the same class of beings as those referred to e.g. 537 b—44,
ie. to those who ’seek their own glory’ 'who search the scrip-
tures and imagine to have eternal life in them etc’. And if any
single individual be intended, he can only be identified with the
'Father' of all those separated from: the Divine Life, 7.e. the
gvifohoc.  Cf. avaBaivey alhayclev with éav dlhog ENby of 543 and
vide above p. 226.

A further point for consideration is the parallel between the
epithets of 'murderer’ and ’liar’ of 844, there applied to the devil,
and those of 'thief’ and 'robber’ here.

' The earliest instance is 7 FEn. 1819, where it is said with reference to
Sopér *Asi’al (a counterpart of Metatron): »and every single prince who goes
out on goes in before the S¢kind, goes out or goes in only by his permissions.
A passage showing the general sphere of speculations in which the terms *door’
'gate’ occur is the following:

32 Ascension of Moses (in 3 Enock 15 B): Metatron, he is prince over all the
princes — and he stands before Him who is greater than all the Elohim...
And when Moses ascended on high, he fasted 121 fasts till the Zabitations of
the hasmal were opened to him ... Moses prayed for mercy, first for Israel
and then for himself: and He who sitteth on the Merkaba, opened the windows
that are above the heads of the Kerubim. '‘And a host of 1800 advocates —
and the Prince of Presence, Metatron with them — went forth to meet Moses.
And they took the prayers of Israel... In that moment spoke *Akapri’el Yak
Yejaa Seba’sp and said to Metatron the Prince of the Presence: »Let no prayer
that he (Moses) prayeth before me return (to him) void. Hear thou his prayer
and fulfil his desire whether (it be) great or small.»
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It might be concluded with some probability that the 'thief’
and the 'robber’ is = the Ztafoloc with his kin.

103 The 'porter’, as the context stands, most naturally is = the
Father.

105 This is an antithetical counterpart of such dicta as 544, 844,
847. The ’'stranger’ here is, most probably, to be identified, even
more directly than the 'robber’ and ’thief’ in 10!, with the devil.

108 'All that ever came before me’. If the mpd &wod, as is
probable, is to be retained!, J speaks of forerunners who have
sought to gain access to the sheepfold or to the sheep. The
forerunners cannot possibly be Moses or thé Prophets, improbably
the Hasmonean princes or the princes of the house of Herod
(Zahn, Trench) — for these are never alluded to elsewhere in the
Gospel, and the mention of them would give no spiritual lesson —
nor Messianic revolutionaries (Lagrange) nor 'Pseudo-Christs’ (Well-
hausen). If on the other hand, the Pharisees were meant, it would
have been in keeping with the style of Jn to make a direct
adress: 'You are thieves and robbers’ (compare the manner of
addressing the 'Jews' in 839f).2 Otherwise this identification
would seem to suit the context best, especially in view of the close
unity of ch. 10 with ch. 9, where the manner of the Pharisees has
been vividly pictured.® John, the Baptist, again cannot possibly
be meant, since he was, acc. to Jn., quites as loyal as any O.T.
prophet. He, indeed, was not separated from the Divine-spiritual
wold (115,30, 533). With some reason such disciples of John could

! Lagarde, for instance (Evangile selon Saint fean, p. 277), omits these
words; the strongest of his grounds for such an omission he formulates thus:
»7 M0y est déja difficile 4 concilier avec efm, avec wpd Zpod cela est plus difficile
encore: Jésus pouvait il reprocher 4 ceux qui éraient venus avant lui de n'étre
pas entrées par luit»

This argument is so conclusive that one is tempted to treat it as a ground
for retaining the =44 :ue? instead of omitting it: such arguments were specially
apt to present themselves to an ’intelligent’ copyist as a sufficient reason for
making an alteration of the text in the interest of logic. The doubt of =po
inol is, however, of long standing.

? To argue that ] speaks here to the Jews in general, not Z but of the
Pharisees, would obviously be beyond the point,

8 Cf. R. H. Swrachan, T7he Fourth Gospel, p. 146: »who the 'thieves and
robbers’ are is not quite clear. The reference may be to the Pharisees of chap-
ter ix, and to those who have been responsible for so emphasising ceremonial-
ism and ecclesiasticism among the Jewish people, that they have »robbed» the
nation of their power to recognise their Messiah and Saviour (¢/. Ezek. xxiv,
1—16; Jer. xxili, 1—4).
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be thought of who did not observe their teacher’s loyalty to J, but
even this interpretation does not fit in with the context; their
activity would not be a matter of the past, which 8 presupposes.

The means of arriving at an idea of the approximate meaning
of vs. 8a is the realization that the passage should not be treated
as an isolated utterance but should be viewed in relation to
some other passages of a similar construction. As such may
be considered 3 3,5,11,13~15,27,36, 523,37—39. Then it will appear,
that the forerunners belong to that class of men who have falsely
claimed to possess knowledge and vision of the Divine world
and to be able to teach and lead others, whereas in reality
they have long ago been separated from the Divine-reality,
and know only of the non-spiritual things. They are the
‘externalists’ of chh. 5, 6, 8 etc., 'false prophets’ or ’'false Mes-
siahs’, it may be conceded, if only it be remembered, that the
paramount interest of J is not the proclamation of himself as the
true Messiah as against the false ones, but the impressing upon
the hearers of the absolute independence and reality of the
Divine World. Such ’thieves and robbers’ were to be found, it
may be held, as well among the Pharisees as in circles outside
the fold of Pharisaism. In the last instance they all derive from,
one might say, descend from, the arch-robber, the Aigforoc. »For
the works of their father they would do.»

Why mpb épmed and what does that expression imply? Nega-
tively, it excludes all those who really belong to the spiritual
world: Abraham, Moses, the Prophets. For in their case the spi-
ritual view would have to be applied, according to which they
were not before J: mply *ABpacy. yevéohar dye sipi (858). Positively,
it signifies all those who before J's appearance on earth, had voiced
claims externally similar or identical with Jis claims. Of those it
could be said: they were a// thieves and robbers.

The sheep, i. e, those actually or virtually belonging to the
spiritual world (who had actualized the spiritual element within
them), those who were ’of the truth’ »did not hear them». They
'heard’ only that voice which they recognized as coming from the
Divine world, from their spiritual home,

109,10 she shall be saved», z.e. shall /ive, shall obtain in ever
increasing degree (»more abundantly») #4e Life: »he shall go in and
go out», the connexion with the Head of all Life shall be continual,
»and find pasture», his prayers shall be heard, he will have the words
of J within himself continually as a bread of Life (14 10—15,21),
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10 11—18 The indissoluble unity of love between J and the
Father on one hand and ] and the sheep on the other is here
the one truth focussed. There is a danger in following up the
identification of the 'thieves and robbers’ with that of the hireling.
The word ’hireling’ here merely has a negative purpose: J is a
shepherd who gives Himself wholly, his very Life, to and for his
sheep, he is no hireling who is able to abandon them. The 'wolf’,
again, has a definite significance: it is the &pywv tod %dowoy todrov
(1231 1430 16 17) against whom ] is the safe protector and the
guardian of the sheep.

1016 is an instance of such passages where one particular
interpretation has got a hypnotical hold of the reader. It seems
impossible to explain ’this fold’ otherwise than as referring to
(the disciples within) Israel and 'other sheep’ as referring to the
Gentile Christians to-be. But this interpretation is not by inces-
sity implied by the wordings of the verse. It merely states that
there are some, whom J counts as his sheep, yet who do not now
belong to the fold; further that he regards it as his mission to lead
those other sheep into-hearing his voice, and thereby being incor-
porated into the unity of shepherd and fold which constitutes the
Divine-spiritual world.

1025—38 is the coda-section of the preceding. The parallels
with the discourses of 5, 6 and 8 are easily seen. Vss 26—29
connect the section with vss 11—18. Vs 26 strangely retrospects
on vs 16. There is a parallelism between #\\a mp6Bata ¥yo &
odx Eotuy &x tijc adkfic tadryc and &t odx Eote éx tdYV xpofdcwy
@y duwv, which one can scarcely avoid deeming intentional. The
textual variant, adding at the end of vs 26: xafag eimov f)p.iv
('as I said unto you’), at least does not lessen the weight of this
impression. It would seem that vs 26 wants to express that the
hearers 'who are not of J's sheep’ in some way yet belong to or
are connected with 'the other sheep of J who are not of the fold'.
There is, in fact, one feature common to both classes, zzz. that
neither as yet hear J's voice. One might venture the distinction:
the hearers of vs 26 are farther away from ever hearing J's voice
than the sheep spoken of in vs 16. The possibility of arriving at
hearing him, however, seems not to be excluded in the case of the
former, This is supported by vs 38, where the admonition 'believe
the works etc.!’ is surely not to be treated as merely rhetorical.
If the allusion of vs 26 to vs 16 be accepted, it follows of course
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that the ’‘other sheep’ cannot be identified with the Gentile be-
lievers.

1039 &yd xol 6 moatip & &spev. The dictum in all its great-
ness causes no astonishment at this point of the Gospel. The
unity of the Father and Son are so reiteratedly set forth in
various words and similes. It has also been the attempt of the
present exposition from 15! onwards to point to the fundamental
importance of this statement of unity as the negessary condition
for an understanding of any and all discursive dicta of Jn. —— It
will be unnecessary to enter into a discussion of the well-known
investigations of Dieterich regarding the idea of the wnio mystica
between the Deity, the Father, and the Son! The dictum Corp.
Herm 16 of the unity of Nobg, the Father and Adyog, the Son,
is likewise commonly known. The Mandaean literature frequently
attests the idea of the spiritual unity of the Life and the Son or
of the highest manifestations of the Deity by whatever names
they may be called. Any influence from one or other system or
‘religion’ upon Jn is maintained neither by Dieterich nor by Bauer.

There is, however, one special point to be considered in con-
nexion with Jn 1039, v7z. the question of the allusion here, as in
858, to a Divine Name. This question has been put up by Pro-
fessor Box, who has called attention to the ancient, mysterious
exclamation 711 "X and the use of " as a Divine Name recorded
in Pirge "Abop 1'4, M Sukki 4, TB Sukka 45 a, 53a.

Pirge Abop 14 and 7B Sukka 53 a preserve a strange dic-
tum of R. Hillel the Elder in two different versions.

Pirge *Abop 114 runs:
SPAT TUDY ND DN NIN M MaxsS Mxwat vb va Wb uN PN DN

The meaning is dark, but might perhaps be rendered thus: »If 7
(Z.e. God) is not for me, who is for me, and when I (man) am for
myself, what am I, and if not now, when ?», but it may also be
rendered: »If I (God) do not own myself who owns me, and 1
am alone, what am I and if not now, when?»?

1 A. Dieterich-O, Weinreich, Eine Mithrasliturgie® pp. 68, 155 f. Vide
further Bauer, ad loc. (Joh. Ev.® p. 141).

2 Not to mention the current Jewish rationalized translation: »It I deal not
for myself, who will do for me? And if [ be for my self alone what am I
able to do? And yet if not now when?s a translation that beyond all doubt
misses the whole import of the sentence.
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TB Sukka 53 a

AR FARWR DN nAwa e S TpTn 55R by by vvar Nvn
TXD Y JND NN DN NS 5D RO UN DN P

»There is a Baraipa. They used to tell of Hillel the Elder that
when he rejoiced with the joy of the festival of [the house of]
water-drawing he said thus: 'If 'T' is here, all is here, and if 'T' is
not here, who is here¥»

M. Sukka 42

NIN XD PV M ONIN PVMTRY PPN DY Faen DX PptPn o B3 ...
R FY W W ONWR MM AT ORI AmsEn

sEvery day (of the festival of Sukkdp) they used to go round the
altar saying: 'Oh, Lord, save, Oh, Lord, deliver!’ but R. Yehuida used
to say: “4ui wha (I and he?) do savel's

The underlying meaning of R. Hillel's and R. Y°hida's words
(which has been obscured by the Rabbinical tradition) seems to
be based on the mystical belief that the Salvation was to be
brought about through the union of the Holy One and his S*kina
(his abode or presence on earth, e.g. in the Temple). Through
men’s sin the Holy One and his S*kina have been separated,
(result: the Temple destroyed). R. Y°hada's dictum is easiest of
explanation: »Let the union of ’/° (= the Skind) and *He' (= the
Father in Heaven, the Holy One) bring about the Salvation!»
Hillel's words again would express some inner dialectical process
in the Divine mind regarding the separation of the Godhead from
his earthly abode.

On the hypothesis that Jn 1030 is a mystical self-predicatory
utterance of J of the type of W1 "X it would mean: zz me (F)
the Sthind is present, and now (in me) the Father and the Skina
are united, and Salvation is brought about. (Cf. 114, 1228))

This would explain the hatred of the Jews and the accusations
for blasphemy brought against J: »that thou, being a man, makest
thyself God» (833).

1034—38, Here the argument is taken up as if J had merely
stated his sonship. Vss 34, 35 are, indeed, scarcely Johannine
in character. 36—38, on the other hand, may well be accounted
genuine. In view of the intimate connexion between 34, 35 and
36—38, it is safe to conclude, however, that also the former are
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original. On the passage wide Bernard ad /Joc., on the phrase
'your Law’ vide above, p. 292.

119,10 »A mystical meaning lurks behind the literal meaning
of the words employed».! Especially is this true of the last clause:
6re 0 ¢dc odx Eotv &v adty. The expression is analogous with
0 ahifeto & duiv, 1 aydmn tod Bod dv duiv, thy Aéyov Thy Epdv odx
Eyete &v Oplv pévovta; it refers to the spiritual Life in man, that
which is also spoken of as & adty aqy) B8aroc ahhopévon etc.
But the specific meaning of this utterance as applied to the
context is to be understood by recalling the discussion of the
‘'spititual time’ in ch 7: the possession of the 'Light within’ im-
plies the inclusion into the Divine ’time-order’, and this may be
viewed as a constant’ guidance in the way instituted by that time-
order. Nothing from outside, from the world of 'night’, can cause
the possessor of the light to fall. For extraneous parallels vide below
on 1235,

1125 &yé elpe 4 avdortasic nol 7 Lo, & motedboy sl pd %dy
anofavy Oijsetar, xal wag 6 (v wal motedwy. el ut od pi) amobavy
elg toy at@va. For the idea of ’resurrection’ and its relation to
the thought of immortality (od p# dmwoBdvy) or passing from death
to life it may suffice to refer to the excursus on 524—29 above
pp 209—216. The problem here is: what exactly is meant by
I's self-predication: I am the resurrection and the Life. To an-
swer the question it is only necessary to take into account (1) the
intimate connexion, in the self-predication, of dvdstroic and Lo
If by the word avdorasic the mind is focussed on the final con-
summation, the word Cw7) serves to underline that J's activity or
being is not concerned merely with any precise external happening
(such as the vivification of Lazarus regarded as a single miracle
or the resurrection at #4e Last Day or the resurrection of an indi-
vidual on his Zasz Day), but that in J Life is always present, He
iIs (contains, unites in Him, includes, the whole spiritual Reality,
the Life from its earliest beginnings to its final consummation).
‘Every one who lives, and believes in me (z.¢. who has entered
through faith into J's world, acc. to 314 ff) he shall never die
(2. e. he shall never experience the state of the vexpof, the dead),
but shall pass directly at the time of death into the Divine-Spi-
ritual Reality.?

! Bernard, The Gospel acc. to St. John ICC, ii p. 377.

? Bernard excellently: »Every one who is living (sc. in the heavenly life)
and a believer in me shall never die).»
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It may be observed that the Aramaic equivalent of the phrase
‘I am the resurrection and the Life’ most be N1 RO™P NN
The expression QWM DN (vivification of the dead) used exclu-
sively in Rabbinic phraseology gives no sense. For the use of
the term XMM™p we have the strong support of the Mandzan
sources.

The Mand=zan term °’Life’ as a name for the Godhead, the
Son etc. is technical. In Mandzan literature it, as regards frequency
of use, approximately corresponds with the 'Father’ of Jn. Cf.
however here GR XV 291 10f (Pez 294 16 1),

NIOR 5P JTVINY TRER RRI255 RIR ORMT N2 RTEONR

»] am the Life, the Son of the Life, one, His Son, He has sent
to thee.»

114! zatep exactly corresponds to the Aramaic inception NaN
(frequent in Rabbinic, Jewish mystical and Mandzan sources).
edyaptst® oot gt finovsdg poo (FWMW Y7 XX 7373m). This pictures
J's unity with His Father in relation to prayer. He is conscious
of his prayer being internally included in the Divine will. 1142
even more emphasizes this eternal aspect of J's consciousness. The
latter clause of this vs must, with Spitta!, Garvie? and Bernard?,
be accounted an addition.

1223, Links up with 76% guo zide. Out of the unity with
His Father J is the exponent of the complete accord with
the Divine-Spiritual time-order. 1224—27 Synoptic saying and
Pauline#, but put in the Johannine light of spiritual insight.
"Where I am there also my servant shall be’, is a repetition of the
Jn-ine emphasis of the inclusiveness of the Son of Man with regard
to the believers (vide above on 151, 3% ! etc.), followed by the
aspect of inclusiveness in relation to the Father (cf. 523).

1228, »Glorify thy name.» The understanding of this prayer
demands the consideration also of the fact that J carries (one might
even venture to say: z5s) the Divine Name. The father is glorified
in the glorification of his Name = J. The ’glorification’ is here®
really a Jewish term. It means the establishment of God’s 7725
(Hebrew) or X" (Aramaic), being God’s keavenly Glory, on earth

t Das Jok. Ev. pp. XXXI, 250 f.

? The Beloved Disciple pp. 19, 128.

3 The Gospel acc. to St. Jokn ICC ii p. 398, 399.
+ ¢ Cor 1536, Mc 835, Mt 1039, Lk 924, 1733,

5 Against Dalman, fesus-Jeschua, p. 195 f.
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in the W (= Jesus, vide above on 858 and 103°). The com-
plete unification of T3> and M"Y will be demonstrated to all in
the Passion of J., and his lifting up in the experience of the
believers!. On the 'voice from heaven’ zide above on 5 37°%.

12312  With the ’'glorification’ the power of the ’Prince of the
World’ is set at nought, v7z. over those who are willing to hear
the Son’s voice and unite with him (1430). It is a judgement, z.e.
a divisive judgement, between those who continue their adherence
to the ’'Satan’ and thereby also continue to be under the power
of the Prince of the World. (For the distinction between the
Prince of the World and the Awifodog, wvide further Studies in
chh 13—20 of the Fohannine Gospel, on 1439 and 1611)% Here
the ’judgement’ is conclusively seen in its consummate aspect: it
is not a final contest between two powers, but a judgement on
account of complete severance from or reunjon with the Spiritual-
Divine; hence, it has the two corresponding aspects of salvation
and self-condemnation.

1232, On the double significance of this dictum reference
may be made to the discussion of 314 above.

1235.36. 'Sons of the Light' is an expression preserved especi-
ally in Mandean Literature: RM7> ¥, The expression is used
as an epithet of the inhabitants of the Divine world and frequently
occurs as an apposition to *Uthras’. Cf. GR IIT 6725 (Pet 716),
V5 20234 (Per 2038), 20335 (Pezr 20414), V7 21112 (Pet 21122),
IX 2 2362 (Per 2352), X 2468% (Pet 24519), GL 12 435 12f (Pt
163 X217 X3 four men sons of Light, of celestial beings cf.
MLi 2411, 833), 14 44638 (Pet 3012), 44810 (Per 327), 4491 (Pet
33 15), 4505 (Pet 3531%), 4516 (Pet 3616), I75 4614% (Per 43191),
ML: Qolasta I x 182, xvid 24 %1, xav 411, [T xxxvidi 715), xlix 84 1.
As an epithet of the 'men of proved faith', the believers, it is
used in ML:i Qolasta I xxiii 368. For Mandean narallels to the
general expressions 'walk in the Light’, 'live in the Light’, 'be of
the Light’ vide GR X7 25228—-2532 (Pet 2516—13), 255 29—33 (Pet
255 6—10), 256 1—3 (Pet 15—17) ot passim.

! The reading <b dvopa, hence, is seen to be essential. Contrast Pallis,
Notes p. 29.

? P. 222 f. and 223 note 1.

? On the conception of the »Prince of the world» (Sar ha ‘Olam) im Jewish
mysticism wvide Odeberg, 3 Enock ch 30% 38% notes, and Schlatter, Spr. w. A.
¢ Ev, p. 121, )

CCEGR 71718, I7 1% (Pet 15%) NSNS NINUND 'the falling Satan’.
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1244—50 contains the final summary of the doctrines of the
discourses of Jn 1—12. Every single utterance occurs in some
form or other in the preceding: the Unity with the Father, the
Son doing the Father’s work, the Light and the Darkness, the
Belief, Hearing J’s words, Salvation-Judgement, Eternal Life.
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