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Introduction 

The New Testament attributes five books to an author named 

john-one Gospel, three Epistles, and one Apocalypse-but as we shall 
see, the Gospel as we have it likely is the final redaction of two earlier 

editions, and the Book of Revelation likewise once appeared in an 

earlier form. In other words, a comprehensive history of johannine 
literature must take into account as many as eight compositional 

stages-three Gospels, three Epistles, and two Apocalypses-and 

scholars have advanced competing proposals about their intertextual 
connections, compositional stratigraphy, and historical sequence. The 

work at hand argues for the following evolution: 

1. 2 john 
2. 3 john 

3. l john 

4. The first edition of the Apocalypse by a now anonymous 
johannine seer 

5. The first edition of the Gospel 

6. The second edition of the Gospel 
7. The final edition of the Gospel and 

8. The creation of a johannine corpus, including the final redaction 

of the Apocalypse 

This assessment is not entirely new insofar as many scholars have 

located the Epistles before the Gospel, and others have argued for 
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two (or more) editions of  the Apocalypse and multiple stages of 

composition for the Gospel. A few also have proposed a primitive 

collection of all of these J ohannine texts. What makes this book unique 
is its assessment of the first edition of the Gospel, which I also will 

call the Dionysian Gospel, as an imitation of Euripides' Bacchae. After a 

discussion in part one of "The Beginning of the )ohannine Tradition" 
one will find the longest and most original contribution of the book, 

part two, "The Earliest Gospel Stratum and Euripides' Bacchae: An 
Intertextual Commentary." Part three, "Rewriting the Gospel," shows 
how a later hand rewrote this Dionysian Gospel as a response to the 

expulsion of johannine believers from jewish Synagogues. Part four, 

"The Final Gospel Stratum and a )ohannine Corpus," analyzes how 

the johannine Gospel and the Apocalypse achieved their present, 

canonical, forms. 

This book also contains three appendices, the first of which, "A 
Conjectural Reconstruction of the Dionysian Gospel," delineates 

criteria used to eliminate later accretions and offers a reconstruction 

of the Greek text with notes justifying the omissions. English 
translations of this text appear sequentially in the commentary in part 

two. I have no delusions precisely to have reconstructed the earliest 

johannine Gospel; on the other hand, the Dionysian character of the 
Gospel comes into clearer focus when one eliminates likely later 

redactions. 

Appendix 2, "Euripides' Bacchae," provides an extensive paraphrase 
of the tragedy with my English translations of lines most relevant to 

the earliest )ohannine Gospel. Readers unfamiliar with this amazing 

play will benefit from reading this appendix before tackling the 
extensive commentary in part two. Appendix 3, "The Sinful Woman 

Oohn 7:53-8:11)," discusses the later interpolation of)esus forgiving a 

sexually promiscuous woman. 
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1 

The Beginning of the J ohannine Tradition 

Papias's Witness to Johannine Literature 

Around the year 110 CE, Papias ofHierapolis, Phrygia, composed a five
volume work entitled Exposition ofLogia about the Lord.1 All that remains 

of the bishop's massive tome is a handful of references and citations, 

many of which come from Eusebius of Caesarea (early fourth century), 
who claimed that Papias "used testimonia from the first Epistle of 

john" (Hist. eccl. 3.39.17). If one can trust Eusebius, Papias's lost work 

would be the earliest external witness to johannine writings and the 
terminus ad quem for 1 john. Unfortunately, one no longer can 

determine what the Church historian had seen in the Exposition to give 

him this impression.' In any case, Papias was oblivious to the Gospel 

1. A previous generation of scholars favored dating the Exposition to 125-140 CE. In favor of the 
earlier date, see especially Ulrich H. J. KOrtner, Papias von Hierapolis: Ein Beitrag zur Geschichte des 
friihen Christentums (FRLANT 133; Giittingen: Vandenhoeck & Ruprecht, 1983), 86-94 and 173-76; 
and Enrico Norelli, Papia di Hierapoli, Esposizione degli oracoli del Signore. 1 frammenti (Letture 
cristiane del primo millennia 36; Milan: Paoline, 2005). See also J. Vernon Bartlet, "Papias's 
'Exposition': Its Date and Contents," in Amicitiae Corolla (ed. H. G. Wood; London: University of 
London Press, 1933), 15-44; Engelbert Gutwenger, "Papias: Eine chronologische Studie," ZKT 69 
(1947): 385-416; Robert W. Yarbrough, "The Date of Papias: A Reassessment," JETS 26 (1983): 
181-91; and William R. Schaedel, "Papias," ANRW 27.1, 235-70. 

2. Norelli, Papia di Hierapoli, 329-30. 
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T H E  D I O N Y S I A N  G O S P E L  

of  john, which likely had not yet been written. Had Eusebius seen 

evidence of it, he surely would have mentioned it inasmuch as his 

primary reason for citing Papias was to locate several New Testament 
books no later than the reign ofTrajan, that is, before 117 CE.3 

The book at hand proposes that all three Epistles were written 

before the Gospel. Furthermore, they likely were composed in this 
order: 2 john and 3 john (v. 9: "I wrote something to the church") 

and then 1 john, all by the same author. The majority of interpreters, 

however, hold that the Gospel, at least in its first edition, predates 
the Epistles.' Udo Schnelle's commentary on the johannine Epistles, 

on the other hand, demonstrates that the numerous examples of 

intertextuality between the Epistles and the Gospels consistently move 
from letter to narrative and not in the other direction.' The history 

of johannine literature thus develops more linearly from the Epistles 

to the multiple editions of the Gospel (see part three). Part one thus 
begins monitoring the growth of]ohannine l iterature with the Epistles, 

and then proposes that two authors marginally associated with this 

tradition composed books: the first was a prophet responsible for the 
visions in Revelation 1:9b-22:7, and the second was Papias himself. 

Papias's primary value for johannine tradition are the clues he 

provides concerning the author of the Epistles.• The author of 2 and 

3. Norelli, Papia di Hierapo/i, 116-17. Papias"s knowledge of the Gospel of John is defended by Martin 
Hengel (Thejohannine Question [trans. john Bowden; London: SCM. 1989ll, Charles E. Hill ("What 
Papias Said about john [and Luke]: A 'New' Papian Fragment," ]TS 49 [ 1998]: 582-629), and most 
recently by Richard Bauchkam (The Testimony of the Beloved Disciple: Narrative, History, and Theology 
in the Gospel of john [Grand Rapids: Baker, 2007]). For arguments denying Papias's awareness of 
john, see KOrtner, Papias von Hierapolis, 34-35 and 173-76; Norelli, Papia di Hierapoli, 1 16-17; and 
Dennis R. MacDonald, Two Shipwrecked Gospels: The Logoi of jesus and Papias's Exposition o{Logia about 
the Lord (SBLECL 8; Atlanta: Society of Biblical Literature, 2012), 17. Still useful is Benjamin Wisner 
Bacon's "Papias, Eusebius, and the Argument from Silence," in The Fourth Gospel in Research and 
Debate: A Series of Essays on Problems Concerning the Origin and Value of Anonymous Writings Attributed 
to the Apostle john (London: Unwin, 1920), 73-100. 

4.  See the excellent survey of scholarship by R. Alan Culpepper, "The Relationship between the 
Gospel of john and !John," in Communities in Dispute: Current Scholarship on the]ohannine Epistles (ed. 
R. Alan Culpepper and Paul N. Anderson; SBLECL 13; Atlanta: SBL Press, 2014), 95-118. Nowhere 
in his discussion does Culpepper mention the testimony of Papias or the possible connections 
between the Gospel of john and the Synoptics. As he recognizes (115), most interpreters focus on 
the theological development ofjohannine literature in isolation from other writings. 

5. Die}ohannesbriefe (THNT 17; Leipzig: Evangelische Verlagsanstalt, 2010), 9-19. See also Antidocetic 
Christology in the Gospel of john: An Investigation of the Fourth Gospel in the johannine School (trans. 
Linda M. Maloney; Minneapolis: Fortress, 1992), and Charles H. Talbert, Reading john: A Literary and 
Theological Commentary on the Fourth Gospel and thejohannine Epistles (New York: Crossroad, 1992). 
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THE BEGINNING OF THE JOHANNINE TRADITION 

3 john identified himself with the title 6 rrpEcr�U'l"Epo�, "the elder"; he 

quite likely was the same person whom Papias called 6 rrpEcr�V'l"Epo� 
'IwcivvlJ�, and who, with a certain Aristion, was a disciple (fLa9lJT��) of 

jesus, though not one of the inner circle (Expos. 1:5; Eusebius Hist. Eccl. 

3.39.3-4).7 "By about 392, when jerome wrote De viris illustribus, the 

coincidence of the title 'Elder' used both of Papias' second john and 

the author of the second and third johannine Epistles had been fully 
realized . . . .  [M]any opined 'that the two later Epistles of john are not 

(the work) of the Apostle, but of the Elder."'8 

It is unclear to what extent "elder" was a title in the first century 
CE. Originally it meant simply "older man," and for Papias it designated 

someone old enough to have been a firsthand witness to jesus and 

his most intimate disciples, including Andrew, Peter, Philip, Thomas, 
james, john, and Matthew (Expos. 1:5). The author of the Epistles "is to 

be regarded, not as an office-bearer, but as a specially valued teacher 

or as a prophet of the older period, and his title is to be understood in 
the sense in which Papias and some later fathers use it for pupils of the 

apostles and guarantors of the tradition which goes back to them."9 It 

probably is wisest to use the lower case "e," even though the author of 
2 and 3 john claimed "elder" as a title to establish his authority over his 

audience and opponents. 

The elder john and Aristion apparently were still alive when Papias 
composed, or at least when he collected information about them. 

Eusebius claimed that Papias "was a personal auditor of Aristion and 

6. On the authorship of the Epistles, see Schnelle, johannesbriefe, 1-8. 
7. The numbering of the Papian fragments conforms to my reconstruction in Two Shipwrecked 

Gospels, 675-85. On the connections between Papias's "the elder john" and the author of the 
Epistles, see the superb discussion by Henge!,johannine Question, 24-45. Schnelle identifies Papias's 
john the elder with the author of 2 and 3 john but not with the author of the first Epistle 
(Johannesbriefe, 6-7). I would note, however, that two of the allusions to Synoptic content 
discussed in this chapter appear both in 1 and 2 john and are consistent with Papias's testimony 
about the elder. See also Hengel, johannine Question, 26-29, 39-42, and 46-73. "There is no 
justification for tearing the johannine letters apart. Both the title and the history of the tradition 
tell against that, and their inner connection does so even more . . . .  john the 'elder' speaks from all 
three letters in an authoritative way, as the head of a quite extended school" (46; see also 40-45). 

8. Charles E. Hill, Thejohannine Corpus in the Early Church (Oxford: Oxford University Press, 2004), 463; 
citing Vir. ill. 9 and 18. 

9. GUnther Bornkamm, npEcr�u�. x-rA., Theological Dictionary of the New Testament, vol. 6 (ed. Gerhard 
Friedrich; trans. Geoffrey W. Bromiley; Grand Rapids: Eerdmans, 1968), 671; see also 676-80. 

3 



THE DIONYSIAN GOSPEL 

the elder john" and collected traditions related to john from "a living 

and enduring voice," one or more "followers" of "the elders" who 
passed through Hierapolis (Expos. 1:5). 

Although the author of 1 john does not dub himself an elder as in 

2 and 3 john, his preface invokes this status indirectly by identifying 

himself as one of an esteemed few who had heard and seen jesus 
and who reliably handed on traditions about him.10 This conforms to 

what one finds in Papias, who said that the elder was a disciple and 

an eyewitness whose testimony to jesus was credible. Here are the 
opening verses of 1 john: 

What was from the beginning, what we have heard, what we have seen 
with our eyes, what we have observed and our hands have handled with 
regard to the logos of life-2 and the life was made manifest, and we have 
seen, give witness, and proclaim to you as the eternal life that was with 
the Father and was revealed to us-3 what we have seen and heard, we 
also announce to you, so that you, too, may have fellowship with us. And 
our fellowship is with the Father and with his Son, jesus Christ. 4 And we 
ourselves are writing these things, so that your joy may be filled. 5 And 
this is the message that we have heard from him, and proclaim to you, that 
God is light and in him is no darkness whatsoever. (1 john 1:1-5) 

Here the author claims his authority as an elder, as a member of a 

group of authenticating witnesses, the term he used in his previous two 

letters (2 and 3 john). 
This john likely composed all three letters between 90 and 100." 

Scholarly consensus locates their origins in western Asia Minor, in 

agreement with ancient testimony." Although commentators often 
use the terms "johannine tradition" and "johannine community" 

interchangeably, the first designation is preferable insofar as the 

10. See also Hengel,johannine Question, 29. 
11. Schnelle,johannesbriefe, 15-17. 
12. Hengel, }ohannine Question, 4-5, 25-26, and esp. 30-32, and Schnelle, johannesbriefe, 4. See also 

Richard Bauckham's insightful treatment of the letter of Polycrates preserved in Eusebius, Hist. 
ecc/. 5.24.2-7 (Testimony, 38-50). Especially noteworthy is Polycrates' insistence that the author 
of the Gospel was not the son of Zebedee: "The Ephesian church's own tradition about their 
own john evidently made them quite sure that he could not be john the son of Zebedee and 
obliged them, even at the end of the second century, to resist this identification, which was 
already proving irresistible elsewhere and seems to have become universal in the next century" 
(Testimony, 50). 

4 



THE BEGINNING OF THE JOHANNINE TRADITION 

elder's addressees lived in at least two communities; he wrote from 

one location to deal with a problem in another, even though he would 

rather have traveled there to speak with them "mouth to mouth" 
(2 john 12-13 and 3 John 12-15). Despite such distances, travel 

between-or among-these locations clearly took place (2 John 7-11, 3 

john 9-10, and 1 John 4:1). 
According to Eusebius, Papias frequently incorporated the elder's 

"traditions" throughout his five volumes (Expos. 1:1-2; Hist. Eccl. 3.39.14 

and 3 .39.7). The only teachings explicitly from the elder john preserved 
in the surviving fragments of the Exposition pertain to the Gospels of 

Mark and Matthew: 

The elder used to say this too: "Mark became Peter's translator; whatever 
Peter recalled of what was said or done by the Lord Mark wrote down 
accurately, though not in proper sequence. For Mark himself neither 
heard the Lord nor followed him, but as I said, he later followed Peter, 
who used to craft teachings for the needs [of the occasion], not as though 
he were crafting a sequential arrangement of the logia [textual units of 
what jesus said and did] about the Lord; so Mark was not in error by 
thus writing a few things as he remembered them, for he made it his one 
purpose to omit nothing that he had heard or falsely to present anything 
pertaining to them . . . .  Matthew, for his part, set in order the logia in the 
Hebrew language, but each translated them as he was able." (Expos. 1:3 and 
4; Hist. eccl. 3.39.15 and 16) 

Matthew's composition 
(in proper order) 

At least one other flawed 
translation of Matthew's 
composition into Greek 

(a lost Gospel; Q?) 

A flawed translation of 
Matthew's composition 
into Greek (the Gospel 

of Matthew) 

Peter's proclamation 
(not in proper order) 

Mark's faithful 
Greek translation 

(the Gospel of Mark) 

The solution to the Synoptic Problem according 
to the Elder John and Papias 

If "the elder" of the Epistles was indeed the same person whom Papias 

called "the elder john," one might expect to find evidence of one or 
more versions of Matthew ("each translated" the logia in Matthew's 

5 



THE DIONYSIAN GOSPEL 

Hebrew composition "as he was able") and perhaps also of Mark-but 

not of Luke or John. Despite extensive parallels in language and 

theology, "one finds [in the Epistles] not a single citation from the 
Gospel" of]ohn.13 The same observation applies to the Gospel of Luke; 

in fact, Luke-Acts likely knew Papias's five-volume work." 

From Papias one can create the following profile of the elder. He 
was Jewish (as the name john requires), likely was Galilean, and was 

esteemed as a disciple of Jesus, though not of the original circle. He 

relocated to western Asia Minor either as a missionary or, perhaps 
more likely, as a refugee after the Jewish War. In his new location he 

founded religious communities and was so highly regarded that Papias 

relied on him for traditions about jesus and the disciples not in the 
Gospel of Mark or the two Gospels of Matthew. As we shall see, Papias's 

statements about him are congruent with what one can determine 

about the author of the johannine Epistles. 
Nowhere in Papias's statements about the elder or in the Epistles 

does one find polemic with other jews; the polemic pertains solely 

to schismatics within his communities, some of whom were Gentiles 
(such as Diotrephes in 3 john 9). Only later did thejohannine tradition 

break with other varieties of post-70 judaism (see part three) . 

The Epistles and the Gospels of Mark and Matthew 

Papias's claim that the elder john was familiar with books about jesus 

attributable to Mark and Matthew finds confirmation in thejohannine 

Epistles insofar as all three provide evidence that the author knew 
them. If so, the johannine tradition was intimately familiar with 

Synoptic tradition even before the composition of the Gospel. 

13. Schnelle,}ohannesbriefe, 15. See also Hengel, johannine Question, 33: "The letters nowhere 'quote' 
the written Gospel." 49: "We have no indication that the Gospel was already in circulation when 
the letters were written . . . .  Nor can one say that the prologue of the Gospel is already cited in 1 
john 1:1-3." 

14. See MacDonald, Two Shipwrecked Gospels, 43-67. On the dating of Luke-Acts to the second century 
see especially Richard I. Pervo, Dating Acts: Between the Evangelists and the Apologists (Santa Rosa: 
Polebridge, 2006). 

6 



THE BEGINNING OF THE JOHANNINE TRADITION 

The Love Commandment 

The elder's preoccupation with the command to his "children" to love 

each other provides the most significant evidence of Mark and 

Matthew in the Epistles. In the following excerpts references to 
"hearing" are highlighted because of what they imply about the 

saying's origin. 

And now I ask you, lady, not as though I were writing you a new 
commandment, but what we have heard from the beginning, that we should 
love each other. 6 And this is love: that we should walk in his 
commandments. This is the commandment, just as you have heard from the 
beginning, that we should walk in it. (2 john 5-6) 

I am not writing a new commandment for you, but an old commandment 
that you heard from the beginning. The old commandment is the word that 
you have heard. (l john 2:7) 

This is the message that you have heard from the beginning: that we should 
love each other. (1 john 3:11) 

And this is his commandment, that we believe in the name of his Son 
jesus Christ, and that we should love each other, just as he gave us the 
commandment. {l john 3:23) 

Although the emphasis on hearing might suggest that the elder is 
referring to oral/ aural traditions, one cannot rule out his evocation of 

writings. Frequently in ancient texts hearing is related to reading, and 

not only in cases of public readings, as in Revelation 1:3: "Blessed is 
one who reads and those who hear the words of the prophecy and hold 

to what is written in it." A private reading too may be called listening 

(e.g., Mark 13:14; Luke 16:31; Rev 2:7; 22:18).15 Every reference in the 
Epistles to what the readers "have heard" parallels content in Mark or 

Matthew, where Jesus presents the commandment to hearers. 

The version of the love command closest to the Synoptics appears in 
1 John 4:21; it most resembles Matthew, though it is not a citation. 

15. All three Synoptics contain commands to their readers to "hear" the text: ''Let one with ears hear" 
what had been written (Mark 4:9, Matt 11:15, and Luke 14:35; cf. Matt 6:21, 27, 31, 33, 38, 43; Luke 
16:31; cf. john 12:34; Gal 4:21-22; Rev 1:3; 2:7; 22:18). 

7 
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Matt 22:36-39 (cf. Lev 19:18) 

"Teacher, which is the greatest 
commandment in the law?" 
37 He said to him, 
"You will love the Lord your God with all your heart, 
and with all your soul, and with all your mind, 
38 This is the great and first commandment. 

39 The second is like it: you will 
love your neighbor as yourself." 

! john 4:21 

And this is the commandment 
that we have from him, 
that one who loves God 

should also love his brother. 

Although scholars usually assume that the author of the epistles 

adapted the love command from oral tradition, the earliest written 
version attributes it only indirectly to jesus insofar as he merely agreed 

with a combination of Deuteronomy 6:5 and Leviticus 19:18 by "an 

exegete of the law," as in Luke 10:25-29.16 Mark likely transformed 
the saying in Logoi 6:18-21 so that jesus himself first cites the 

commandment; Matthew followed Mark, as did the elder. 

The love command also appears in the Fourth Gospel in a passage 
routinely used to show that the Epistles came later than the Gospel: 

"I am giving you a new commandment, that you love each other, as I 

loved you, so that you too may love each other" (13:34). In the Gospel, 
jesus thus claims that he is giving a new command, and the elder 

simply reminds his readers of what they knew from the Fourth Gospel. 

So the matter seems cut and dried. 
Or is it? "Re/ecture and the Epistles" in part three will show that 

parallels between the johannine Epistles and the Gospel consistently 

move from the Epistles to the Gospel; especially telling is the attribution 
of the elder's theological statements to jesus himself in the Gospel. It 

therefore is more likely that a redactor viewed the elder's references 

to "no new commandment" as an opportunity to place "the new 
commandment" on the lips of jesus.17 If so, the recipients of his letters 

16. MacDonald, Two Shipwrecked Gospels, 279-80. See also Christopher M. Tuckett, The Revival of the 
Griesbach Hypothesis: An Analysis and Appraisal (Cambridge: Cambridge University Press, 1983), 
125-39; and jan Lambrecht, "The Great Commandment Pericope and Q," in The Gospel behind the 
Gospels: Current Studies in Q (ed. Ronald A. Piper; NovT5up 75; Lei den: Brill, 1995), 73-96. 

17. "[l]n the third edition of the Gospel the commandment of mutual love is described as a 'new' 
commandment. This is said only once (13:34), and no explanation is given why it should be called 
'new.' However, in 1 john 2:8, there is a discussion of the notions of 'new' and 'old' as they apply 
to the commandments" (Urban C. von Wahlde, A Commentary on the Gospel and Letters of john [ECC; 
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had heard about the old commandment not by having read it in the 

Fourth Gospel, but they could have read it in Mark or Matthew. 

Even more decisive is the unusual and seldom detected 
transformation in the rhetorical function of love from the Epistles to 

the Gospel. The verse following the command in 2 John begins, rather 

strangely, with on. It indicates that the elder wrote that his recipients 
should "love one another . . .  because many deceivers have gone out 

into the world" (5 and 7).18 These "deceivers" appear again in vv. 9-11 

and 3 John 9-10 in connection with a certain Diotrephes, "raised by 
Zeus," clearly a Gentile and likely among those who denied that Jesus 

"came in the flesh" (2 John 7). 

The first reference to the love command in 1 John likewise precedes 
a broadside against opponents (1 John 2:7-11). Similarly, 1 John 2:24 

almost certainly refers to the love command, and vv. 25-26 say 

explicitly why the elder referred to it again: "Let what you have heard 
from the beginning abide in you. If what you have heard from the 

beginning abides in you, abide in the Son and in the Father . . . .  26 

I wrote these things to you with regard to those who are deceiving 

you." Later, in 3 :11 ,  one reads: 'This is the message that you have 

heard from the beginning, that we should love each other," which is 

followed by an identification of the opponents with Cain, who killed his 
brother (3:12). F inally-and predictably-the last reference to the love 

command precedes a rebuttal of opponents: 

And this is his commandment, that we believe in the name of his Son 
jesus Christ, and that we should love each other, just as he gave us the 
commandment. . . .  4'1 Beloved, do not believe every spirit, but examine 
the spirits to see if they are from God, because many false prophets have 
gone out into the world. (ljohn 3:23-4:1) 

The elder held that his opponents had violated the command to love 

by dissenting from his authority over his addressees, "the brothers." 

Grand Rapids: Eerdmans, 2010], 1:378). Schnelle, too, argues that the author of 1 john did not 
allude to john 13:34, but for a different reason. He takes "from the beginning" to refer not to the 
career of jesus but to the command to love in jewish Scriptures (e.g., Lev 19:18 and Deut 6:5). 

18. Verse 7 "has a close connection to what precedes it as is indicated by the fact that v. 7 begins with 
'because' (hoti)" (von Wahlde, Gospels and Letters, 3:240). 
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If they truly loved others, they would not propagate rival theological 

views. More significantly, if the recipients of the Epistles love each 

other-including the elder-they will stand united against such 
dissidents. The love command in the Gospel, by contrast, carries no 

such polemical freight; rather, jesus issues it to unify his followers after 

his death. 
In the Epistles the elder polemically exploited the love 

command-apparently known to his readers from Matthew-to 

promote solidarity against theological dissidents. Later, another 
johannine author placed the "new commandment" on jesus's lips, not 

to denounce schismatics but to unify the disciples and those who were 

to follow them. 

The Coming Antichrists 

The elder once again implies his awareness of Mark, Matthew, or 

perhaps the lost Gospel in 2 John 7-8, which immediately follows the 
love command. "Many deceivers [n:o/.Ao\ n:Mvot] have gone out into the 

world . . . .  This is the deceiver [6 n:/..civo,] and the antichrist. Watch out 

for yourselves (�AEITETE eau-rou,] ." Two passages in 1 John give similar 
warnings: 

Children, it is the final hour, and just as you heard that an anti christ is 
coming, even now many antichrists have arrived from which we know 
that it is the final hour.19 . . .  21 No liar [ljiEuooc;] is from the truth. 22 Who 
is the liar [ ljiEuooc;] other than the one who states that "jesus is not the 
Christ"? This is the antichrist. (1 john 2:18, 21-22)20 

Many false prophets [ljlwoorrpo<P�-rat] have gone out into the world . . . .  
3b This is the spirit of the antichrist that you heard was coming and now 
already is in the world. (1 john 4:1, 3b) 

In the entire New Testament the terms "antichrist" and "antichrists" 

19. Compare this with Mark 13:32 (para. Matt 24:36): "Concerning that day or hour no one knows." 
20. On various interpretive possibilities for the claim that "jesus is not the Christ," see Schnelle, 

johannesbriefe, 107-8. He prefers the view that "for the opponents only the Father and the 
heavenly Christ are relevant to salvation, not, however, the life and death of the historical jesus 
of Nazareth," which is nothing more that "an unessential apparition" (108). 
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appear only in these passages; it seems to be "an ad-hoc creation of the 

elder."" 

The elder's readers already had heard about such eschatological 
deceivers, but they could not have known about them from reading the 

Fourth Gospel. On the other hand, they could have heard about them 

from the Synoptics. Matthew contains a doublet that warns against 
such messianic pretenders; one warning comes from Mark (cf. Mark 

13:21 and Matt 24:23), and the other likely comes from the lost Gospel. 

Both refer to the coming of false messiahs and prophets. 22 

Logoi 9:1 (= Q 17:23) 

"If they say to you, 'Look, there!' do not 
go out; 

'Look, here!' do not believe it." 

Mark 13:21 (cf. Matt 24:23a) 

"If anyone then says to you, 'Look! 
Here is the Messiah!' 

or 'Look, there!' do not believe it." 

What follows in Mark evokes a warning in Deuteronomy:" 

Deut 13:2-4 (LXX) 

"And if there rises up [tivaaorjj] 
among you a prophet [rrpo¢�TIJ>l 

or a dreamer of dreams who gives [o<;i) 
�ou a sign or a wonder [O'�flETov � oripa>l, 

and the sign or wonder [oro O'�fldov � 
TO oripa>) 

occurs which he spoke to you, 
saying, 'Let's go and worship other gods
gods whom you do not know-4 you must 
not listen to the words of that prophet." 

Mark 13:22-23a (cf. Matt 24:24b-25) 

"For false messiahs [ljiwo6XPtO'TOt) 
and false prophets [ljiwoorrpo<j>�orat) 
will rise up [lyep&�O'oVTat) 

and give [OWO'OUO'tv) 
signs and wonders [O'�flda xai oripaora] 
to deceive, if possible, the elect. 

23 But you watch out." 

Mark's dependence here on Deuteronomy suggests that the parallels 
in 2 and 1 john come not from independent oral tradition but from 

knowledge of Mark, or more likely Matthew 24:22-23. Both in the 

Epistles and in the Synoptics one finds references to the final "hour" 

21. Schnelle,johannesbriefe, 28; cf. 102. 
22. See Harry T. Fleddermann, Q: A Reconstruction and Commentary (BTSt 1; Leuven: Peeters, 2005), 

815-16 and 827-29; and MacDonald, Two Shipwrecked Gospels, 114. 
23. See, for example, Adela Yarbro Collins, Mark: A Commentary (ed. Harold W. Attridge; l-lermeneia; 

Minneapolis: Fortress, 2007), 613. 

1 1  



THE DIONYSIAN GOSPEL 

(Mark 13:32 and Matt 24:36), to the emergence of "false prophets," 

"deceivers," and false Christs or antichrists. Mark 13:23 and 2 john 8 

both end with warnings to "watch out [�AirrerE] ." Compare the 
following: 

Mark 13:22-23a (cf. Matt 24:24b-25) 2 John 7-8 (cf. l]ohn 4:1) 

"For false messiahs [lji<uil6XP"''�'o<] 

and false prophets [lji.uilorrpo<j>fj'l'a<] 
will rise up. 

to deceive [&:rrorr/.aviiv], if possible, 
the elect. 

"Many deceivers [rrAcivo<] 

[1 john 4:1: lji<uilorrpo<j>fj'l'a<] 
have gone out into the world . . . .  

This is the deceiver [rrAcivo1l and the 
antichrist [clnixp<crro\]. 

23 But you watch out [uf'Et\ �Airr<T<]." Watch out for yourselves [�AEliE'l'E iauTOU\]." 

The Unforgivable Sin 

Near the end of1john one finds an additional passage that suggests the 

elder's awareness of the Gospel of Matthew. 

If someone sees his brother sinning a sin that is not to death, he will ask 
and will give him life, [this applies] for sins not to death. There is a sin to 
death-I do not mean that you should ask about that sin. Every injustice is 
sin, but it is a sin not to death. (1 john 5:16-17) 

The "sin to death" apparently was not an act of "injustice" against 

another human being, which suggests that the offense was rather 

against the divine. 
Each of the Synoptics contains a saying about a mortal sin. Scholars 

generally regard Luke's version (12:10) as more primitive than those 

in Mark 3:29 and Matthew 12 :32.24 Two Shipwrecked Gospels (312) 
reconstructs the saying like this: 

And whoever says a word against the Son of Man, 
it will be forgiven him; 
but whoever speaks against the Holy Spirit, 
it will not be forgiven him. (Logoi 8:10 [=CEQ 12:10]) 

Mark 3:28-29 makes the permanence of guilt more explicit ("an eternal 

24. For arguments favoring this reconstruction, see Fleddermann, Q, 571-75. 
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sin"), and Matthew 12:32 even more so ("it will not be forgiven him in 
this age or the one to come"). 

No evidence exists prior to Q (or the Logoi of jesus) for the title o 
u!o, roO av9pwrrou with both articles; all previous instances read u!o, 
civ9pwrrou.25 This would suggest that the saying about a mortal sin was 

created by the author of the lost Gospel. furthermore, the verse in 

question concludes a cluster of sayings about the Son of Man. In Logoi 

8:8-9 (= Q 12:8-9) jesus declares that he, as the Son of Man, will 

denounce his deniers before the angels of God. The scene is juridical 

with jesus as both prosecutor and advocate and with the angels and 
God as judges who ultimately will determine whether someone simply 

maligned the Son of Man, which is forgivable, or the Holy Spirit, which 

is not.26 If this saying indeed were created by the author of the lost 
Gospel, the reference to the "sin to death" in 1 john may reflect a 

Synoptic version of it.27 

In any case, the elder discourages his readers from inquiring about 
the sin to death but does not say why: "I do not mean that you should 

ask about that sin" (1 john 5:17). The reader is told only that no act of 

injustice qualifies as a "sin to death." A comparison of the sayings in 
Mark and Matthew suggests why the elder discouraged such questions. 

Matthew's version (and that in the lost Gospel) states that blaspheming 

the Son of Man is forgivable, which Mark found problematic and thus 
altered the saying from Son of Man to "sons of men": "everything 

will be forgiven the sons of men-their sins and whatever blasphemies 

they might utter" (3:29).28 It is reasonable to speculate that the elder 

shared Mark's misgiving about impunity for maligning jesus and for 
this reason discouraged his readers from being too curious about it. 

The three examples proposed here by no means exhaust the possible 

connections between the johannine Epistles and the Synoptics, but 

25. MacDonald. Two Shipwrecked Gospels. 512-19. 
26. Compare 1 john 2:23-24. 
27. 1 john similarly places jesus in the role of a legal advocate: "If someone should sin, we have an 

advocate [rrapcixA�Tov] to the Father,jesus Christ the righteous"" (2:1). See Schnelie,johannesbriefe, 
179, for an insightful discussion of various options for interpreting "the sin to death." 

28. "Mark's plural [sons of men] looks like an obvious attempt to remove a difficulty from the Q saying 
which appears to excuse speaking against the Son of Man" (Fleddermann, Q, 581). 
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others are impossible to attribute to a literary connection. Whereas 

the majority of scholars hold that the Gospel known to the elder was 

the Gospel of john, it would appear more likely that he knew Mark 
and one or two Matthews, which conforms to what Papias recorded 

about the elder john, who knew nothing about Luke-Acts or the Fourth 

Gospel. The author of all three johannine Epistles likely was the man 
Papias referred to as the elder john. The johannine Epistles are indeed 

johannine, but not because of their association with john son of 

Zebedee. 
Although many interpreters hold that the Fourth Gospel is 

independent of the Synoptics, the book at hand argues that from the 

earliest writings of the johannine communities to the final redaction 
of the Gospel these followers of jesus were familiar with the Gospel of 

Mark and at least one version of the Gospel of Matthew. As we shall 

see in part two, the earliest johannine Gospel likely was composed to 
supplement them, and by this time Luke as well. 

Excursus 1. The Apocalypse of John 1:9b-22:7 and the Synoptics 

The last book in the New Testament not only is traditionally attributed 
to an author named john; the name appears four times in the text 

itself: three times at the beginning (1:1, 4, 9) and once near the end 

(22:8). The relationship of the Apocalypse to other johannine writings 
sparked controversy already among ancient Christians and continues 

to smolder to the present. The most balanced and compelling 

treatment, in my opinion, is that by jorg Frey, who concluded his 
analysis with ten tentative conclusions, the first three of which are 

relevant to the origins of the johannine tradition. Part four of this book 

will take up the other seven. 29 

1. The Gospel and the Apocalypse share "a series of striking 

phraseological connections" as well as "central Christological 

29. "Erwagungen zum Verhaltnis der johannesapokalypse zu den Ubrigen Schriften des Corpus 
johanneum," in Martin Hengel, Diejohanneische Frage (WUNT 67; Ti.ibingen: Mohr Siebeck, 1993), 
328-429. 
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motifs" that appear nowhere else in early Christian literature. 

These data strongly suggest that both works issued from the same 

religious environment (415). 
2 .  Any proposal for describing these connections must take into 

account the complex compositional history of both works. The 

Gospel displays evidence of three stages (see part two), and the 
beginning and ending of the Book of Revelation almost certainly 

were later additions; significantly, only here does one find the 

name John. In addition to these five compositional moments-two 
apocalypses and three Gospels-one must consider how they 

relate to the three Johannine Epistles (416-18). 

3 .  The earliest compositional stage of the Apocalypse issues from a 
stage of Johannine literature earlier than one finds in the Gospel, 

which displays a more developed theological reflection and 

sophistication. The visions of the seer share more with the 
Epistles (418-19). 

In other words, the Book of Revelation belongs to the Johannine 

tradition, resembles the theology of the Epistles, and likely predates 
the Gospel. 

frey extends "the epistolary framework" to include all of 1:1-3:22 

and 22:1-21; I suspect, however, that the earlier version began with 
1:9b-lla: "I was on the island called Patmos for the word of God and the 

witness of Jesus. I was in the spirit on the Lord's day and heard behind 

me a loud voice, like that of a trumpet, that said, 'Write into a book 
[�t�Aiov] what you see and send it to the seven churches."' 

The earlier version apparently ended with 22:7: "See, I Desus] am 

coming soon. Blessed is the one who keeps the words of the prophecy 
of this book [�t�Aiou]," a fitting end to the vision report in the earlier 

chapters. In favor of this position are the striking similarities between 

the verses that would have immediately preceded 1:9b and followed 
22:7. 

1:9a: I, john, your brother fEyw 'lwavv'l' 6 cioe:\�o' u�wv] and sharer in the 
affliction, kingdom, and endurance in jesus. 
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22:8a: I, john, am the one who hears and sees these things [xayw 'Jwavv>J> 
6 axouwv xal �Ainwv ·raum]. (Here the redactor repeated his identification 
of the author with the references to hearing and seeing that appeared 
originally at the beginning of book: 1:10 [�xoucra] and to seeing in 1:11 and 
12 [�AErrE<>, �Airrm, and Efoov].) 

If one omits 1:1-9a and 22 :8 to the end, all references to john as the seer 

disappear. It therefore would appear that a later redactor attributed 
the seven letters and vision report of a )ohannine prophet to a john; 

part four will argue that this john is none other than the elder john 

known to Papias. 
As was the case with the elder's three Epistles, in the Apocalypse 

one finds no evidence of the Gospels of Luke or john, but one does 

find many parallels with Matthew and perhaps the lost GospeL Here I 
present the most convincing evidence. Some of the columns compare 

texts of the Apocalypse with my reconstruction of the Logoi of jesus. 

Readers skeptical of this reconstruction are encouraged to substitute 
the wording of Matthew. 

Matt 17:2 Rev 1:16 

His face shone like the sun. His face shines like the sun. 

Matt 11:15 (and two more times; cf. Rev 2:10 (and six more times) 
Logoi 5:27 and Mark 4:9, 23) 

"The one who has ears, let him hear." The one who has ears, let him hear. 

Logoi 8:4 (= M att 10:28) Rev 2:11 

"Do not be afraid of those who kill the Do not be afraid of what you are about to 
body but cannot kill the soul." suffer. . . .  Be faithful unto death. 

These examples, though suggestive, do not require direct influence, 
but the following parallels are more decisive. 
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Logoi 8:17-18, 20 (cf. Matt 24:43-46) 

"But know this: If the household had known in which 
watch the robber was coming, he would not have let 
his house be dug into. 18 You also must be ready, for 
the Son of Man is coming at an hour you do not expect. 

Rev 3:3b; 16:15a 

"So if you do not keep 
vigilant, I will come like a 
robber, and you will not 
know at what hour I will 
come to you.'' 

20 Blessed is that slave whose master, on coming, will 
find (him) so doing." 

16:lSa "Look, I am coming 
like a robber. Blessed is one 
who keeps vigil.'' 

"The dependence of [Rev] 3 :3 [and] l6:15 on Matthew 24:42, 43, [and] 

46 is obvious."30 

Logoi 8:8 (cf. Matt 10:32) 

"Anyone who may speak out 
for me in public, 

Rev 3:5 

"As for the one who conquers-! will wrap him in 
white garments, and I will not erase his name from 
the book of life, and 

the Son of Man will also speak I will speak out for his name before my father and 
out for him before the angels before his angels.'' 
of God.'' 

In the examples given thus far it would be reasonable to assume that 
the seer was indebted only to Matthew, but in the following example 

the parallels apply only to the lost Gospel (see also Luke 12:35-37) . 

Logoi 8:14-15 (cf. Matt 25:1-10) 

"Be like people who were expecting their master 
when he returned from the wedding feast, 

so that when he arrived and knocked, they would 
open the door to him at once. 

15 Blessed are those slaves whose master, on 
arriving, finds (them) watching. 

Truly I tell you that he will tie up his loose clothing, 
make them recline, come, and serve them." 

Rev 3:20 

"Look I stand at the door and 
am knocking. 

If someone should hear my 
voice and open the door, 

I will go into his home and dine 
with him, and he with me.'' 

The lost Gospel and Matthew both refer to jesus's receiving of his 

kingdom from his Father and the granting of thrones to the Twelve for 

30. R. H. Charles, The Revelation of St.john (ICC; Edinburgh: T&T Clark, l920), 1xxxivn6. 
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issuing judgment. The author of the Apocalypse transfers the promise 

to martyrs and narrates visions of the scene: 

Logoi 10:61-63 (cf. Matt 19:28) Rev 3:21; 4:4; 20:4a 

"Truly I tell you that you are the ones who 
followed me; 62 my Father will give you the 
kingdom, and when the Son of Man sits on 
the throne of his glory, 

"As for the one who conquers-! will 
give him to sit with me on my throne, 
as I have conquered and sat with my 
Father on his throne." 

63 you too will sit on twelve thrones judging 
the twelve tribes of Israel." 

4'4 And around the throne were twenty 
thrones, and on the thrones sat . . .  

20'" And I saw thrones, and they sat 
upon them, and judgment was given to 
them. 

Eschatological woes are predicted in the lost Gospel and Matthew, 

predictions echoed injohn's Revelation: 

Logoi 8:25 (cf. Matt 10:34) Rev 6:4b 

"Do you think I have come to hurl peace . . .  to take peace from the earth, so that 
on earth? I did not come to hurl peace, people slay each other, and a great sword 
but a sword." was given to him. 

Matt 24:29 (cf. lsa 13:10) 

"The sun will be darkened, and the 
moon will not give its light, and the 
stars will fall from heaven, and the 
powers of heaven will be shaken." 

Rev 6:12b-13 

And there was a great earthquake, and the 
sun became black as sackcloth, and the 
entire moon was like blood, 13 and the stars 
of heaven fell to the earth. 

Matthew has no parallel to Revelation 12:9, but my reconstruction of 

the Logoi of]esus does, based on Luke 10:18-19 and Papias Expos. 4:7.31 

Logoi 10:24-25 

"I saw Satan falling from the sky like 
lightning. 25 Look, I am giving you 
authority to tread on serpents and 
scorpions and on every power of the 
enemy, and nothing will harm you." 

Compare also the following: 

Rev 12:9 

He was cast down-the great dragon, the 
serpent, the ancient one, the one called Devil 
and Satan, the deceiver of the whole 
inhabited world-he was cast down to the 
earth, and his angels were cast down with 
him. 

31. See Two Shipwrecked Gospels, 35-38, 41, 43, 367-71, and 390-91. 
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Matt 26:52 

"All who take up the sword by the sword 
will perish." 

Matt 24:24 (cf. Mark 13:22) 

"False messiahs and false prophets will rise 
up, and they will give great signs and 
wonders to deceive, if possible, the elect." 

Logoi 3:7 (cf. Matt 8:19) 

"I will follow you wherever you go." 

Rev 13:10 

"If someone kills by the sword, by the 
sword he will be killed." 

Rev 13:13-14 

And he produces great signs, . . . 14 and 
he deceives the inhabitants of the earth 
by the signs given to him to do. 

Rev 14:4b 

. .  those who followed the lamb 
wherever he goes." 

The lost Gospel and Matthew both mention "the blood of all the 

prophets" for which Jesus's enemies will be held accountable. The same 
judgment appears in the Book of Revelation: 

Logoi 7:17-18 (cf. Matt 23:34-35) 

"Therefore also Wisdom said, 'I will send 
them prophets and sages, and some of 
them they will kill and persecute, 18 so that 
the blood of all the prophets poured out on 
the earth may come upon them." 

Rev 16:5-6; 6:10b; 18:24. 

"You are just, the one who is and was, 
the holy one, because you judged these 
things, 6 for they poured out the blood 
of the saints and prophets, and you 
have given them blood to drink." 

6'10b "How long, 0 holy and true master, 
will you not judge and avenge our blood 
from those who dwell upon the earth?" 

18'24 And in it was found the blood of aU 
the prophets and saints, and all who 
had been slain on the earth." 

The conclusion of the Beatitudes in both Logoi and Matthew finds a 

potential echo near the end of the Apocalypse: 

Logoi 4:4a (cf. Matt 
5:12a) 

"Be glad and exult, for 
vast is your reward in 
heaven." 

Rev 19:7a 

"Let us be glad and exult and give glory to him, for the 
wedding of the lamb has come, and his wife prepared 
herself." 

"The words in Matthew come in at the close of the Beatitudes, which 

promise that the righteous shall inherit the earth. 19:7 in our author [of 
the Apocalypse] represents in vision the fulfilment of this promise."32 
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Matt 22:2-3 (cf. Logoi 8:43-44) 

"The kingdom of heaven may be compared to a 
king who prepared a wedding feast for his son. 
3 And he sent his slaves to call those who had 
been invited to the wedding feast."' 

Logoi 2:11 (cf. Matt 4:8) 

And the devil took him along to a high 
mountain and showed him all the kingdoms of 
the world. 

Rev 19:9 

"Blessed are those who were invited 
to the wedding of the lamb." 

Rev 21:10 

And he brought me by spirit to a 
great and high mountain and 
showed me the holy city jerusalem 
descending out of heaven from God. 

At jesus's temptations he rejected the devil's offer of the kingdoms of 
the world, but john the seer witnesses the descent from heaven of the 

new jerusalem. 

The Apocalypse of john likely came from the johannine commu

nities, and these parallels suggest that the author, like the elder, knew 

the Gospel of Matthew, and perhaps the lost Gospel as well. That is, like 

the Epistles, the johannine apocalypse is indebted more to Matthew 
than to any other Gospel. This also was the case with Papias of 

Hierapolis. 

Papias as a Johannine Christian 

The bishop of Hierapolis, too, belonged to the wider sphere of 

johannine influence; Papias apparently knew 1 john and the 

Apocalypse; according to Eusebius he not only often recorded 
traditions of the elder in the Exposition but had met him personally 

(Expos. 1:2 and Eusebius, Hist. eccl. 3.39.3); Papias, like the author of 

the Book of Revelation, was a chiliast and showed no awareness of 

a Pauline mission in the region; and Hierapolis lay 100 miles east of 
Ephesus on a well-traveled Roman road. Nearby Laodicea was one of 

the churches addressed at the beginning of the Book of Revelation. 

One might even say that Papias understood his literary enterprise as 
a solution to the elder's discomfort with the sequential disagreements 

between the Gospel of Mark and two Gospels of Matthew. According 

32. Charles, Revelation, lxxxvin3. 
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to Papias's elder, Mark recorded Peter's random memories of jesus 

without regard to historical order; Matthew's Hebrew Gospel, on the 

other hand, organized the logia in proper sequence (cruvETci�czTo), but 
his translators garbled them. Papias therefore wanted to put the logia 

back into Matthew's original order (cruvxczTetTci�czt), supplemented with 

other traditions, including those from the elder himself (Expos. 1:4-5).33 

Be that as it may, based on the evidence presented here in part 

one it appears that the johannine tradition from its origins until the 

composition of Papias's Exposition-including all three Epistles and an 
earlier version of the Apocalypse of john-not only had access to the 

Gospel of Mark and at least one version of the Gospel of Matthew but 

regarded them as authoritative. 
The next stratum of the johannine literary tradition pertains to 

the Gospel, which seems to have been composed in three distinctive 

editions, each of which is consistent with the view of the Synoptics 
promoted by the elder john and Papias. Here is a comparison of the two 

authors with respect to the Gospels of Mark and Matthew. 

1. According to the elder and Papias, Matthew's original Gospel "in 

the Hebrew language" had arranged events of jesus's life in 

correct historical sequence, but two Greek translators inadver
tently corrupted it (Expos. 1 :4) . Insofar as Mark merely recorded 

Peter's occasional preaching, his sequence also was deficient 

(Expos. 1:3). Papias thus set out to restore Matthew's original 
sequence (Expos. 1:5). Similarly, the johannine Evangelists 

rearranged several episodes, such as the cleansing of the temple. 

2. Papias replaced Matthew's account of the death of judas with one 

that he considered more appropriate (Expos. 4:6) . Similarly, the 
Evangelists frequently substituted their own tales for those in the 

Synoptics, most obviously Jesus's trial before Pilate, death, and 

resurrection appearances. 
3. Finally, the elder and Papias both held that Mark and Matthew 

failed to include important episodes from the life of jesus. In his 

33. MacDonald, Two Shipwrecked Gospels. 12-17. 
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Exposition Papias added many other tales that derived from the 

memories of jesus' earliest followers, including "traditions" from 

the elder john himself (Expos. 1:1-2). The johannine Evangelists, 
too, did not hesitate to add several lengthy stories to those in the 

Synoptics. 

It thus would appear that Papias and the authors of the johannine first 
Gospel were heirs to the elder's high regard for at least two of the 

Synoptics and his dissatisfaction with their arrangements of logia, their 

deficient versions of certain episodes, and especially their omissions of 
many events ofjesus's life. As we shall now see, at least onejohannine 

author freely created episodes to present jesus as a rival to Dionysus. 
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The Earliest Gospel Stratum and Euripides' 

Bacchae: An Intertextual Commentary 

Introduction 

Excavating for the Earliest Johannine Gospel 

No doubt the Gospel of]ohn once ended with the following postscript: 
"Many other signs jesus performed in the presence of his disciples 

that have not been written in this book. 31 These things have been 

written that you may believe that jesus is the Christ, the Son of God, 
and that by believing you may have life in his name" (20:30-31). But 

the textual witnesses to john continue for another twenty-five verses 

and conclude with yet another postscript: "This is the disciple who 
gives witness about these things and who wrote them down, and we 

know that his witness is true. 25 There are also many other things 

that jesus did, which, if each one were written, I suppose not even 
the world could contain the books written" (21:24-25). The Epilogue 

thus validates the Gospel as a whole by evoking the authority of this 

witness, almost certainly the elder john. As we shall see in part four, 
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'The Final Gospel Stratum and a johannine Corpus," the distinctive 

concerns of the Epilogue repeatedly appear also in chs. 1-20 and likely 

issue from the same hand. Part three, "Rewriting the Gospel," will 
argue for extensive additions even before this final, canonical version. 

Appendix 1 presents a conjectural Greek reconstruction of the earliest 

edition with footnotes explaining every omission of content that likely 
was added by later editors. English translations of this reconstruction 

appear sequentially here in part two, followed by commentary. 

Although most commentators acknowledge that the Gospel 
underwent such an evolution, it is fashionable to downplay its 

importance and to interpret the book in its final form.1 To do so, 

however, unduly privileges canonical john at the expense of its most 
primitive and most adventuresome compositional moment insofar as 

only the most primitive edition displays evidence that a johannine 

author supplemented the Synoptics to portray jesus as a rival to 
Dionysus, the Greek god of wine. 

Jesus and Dionysus 

In a recent and important study of ancient imitations of Euripides' 
Bacchae, Courtney ]. P. Friesen provides the following general 

comparison: 

[B]oth jesus and Dionysus are the offspring of a divine father and human 
mother (which was subsequently suspected as a cover-up for illegitimacy); 
both are from the east and transfer their cult into Greece as part of its 
universal expansion; both bestow wine to their devotees and have wine 
as a sacred element in their ritual observances; both had private cults; 
both were known for close association with women devotees; and both 
were subjected to violent deaths and subsequently came back to life. By 
the middle of the second century, observations of such relationships are 
explicitly made and would later be developed in various directions . . . .  

A juxtaposition of jesus and Dionysus is also invited in the New 
Testament Gospel of john, in which the former is credited with a 
distinctively Dionysiac miracle in the wedding at Cana: the 
transformation of water into wine (2:1-ll). ln the Hellenistic world, there 
were many myths of Dionysus' miraculous production of wine, and thus, 

1. A noteworthy exception is Urban C. von Wahlde. 
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for a polytheistic Greek audience, a Dionysiac resonance in jesus' wine 
miracle would have been unmistakable . . . .  John's Gospel employs further 
Dionysiac imagery when jesus later declares, "I am the true vine" ('Eyw 
Eip.t � ap.rrEAO<; � aA�8tv�, 15:1). John's jesus, thus, presents himself not 
merely as a "New Dionysus," but one who supplants and replaces him.2 

Furthermore, the Gospel of john bears a remarkable similarity in plot 

structure to Euripides' Bacchae. In both books the protagonist is a god 

who dons flesh, lives among mortals, and is rejected by his own people. 

This antagonism drives the plots of both works, but the outcomes are 
significantly and strategically different. The Bacchae is a tragedy that 

leaves its main characters either dead or devastated and culminates 

in the downfall of the Theban ruling family. ln the bitter ending, King 
Cadmus, who earlier appeared as a figure of piety through his belief 

in the god, complains to Dionysus, "It is not right that gods resemble 

mortals in their outrages" (1348), explicitly calling into question the 
morality of Dionysus's vengeance. Whereas Dionysus, a god in the 

flesh, destroys and punishes unbelievers, the jesus of the Fourth 

Gospel, the Son of God, offers eternal life. Euripides' violent depiction 
of Dionysus thus provides a contrast to John's jesus as an altruistic 

savior of the world. 

Even though these similarities apply to the final redaction of the 
Gospel, the authors of the second and third editions add no further 

Dionysian elements. That is, the comparisons between jesus and 

Dionysus are unique to the project only of the original johannine 
Evangelist. 

Several scholars have compared the Gospel of john with Euripides' 

tragedy, though none has argued for a direct mimetic connection. 
For example, Mark W. G. Stibbe lists eleven "very general parallels" 

between the works but stops short of literary imitation. 

I am not arguing that john necessarily knew the Bacchae by heart and that 

2. Courtney j. P. Friesen, Reading Dionysus: Euripides' Bacchae and the Cultural Contestations of Greeks, 
jews, Romans, and Christians (STAC 95; TUbingen: Mohr Siebeck, 2015), 19-22. james M. Scott 
surveyed how Hellenistic and Roman generals, kings, and emperors advertised themselves as 
new Dionysuses (Bacchi us ludaeus: A Denarius Commemorating Pompey's Victory over judea [NTOA 104; 
G6ttingen: Vandenhoeck & Ruprecht, 2015], 34-41). Scott also makes a strong case that Pompey 
interpreted the god of the jews as none other than an eastern Dionysus (126-27). 
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he consciously set up a number of literary echoes . . . .  What I am arguing 
is that john unconsciously chose the mythos of tragedy when he set about 
rewriting his tradition about jesus and that general echoes with Euripides' 
story of Dionysus are therefore, in a sense, inevitable . . . .  It is important 
to repeat at this stage that I have nowhere put forward the argument for 
a direct literary dependence of john on Euripides. That, in fact, would be 
the simplest but the least likely solution.' 

Stibbe does not explain why it is "the least likely." Similarly, Peter 

Wick, after a compelling comparison of the Bacchae and john, gets 
cold feet about imitation and prefers to speak of a Dionysian 

"contextualization. "' 

Other interpreters have proposed that the Fourth Evangelist 
modeled the Gospel after Greek tragedy more generally; jo-Ann A. 

Brant's study merits mention: "My goal is to unmask the skilled artistry 

of the gospel, designed to produce a compelling rendition of the story 
of jesus capable of finding an audience in a world where Homeric 

epics and Greek tragedies were still read."' But Brant, too, hesitates to 

postulate a direct l iterary connection with any particular play. The vast 
majority of commentators are entirely mute on John's similarities to 

the Bacchae, even those that otherwise show an interest in Greek and 

Roman literature. 6 

3. Mark W. G. Stibbe, john as Storyteller: Narrative Criticism and the Fourth Gospel (SNTSMS 73; 
Cambridge: Cambridge University Press, 1992), 137 and 139. 

4. Peter Wick, "jesus gegen Dionysos? Ein Kontextualisierung desjohannesevangeliums," Bib (2004): 
197-98. One might say the same of the brief but superb treatment of Dionysian religion and 
the Fourth Gospel by Esther Kobel in Dining with john: Communal Meals and rdentity Formation 
in the Fourth Gospel and its Historical and Cultural Context (BIS 109; Leiden: Brill, 2011), 221-49. 
See also julius Grill, Untersuchungen iiber die Entstehung des vierten Evangeliums: Part 2. Das 
Mysterienevangelium des hellenisierten Kleinasiastischen Christentums (Ti.ibingen: Mohr, 1923); and 
Ekkehard W. Stegemann, Christus und Dionysos: Die Suche nach der figur im Teppisch des 
johannesevangeliums (Evangelisch-Theologische FakultUit, Lehrstuhl fUr Exegese und Theologie; 
Bochum: Ruhr Universitat Bochum, 2009). 

5. jo·Ann A. Brant, Dialogue and Drama: Elements of Greek Tragedy in the fourth Gospel (Peabody, MA: 
Hendrickson, 2004), 6-7. See also George L. Parsenios, Rhetoric and Drama in thejohannine Lawsuit 
Motif(WUNT 258; TUbingen: Mohr Siebeck, 2010), who compares the trials in john with Athenian 
tragedy, most notably Euripides. ! cannot explain the astonishing absence of a single reference to 
the Bacchae or Dionysus, even in his discussion of the wedding at Cana. Ludger Schenke similarly 
has argued for John's debt to tragedy in "joh 7-10: Eine dramatische Szene," ZNW 80 (1989): 
172-92, in Das johannesevangelium: Einfiihrung, Text, dramatische Gestalt (Stuttgart: Kolhammer, 
1992), and in johannes: Kommentar (DUsseldorf: Patmos, 1998). See also C. Milo Connick, "The 
Dramatic Character of the Fourth Gospel," ]BL 67 (1948): 159-70; and William Domeris, "The 
johannine Drama," }TSA 21 (1983): 29-35. 

6. This is the case, for example in C. K. Barrett, The Gospel According to St john: An Introduction with 
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In two earlier and related books, The Gospels and Homer: Imitations 

of Greek Epic in Mark and Luke-Acts (NTGL 1; Lanham, MD: Rowman & 
Littlefield, 2014) and Luke and Vergil: Imitations of Classical Greek Literature 

(NTGL 2; Lanham, MD: Rowman & Littlefield, 2014), I employed a 

methodology that has come to be known as Mimesis Criticism.' The 

conclusion to part two will apply the criteria of such an analysis to 
the parallels between john and the Bacchae to demonstrate that the 

johannine Evangelist not only imitated Euripides, he expected his 

readers to esteem jesus as greater than Dionysus. 
Imitations of the Bacchae suggest why the Fourth Gospel departs 

so dramatically from the Synoptics. Whereas Mark focused on the 

unfolding of the Messianic Secret, and Matthew developed his story 
around the continuity of the jewish tradition and the new revelation of 

jesus, and while Luke focused upon the emergence of the new religious 

movement and its eventual spread to the ends of the earth, the first 
johannine Evangelist crafted his plot to focus squarely upon jesus's 

heavenly origin and the ensuing conflict between acceptance and 

rejection of his overtly expressed divine identity. This, as we shall see, 
resembles Euripides' depiction of Dionysus. 

Commentary and Notes on the Greek Text (London: SPCK, 19S8); Rudolf Bultmann, The Gospel of john: A 
Commentary (trans. G. R. Beasley-Murray; Oxford: Blackwell, 1971); Raymond E. Brown, The Gospel 
According to john (2 vols.; AB 29, 29A; Garden City: Doubleday, 1966-1970); Ernst Haenchen, A 
Commentary on the Gospel of john (trans. Robert W. Funk; ed. Robert W. funk with Ulrich Busse; 
2 vols.; Hermeneia; Philadelphia: Fortress, 1984); Rudolf Schnackenburg, The Gospel according to 
St.john (3 vols.; vol. 1: trans. Kevin Smyth; New York Herder & Herder, 1968; vol. 2: New York: 
Seabury, 1980; val. 3. New York: Crossroad, 1982); Barnabas Lindars,john (NTG; Sheffield: Sheffield 
Academic, 1990); Francis ).  Moloney, The Gospel ofjolm (SP 4; Collegeville: Liturgical Press, 1998); 
D. Moody Smith, Jr. john (ANTC; Nashville: Abingdon, 1999); Herman C. Waetjen, The Gospel of the 
Beloved Disciple: A Work in Two Editions (New York: T&T Clark, 200S); and Urban C. von Wahlde, A 
Commentary on the Gospel and Letters of john (3 vols.; ECC; Grand Rapids: Eerdmans. 2010). Perhaps 
the most lamentable failure to recognize Euripidean influence on John is the volume devoted to 
the Gospel in Neuer Wettstein: Texte zum Neuen Testament aus Griechentum und Hellenism us, vol. 1.2: 
Texte zum johannesevangelium (ed. Udo Schnelle with Michael Lebahn and Manfred Lang; Berlin: 
de Gruyter; 2001). This valuable volume presents nearly a thousand parallels between the Gospel 
of john and ancient Greek and Latin literature, but only three from the Bacchae, one of which 
pertains to the epilogue (Bacch. 963-66 and john 21:19); furthermore, the comparison of Bacch. 
925-27 to john 12:45 is forced. Only the comparison of Bacch. 704-10, Dionysus's miraculous 
production of wine, and john 2:9 remains. Absent entirely is any awareness of the affinities in 
characterization and plot. 

7. For a more popular and synthetic presentation of mimetic debts to Homer, see Dennis R. 
MacDonald, Mythologizing jesus: From jewish Teacher to Epic Hero (Lanham: Rowman & Littlefield, 
201S). 
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Many of these similarities between the Bacchae and john pertain to 

analogous characterizations, their drama tis personae: 

Bacchae The Gospel of john 

Dionysus Narrator and jesus 

Chorus Narrator and the crowds 

Theban women Samaritan woman 

Tiresias, the blind seer Man born blind 

Cadmus, Pentheus's grandfather The Baptist, the old cripple, and Nicodemus 

Pentheus, king of Thebes jewish authorities and Pilate 

Assistants of Pentheus Assistants of jewish authorities 

Agave, Pentheus's mother Mary, jesus's mother 

1:1-5. The Origin of the Logos 

The Fourth Gospel begins by identifying its protagonist as a god. 

1'1 In the beginning was the Logos, 
and the Logos was with God, 
and the Logos was a god. 
2 This one at the beginning was with God. 
3 Everything came into being through him, 
and without him nothing came into being. 
What came into being 4 through him was life, 
and the life was the light of humans. 
5 And the light shines in the darkness, 
and the darkness did not overcome it. 

The Bacchae begins with the god declaring his identity. 

I, the child of Zeus, have come to the land ofThebes
Dionysus, whom Semele daughter of Cadmus once bore, 
induced to do so by a lightning bolt-
after having changed myself into human form from that of a god [9Eou]. 
(Bacch. 1-4) 

Like Dionysus, "the child of Zeus," on Mt. Olympus, the Logos was a god 

[SE6�] with God, later called his Father. Zeus was not only Dionysus's 
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father but also his b irth mother. After slaying Semele with lightning 

for boasting that she had slept with the king of gods, Zeus rescued the 

fetus, sewed it into his thigh, and brought it to term. 

1:6-8. John, the Faithfu l Witness 

Quite unexpectedly, the Johannine narrator shifts attention from the 

light to the sole witness to it: 

6 There was a person sent from God whose name was John. 
7 This one came as a witness to bear witness about the light, 
so that all might believe through him. 
8 He was not the light, 
but was to bear witness about the light. 

Surely it is not by accident that early in his opening speech Dionysus 

similarly singles out Cadmus, his grandfather, for praise.' 

I praise Cadmus, who established this plot untrodden, 
a sacred precinct for his daughter. With clustering foliage of the grapevine 
I myself have shrouded it. (Bacch. 10-12) 

Later in the Gospel the Baptist again will play the role of Cadmus. As 

many interpreters have noted, the sudden naming of John without a 
notification of who he was likely presupposes that his readers already 

would have known of him from having read the Synoptics.' 

1:9-12. The Rejection of the Logos 

After praising John, the Prologue returns to extolling the light itself: 

9 The true light that enlightens every person, was coming into the world. 
10 He was in the world, 
and the world came into being through him, 

8. Stibbe: "In both prologues a man is singled out for praise on account of his public recognition of 
the deity" Uohn as Storyteller, 136). 

9. For example, Hartwig Thyen, Dasjohannesevangelium (HNT 6; TUbingen: Mohr Siebeck, 2005), 76: 
"Nattirlich wei IS jeder Leser/HC::>rer des Pro logs, daB es sich urn Johannes den Tiiufer handelt und 
daiS er auch der Tiiufer Jesu ist . . . .  Die weitere Interpretation unseres Evangeliums wird zeigen, 
daiS es sich dabei nicht nur urn ein allgemein verbreitetes Wissen urn jesus handelt, sondern urn 
die konkrete Kenntnis unserer synoptischen Evangelien-und zwar alter drei." 
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and the world did not know him. 
11 He came to his own regions [-<·it lo"t], 
and his own people [oi !owt) did not receive him. 
12 But as many as receive him, 
to them he gave authority to become children of God, 
to those who believe in his name. 
[13) 

Dionysus disguised himself as a mortal to punish Thebes, his 

birthplace, and his mother's family. 

Since my mother's sisters-whom one might least expect
were saying that Dionysus was not born from Zeus, 
but that Semele had been seduced by some mortal man, 
and that she had attributed to Zeus her own sexual sin. (Bacch. 26-30) 

The Logos and Dionysus both came to their own regions, and their own 
people did not receive them. 

In the Prologue, the Logos's "own people" are those whom he had 

created, but in in light of the Gospel as a whole one might take them 
to be fellow jews, in which case the parallels with the Bacchae would 

be closer insofar as those who rejected Dionysus were his family and 

other citizens ofThebes.10 (Here and following, verses that were added 
in later versions of the Gospel are identified in square brackets.) 

1: 14, 16. The Logos Assumes a Human Body 

14 And the Logos became flesh 
and pitched tent among us, 
and we observed his glory, 
glory of the one-of-a-kind child from the Father, 
full of grace and truth. 
[15) 
16 For we all have received of his fullness, 
gift after gift. 
[17) 

In his opening speech Dionysus declared that he "changed into this 
mortal / appearance" (53) in order to reveal his power to unbelieving 

10. Becoming a child of God is distinctively johannine (cf. !john 3:1 and 5:13). 
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Thebans and to punish Pentheus, their king. "For this reason I will 

show him that I am a god" (47; cf. 20-22). The Logos, on the other hand, 

"became flesh" to offer "grace and truth . . . .  We all have received of his 
fullness, gift after gift" (1:16). 

The word translated here as "fullness" is rrA�pWf.tet, which was to 

carry heavy theological freight in later Christian discourse. It appears 
only here in johannine literature and symbolizes the Logos as a vessel 

full of "gift after gift." Dionysus, too, was a donor god and source of 

wealth. Of course, he was also associated with full kraters and wine 
cups. 

1: 18. The One in the Lap of the Father 

18 No one ever has seen God; 
a one-of-a-kind God, the one in the lap of the Father, 
that one revealed him. 

Twice in the Prologue one finds the word f.lOVoyEv�' (1:14 and 18), which 

I have translated as "one-of-a-kind"; the author employed it to exclude 

the possibility that God had other such offspring, such as Dionysus, 
whom the Bacchae twice calls "Zeus's offspring [�10' y6vo,]" (603 and 
1038; cf. 84 and 1340-41).11 

I translated the word x6J.rro, as "lap" in the phrase "the one in the lap 

of the Father." It is "the region of the body extending from the breast 

to the legs, especially when a person is in a seated position-'bosom, 

lap."'12 One will recall that after Zeus destroyed Semele he sewed the 

fetus into his thigh, which served as a womb (Bacch. 96; cf. 243, 286-95, 
and 522-25). Dionysus and jesus both have an unusually intimate bond 

with their divine fathers. 

The opening speech of Dionysus and the Prologue of the Gospel 
share a brilliant literary strategy, admirably described by Brant: 

11. The term appears also in 1 john 4:9; it seems to have been a distinctive fixture of johannine 
theology. 

12. johannes P, Louw and Eugene A. Nida, eds., Greek�English Lexicon of the New Testament Based on 
Semantic Domains, vol. 1: Introduction and Domains (New York: United Bible Societies, 1988), 99 
(entry 8.39). 
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The revelations of the prologue . . .  stand outside the knowledge of the 
actors or participants in that action. The audience then joins in a sort 
of collusion with the narrator by sharing privileged knowledge and 
transcending the finite reality of normal human experience to view what 
normally cannot be seen: the workings of the cosmic order. The vantage 
point or "discrepant awareness" between fictional characters and the 
audience afforded by the prologue allows the audience to enjoy the irony 
offered by the action of the drama . . . .  

As in the prologue to Euripides' Bacchae, in which Dionysus gives an 
account of how he came to be in Thebes, the gospel's prologue explains 
how the divine came to be striding about Judea and the Galilee. This 
explanation then provides the conditions for the antagonism that greets 
jesus. The bold claims of jesus to possess an authority that goes beyond 
that of a prophet and an ancestry that is other than human will clash with 
what is known ofjesus' parentage and birthplace by those who inhabit the 
story. In Bacchae, Dionysus lays out the tension of claims about his status 
more baldly . . . .  His incarnation is necessitated by the refusal of some to 
believe, among them his mother's sisters, who deny that he is the son of 
Zeus and accuse Semele of using Zeus to hide her seduction by a mortal 
(27-29).13 

Harold W. Attridge suggests that the "quasi-poetic form" of John's 

Prologue is "not a secondary and casual addition to the Gospel. It 
belongs where it sits, at the beginning of the complex Gospel. . . .  Unlike 

any of the other Gospels, the Fourth Gospel begins as a drama . . . .  

If one wants to understand the narrative rhetoric of the Gospel it is 

important to attend to the drama of the Gospel."" 

Excursus 2. John 1:1- 18 and 1 John 1:1-5 

The similarities between the opening verses of 1 john and john 1 are 

unmistakable. Although most scholars hold that the Prologue to the 

13. Brant, Dialogue and Drama, 18 and 20; Brant shies away from a direct literary connection with the 
Bacchae (21). 

14. "The Gospel of john: Genre Matters?" in The Gospel of john as Genre Mosaic (ed. Kasper Bro Larsen; 
Studia Aarhusiana Neotestamentica 3; GOttingen: Vandenhoeck & Ruprecht, 2015), 35. Parsenios 
states that the Prologue "represents a creative union of Greek tragic elements and the theological 
and linguistic world of the Old Testament. It sounds like Genesis 1, but it operates like the 
prologue of a Greek play" (Rhetoric and Drama, 47). One will find a similar assessment by Peter 
M. Phillips in The Prologue of the Fourth Gospel: A Sequential Reading (LNTS 294; London: T&T Clark, 
2006), 37-54. 
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Gospel informed the epistle, the following columns support the 

priority of the epistle (as advocated in part one): 

1john 1:1 

[Elder:] What was from the beginning, what 
we have heard, what we have seen with 
our eyes, what we have observed and our 
hands have handled with regard to the 
logos of life. 

john 1:1-Ja 

[Narrator:] In the beginning was the Logos, 
and the Logos was with God, and the Logos 
was a god. 2 This one at the beginning was 
with God. 3 Everything came into being 
through him. 

Both works begin in "the beginning," but they refer to different events. 

In the epistle it designates the beginning of the Christian movement, 
indicated by the neuter singular "what [61"; in the Gospel, on the other 

hand, it designates the creation of the world by the personified Logos." 

Surely it is more likely that the Evangelist magnified the "what" of the 
epistle into the creating Logos than that the elder depersonalized the 

Logos into a faceless "what." Both prologues refer to witnesses. In the 

epistle several firsthand observers, including the elder, "give witness" 
(1:2-3), but the Gospel mentions only one: john the Baptist (1:7).16 

1 John refers to "the logos of life," that is, the life-giving message 

of jesus, but in the Gospel the logos becomes the Logos; "what came 
into being" through him "was life" (1 :3b-4a). In the epistle the message 

of jesus, mediated by the elder, was "that God is light, and in him is 

no darkness whatsoever" (1 :5). In the Gospel, however, jesus himself 
is the light that "the darkness" cannot comprehend (1:5). Theology 

has become Christology, an evolution observable often in the Gospel's 

evoking of 1 John.17 

Although the elder emphasizes that he and the other witnesses 

heard, saw, and handled things "concerning the logos of life," there is 

no explicit reference to an incarnation, which dominates the Prologue 
in the Fourth Gospel. Especially noteworthy is the Evangelist's 

repeated references to the Logos "coming": "The light . . .  was coming 

into the world . . . .  11 He came to his own regions, and his own people did 

15. Schnelle,johannesbriefe, 59-69, esp. 60-61. 
16. See Thyen,johannesevangelium, 95-98 and 102-3. 
17. Schnelle,johannesbriefe, 65-67. 
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not receive him . . . . 14 And the Logos became flesh and pitched tent among 
us" (John 1 :9, 11 ,  14). 

The elder claimed that he wrote so that his readers' "joy may be 
filled [rrETCA1JPWfLEV1)]" (1 :4); the Evangelist expands the "fullness 

[rrA1JPWfLaTo,]" of the light to include "gift after gift," most explicitly 

"grace and truth" (1:14 and 16). The expansion from "joy" to "grace and 
truth" seems to be secondary. 

If one were to argue that the Prologue of the Gospel came first, one 

would have to defend the following propositions: 

1. The elder substituted prose for poetry. 

2. He substituted the coming of the personified Logos with the 
neuter "what." 

3. He used the phrase "in the beginning" not to refer to the 

preexistence of the Logos with God but to the career of]esus. 
4. He omitted all references to jesus's "coming." 

5. He omitted jesus's taking on a human appearance. 

6. He omitted the witness of]ohn the Baptist. 
7. He omitted jesus's rejection by his own people. 

In other words, the author of 1 john would have removed every affinity 

with Euripides that made the two opening addresses most similar! 

Excursus 3. The Dionysian Jesus of Clement and Christus patiens 

These similarities between the johannine Prologue and the Dionysian 
speech did not escape notice by Clement of Alexandria. In the following 
quotation he invites Dionysus to convert. Here the line numbers from 

Dionysus's opening speech in the Bacchae appear in square brackets. 

Come [�xE; 1], 0 madman, not propped up by a thyrsus [25], not wreathed 
with ivy [25]! Throw off your headband! Throw off your fawn-skin [24]! 
Get sober! I will show you the Logos and the mysteries of the Logos, 
and I will describe them with your own imagery. This mountain [33] is 
beloved of God and is not subject to tragedies, like Cithaeron [a bacchic 
mountain prominent in the Bacchae], but exalted by dramas of truth, a 
sober mountain and shaded by chaste woods [cf. 38]. Reveling here are no 
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maenads [52], daughters of "thunder-stricken" Semele [6], initiates in the 
disgusting distribution of raw flesh [139]; instead, they are the daughters 
of God, the beautiful lambs [cifLvcioEc;, a pun on fLCUvaoEc;], who utter the 
solemn rites [opy<a; 34] of the Logos and gather together a sober chorus. 
This chorus consists of the righteous, and their song is a hymn to the 
King of all. Young girls pluck their instruments [cf. 58-59], angels sing 
praises, prophets speak, the sound of music carries. Quickly they follow 
the thiasos [56]; those who were called scurry off, longing to welcome the 
Father. (Protrepticus 12.119.1-2) 

Even more impressive is a twelfth-century poem of jesus's passion 

called Christus patiens, which begins with an appeal both to the Gospel 
of john and Euripides!" 

Since you have listened to poems with a pious ear, 
And seek to hear now pious things but in a poet's way, 
Give heed: for now, as would Euripides, 
I shall tell of a passion that redeemed the world. 
Here you will find the mysteries fully told, 
For they come from the mouth of a maid and virgin mother, 
And the initiate beloved of his teacher. 

* 
And these then are my drama's roles: 
The Ever Holy Mother, the chaste initiate [John the Evangelist] , 
And the attendant maidens of the Mother of the Lord. (Chr. pat. 1-7, 28-30) 

The translator, Arthur Evans, captures the poet's mimetic method: 

he "makes Christ, the Virgin Mary, and john (the so-called 'Beloved 

Disciple') the three main characters, putting into their mouths lines 
once spoken by Dionysos, Agave, and others in Euripides' Bakkhai."" 

Not only does Mary play the part of the grieving Agave, her female 

entourage resembles maenads, the jews are Penthean god-fighters, 
jesus is a god who took mortal form, and the johannine Evangelist 

himself appears as the Beloved Disciple and quotes Euripides, including 

the Bacchae. 

Near the end of the poem one finds a remarkable imitation of the 

18. Scholars continue to debate the authorship of Christus patiens. See the discussion in Domenico 
Accorinti's review of Thesaurus pseudo-Nonni quondam Panopolitani in Gn 71 (1999): 493. 

19. Arthur Evans, The God. of Ecstasy: Sex�Roles and the Madness of Dionysus (New York: St. Martin's, 1988), 
151; see also 152. 
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opening lines of the Bacchae placed on the lips of jesus's lamenting 

mother at his tomb. 

Although you remained God, 
(= Bacch. 52, 54) you joined the nature of a man to your own form. 

* 
(= Bacch. 4, 52, 54) You joined the nature of mortals to the form of God. 20 

* 

(= Bacch. 2) I gave you birth but still was pure [i.e., a virgin]; 
(= Bacch. 4) having come from God, you took on human form. 
(= Bacch. 26) But your mother's kindred-whom one might least expect, 

since you performed many amazing feats for them 
(= Bacch. 472) to make known unspeakable things to uninitiated mortals
(= Bacch. 27) these people were saying that you were not a savior born 

from God, 
(= Bacch. 28) but that I had been seduced by a mortal man, 
(= Bacch. 3 1) bore you out of wedlock, lied about the marriage, 
(= Bacch. 29) and foisted my sexual sins onto God. 

And now they have lawlessly sped to kill you out of jealousy 
(= Bacch. 30) and by a stratagem of the enemy through those murderers 
(= Bacch. 489) and all the other stratagems of evil. 
(= Bacch. 232) You will put a stop to a world twirling with sophistries 
(= Bacch. 231) by catching them in iron nets 
(= Bacch. 232) and will stay the evildoer from doing evil, 0 child. 

* * * 

(= Bacch. 21) You will make your friends dance and establish your 
(= Bacch. 22) mysteries so that you might be revealed to mortals, 
(= Bacch. 48) as it is revealed to all in heaven. And into some other land, 
(= Bacch. 49) once you have revealed yourself here, you will lift up your 

might. 
(= Bacch. 39) Whether it wants to or not, this city must learn the truth, 
(= Bacch. 40) though now it is ignorant of your mysteries, 

so also in every other habitation of earth-born people 
(= Bacch. 45) that god-fights against you, bars you from libations, 
(= Bacch. 46) and never remembers you in prayers. 
(= Medea 59) For the wretches do not know that you are offspring 

that came from the Father, from heaven down to earth. 
(= Bacch. 47) For this reason, reveal to them that you are God. 

20. "This use of the language of Euripides clearly reveals a conceptual analogy between the 
incarnation and the disguised presence of Dionysus in the Bacchae" (Friesen, Reading Dionysus, 

257). 
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(= Bacch. 50) And reveal yourself everywhere. And if 
(= Bacch. 51) you want in wrath to expel the race of jews from this land 

with arms 
you will strike them with the blows of Ausonian [i.e., Roman] 

military commanders, 
whom they chose, in their folly, to rule over them, 
when they refused your lordship 
and affirmed Caesar as lord. 
For I see the punishment for your life-producing fate [i.e., death]: 

(= Bacch. 7) fire near their houses and ruins of their mansions 
(= Bacch. 8) already burning, an unquenchable flame of fire-
(= Bacch. 9) the immortal city of God [punished] for its hubris. 
(= Bacch. 10) I praise this judgment that makes this land untrodden 
(= Bacch. 11) by all those who murdered you, 0 child, 
(= Bacch. 13) who left the cities in Lydia, praised by all, 
(= Bacch. 14) and Phrygia, the sunlit plains of Persia, 
(= Bacch. 15) Bactrian walled cities and the hard to conquer lands 
(= Bacch. 16) of Media, by-passing prosperous Arabia, 

peoples far away and plunged in darkness, 
(= Bacch. 17) and all of Asia that lies by the briny sea, 
(= Bacch. 18) that has cities with beautiful towers filled 
(= Bacch. l9) with a mixture of Greeks and barbarians together.21 

(= Bacch. 20) You came at first to the land of the Hebrews 
that placed you in a tomb, a corpse from slaughter. 

(= Troad. 1315) lo, temple of God, beloved city, 
(= Bacch. 1202) lovely-towered city of the land of David, 
(= Bacch. 120) 0 refuge of the prophets of old, 

you now are a cave of god-killers! 
(= Bacch. 1027) How will I lament you? How will ! mourn your murder? 
(= Bacch. 55) But you women who have left the land of Galilee, 
(= Bacch. 56-57) my thiasos, who traveled with me 

from there, initiates of the mysteries of the wound, 
alas, the corpse now is placed in the tomb. 

(= Bacch. 58) Let there be chants customary for the dead. 
(= Bacch. 71) Now raise hymns to him with fine laments, 
(= Bacch. 69-70) then praise the living king. 

* * * * 
(= Oresteia 136) Come, come, let us go in quiet procession 
(= Bacch. 116-17) to the home where the women folk are staying, 

especially Mary, the mother of Mark, 

21. The translation reverses lines 1593 and 1594 to make sense of them in English. "Mary recounts 
a journey of jesus from Lydia with precisely the same itinerary as that described by Dionysus in 
Bacchae 13-20" (Friesen, Reading Dionysus, 258). 

3 7  



THE DIONYSIAN GOSPEL 

where, I think, the mystic thiasos gathers." 
(Christ. pat. 1535-36, 1543, 1545-59, 1563-1608, and 1613-16) 

1:19-51. The Son of God with Many Names 

Immediately after the Prologue one reads: 

19 This is the witness of John when Jews from Jerusalem sent priests and 
Levites to ask him, "Who are you, [20-22a] 22b so that we may give a 
response to those who sent us. What do you say about yourself?" 

23 He said, "I am a voice crying in the wilderness, 'Prepare the way of 
the Lord.' As Isaiah the prophet said. [24-26a] 26b I baptize with water, 
among you stands one whom you do not know: 27 the one who comes after 
me, the thong of whose sandals I am not worthy to untie. [28-32a] 32b I 
saw the Spirit descending from heaven like a dove and abiding on him. 
[33-34a] 34b This is the chosen one of God.'' [35-36] 

The Evangelist already had designated jesus as "the Logos," "the light," 
and "the one-of-a-kind God." Here the Baptist calls him "the chosen 

one of God."" 

Instead of narrating jesus's baptism, as in the Synoptics, the Fourth 
Evangelist has woven it into John's witness; after all, jesus needed no 

diving bird or heavenly voice to notify him that he was God's Son. 

He was as aware of this divine status as Euripides' Dionysus was. For 
this reason, too, the Fourth Evangelist had no use for an extended 

genealogy tracingjesus's ancestry back to Abraham, as in Matthew, or 

to Adam and God, as in Luke. 
The titles for jesus proliferate in the verses that follow: 

37 And his two disciples heard him speaking and followed Jesus. [38-39] 
40 There was Andrew; [40b] 41 this one first finds his own brother Simon 

22. jesus's baptism by john already appeared in the lost Gospel, though probably without the 
reference to the Spirit flying like a dove. See MacDonald, Two Shipwrecked Gospels, 120-24. 
MacDonald, Gospels and Homer (135-36), proposed that it was the Markan Evangelist who invented 
the avian imagery under the influence of Homer's depiction of Athena flying to and from 
Odysseus's son Telemachus to empower him in od. 1 and 3. If so, the trope in the Fourth Gospel 
displays Markan influence, probably through Luke. See also MacDonald, "The Spirit as a Dove 
and Homeric Bird Similes," in Early Christian Voices: In Texts, Traditions, and Symbols (FS Fran�ois 
Boven; ed. David H. Warren, Ann Graham Brock, and David W. Pao; Boston: Brill, 2003), 333-39; 
and Edward P. Dixon, "Descending Spirit and Descending Gods: An Interpretation of the Spirit's 
'Descent as a Dove' in Mark 1:10," }BL 128 (2009): 759-80. 
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and says to him, "We have found the Messiah," which is translated as 
Christ. 42 He brought him to jesus. 

Once jesus looked at him he said, "You are Simon, the son of)ohn; you 
will be called Cephas," which is translated as Peter. [43] 

44 And there was Philip from Bethsaida, the city of Andrew and Peter. 
45 Philip finds Nathanael and tells him, "We have found the one about 
whom Moses wrote in the law and also the prophets: jesus from Nazareth, 
the son of joseph!" 

46 And Nathanael said to him, "Can anything good be from Nazareth?" 
Philip said to him, "Come and see." 
47 jesus saw Nathanael coming to him and said about him, "Look, truly 

an Israelite in whom is no deceit." 
48 Nathanael says to him, "Whence do you know me?'' 
jesus replied and said to him, "Before Philip called you, when you were 

under the fig tree, I saw you." 
49 Nathanael replied to him, "Rabbi, you are the Son of God; you are the 

king of Israel." 
50 jesus replied and said to him, [sob-Sla] Slb "Truly, truly I tell you, 

you will see the sky opened and the angels of God ascending and 
descending on the Son of Man." 

Dionysus was notorious for his multiple titles. In the Bacchae he not 

only is Dionysus, but also Bacchus, Brornios (Clamor), Iacchos, Dithy
rambos, "the god," and "the child of Zeus."" In the first chapter of the 

Gospel the reader learns that jesus is "the Logos," "the light," "the one

of-a-kind God," "the chosen one of God" (34), "Messiah . . .  Christ" (41), 

"son of joseph" (45), "rabbi, . . .  Son of God, . . .  king of Israel" (49), and 
"Son of Man" (51). 

Furthermore, the Evangelist used the calling of the disciples to 

underscore Jesus's supernatural powers. Without having met him 
earlier, he knows Simon's name and nicknames him Cephas (42). On 

meeting Nathanael for the first time he praises him as "a true Israelite" 

and notifies him that clairvoyantly he had seen him earlier (47-48). 

The unique calling of the disciples in john also cleverly transforms 

Luke's account of)esus's third temptation (the second in Matthew). In 

both Gospels, immediately after jesus's baptism one finds a reference 

23. See M. Carmen Encinas Reguero, "The Names ofDionysos in Euripides' Bacchae and the Rhetorical 
Language ofTeiresias," in Redefining Dionysus (ed. Alberto Bernabe et al.; MEP 5; Berlin: de Gruyter, 
2013), 349-65. 
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to his status as the Son of God and the protection of angels. Compare 

the following: 

Luke 4:9b-10 (cf. Matt 4:5-7) 

[Devil] "If you are the Son of God 
[ulb1 eT Toil Beoil], throw yourself 
down from here. 1° For it is written: 
'He will command his angels [TOil 
ciyyeAO<I a<hoil] about you to protect 
you."' [Jesus refuses to do so.] 

John 1:49 and 5lb 

[Nathanael:] "Rabbi, you are the Son of God [eT 
o ulb1 Toil 9eoil]; you are a king of Israel." . . .  
Sib [Jesus:] ''Truly, truly I tell you, you will see 
the sky opened and the angels of God [ TOUI 
ciyye:>.ou1 Toil 9eoil] ascending and descending on 
the Son of Man." (cf. Gen 28:12) 

The prerogative that jesus refused in the Synoptics he proclaims in 
john! 

2:1-11.  Changing Water into Wine 

Surely it is not by chance that jesus's first miracle in the Gospel of]ohn 
was a Dionysian feat. 

2:1 And on the third day, a wedding took place in Cana of Galilee, and the 
mother of jesus was there. 2 jesus and his disciples, too, were invited to 
the wedding. 3 And when the wine ran out, the mother of jesus said to 
him, "They have no wine." 

4 And jesus said to her, "What to me and to you, woman? My hour has 
not yet come." 

5 His mother said to the servers, "Do whatever he tells you." 
6 Six stone water jars were standing there for the purification of the 

jews, each containing two or three liquid measures. 7 jesus told them, "Fill 
the jars with water." And they filled them to the brim. 8 He said to them, 
"Now draw it out and take it to the chief steward." And they took it. 

9 And when the chief steward tasted it, the water had become wine, 
and he did not know where it came from. The servers who had drawn 
it knew, and the chief steward called the bridegroom 10 and told him, 
"Everyone first presents the good wine, and then, when people are drunk, 
the inferior. But you have reserved the good wine until now." 

JJ jesus did this beginning of his signs in Cana of Galilee and revealed 
his glory, and his disciples believed in him. [12] 

jesus not only turns water into wine, he produces over a hundred 

gallons of it, and of superior vintage; he not only produces a massive 
amount of vin de marque, but he does so after the guests are smashed. 

The changing of water into wine was Dionysus's signature miracle." 
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According to RudolfBultmann, "Every year on the day of the Dionysus 

feast the temple springs in Andros and Teos were said to have poured 

out wine instead of water. In Elis on the eve of the feast three empty 
jars were set up in the temple, which were then found full of wine on 

the next morning."25 Euripides twice mentions the god's miraculous 

production of wine in the Bacchae. The first is this: "The ground flows 
with milk, flows with wine" (142). Here is the second: 

One of them took a thyrsus and struck a rock 
from which gushed a wet spurt of water. 
Another woman stuck the fennel wand into a plot of earth, 
and on that spot the god produced a fountain of wine. 

* * * * 

Had you been there, the god you now censure 
you would approach with prayers on seeing such things. 
(704-7 and 712-13) 

According to Bultmann, Dionysus's changing water into wine was an 
epiphany celebrated at "the Dionysus Feast, that is on the night of 

the 5th to the 6th of january . . . .  The Early Church . . .  saw the Feast 

of Christ's Baptism as his epiphany and celebrated it on the 6th of 

january. Equally it held that the 6th of january was the date of the 
marriage at Cana," as narrated in john 2 :1-11.26 

jesus's first miracle in Mark was an exorcism at which a demon 

recognized him as "the holy one of God" (1:24). The exorcism produced 
astonishment (1:27). The johannine author apparently substituted the 

24. For a detailed assessment of the evidence, see lngo Broer, "Das Weinwunder zu Kana Ooh 2.1-11) 
und die Weinwunder der Antike," in Das Urchristentum itl seiner literarischen Gescllichte (ed. Ulrich 
Mell and Ulrich B. Muller; BZNW 100; Berlin: de Gruyter, 1999), 91-308. Walter Llitgehetmann 
provides an extensive study of the wedding at Can a and concludes that it must have originated 
in a region where Dionysian religion rivaled the early Church (Die Hocllzeit vm1 Kana [Joh 2,1-11]: 
Zu Ursprong und Deutung einer Wundererziihlung im Rahmen johanneischer Redaktionsgeschichte 
[Regensburg: Pustet, 1990]). The Fourth Evangelist, in his view, did not create the story but 
inherited it. Thus Liltgehetmann does not detect the direct influence of Dionysus or Euripides 
anywhere in the Gospel. Particularly insightfuJ, however, is his linkage of the term cipxl't'pixAlvo� 
with the person ritually responsible for mixing water and wine at Dionysiac symposia (278-80). 

25. BuJtmann,john, 119nl. See esp. Pausanias, Desc. Elis 2.26,1-2. Wilfried Eisele carefully investigated 
the so-called Dionysus mosaic at Sepphoris and used it to illustrate visually the Dionysian imagery 
of john 2:1-11 ("jesus und Dionysos: GOttliche Konkurrenz bei der Hochzeit zu Kana [Joh 2,1-11]," 
ZNW 100 [2009]: 1-28). 

26.john, 119. 
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changing of water into wine for Mark's exorcism. In favor of this 

transformation are similarities in what Mark's demon says to jesus and 

whatjohn'sjesus says to his mother. 

Mark 1:24 john 2:4 

"What to us and to you, Jesus of Nazareth "What to me and to you, woman 
[Ti �fLTV xed uoi, 'l�uou Na{ap�ve]?" [Ti EfLol xal uoi, yuvat]?" 

The narrator points out that "jesus did this, the beginning of his signs, 

in Cana of Galilee and revealed his glory, and his disciples believed in 

him" (2:1 1). The first revelation of jesus's glory thus was an abundance 
of fine wine. Furthermore, the Cana miracle anticipates jesus's death 

insofar as 2:4 is the first occurrence of the expression his "hour had not 

yet come." jesus's "hour" will be his death and glorification. 27 
One might note that in the Acts of the Apostles the first public 

miracle is xenolalia, speaking in foreign languages, which some 

onlookers interpreted as a symptom of drunkenness. Several modern 
interpreters have heard in Acts 2 echoes of Pentheus's accusation of 

maenad intoxication in the Bacchae." 

By making jesus's first miracle the production of wine, the 
johannine Evangelist notifies the reader that jesus will rival Dionysus. 

Michael Labahn admirably emphasizes its significance not only for the 

Gospel but for understanding the development of the entire johannine 
corpus." 

By adopting the Dionysian epiphany motifs, it was feasible to convey the 
god-being in a way that the human side only virtually adhered to the 
miracle worker. The Dionysian motifs provide the possibility to tell the 
problem of]esus's humanity in a way that the revealer manifested itself in 

27. Wick uses this observation as proof of Dionysian influence throughout the Gospel; the wedding at 
Cana merely introduces the theme ("Jesus gegen Dionysos?" 193-94). Although the following two 
interpreters do not mention Dionysus, they recognize the programmatic importance of the Cana 
miracle to the Gospel as a whole: Raymond F. Collins, "Cana On. 2:1-12): The First of His Signs or 
the Key to His Signs?," lTQ 17 (1980): 79-95; and Hans FOrster, "Diejohanneischen Zeichen undjoh 
2:11 als mOglicher hermeneutischer Schlilssel," NovT 56 (2014): 1-23. 

28. E.g., Detlef Ziegler, Dionysos in der Apostelgeschichte-eine intertextuelle Lektiire (Religion und 
Biographie 18; Berlin: Lit, 2008), 156-57; Friesen, Reading Dionysus; and MacDonald, Luke and Vergil, 
33-3S. 

29. Michael Labahn, jesus als Lebensspender: Untersuchungen zu einer Geschicilte der johanneischen 
Tradition anhand ihre Wundergeschichten {BZNW 98; Berlin: de Gruyter, 1999). 
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human form just like the god Dionysus, an appearance that happened at 
various places . . . .  According to this background, john 2:1-11 is to be read 
as an epiphany miracle. The supernatural, miraculous transformation 
denotes the epiphany of jesus according to the pattern of Dionysus . . . .  
The juxtaposition of jesus and Dionysus depicts jesus as a god." 

Excursus 4. Dionysus Changes Water into Wine in Achilles Tatius 

The wedding at Cana may have informed a passage of Leucippe and 

Clitophon by Achilles Tatius (second half of the second century CE). 

Friesen argues that Dionysus's introduction of wine evokes the 

Christian Eucharist on the basis of the following similarities:" 

And Dionysus said, "This is water of harvest, this is blood of a grape." The 
god led the herdsman to the vine and, after taking from the clusters and at 
the same time crushing [them] and showing the vine, he said, "This is the 
water; that is the spring." In this way, therefore, wine came to be among 
humans, so goes the story of the Tyrians. They continue to observe that 
day as a feast to that god. (2.2.5-2.3.1) 

. . .  And while they were eating, after taking bread and blessing [it], he 
broke [itl. and gave [it] to them and said, "Take fit]; this is my body." And, 
after taking a cup and giving thanks, he gave [it] to them, and they all 
drank from it. And he said to them, "This is my blood of the covenant, 
poured out for many." (Mark 14:22-24a) 

Friesen then identifies four striking similarities: 

1. As in Mark and Matthew, Achilles Tatius has Dionysus repeat the 

phrase 'l"OU'l"O EO"'l"tv. Dionysus's words, "this is blood of a grape" 

(TouT' EO"'l"tv atf.ta �6Tpuo�). are nearly identical with jesus's words, 

"this is my blood of the covenant" (ToiJTo EO"'l"tv To aTf.la fLOU 'tij� 
ota9�xlJ�). 

2. As in Matthew, Mark, Luke, and 1 Corinthians, in Achilles Tatius's 

myth, too, the wine is associated with blood. First the herdsman 

identifies the wine as "sweet blood" (aTf.la y/.uxu; 2.2.4), and the 

30.jesus als Lebensspender, 158-59; I am grateful to Gesine Robinson for this translation. 
31. "Dionysus as jesus: The Incongruity of a Love Feast in Achilles Tatius' Leucippe and Clitophon 2.2," 

HTR 107 (2014): 222-40. 
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god later modifies this declaration to "blood of a grape" (aif.ta 
�6Tpuo�; 2.2.5). 

3. Dionysus's actions (f..a�wv ctfLa xa\ 9/..l�wv xa\ OEtxvu�; 2.2.6) 

resemble those of]esus at the Last Supper (Aa�wv ap'l"OV EVAOY�O"a� 
EXAaO"EV xa\ EOWXEv; Mark 14:22). 

4. Both divine benefactions are understood as part of a formal 

relationship-" a cup of friendship . . .  and a sign of the covenant" 
. . .  in the eucharistic narratives-and both result subsequently in 

ritual commemorations. 

These shared elements are too strong to be accidental and certainly 
could not have gone unnoticed by a reader with knowledge of 

Christianity." 

Friesen argues that the Greek novelist parodied the Christian 
Eucharist: "the effect of the parody depends on the recognition of the 

incongruity between Christian professions of sexual renunciation, on 

the one hand, and the erotic effects of wine, on the other. "33 

One might augment Friesen's observation. The right-hand column 

in the following table summarizes Achilles Tatius's story; parallels to 

john 2 appear in the left. 

32. "Dionysus as jesus," 226 and 234-35. 
33. "Dionysus as jesus," 235. 
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john 2:1-11 

jesus and his disciples are invited to a 
wedding. 

The wedding guests get drunk. 

The wine runs out. 

Jesus orders the stone jars to be filled 
and a cup of it drawn for the chief 
steward. 

9 "And when the chief steward tasted it, 
the water had become wine, and he did 
not know where [rr66Ev] it came from. 
The servers who had drawn it knew, and 
the chief steward called the bridegroom 10 and told him, 'Everyone first presents 
the good wine, and then, when people 
are drunk, the inferior. But you have 
reserved the good wine until now.'" 

Leuc. Clit. 2.2-3 

Clitophon narrates his stay in Tyre, 
where beautiful Leucippe sang him a love 
song, filling him with desire. Later, the 
couple marry. 

Then came dinner accompanied by wine, 
which fanned the flames of passion as 
the two young people became tipsy. The 
gift of Dionysus "is the food of eros." 

Clitophon narrates how the Tyrians first 
discovered wine. A humble farmer 
invited Dionysus to a feast of roast meat 
and water. 

Dionysus turned the water into wine. 

"When he [the farmer] drank it, he was 
bacchic with pleasure and said to the 
god, '0 stranger, where [rr66Ev] did you 
get this purple water? 

Where [rr66Ev] did you find such sweet 
blood?'" Dionysus then instructs him in 
the art of viniculture. 

What makes these stories most similar is the changing of water into 

wine and the ignorance of its source: "he did not know where [rro9ev] it 
came from"; "'0 stranger, where [rro9ev] did you get this purple water? 
Where [rr69ev] did you find such sweet blood?"' If these similarities 

point to mimesis, Achilles Tatius apparently interpreted jesus's 

changing of water into wine as a miracle evocative of the Greek god of 
wine. 
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2:14-16. Avenging the Father's House 

The johannine Evangelist transplanted the purging of the jerusalem 

temple of merchants from its Synoptic location (cf. Mark 11:15-17 and 

Luke 19:45-46) to early in his narrative, apparently to demonstrate 
jesus's awareness that as God's Son he must purify his Father's house." 

His determination to protect the house of his Father resembles 

Dionysus's intention to vindicate his mother in the place of his birth. 
Here is john's account: 

13 And the Passover of the jews was near, and jesus went up to jerusalem. 
14 And in the temple he found people selling oxen, sheep, and doves, as 
well as money changers seated there. 15 After fashioning a whip from 
some ropes, he cast them all out of the temple, together with the sheep 
and oxen, poured out the coins of the money changers, and upended their 
tables. 16 And to those who sold the doves he said, "Take these things out 
of here! Stop making my Father's house a house of commerce!" 

[17-22] 
23 And while he was in jerusalem during the Passover, at the festival, 

many believed in his name when they observed the signs that he 
performed. 24 But jesus himself did not entrust himself to them, because 
he knew all about people. [25] 

The Synoptic accounts of this event are silent about the temple as God's 

house. 

John 5:2-9, 2:23-24. An Old Cripple Walks Again 

The introduction to appendix 1 proposes that 5:2-9 originally appeared 

between 2:16 and 23. The resulting reconstruction reads as follows: 

5'2 In jerusalem, at the Sheep Gate, there is a pool called Bethzatha in 
Hebrew, which has five porticos. 3 Among them lay a multitude of people 
who were ill, blind, lame, and paralyzed. 5 And a certain person was there 
who, for thirty-eight years was afflicted with his ailment. 6 When jesus 
saw him lying there, and recognizing that he had this condition already 
for a long time, says to him, "Do you want to be well?" 

34. The Evangelist must have known the Synoptic account insofar as Mark likely created jesus's 
expelling the merchants from the temple after Odysseus's slaying of the suitors in Od. 22 {see 
MacDonald, Gospels and Homer, 312-14). On the Evangelist's motivation for relocating the episode 
at the beginning of jesus's career, see especially Thyen, johannesevangelium, 165-66. 
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7 And the sick man replied, "Sir, I have no one to throw me into the 
pool when the water is disturbed, and while I am coming, someone else 
descends into it before me." 

8 jesus told him, "Arise, take up your mat and walk." 9 And immediately 
the man became well, took up his mat and walked. 

[9b-47] 
2'23 And because he was in jerusalem during the Passover, at the 

festival, many believed in his name when they observed the signs that he 
performed. 24 But jesus himself did not entrust himself to them, because 
he knew all about people. [25] 

The man had been lame for thirty-eight years, but apparently not from 
birth. Even if he were crippled as a child, he was an old man by ancient 

standards. 

Early in the Bacchae two old men, Cadmus and Tiresias, gain the 
strength to dance with the worshipping women in the wild. 

[Cadmus] ! have come prepared, wearing this outfit of the god. 
For it is now necessary-with respect to the child of my daughter, 
Dionysus, a god manifest to people-
to magnify him as much as we are able. 
Where should we dance; where should we place our feet 
and shake our gray heads? You yourself guide me, 
Tiresias-an old man guiding an old man-for you are wise. 
I would not tucker out night or day 
hammering the ground with this thyrsus. Quite happily we have forgotten 
that we are old men. 
[Tiresias:] So you experience the same things as I, 
for I too am young and will take a stab at the dances. 

* * * * 
[Cadmus:] Though I am an old man, I will lead you, an old man, as one 

leads a child. 

* * * * 
Of those men in the city, we alone will dance in the Bacchic rite. 

* * * * 

Take my hand. 
[Tiresias:] Look, grab it and join our hands. 

* * * * 
Will someone say that I am not respectful of my old age 
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if I prepare to dance by wreathing my head with ivy? 
No, for the god does not separate the young 
and the old when it comes to dancing, 
but wants to have equal honors from all 
and to be magnified by all, excluding no one. (Bacch. 180-90, 193, 195, 

197-98, 204-9) 

In the Frogs of Aristophanes, a character invokes Dionysus to make 

him young: "The knees of the old [yep6v-rwv] jump up / and shake off 

sorrows" (346-47). A speaker in Plato's Laws states that men older than 

forty should be allowed to enjoy the gifts of Dionysus in the drinking 

of wine, "a strong drug against the harshness of old age [y�pw<;]. so that 

we may again become young" (666B). John's jesus does Dionysus one 

better: he permanently cures an old paralytic. 

3:1 -24. Another Old Man Seeks Rejuvenation 

The Evangelist introduces a new character to the Gospel tradition at 

the beginning of chapter 3 :  

1 There was a person of the Pharisees, Nicodemus by name, a ruler of the 
jews. 2 This fellow came to jesus at night and said to him, "Rabbi, we know 
that you come from God, a teacher, for no one can do these signs that you 
do unless God is with him." 

Like Cadmus, this man is a ruler; in fact, his name in Greek means 

"Conqueror-of-the-people," surprising for a Pharisee, but apt for 

Cadmus, who was famous for slaying a dragon and sowing its teeth 
to produce soldiers (see Bacch. 1 3 14-15; cf. 1274). Dionysus's curse at 

the end of the play dooms him, despite his advanced years, to lead a 

barbarian army in sacking Greek cities (1333-37; cf. 1 355-56). 
Nicodemus, like Cadmus, was old and rich: he provided the supplies 

to bury jesus, an extravagant seventy-five pounds of prepared myrrh 

and aloes (19:39). He came to jesus under cover of night likely to avoid 
detection by other Pharisees who might be displeased with his 

recognition that jesus's "signs" demonstrated that he "came from 

God." Only Nicodemus among the Pharisees recognized jesus's divine 
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agency. In the Bacchae only Cadmus and Tiresias among the men of 

Thebes regarded Dionysus's miracles as evidence of his divinity. 

3 jesus answered and said to him, "Truly truly I tell you, unless someone is 
born from above, he is not able to see the kingdom of God." 

4 Nicodemus says to him, "How can a person be born when he is old? Is 
he able to enter the womb of his mother a second time and be born?" [5-9] 

10 jesus answered and said to him, [10b-15] 16 "God so loved the world 
that he gave his one-of-a-kind Son, so that everyone who believes in him 
not perish but have eternal life.35 [17-19a] 190The Light came into the 
world and people loved the darkness rather than the light, for their works 
were evil." [20-21] 

22 After these things, jesus and his disciples went into the area of]udea, 
and he stayed there with them and was baptizing. 23 And john too was 
baptizing at Ainon near Salim, where there was lots of water, and people 
came and were baptized, 24 for john had not yet been thrown into the 
prison. 

Being "born from God" appears also in the johannine Epistles (e.g., 

1 john 5:1), as do references to "eternal life." Even so, one again may 

suspect the influence of the Bacchae and Cadmus's recovery of the 
strength of his youth: 

[Cadmus] ! would not tucker out night or day 
hammering the ground with this thyrsus. Quite happily we have forgotten 
that we are old men [yEpovTE' one,]. 

* * * * 
Though I am an old man [yEpwv], I will lead you, an old man [yEpona], as 

one leads a child [rratoaywy�crw]. (Bacch. 187-89, 193) 

Compare this with Nicodemus's statement that he is old: yepwv wv. The 

word yepwv appears nowhere else in the New Testament, and both here 

and in Bacch. 189 it is followed by a present participle of the verb "to 
be."36 Although Cadmus was old, the god made him dance; although 

Nicodemus was old, he could be born from above. 

35. Zeus proclaimed that after Cadmus and his wife died, Ares "will set up your [after]life in the Land 
of the Blessed" (Bacch. 1338-39). 

36. This construction appears in the LXX only at 4 Mace 7:10. 
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3:25 -30. The Son o f  God Must Increase 

According to the Dionysian Gospel, jesus and john were in the 

wilderness baptizing at the River jordan and crowds thronged to jesus. 

His popularity caused resentment from John's disciples: 

25 Then a dispute arose among the disciples of john. [2Sb] 26 They came 
to john and said to him, "Rabbi, the one who was with you beyond the 
jordan, to whom you bore witness-look, he himself is baptizing and 
everyone is going to him!" 

27 john replied and said, [27b-28] 29 "The one who has the bride is the 
bridegroom. But the friend of the bridegroom, the one who stands by and 
hears him, rejoices with joy at the voice of the bridegroom. Thus my joy 
has been filled. 30 It is necessary that he increase and I decrease." [31-36] 

Both in the tragedy and in the Gospel crowds leave the city to worship 
in the wild, so many that it causes resentment. Pentheus suspects that 

the women in the hills are having sex, and John's response to his 

disciples has sexual overtones: the bridegroom's utterances of delight 
can be heard even outside the bridal chamber. 

Be that as it may, the continuation of John's response resembles 

Cadmus's witness to Dionysus: 

Bacch. 181-83 

"For it is now necessary [oel]-with respect to the child of my 
daughter, I Dionysus, a god manifest to people- I 

to increase [au;eu9at flEyav] him as much as we are able." 
(Cf. 209) 

john 3:30 

"it is necessary [oel] 

that he increase 
[au;avw] and 1 
decrease." 

This is the only instance of the verb au;civw in the johannine corpus 

and the only time any Gospel uses it with jesus as the one who is 

to "increase." Particularly impressive is the use of the infinitive with 
"it is necessary" in both books (Oei . . . au;Ecr9ctt I OEt au;civEtV). The 

combination of these two words appears only here in the New 
Testament; it never appears in the LXX. It appears in john by dint of 

mimesis. 
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4:1-42. T h e  Donor o f  Living Water 

Early in the Gospel jesus establishes his cult in Samaria thanks to an 

encounter with a woman outside the city to whom he offers living 

water. 

1 When jesus knew that the Pharisees heard that jesus made and baptized 
more disciples than john, [2] 3 he left judea and returned again to Galilee. 
4 He had to travel through Samaria, 5 so he comes to a city of the 
Samaritans called Sychar, contiguous to the area that jacob gave to his son 
joseph; 6 the well of jacob was there. Then jesus, exhausted from the trip, 
sat at the well; it was about noon. 

7 A woman comes from Samaria to draw water. jesus says to her, "Give 
me something to drink"-8 for his disciples had left for the city to buy 
food. 

9 Then the Samaritan woman says to him, "How is it that you, who are 
a Jew, ask for something to drink from me, a Samaritan woman, for jews 
have no dealings with Samaritans?" 

Similar traveling-stranger-meets-water-carrying-woman episodes 
appear frequently in ancient literature, and examples appear both in 

the Bible and in Homer. Such tales often involve romance; even in 

the Gospel of john the encounter between the Samaritan and jesus 
has sexual undertones. After jesus offers the woman "living water" 

he says, '"Go, tell your husband and return.' The woman responds 

to him, ' I  have no husband"' (4:16b-17a); that is, I am single. jesus's 
clairvoyant comeback demonstrates that he knows otherwise: "Quite 

rightly you said, 'I have no husband,' for you've had five husbands, and 

you now have a sexual partner who is not your husband" (4:17b-18a). 
The Evangelist thus identifies the woman as promiscuous. Recognizing 

in jesus's response that he must be a prophet, she asks him where it 

was most fitting to worship, in jerusalem or "in this mountain" (4:20). 
This scene modestly resembles Dionysus and the maenads. 

Euripides' god and the women from Lydia came to a city hostile to 

the foreign cult, and he drove the Theban women into the mountains 
to worship him. "While men escaped into the dreamland of Dionysiac 

intoxication, women sought Dionysus and 'the blessings of madness' 

outside the secure confines of the Greek polis."" King Pentheus 
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unfairly suspected that in the hills they were promiscuous: "Here and 

there, into private spaces, I they sneak off to serve the beds of men" 

(Bacch. 222-23). 
The next verbal exchange between jesus and the Samaritan woman 

concerns access to water. 

10 jesus replied and said to her, "If you knew the gift of God and who it 
is who says to you, 'Give me something to drink,' you yourself would ask 
him, and he would have given you living water." 

11 The woman says to him, "Sir, you have no bucket and the well is deep, 
so where did you get living water?" [12] 

13 In response jesus said to her, "Everyone who drinks this water will 
thirst again, 14 but anyone who drinks from the water that I will give him 
will never thirst eternally, but the water that I will give him will become 
in him a spring of water welling up into eternal life." 

15 The woman says to him, "Sir, give me this water, so that I will not be 
thirsty and need not come here to draw water." 

16 He says to her, "Go, tell your husband and return." 
17 The woman responded and said to him, "I have no husband." 
jesus said to her, "Quite rightly you said, 'I have no husband,' 18 for 

you've had five husbands, and you now have a sexual partner who is not 
your husband. This you have spoken truthfully." 

19 The woman says to him, "Sir, I observe that you are a prophet." 

jesus, like Dionysus, is a donor deity. Furthermore, his first admirer 

among the Samaritans was a woman, the same gender as most of 
Dionysus's first The ban worshipers. 

Although Dionysus was most famous as a donor of wine, he actually 

was the lord of all liquids. Euripides attributes to the god the 
miraculous production of milk, wine, and honey (Bacch. 142-43). Later, 

a messenger tells King Pentheus that "one of the maenads took a 

thyrsus and struck a rock I from which gushed a wet spurt of water" 
(Bacch. 704-S). Plutarch: 

That the Greeks consider Dionysus to be the lord and originator [xuptov xctl 
apx�yov] not only of wine but also of every type of liquid, Pindar suffices 
for a witness by saying: 

37. Albert Henrichs, "Changing Dionysiac Identities," in jewish and Christian Self-Definition, vol. 3 (ed. 
Ben F. Meyer and E. P. Sanders; London: SCM, 1982), 143. See also his "Greek Maenadism from 
Olympias to Messaline," HSCP 82 (1978): 121-60. 

52 



T H E  E A R L I EST G O S P E L  STRAT U M  A N D  E U R I P I D E S '  BACC H A E  

May cheery Dionysus increase the fruit o f  trees, 
the holy flame of harvest. 

For this reason it is forbidden to worshippers of Osiris to destroy a 
cultivated tree and to stuff up a spring of water [rr))y�v voa-ro.;].38 

According to Pausanias, several springs throughout Greece were 

dedicated to the god of wine. At Cyparissae "there is a ITY]YlJ below 
the city . . . .  They say that the water gushed for Dionysus when he 

struck the ground with a thyrsus. For this reason they name the ITY]Y� 
Dionysias" (Descr. 4 [Messenia] 36.7). In Arcadia, at a sanctuary to 
Dionysus, one finds "a llY]Y� of cold water" with magical properties for 

curing madness. "On account of which they name the llY]Y� Alysson," 

that is "curing madness" (8.37.3). See also Descr. 2 (Corinth) 24.6 where 
Pausanias discusses the surging of the River Erasinus at Eleusis, where 

they celebrated a feast to Dionysus called Tup�Y]. "mayhem." It is 

reasonable to suggest that such traditions informed jesus's statement 
"the water that I will give him will become in him a spring of water 

[m')Y� iloa·ro.;] welling up into eternal life" (4:14). 

Because the Samaritan woman recognizes that jesus is a prophet, she 
asks him a question about religion and a mountain:39 

20 "Our ancestors worshiped in this mountain, and you [Jews] say that the 
place where one should worship is in jerusalem." 

21 jesus says to her, "Woman, believe me: an hour is coming when you 
will worship the Father neither in this mountain nor in jerusalem." 

[22-24] 
25 The woman says to him, "I know that a messiah is coming, who is 

called the Christ. When that person comes, he will tell us everything." 
26 jesus says to her, "I am he, the one who is speaking to you." 

Only after this exchange does the narrator introduce the Samaritan 

men into the narrative: 

27 At this point his disciples came and were amazed that he was 

38. Isis et Osiris 465A-B. 
39. "The most memorable articulation of maenadic ritual is the exhortation eis oros ('to the 

mountain'), which can be found both in Euripides's Bacchae and in two cult inscriptions of much 
later date" (Henrichs, "Changing Dionysiac identities," 156). 
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conversing with a woman; even so, no one said, "What are you seeking?" 
or "Why are you speaking with her?" 

28 The woman abandoned her water jar, went off to the city, and spoke 
with the people: 29 "Come and see a person who told me everything that I 
had done! Is this person not the Christ?" 

[30-39] 
40 Then the Samaritans came to him [40b] 41  and believed even more 

strongly because of his word. 42 They said to the woman, "No longer do we 
believe because of what you said, for we ourselves have heard and know 
that this person truly is the savior of the world." 

Note the following similarities:40 

Bacchae 

Dionysus arrives in Thebes and drives 
the women into the hills to worship him 
at Mount Cithaeron. (216-23) 

Pentheus supposes that the women are 
conducting orgies in the wild. (222-23) 

Dionysus miraculously provides water 
to the maenads outside the city. (704-5) 

Dionysus promises his initiates eternal 
life. 

After the punishment of Pentheus, even 
the men of Thebes recognize the power 
of the god. Dionysus is a crwT�p 41 

John 4:1-42 

jesus arrives in Samaria and meets a 
woman at a well outside the city near 
Mount Gerazim, where Samaritans 
worshiped. 

The woman has been sexually 
promiscuous. 

Jesus offers the woman living water, 
though he has no bucket. 

Jesus: "The water I will give him will 
become in him a spring of water welling up 
into eternal life." (14) 

After jesus teaches the Samaritans who 
come out to him, they praise him as "the 
savior of the world." (42) 

Although the Dionysian Evangelist likely knew the Gospel of Luke, his 

knowledge of the Acts of the Apostles is less certain. Whatever the case, 

one should note that Dionysus arrived in Thebes from Lydia with his 
throng of Lydian women; in Acts, when Paul first sets foot on European 

soil, his first convert was a woman outside the city worshipping with 

other women. Significantly, her name is Lydia, from Thyatira, a city in 
Lydia, and a merchant of purple cloth; purple, of course, was the color 

distinctive to the Greek god of wine." 

40. Wick provides an insightful discussion of "Jesus-Dionysos und die Frauen" in "jesus gegen 
Dionysos?," 194-97. 

41. E.g., Pausanias Descr. 2.23.1 . 
42. See MacDonald, Luke and Vergil, 28-29. 
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Fig. 2.1. Dionysus, with signature ivy wreath and himation, with maenads. Attic 

red-figure pointed amphora by the Kleophrades Painter, from Vulci. 500-490 BCE. 

Staatliche Antikensammlungen, Munich. 

On the Sabbath day we went outside the gate, near the river, where we 
supposed there was a place of prayer; we sat and spoke with the women 
who had gathered there. 14 A certain woman named Lydia-a merchant in 
purple cloth from the city of Thyatira, a worshiper of God-was listening 
to us. The Lord opened her heart to accept what was said by Paul. 15 When 
she and her household were baptized, she urged us, saying, "If you have 
judged me to be faithful to the Lord, come and stay at my home." And she 
prevailed on us. (16:13-15) 

The next story in Acts involves a crazed woman who rightly identifies 
Paul and Silas as "slaves of the Most High God," another nod perhaps 

to Euripides' maenads, "crazed women," who recognize the stranger's 

divinity. Her owners brought charges to the Roman authorities, 
charges similar to Pentheus's: "these men are troubling our city . . .  

and are promoting customs foreign to Romans" (16:20-21). Here is 

Pentheus: 
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I hear o f  a new evil i n  the city. 
Our women abandon their homes 
in fake bacchic ecstasy, scurry about in the wooded 
hills, and honor in dances some new daemon. (Bacch. 216-19) 

The story that follows in Acts is Paul's prison break caused by an 

earthquake, which surely imitates Dionysus's prison break in the 

Bacchae.43 

4:46-54. The Healing of the Royal Official's Son 

"Dionysus was a god whose myths about a double birth, death and 

rebirth, and a journey to the underworld made him a figure attractive 
to those who wished to find a way to escape the anxieties of death."" 

"The adherents ofBacchic mysteries . . .  believed that they would lead a 

life of eternal bliss and joy in the Other World."" Bacch. 498 was widely 
cited to encourage bravery before death: "the god himself will free 

[MO"EI) me whenever I want."46 Friesen: 

Of particular importance for their close verbal parallel to the Bacchae are 
two late-fourth-century BCE gold leaves from a woman's sarcophagus in 
Pelinna. These are inscribed with a ritual formula: 

. . .  Now you have died and now you have come to be, 0 Thrice-born one, on 
this very day. Tell Persephone that the Bacchic one himself has set you free 
(B<aX>;(tOI au-rb1 EAUO"E]. (Orph. Frag. 485 = Edmonds Dl-2) 

. . .  This ritual formula . . .  bears striking resemblance to the ironic words 
spoken by Dionysus with prescient reference to his self-deliverance from 
his imprisonment by Pentheus: "The god himself will set me free 
whenever I wish it" (AuO"Et 11-' 6 oaf11-wv ath6,, 5-rav £yw 9eAw, Bacch. 498).47 

43. MacDonald, Luke and Vergil, 44-49. 
44. Susan Guettel Cole, "Voices from beyond the Grave: Dionysus and the Dead," in Masks of Dionysus 

(ed. Thomas H. Carpenter and Christopher A. Taraone; MP; Ithaca: Cornell University Press, 1993), 
279-80. See also jae Hyung Cho, "johannine Eucharist in the Light of Greco-Roman Religion," PhD 
dissertation, Claremont Graduate University, 2010, 5 1-54. 

45. Martin P. Nilsson, The Dionysiac Mysteries of the Hellenistic and Roman Age (Lund: Gleerup, 1957), 
130-31 . 

46. Plutarch Mor. 4766-C and Horace Ep. 1.16.78-79. 
47. Reading Dionysus, 1 1. See also Richard Seaford, Dionysos (Gods and Heroes of the Ancient World. 

London: Rutledge, 2006), 64-65, 72-75, and 81-86. 
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from the beginning of  the Gospel the reader learns that jesus i s  the 

giver of life. 

1'3 Everything came into being through him, 
and without him nothing came into being. 
What came into being 4 through him was life, 
and the life was the light of all people. 

As we have seen, in chapter 4 jesus offers the Samaritan woman living 

water, and in chapter 6 he will offer the crowds the bread of life. In 

chapter 11 he will raise Lazarus from the dead, and in chapter 14 he will 

declare, "I am the way, the truth, and the life" (14:6). 
jesus's healing of a royal official's son at the end of chapter 4 

illustrates the point: 

43 And after two days he went from there into Galilee. [ 44-45a] 45b The 
Galileans received him because they had seen everything that he did in 
jerusalem at the festival, for they too went to the festival. 

46 Then he came again into Cana of Galilee, where he had made water 
into wine. And there was a certain royal official whose son was ill in 
Capernaum. 47 When this fellow heard that jesus arrived from judea into 
Galilee, he went off to him and asked him to go down and heal his son, for 
he was about to die. 

[48-49] 

The narrator describes jesus's arrival in v. 47 with the verb �xEt; �xw 

is the first word of the Bacchae: "I, the child of Zeus, have come [�xw] 

to the land of Thebes"). Dionysus came to Thebes, of course, to punish 
the entire house of King Cadmus for the sins of his grandson, Pentheus. 

jesus's coming to Cana had the opposite effect in Capernaum: 

50 jesus says to him, "Go, your son lives!" 
The man believed the word that jesus told him and went away. 51 And 

while he was still on his way, his slaves met him and said that his son lives. 
52 He then inquired from them the hour when he improved, and they 

told him: "Yesterday at the seventh hour the fever left him." 
53 The father then knew that jesus had told him at that very hour, "Your 

son lives." And he and his entire household believed. 54 This again was the 
second sign that jesus performed after coming from judea into Galilee. 
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Dionysus's arrival in Thebes resulted in  ruin for the house of  Cadmus. 

Agave: "Dreadful the brutality I that lord Dionysus I brought on your 

house [oi'xou,], father" (Bacch. 1374-76, cf. 1304-5). jesus's arrival, on 
the other hand, brought life to the royal official's son and faith to his 

house: "he and his entire household [o!x!a] believed" (4:53). 

Even in antiquity readers viewed John's tale as an alternative 
account of the healing of the Centurion's son in Matthew 8:5-13 and 

Luke 7:1-10. The tale likely was created by the author of the lost Gospel 

to contrast the Centurion's faith with his rejection by jews.48 

In any case, John's account is distinctive insofar as it focuses so 

emphatically on jesus as the giver of life. Only in the Fourth Gospel 

does one read that the lad "was about to die" (4:47), and only here 
does one find, "Go, your son lives" (50), a phrase repeated in vv. 51 and 

53. At the precise moment when jesus said "your son lives" his fever 

broke some twenty miles away-and at 1:00 p.m., in the heat of the 

day. Labahn notes that unlike most such healing stories jesus neither 

was present with the afflicted nor prayed to God for a cure. Rather, 

he possessed in himself the power to bestow life at another location 
instantaneously. "The divine power for granting life was appointed to 

the j ohannine jesus himself. "49 

The reminder that the encounter with the royal official took place 

in Cana, "where he had made water into wine" (46), and the statement 

that this was the second sign that jesus performed there (54) glue the 

two miracles together; both the making of wine and the giving of life 
were Dionysian commonplaces. furthermore, the story demonstrates 

that jesus could make good on his offer to the Samaritan woman that 
he would give her living water (4:10-14). 

Excursus 5. John 1-4 and the Synoptics 

for more than a century scholars have speculated over the numbering 

of two miracle stories early in the Gospel (2:11 and 4:54). Some have 
taken these references to imply that they derived from a primitive 

48. See MacDonald, Two Shipwrecked Gospels, 226 and 240-44. 
49. Labahn, Lebensspender, 202. 
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collection of  jesus's "signs"; when later redactors added to  this 

hypothetical collection of miracle stories they abandoned numbering 
them.50 

It is more likely, however, that the numbering of the first two signs 

appeared in the Dionysian Gospel as instructions to readers on how to 

integrate his initial stories with the Synoptics, especially Luke, which 
alludes to jesus's performance of miracles before his inaugural sermon, 

miracles that had not been narrated earlier: "Here in your homeland 

perform those deeds that we heard took place in Capernaum" (4:23). If 
john 2:11 and 4:54 indeed were notifications to readers familiar with 

the Synoptics, it would imply that the transformation of water into 

wine and the healing of the royal official's son took place prior to 
jesus's initial sermon in Luke 4:14-30! 

Similarly, Richard Bauckham has argued that in john 3:22-24 the 

Fourth Evangelist notified his readers how to integrate his innovations 
into the sequence of events in Mark. 51 

After these things, jesus and his disciples went into the area of judea, 
and he stayed there with them and was baptizing. 23 And john too was 
baptizing at Aenon near Salim, where there was lots of water, and people 
came and were baptized, 24 for john had not yet been thrown into the 
prison. 

Bauckham's treatment merits the following extended quotation: 

As an explanation purely of what the text of the Gospel has said, this 
explanation seems ludicrously redundant. If john was still baptizing, of 
course he could not yet have been imprisoned . . . .  It refers to John's 
imprisonment as though it were something already known to the readers/ 
hearers and as though a chronological point were at issue. 

To understand the reason for the explanation, we are obliged to 
postulate implied readers/hearers who know more than the Gospel itself 

SO. For a detailed history of scholarship on this hypothetical source see Hartwig Thyen, "Liegt dem 
johannesevangelium eine Semeia-Quelle zugrunde?" in his Studien, 443-52. Thyen doubts any 
such source existed largely because of the meticulous and balanced assessment by Gilbert Van 
Belle in The Signs Source in the Fourth Gospel: Historical Survey and Critical Evaluation of the Semeia 
Hypothesis (BETL 116; Leuven: Peeters, 1994). For a concise treatment of scholarship that advocates 
the hypothesis, see Robert Fortna, "Signs/Semeia Source," in The Anchor Bible Dictionary (ed. David 
Noel Freedman; New York: Doubleday, 1992), 6:18-22. 

51. "john for Readers of Mark," in The Gospels for All Christians: Rethinking the Gospel Audiences (Grand 
Rapids: Eerdmans, 1998), 147-71. 
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has told them . . . .  I t  serves, not t o  make a point about the ministry and 
fate of john the Baptist for their own sake, but to make a point about 
the chronological relationship of jesus' ministry to John's. The evangelist 
is pointing out that this period of jesus' ministry in judea preceded the 
beginning of the Galilean imprisonment, while the latter, as Mark 1:14 
states, succeeded it. . . .  [H]is intention is to relate the whole of the first 
part of his Gospel narrative to the sequence of events in Mark's account 
of the beginning of]esus' ministry . . . .  john 3:24 enables readers/hearers 
familiar with Mark's narrative to continue to place John's narrative in 
correct relationship to it, but indicating that they are still in the period 
between Mark 1:13 and Mark 1:14 . . . .  

In the light of 3:24 there can be no doubt that the other evidence of the 
complementary relationship of John's narrative to Mark's belongs to the 
deliberate design of the Fourth Gospel, and that the Gospel presupposes 
that many of its readers/hearers will know Mark and will expect to be able 
to relatejohn's narrative to Mark's. 52 

If Bauckham is correct, not only did Mark's Gospel inform the 

johannine author, it also was familiar to his intended readers. 
What Bauckham here says about Mark applies also to Luke 3:20, 

where one similarly finds references to John's imprisonment. Mark 

1:14 says nothing about John's prison, though he does so later in 6:17 

and 27. Compare the following: 

Luke 3:20b 

[Herod] locked john in prison [<v 
cj>uAaxij]. 

John 3:24 

john had not yet been thrown into the prison [•I> 
T�v cpuAax�v]. 

If the johannine Evangelist had Luke in mind, all of his Gospel from 

2:1-3:22 took place before jesus's inaugural sermon in Luke 4, 

immediately after his temptations! More significantly, the author did 

not intend his Gospel to replace the Synoptics but to augment them. 

This solution has an amazing ancient antecedent. In his arguments 
against the Alogoi (Christian intellectuals who rejected the Fourth 

Gospel largely because of its disagreements with the Synoptics), 

Eusebius of Caesarea proposed that the johannine Evangelist coached 
his readers concerning how to synchronize it with previous Gospels. 

52. ""john for Readers of Mark," 153-54 and 159. 
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The Christian historian appealed to  earlier interpreters who had 

insisted that the johannine Evangelist 

welcomed [the three Gospels that had been composed earlier] and 
confirmed their truth; their only omission was the narrative of the things 
that first were done by Christ at the beginning of his preaching. And this 
report is true . . . .  They say that because of these things [i.e., omissions 
of episodes between jesus's temptations and John's arrest in the earlier 
three Gospels] the apostle john was encouraged to transmit in the Gospel 
according to him the period passed over in silence by the previous 
evangelists as well as the things done by the savior during this period, 
those things that took place prior to the imprisonment of the Baptist. 
And they say that he signified as much when he said, "Jesus did the first 
of his wonders" Dohn 2:11], and then when he recalled in the middle of 
jesus' deeds that john was still baptizing at Ainon near Salim, which he 
makes perfectly clear by saying "For john had not yet been thrown into 
prison" [3:24]. Therefore, john in the text of the Gospel according to him, 
transmits the events pertaining to Christ before the Baptist was thrown 
into prison, but the other three evangelists recall the events after the 
imprisonment of the Baptist. (Hist. Eccl. 3.24.7-8 and 11-12) 

The interpreters whom Eusebius cites-and the historian himself-read 

john 1-3 (and perhaps 4) as I have suggested one should read them in 
the Dionysian Gospel: these chapters narrate events at the beginning of 

jesus's mission. It is in these episodes that one finds the Prologue, the 

changing of water into wine, jesus's curing the lame man, his promise 
to Nicodemus that even an old man can be rejuvenated, his encounter 

with the Samaritan woman during which he promised living water, and 

his giving of life to the royal official's son. The reader is to locate all of 
these episodes-each of which rivals the Greek god of wine-before the 

Synoptic accounts of]esus's mission in Galilee. 

The johannine author apparently thought that the jesus depicted in 
the Synoptics could not compete with Dionysus as a benefactor to his 

followers, who, according to Euripides, provided wine, rejuvenation, 

water, and eternal life. By imitating-rather, by emulating or rivaling 
the god of the Bacchae-the Evangelist supplemented the earlier 

Gospels with a god who offered "gift after gift." As we shall now see, he 

offered bread for thousands and himself as the bread of life. 
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6:1-14, 35. Feeding Five Thousand 

The story of the feeding of five thousand appears in aU three Synoptics 

and john; the earliest account appears in Mark 6:30-44, which the 

Evangelist likely modeled after Homer's account of Nestor's feast for 
four thousand five hundred men at Pylos at the beginning of Book 2 

of the Odyssey.53 If so, the johannine Evangelist must have known the 

episode from at least one of the earlier Gospels. 
Here isjohn's version: 

1 After these things, jesus left for the other side of the Sea of Galilee, [that 
is] of Tiberias. 2 And a great crowd followed him because they saw the 
signs that he performed for the infirm. 3 And jesus ascended the mountain 
and sat there with his disciples. 4 The Passover, the festival of the jews, 
was near. 5 Then lifting his eyes and observing the large crowd coming to 
him, he says to Philip, "Where should we buy bread so these people can 
eat?" [6] 

7 Philip answered him, "Two hundred denarii of bread would not be 
enough for them even if each person took just a little." 

8 One of his disciples, Andrew the brother of Simon Peter, says to him, 
9 "There is a boy here who has five loaves of barley bread and two fish, but 
what are these for so many people?" 

10 jesus said, "Make the people recline," for lots of grass was at the spot. 
Then the men reclined, about five thousand in number. 11 jesus took the 
bread and after giving thanks, distributed it to those who reclined. In the 
same way also the fish, as much as they wanted. 

12 And when they were satisfied, he says to his disciples, "Gather the 
excess scraps so that nothing is lost." 13 Then they gathered them up and 
filled twelve baskets of scraps of the five barley loaves that were left over 
by the diners. 

Although each of the Synoptics tells this tale, only john states that 
the bread was made from barley, and he does so not only in 6:9 but 

again in v. 13. This addition may be nothing more that the Evangelist's 

awareness that Elisha, too, multiplied barley loaves to feed one 
hundred soldiers (2 Kings 4:42-44, LXX). In favor of this interpretation 

is the interpretation given to the miracle by the crowds: 

53. See MacDonald, Gospels and Homer, 147-51 and 159-62. 
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1 4  After people saw the sign that h e  performed, they were saying, "Truly 
this person is the prophet coming into the world." 

[15-34) 

But jesus himself rejects this interpretation: he is not the promised 

prophet but the barley bread. 

35 jesus said to them, "I am the bread of life. One who comes to me will 
never hunger, and one who believes in me will never thirst." 

[36-53a) 

jesus's self-representation as the barley loaf may point to Greek 
religion, not to Dionysus but to Demeter, whose Eleusinian rites 

included fasting followed by drinking the kykeon, a potion of roasted 

barley groats, mint, and water, perhaps fermented. The rites also 

included cakes of wheat and barley, pelanoi, offered to the goddess. 
Euripides attributes grains to Demeter but wine to Dionysus (Bacch. 

274-81). In fact, the name Demeter "was explained by some as derived 

from the Cretan word for barley, so that Demeter would be the mother 
or giver of barley or food generally."54 

The Eleusinian initiations, including the barley potion, promised 

eternal life. According to the Homeric Hymn to Demeter, 

blessed is he who has seen this [the Eleusinian mysteries) among earthly 
men; but he who is uninitiated in the sacred rites and who has no portion, 
never has the same lot once dead in the murky dark" [280-82). Pindar 
says "Blessed is he who has seen this and thus goes beneath the earth; 
he knows the end of life, he knows the beginning given by Zeus" [frag. 
137a), and Sophocles: "Thrice blessed are those mortals who have seen 
these rites and thus enter into Hades: for them alone is there life, for the 
others all is misery" [frag. 837) . 1n the prose oflsocrates, this becomes the 
statement that the mystai "have more pleasing hopes for the end of life 
and for all eternity [Or. 4.28) .55 

If one grants an interpretation of the barley loaves in john as a nod to 

54. Robert E. Bell, Dictionary of Classical Mythology: Symbols, Attributes, and Associations (Santa Barbara: 
ABC-Clio, 1982), 104. 

55. Walter Burkert, Greek Religion (trans. john Raffan; Cambridge: Harvard University Press, 1985), 289. 
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Demeter,jesus not only i s  lord of  liquids, including wine and water, but 

also of the bread that truly gives eternal life. 

6:53b-66. Eating the Flesh of the Son of God 

If my reconstruction of the Dionysian Gospel is correct, what 

immediately followed jesus's declaration that he was the bread of life 

was his explanation why "the one who comes to me will never hunger, 
and one who believes in me will never thirst": 

6'53b Truly, truly I say to you, unless you eat the flesh of the Son of Man 
and drink his blood, you have no life in you. 54 The one who chews my 
flesh and drinks my blood has eternal life. [54b) 55 For my flesh is true 
food, and my blood is true drink. 56 The one chewing my flesh and 
drinking my blood abides in me, and I in him. [57-58a] 58b The one chewing 
this bread will live forever." [59) 

60 Then, when many of his disciples heard it, they said, "This saying is 
hard! Who can listen to it?" [61-65) 66 From this point on, many of his 
disciples went back and no longer traveled with him. 

[67-71) 

This grotesque passage departs significantly from the Eucharistic 

passages in 1 Corinthians and the Synoptic Gospels." In those texts 

the elements are metaphorical: the breaking of bread symbolizes the 
breaking of jesus's body, and the drinking of the wine symbolizes the 

"new covenant" sealed in his blood (1 Cor 1 1 :25). The participants 

perform these actions in remembrance of]esus, and the rite symbolizes 
a legal contract binding the drinker of the wine/blood into a new 

relationship with God." 

Injohn's bread of life discourse, however, the situation is different. 

There is no Passover, no inner room, no ritual setting, no meal, no loaf 
of bread being broken for anyone, no cup to drink and no wine at all, 
no mention of a substitutionary death, no new covenant, and nothing 
to remember. The setting is outdoors during the day, before a large and 
mixed multitude of outsiders and disciples, in the midst of a difficult 

56. See Gregory J.  Riley, "I Was Thought to Be What I Am Not: Docetic Tradition and the johannine 
jesus" (IACOP 31; Claremont: Institute for Antiquity and Christianity, 1994), 19-22; Kobel, Dining 
with john, 221-49; and especially Cho, "johannine Eucharist," passim. 

57. Riley, "! Was Thought," 20. 
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controversy i n  which jesus seems to offend purposely a s  many people as 
possible. 58 

The johannine Evangelist creates a radically new soteriology, namely, 

that by eating jesus's flesh (G"ctp�) and drinking his blood (ctTfJ.ct) his 

followers will gain eternal life. These two motifs are distinctive to this 
Gospel and appear nowhere else in the New Testament. They point to 

Dionysian cult imagery, specifically the eating of the flesh and blood 

of the god and the immortality that initiates gain by such activity.59 A 
song of Euripides' maenads refers to this rite as "the sheer joy of eating 

raw flesh [wfJ.ocj>ciyov xap1v ]" (Bacch. 139). 

The cult of Dionysus famously involved two related rites, sparagmos 

and omophagia.60 The first, "dismembering," was the ripping apart of 

living beasts (see Bacch. 735, 739, and 1 133-36); the second, "eating 

raw flesh," was the placing of the fresh and bleeding meat to the 
lips, which some ancient interpreters took to be a reenactment of 

the eating of young Dionysus by the Titans.61 Clement of Alexandria 

(Protrep. 2.12.2): "Bacchants celebrate with orgies a crazed Dionysus 
by conducting their holy madness with omophagia." The participants 

celebrated Dionysus as one who had survived death and thus granted 

immortality as the Lord of Souls." 'This symbolic act brought union 
with Dionysus, Dionysus within the celebrant, who granted eternal 

life."63 

Such mystical union is not articulated in the Bacchae-indeed, the 
god refuses to disclose the sacred rites to Pentheus or the 

audience-but in the fragments of another tragedy (Cretans) the 

chorus, speaking as one, refer to omophagia and their identification 
with the god: "I became an initiate of Idaean Zeus / and a herdsman 

58. ··1 Was Thought," 20. 
59. Cho, "Johannine Eucharist," 72. 
60. For an insightful discussion of these rites, especially in the Bacchae, see E.  R. Dodds, Euripides: 

Bacchae (2nd ed.; Oxford: Clarendon Press, 1960), xvi-xx. 
61. See Riley, "I Was Thought," 22. This interpretation is later than the origin of the rite, which likely 

involved the initiate's mystical absorption of the life-force of the slain victim (Dodds, Bacchae, 
xvii-xviii). 

62. Riley, "I Was Thought," 22. 
63. "I Was Thought," 22. According to Plutarch, the Titans' tasting of Dionysus's blood after 

dismembering him "is a myth of rebirth [n:aAtyyEVEO"iav]" (De esu 1.996C). 

6 5  



T H E  D I O N Y S I A N  G O S P E L  

of  night-roaming Zagreus [an epithet for Dionysus], / performing his 

feasts of raw flesh [ 'l"Ct� WfLO�ayou� otii-ra�]; . . .  having been purified, I 

was called Bacchus," the very name of the god (frag. 472.10-12 and 

15). 64 Kobel: 

By consuming the animal's raw flesh along with wine, both of which 
represent the deity, followers shared in the vital forces of their god. They 
substantially ingested the god . . . .  

Reading john 6:56-58, which contains strikingly peculiar and graphic 
vocabulary, in light of these traditions proves to be allusive of these 
motifs. Whoever chews jesus's flesh and drinks his blood and therein 
demonstrates belief in jesus, is said to attain eternal life . . . .  The allusions 
of theophagy as known from Dionysian tradition may well function as a 
means of reasserting to believers that jesus is present among them, even 
within them, and provides life for them even after his own death!5 

jesus's final words to his disciples, the discourse on the true vine, 

again emphasizes his intimacy with his followers. "I am the true [� 
clAl)9tv�] grapevine . . . .  4 Abide in me, as I abide in you [fLEtvan EV EfLOt, 
xayw EV UfL1'v]" (15:1a and 4a). The same sentiment appears here in 

chapter 6: "For my flesh is true [ciAlJ9��] food, and my blood is true 

[ciAlJ9��] drink. 56 The one chewing [-rpwywv] my flesh and drinking my 

blood abides in me, and I in him [Ev EfLOl fLEVEl xayw EV au-rc;J]" (55-56). 

The emphasis on the "true grapevine," the "true food," and the "true 

drink" rivals claims made by Dionysian religion, according to which 
omophagia resulted in intimacy with the god. 

" [T]he johannine use of -rpwym here is not just a variant [word for 

ingesting food], but a deliberate emphasis on the reality of physical 

eating."" Furthermore, the notion of drinkingjesus's blood would have 

horrified any observant jew, and for this reason the discourse gains 
its rhetorical power. "Then, when many of his disciples heard it, they 

said, 'This saying is hard! Who can listen to it?' . . .  66 From this point 

64. Albert Henrichs: "the ritual affinity between Dionysus and the members of his thiasos is so close 
that the god bears the same name as his worshippers: they are bakkilai or bakkhoi, while he is 
bakkhos par excellence" ("'He Has a God in Him': Human and Divine in the Modern Perception of 
Dionysus," in Masks of Dionysus [ed. Thomas H. Carpenter and Christopher A. Taraone; MP; Ithaca; 
Cornell University Press, 1993], 20). 

65. Dining with john, 247. 
66. Kobel, Dining with john, 226. 
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on, many of h i s  disciples went back and no longer traveled with him" 

(6:60 and 66). The distinctive qualities of the bread of life discourse 

make it difficult to interpret it in any light other than its reference to 
Dionysian religious imagery and practice. 

7:31-52. Jesus Escapes Arrest 

[7:1-30] 
31 Many of the crowd believed in him. [3lb] 32 The Pharisees heard 

the crowd grumbling about him, and the chief priests and the Pharisees 
dispatched subordinates to arrest him, [33-44a] 44b but no one laid his 
hands on him. 

45 Then the subordinates came to the chief priests and Pharisees, and 
[the authorities] said to them, "Why did you not bring him?" 

46 The subordinates replied, "No person ever spoke like this man!" 
47 Then the Pharisees responded to them, "You too have not been 

deceived, have you? 48 None of the rulers or any the Pharisees has 
believed in him, has he? 49 But this crowd is cursed for not knowing the 
law." 

50 Nicodemus-the one who earlier had come to him, one of their 
own-said to them, 51 "Our law does not judge the person unless it first 
hears from him and knows what he is doing, right?" 

52 They responded and said to him, "You too are not from Galilee, are 
you? Study and observe that a prophet is not raised up from Galilee." 

[7:53-8 :11] 

Throughout the Gospel, miracles are signs of]esus's identity as the Son 
of God and provide sufficient reason to believe in him; the final two 

verses in the earliest version state that such extraordinary events were 

central to the author's entire literary enterprise: "Many other signs 
jesus performed in the presence of his disciples that have not been 

written in this book. 31 These things have been written that you may 

believe that jesus is the Christ, the Son of God, and that by believing 
you may have life in his name" (20:30-31). 

Similarly in the Bacchae: "the god produced a fountain of wine" (707) 

and Pentheus's informant insists that because of such wonders the king 
should accept the god. "Had you been there, the god you now censure 
/ you would approach with prayers on seeing such things" (712-13). 

In the Bacchae and the Fourth Gospel messengers futilely warn 
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authorities about the preternatural powers of  the protagonist. In  the 

tragedy it is the herder who advises: 'This god-whoever he may be

/ 0 master, receive him into this city!" (769-70). Pentheus remains 
unmoved. In john, when lackeys return to the Pharisees having failed 

to seize jesus, they witness to his remarkable teachings. "Then the 

Pharisees responded to them, 'You too have not been deceived, have 
you? None of the rulers of the Pharisees has believed in him, have 

they?'" (7:45). Compare the following: 

Bacch. 777 

"Dionysus is inferior to none of the 
gods [ouoevo> 9ewv]." 

Pentheus persisted in his murderous 
hostility. 

John 7:46 

"No person ever [ouoirroTE . . .  liv9pwrro>] 
spoke like this man." 

The Pharisees persisted in their murderous 
hostility. 

8:12-19. Interrogating the Son of God 

Two passages in the first johannine Gospel imitate Pentheus's 

interrogation of Dionysus. In the first, it is the Pharisees who question 

jesus; in the second, it is Pilate. The first such episode has no equivalent 
in the Synoptics; the second does, but the j ohannine version deviates 

so dramatically from earlier Gospels that interpreters have suspected 

the influence of a lost source. The density of affinities with Bacch. 

451-518, however, requires mimesis of Euripides." 

The story of the woman caught in adultery in some manuscripts 

of john 7:53-8:11 is a much later addition (see appendix 3), but the 
transition from 7:52 to 8:12 is notoriously awkward. Verse 12 begins, 

"Again jesus spoke to them," but it is by no means obvious to whom 

"them" refers. The immediately preceding episode was a private 
discussion among "the chief priests and Pharisees" when jesus is 

absent (7:45-52). According to 7:40 jesus last had been speaking to 

"the crowd," but according to 8:12-19 he defends himself before the 

67. Quintilian: "Euripides will be found of far greater service [than Sophocles] to those who are 
training themselves for pleading in court" (lnst. 10.1.67). Winfried Verburg has proposed the 
influence of Sophoclean tragedy (Passion als Tragadie? Die literarische Gattung der anti ken TragOdie als 
Gestaltungsprinzip der johannespassion [SBS 182; Stuttgart: Katho\isches Bibelwerk, 1999 ]). 
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Pharisees. This and other infelicities in  john 8 have led to  speculation 

about jesus's audience but have not produced a scholarly consensus. A 

comparison with the Bacchae, however, suggests a solution. 
In 7:51 Nicodemus challenges other Pharisees: "Surely our law does 

not judge the person unless it first hears from him and knows what he 

is doing." It is just such a legal inquiry that one finds in chapter 8! One 
might expect a transitional notice between 7:52 and 8:12 that brought 

jesus before his jewish accusers. In any case, here is the interrogation: 

8'12 jesus then spoke to them, saying, "I am the light of the world."68 [12b] 
13 The Pharisees then said to him, "You are giving testimony about 

yourself; your witness is not true." 
14 jesus replied and said to them, [14b] 14c "You do not know where I 

came from or where I am going. [15-16a] 16b My judgment is true, because 
I am not alone-! and [with me] the Father who sent me. 17 And in your 
own law it is written that the testimony of two people is true." [18] 

19 Then they were saying to him, "Where is your Father?" 
jesus replied, "You know neither me nor the Father; if you had known 

me, you also would have known my Father." 
[20-31] 

The verdict comes down against jesus in 8:59, as we shall see. 
The parallels between these exchanges and Bacch. 460-506 are 

stunning. 

[Pentheus:] So first tell me, who are your people? 

* 

[Dionysus:] ! am from here: Lydia is my country. 
[Pentheus:] From where did you bring these rites to Greece? 
[Dionysus:] Dionysus, the son of Zeus, himself initiated me. 
[Pentheus:] So is there some Zeus there who sires new gods? (Bacch. 460 

and 464-67) 

The king vows to imprison him, but the "priest" predicts that 

the god himself will free me whenever I want. 

* * * * 

68.jesus now declares to the Pharisees what the reader has known from the prologue (1 :4-5). 
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Even now h e  i s  near and sees what I a m  suffering. 
[Pentheus:] Where is he? He is not visible to my eyes. 
[Dionysus:] He is here with me; because you are impious, you do not see 

him. 

* * 

[Pentheus:] I am more powerful than you-to tie you up. 
[Dionysus:] You do not know what life you live, what you are doing, or 

what you are. (Bacch. 498, 500-502, and 505-6) 

Pentheus asks "from where" the stranger derived these rites (465); 

jesus states that the Pharisees do not know where he came from 
(8:14b). Dionysus states that he derived his rites from "Dionysus, the 

son of Zeus" at which the king scoffs, "So is there some Zeus there who 

sires new gods?" (465-67). jesus tells the Pharisees that he came from 
his Father (8:18-19). 

What links jesus's interrogation with Dionysus's most closely i s  that 

both state that the god is present but is invisible to the wicked 

accusers. In the Bacchae the god, disguised as a mortal priest, claims 
that Dionysus is present. Pentheus, however, cannot see him because 

of his hubris. Similarly injohn,jesus states that God joins him in giving 

testimony in his defense, but the Pharisees cannot see him because 
they are sinful and of this world. Mimesis alone can account for this 

strange and shared motif. 

Here is a summary of the similarities between the two episodes: 

Bacchae 

Pentheus interrogates the priest/god in 
disguise. 

Pentheus asks "from where [n69Ev]" the 
stranger brought the new cult. (465) 

john 8:12-19 

The Pharisees interrogate jesus, 
who claims to be the light of the 
world. 

The Pharisees do not know ''from 
where [n69Ev]" jesus came. (14b) 

Dionysus states that the sacred rites come from jesus states that he comes from his 
"the son of zeus." (466-67) Father. (16b) 

"You do not know [oux of<r9'] what life you live, 
or what you are doing, or what you are." (506) 

70 

"You do not know [oux oioaTE] 
where I came from." (8:14) 
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[Dionysus:] Even now he i s  near and sees what I 
am suffering. / [Pentheus:] Where is [rrou EO""t"tv] 
he? He is not visible to my eyes. / [Dionysus:] 
He is here with me; because you are impious, 
you do not see him. (500-502) 

Pentheus remains defiant and decides to kill the 
god by stoning or decapitation. 

[Jesus:] "I am not alone-! and [with 
me] the Father who sent me." 

[Pharisees:] ''Where is [rrou EaTtv] 
your Father?" 

[Jesus:] "You know neither me nor 
the Father [oUn Ell€ oi'Oan oUTE -rbv 
rraTipa]; if you had known [!illmE] 
me, you also would have known 
[!illmE] my Father." (8:19) 

The Pharisees remain defiant and 
try to stone jesus. 

Attridge: "The characters who interact with jesus in the pages of the 
Fourth Gospel bear a strong resemblance to Pentheus in the Bacchae. 

They resist the presence of the divine in their midst; they deny truths 

that the audience knows . . . .  [l]rony is not a casual literary device 
embellishing the pervasive dramatic encounters, it is a conceptual 

device at the heart of the dramatic narrative. "'9 

8:32-37a, 58b-59a. The True Liberator 

32 "Know the truth, and the truth will liberate [e;\w9epwcm] you."70 
33 They replied to him, "We are seed of Abraham, and we have never 

been enslaved by anyone. How can you say, 'You will be liberated?"' 
34 jesus replied to them, "Truly, truly I tell you, that everyone who 

commits a sin is a slave of sin. 35 The slave does not stay in the house 
forever; the son stays forever. 36 If the Son liberates [e;\w9epwcrn] you, you 
really are liberated [e;\eu9epot]. 37 I know that you are seed of Abraham. 

[37b-58a] 
ssb Truly, truly I say to you before Abraham existed, I am." 
59 They took stones to throw at him, but jesus was hidden and left. [59b] 

The promise of"the son" residing "in the house" of his father "forever" 

implies the giving of eternal life. 

In the Bacchae Dionysus frees himself from Pentheus's 
imprisonment, thus fulfilling his prediction to the king, "the god 

himself will free [Av<Tet] me whenever I want" (498). He reminds 

69. Attridge, "Gospel of john," 36. 
70. fvW(m:rSe is the future tense, which I take as a jussive, a morphological future that functions as an 

imperative. 
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Pentheus of this prediction after the escape: "Did I not say, o r  did you 

not listen: someone will free [Mcm] me?" (641). 

The god's escape from Pentheus became one of the most memorable 
and imitated episodes of the play, and at least one imitation appears in 

the New Testament (in Acts 16:16-40; see MacDonald, Luke and Vergil, 

44-48). Dionysus also liberates maenads from prison according to 
Bacch. 432-518. He was "a liberator, as evidenced in his various cult 

titles," such as 'Ef..wSepeu�. Au<Jto�. Aualo�. and <JWT�P· 
At the City Dionysia, at the theater, Athenians announced the 

manumission of their slaves (Aeschines 3.41). According to Pausanias, 

Thebes was home not only to Semele's tomb but also to a temple to 

Dionysus Lysios, constructed to celebrate the god's freeing of captives 
from Thracians (liAu<Jev 6 Se6�; Desc. 9.16.6). The hypochondriac 

Artemidorus proposed that dreams of bacchic rites portend liberation 
for slaves: 

Dancing in honor of Dionysus, waving a thyrsus, carrying trees in a 
procession, or doing anything else that is pleasing to the god is 
inauspicious for all but slaves. For most men it foretells folly and harm 
because of the ecstasis of the mental processes and the frenzy, but for 
slaves, it is a symbol of freedom because of the indifferent attitude of the 
chance participants and because of the god's nickname ('E::\eu9epeu>] and 
his pleasant behavior. (Onir. 2.37)71 

According to Plutarch, "Dionysus was Lysios and Lyaios of all things" 

(Mor. 613). Dionysus was 

a liberator, as evidenced in his various cult titles . . . .  This entailed his 
power to free people from pain and anxiety in the mysteries, it included 
the ultimate release from the vicissitudes of the mortal experience with 
the offer of immortality. Dionysiac liberation could also be more 
immediately tangible, as he delivered from imprisonment and overthrew 
tyranny and could thus be claimed as a champion of democracy. 72 

71. Translation by Robert ). White, Artemidorus: The Interpretation of Dreams (Noyes Classical Studies; 
Park Ridge: Noyes, 1975), 120. See also Richard Seaford, Dionysos {Gods and Heroes of the Ancient 
World; London: Rutledge, 2006). 29. 

72. Friesen, Reading Dionysus," 6. 
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Of the Gospels, only john uses the root EAEV9Ep- of  jesus; he does so 

under the influence of Dionysian religion. 

9: 1-41. The Bl ind Seer 

9'1 And as he traveled along he saw a person blind from birth, [2-6a] 
6b he spat on the ground, made a poultice from the spit, and smeared 
the poultice on his eyes. 7 And he said to him, "Go and wash in the pool 
of Siloam" (which is translated "Sent-one"). Then he left, washed, and 
returned-seeing. 73 

8 Then his neighbors and those who had seen him earlier as a beggar 
were saying, "Is this not the person who was sitting and begging?" 
9 Others were saying, "This is he"; others were saying, "No, but he 
resembles him." 

He said, "I am he." 
10 Then they said to him, "How were your eyes opened?" 
11 He replied, "The person called jesus made a poultice, anointed my 

eyes, and said to me, 'Go to Siloam and wash.' After I went and washed 
myself, I regained my sight.'' 

12 And they said to him, "Where is he?" 
He says, "I don't know.'' 
13 They brought the former blind man to the Pharisees. 
14 The day that jesus had made the poultice and opened the man's eyes 

was a Sabbath. 15 Again the Pharisees asked him how he recovered his 
sight. 

He told them, "He placed a poultice on my eyes, I washed myself, and I 
see." 

16 Some of the Pharisees were saying, "That person is not from God, 
because he does not keep the Sabbath." 

But others were saying, "How can a sinful man perform such signs?" 
And there was a schism among them. 17 Then they say to the blind man, 
"What do you say about him, how he opened your eyes?" 

He said, "He is a prophet." 
[18-24a] 
24b Then they said to him, "Give glory to God! We know that this man is 

a sinner.'' 

73. jesus uses an unusual method of healing blind men in both Mark 8:23-25 and john 9:6-7. ln both 
stories jesus heals by means of magical spit, and in both cases the healing does not take place 
immediately: only when Mark's jesus places his hand on the man's eyes does he see; only when 
John's blind man washes at Siloam does he see. Commentators often attribute these similarities to 
shared traditions of a historical event, but MacDonald, in Gospels and Homer (189-90), argues that 
Mark targeted a Homeric blind man for imitation: Demodocus, the famed Phaeacian bard. The 
Markan Evangelist thus seems to have created the story of jesus healing this blind man, and if so, 
the parallels with john point to a literary connection. 
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25 Then h e  replied, " I  d o  not know i f  h e  i s  a sinner. One thing I d o  know: 
although I was blind, I now see. 

[26-30a] 
30b He opened my eyes. 31 We know that God does not hear sinners, but 

if someone is devout and does God's will, he hears him. 32 Never before has 
it been heard that someone opened the eyes of a person born blind. 33 If 
this person were not from God, he would be incapable of doing anything." 

[34-41] 

John 9:34-41 probably did not appear in the earliest version of the 
Gospel, but whoever added these verses rightly grasped the ironic 

reassignment of blindness to the Pharisees: 

39 jesus said [to the blind man], "I came into this world for judgment, so 
that those who do not see may see, and those who see become blind." 

40 Those of the Pharisees who were with jesus overheard these things 
and said to him, "So we too are blind, are we?" 

41 jesus said to them, "If you were blind you would have no sin, but now 
you are saying, 'We see,' so your sin remains." 

The man born blind is John's Tiresias.74 According to one version of the 

Tiresias legend, because he once offended Hera, she blinded him. To 

compensate him for his loss of sight, Zeus granted him clairvoyance. 

Athenian tragedians, including Euripides, found his ironically clear 

vision of the truth a valuable virtue for the stage. Furthermore, several 
aspects of 9:1-33 suggest the influence of the Bacchae, most obviously 

the metaphorical blindness of Pentheus and the Pharisees when 

compared to the acceptance of the god by Tiresias and the cured blind 
man. Though blind, Tiresias can see and asks Pentheus to open his eyes 

to what is happening in Thebes: "Can't you see?" (Bacch. 319).75 

Furthermore, in both the Bacchae and John one finds miracles as 
demonstrations of divine identity and controversies concerning the 

origins of the miracle worker. Dionysus's inciting of mania and 

miracles demonstrated that he was the son of Zeus; Jesus's healing 

74. Brant compares john 9 not with the Tiresias of Euripides but with that of Sophocles in Oedipus 
tyrannus (Dialogue and Drama, 47-49 and 123). Here blind Tiresias scolds Oedipus before he blinds 
himself: "You have sight but cannot see" (Oed. Tyr. 413 [LCL]). See also Claude Calame, "Vision, 
B lindness, and Mark: The Radicalization of the Emotions in Sophocles," in Tragedy and the Tragic: 
Greek Theater and Beyond (ed. M . S. Silk; Oxford: Oxford University Press, 1996), 17-37. 

75. On the importance of sight and blindness in the Bacchae, see Friesen, Reading Dionysus, 41-46. 
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powers demonstrated that he  came from God. In  both cases the 

preternatural feats are scorned with insults against those who received 

the god. jesus proves through his healing powers that he is not crazed. 
Clement of Alexandria contrasted the blindness of Tiresias in this 

section of the Bacchae with the sight that Christ offers the blind. In 

the following quotation Christ himself invites Euripides' blind man to 
convert; relevant lines from the Bacchae appear in square brackets: 

Come [178 and 180] to me, old man, you too. Leaving Thebes and throwing 
away prophecy [298-301] and Bacchic revelry, be led by the hand [193] 
to truth. Look, I give you the wood [of the cross] to lean on [193]. Hurry 
[212], Tiresias, believe! You will see! Christ, through whom the eyes of the 
blind receive their sight, shines more brightly than the sun. Night will 
flee from you; fire will fear you; death will leave you. Though you cannot 
now see [210] Thebes, old man, you will see heaven . . . .  These are the 
bacchic rites of my mysteries. If you want, be initiated yourself, and you 
will dance [205-7] with angels around the only true god, not begotten and 
imperishable, singing with us the praises of God's Logos. (Protr. 12.119.3-4) 

10:39-42. The Escape Artist 

As we have seen, various jewish groups attempt to seize jesus and kill 

him, but he miraculously escapes. For example, at 7:44 one reads "no 

one laid his hands on him." Again at 8:58b-59: '"Before Abraham was, 
I am.' They took stones to throw at him, but jesus was hidden [€xpu�l)] 
and left [€��A9Ev ]." Another attempt appears in chapter 10: 

[10:1-38] 
39 Then they sought to nab him again, and he left their grasp. 40 And 

again he traveled beyond the jordan to the place where john first used to 
baptize and was staying there. 41 And many came to him and were saying, 
"Even though john performed no sign, everything he said about this man 
was true." 42 And many believed in him there. 

The passive verb €xpu�l), "was hidden," does not express the agent 
responsible for jesus's invisibility, but the reader surely is to see here 

God's protection of his Son.76 Similarly in the Bacchae, despite 

76. See also Luke 4:29-30, where Jesus mysteriously passes through a crowd ready to toss him over a 
cliff. 
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Pentheus's attempt to  "wage war on  a god," Dionysus quietly "left 

[tlx�ci<;] / the house" thanks to a deceptive phantom and his invisibility 

(636-37), the perks of a divine stranger. 

Excursus 6. John 1 1:1-2 and the Synoptics 

11'1 And there was a certain sick man, Lazarus from the village of Mary 
and Martha, her sister. 2 And it was Mary who anointed the Lord with 
ointment and wiped his feet with her hair, whose brother Lazarus was 
sick. 

Richard Bauckham: "Most commentators have found the reference to 

Mary's anointing of jesus awkward, since john does not narrate this 

event until 12:1-8."77 Although several scholars have proposed that 
11:1-2 was a scribal gloss, Bauckham argues that this is another 

notification to the reader where to locate the raising of Lazarus within 

the Markan narrative. 78 

The narrative functions performed by verses 1-2 together are two: (1) 
They introduce three important characters, who enter the Gospel's 
narrative at this point, by identifying one of them, Mary, as the woman 
about whom the hearers/readers already know the story of her anointing 
of jesus, and the others as her siblings. (2) They distinguish the Bethany 
where the three reside from the other Bethany in the Fourth Gospel, 
"Bethany beyond the jordan" (1:28), where jesus is at this point in the 
narrative (10:40-42). The knowledge presupposed in the implied readers/ 
hearers by these two functions is knowledge that readers/hearers of Mark 
have: they know of a woman who anointed jesus in the Bethany that is 
near jerusalem (Mark 14:3-9; cf. 11:1, 11) . . . .  

[I]t is only in 11:2 that the Fourth Gospel introduces a character in a 
way that is unequivocally addressed to readers/hearers who already know 
Mark . . . .  [I]n no case does the Fourth Gospel appear to presuppose prior 
knowledge of a character who could not have been known from Mark's 
Gospel. Such peculiarly johannine characters as Nicodemus, Lazarus, 
Annas, and the beloved disciple are introduced as fully as any readers/ 
hearers who had never heard of them could wish." 

77. ''john for Readers of Mark,'' 161. 
78. The johannine Evangelist surely knew the famous story from the Synoptics and not from oral 

tradition insofar as Mark created the episode from Horner's account of Eurycleia's recognition 
of Odysseus while washing his feet in Od. 19 (see MacDonald, Gospels and Homer, 303-11, and 
MacDonald, Mythologizing jesus, 89-96). 

79. "john for Readers of Mark," 163 and 168. 
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One could press Bauckham's analysis further. John's story of  the 

anointing has more in common with Luke than it does with Mark! 

The Lukan Evangelist narrated a conversation between Lazarus and a 
rich man in Hades that is widely regarded as the Evangelist's creation 

(16:19-31); john introduces Lazarus in a similar manner. 

Luke 16:20a john ll:la 

And a certain poor man, Lazarus by name 
[ l!Twxo> a< Tt> 6v6flctTt Aci�ctpo>] . 

And there was a certain sick man, 
Lazarus (�v a£ Tt> aaevwv, Aa�ctpo>] . .  

Clearly these meager correspondences are insufficient to establish a 
literary connection, but one should note that both Lazaruses die. It is 

tempting to suggest thatjohn's tale enhances jesus's powers by having 

him raise Luke's Lazarus.'0 
Be that as it may, immediately after introducing Lazarus john gives 

him a village and a family. Compare the following: 

Luke 10:38-39 

And while they were traveling, he entered a 
village [xwfl�v], and a woman named Martha 
[Mapact] showed him hospitality. 

39 Her sister, named Mary [tiOeA<V� xctAOUflEV� 
Mctpictfl], sat at his feet and was listening to his 
message. 

john ll:lb 

. . .  from the village [xwfl�>l of Mary 
and Martha, her sister [Mctpict> xctl 
Mapa" Tfj> tioeA<J* ctthfjd 

Here again one might account for the similarities without an appeal 

to a literary connection, but not so with what one reads next in john. 

Luke's account of jesus's anointing likely is a free redaction of Mark 
14:2-9 to which he added, among other things, a reference to the 

woman wetting his feet and drying them with her hair. The verbal 

affinities with john are striking: 

80. See the observations of Keith Pearce, "The Lucan Origins of the Raising of Lazarus," ExpTim 
96 (1984-1985): 359-61, and especially Thyen,johannesevangelium, 511. Luke ends his story with 
Abraham denying the rich man's request that one of the dead return to the living to notify his five 
jewish brothers of the punishments awaiting them. Abraham: "If they do not hear Moses and the 
prophets, they would not be persuaded if someone should rise from the dead" (16:31). Similarly in 
john, the raising of Lazarus does not persuade the Jewish authorities; au contraire, they intensify 
their plans to kill jesus (11:47-50 and 53). 

7 7  



T H E  D I O N Y S I A N  G O S P E L  

Luke 7:37-38 

And a woman, who was a sinner in the 
city, 
learned that he was reclining in the house 
of the Pharisee,brought an alabaster jar of 
ointment [flupou ], 

38 stood behind his feet, wept, with her 
tears began to wet his feet, wiped them 
with the hair of her head, kissed his feet 
[TOUI noact, ClUTOU xctl Tcttl Bpd;lv Tfjl 
xecpctA�� ctu�� E!;Efl<l<Y<YEv xctl XctTE<I>tAEl 
TOUI noact, ctthou], and anointed them 
with the ointment [flUp4J]. 

John 11:2 

And it was Mary who anointed the Lord 

with ointment [flUp4J] 

and wiped his feet with her hair 

(£fl£i!;ctuct TOUI noactl ctthou Tcttl 6pt!;lv 
ctUT��]. 

The verb EXflacrcrw appears only five times in the New Testament: twice 

in Luke 7 in connection with the repenting woman; twice in john in 

connection with Mary (here and in the narration of the anointing 

in 12:3), and once in John's account of jesus washing the feet of the 
disciples in 13:5. I fthe Fourth Evangelist intended to notify his readers 

of a connection with the Synoptics, it likely was Luke, not Mark, that 

he had in mind. 

11:1-5. The Love God 

ll:J And there was a certain sick man, Lazarus from the village of Mary 
and Martha, her sister. 2 And it was Mary who anointed the Lord with 
ointment and wiped his feet with her hair, whose brother Lazarus was 
sick. 3 The sisters sent to him, saying, "Look Lord! The one you love is ill." 
(4] 

5 jesus loved Martha, her sister, and Lazarus. 

Love in the johannine Gospel is not sexual love; even so, jesus's strong 

association with love may be considered yet another similarity with 

Dionysus. jesus's first miracle was providing abundant and high quality 
wine at a wedding (2:1-11), instead of exorcizing a demon in a 

synagogue, as in Mark. jesus is called a bridegroom in the Synoptics 

(Mark 2:19-20, Matt 9:15, and Luke 5:34-35 ;  cf. Logoi 3:20-21), but john 
enhances the sexuality of the metaphor: "The one who has the bride 

[sexually] is the bridegroom. But the friend of the bridegroom, the one 

who stands by and hears him, rejoices with joy at the voice of the 
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bridegroom" (3:29). In light of  the other imitations of  the Bacchae in  the 

Fourth Gospel, it is reasonable to propose that the Evangelist presented 

his protagonist as a different kind of lover from Dionysus. 
In the Bacchae Euripides down plays the role of the god of wine as a 

god also of sex and fertility; nonetheless they are present. Later in the 

tragedy a messenger advises Pentheus to accept Dionysus: 

They say, so I hear, that this man is the one 
who gives to mortals the sorrow-stopping grapevine. 
And when wine runs out, there is no Cypris [i.e., Aphrodite or sex] 
or any other pleasure for people. (771-74) 

Although Euripides' god of wine does not force women to promiscuity, 
his nectar enables sexual delights. 

The religion of Dionysus in the Roman world, however, was more 
closely identified with wild decadence.81 In 186 BCE Rome was so 

overrun with Bacchic sex that the Roman Senate passed laws against it. 

In Livy's narrative, the cult of Bacchus represents disorder and madness 
while the state represented by the Senate stands for order and sanity. 
The account stresses moral and even sexual debaucheries committed by 
Bacchants. If we had only Livy's narrative we would conclude that the 
Roman Senate feared and reacted against the cult for the same reasons as 
Euripides' Pentheus.82 

11:6-44. The Life-Giver 

11'6 When he Desus] heard that he [Lazarus] was sick, he then stayed in the 
place where he was for two days. 

[7-lla] 
lib He later tells them, "Lazarus our friend has fallen asleep; but I am 

leaving to wake him up." 
12 The disciples then said to him, "Lord if he has fallen asleep, he will be 

healed." 
13 But jesus spoke about his death, while they supposed that he was 

speaking about the sleep of actual sleep. 

81. Friesen: Clement of Alexandria "understood that he [Dionysus] was a god of sensuality and 
licentiousness, and these were, in his view, the defining characteristics of the Dionysian 
mysteries" (Reading Dionysus, 125). See esp. Protrep. 2.34.2-5. 

82. Sarolta A. Takascs, "Politics and Religion in the Bacchanalian Affair 186 B.C.E.," HSCP 100 (2000): 
310. 
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1 4  Then jesus spoke to them boldly: "Lazarus has died. [15a] 15b But let's 
now go to him." [16-17] 

18 Bethany was near jerusalem, about fifteen stadia. 19 Many of the jews 
went to Martha and Mary to console them about their brother. 20 Then, 
when Martha heard that jesus was on his way, she went to meet him, but 
Mary stayed home. 21 Then tMarthat, [21-31] 32 on seeing him, fell at his 
feet and said to him, "Lord, if you had been here, my brother would not 
have died." 

33 jesus, when he saw her weeping and the jews who had gathered 
there weeping, was deeply moved in spirit and quite upset. 34 And he said, 
"Where did you place him?" 

They said, "Sir, come and see." 
35 jesus wept. 
36 Then the jews said, "Look how much he loved him!" 
37 And some of them said, "This fellow who opens the eyes of the blind, 

he could have prevented this man from dying, right?" 
38 jesus, again deeply moved in himself, went to the tomb. It was a cave 

with a stone set against it. 39 jesus says, "Remove the stone." 
Martha, the deceased's sister, told him, "Lord, he already stinks, for it is 

the fourth day!" [40] 
41 Then they removed the stone. [41b-43a] 
43b Then he shouted out with a loud voice, "Lazarus, come out!" 
44 The dead man came out, with his feet and hands bound with strips of 

cloth, and his face wrapped in a facecloth. 
jesus tells them, "Free him and let him go." 

jesus raises the dead back to life in each of the Gospels, but John 11 

shares most with Mark 5:22-24 and 35-43 (cf. Matt 9:18-26 and Luke 
8:40-56).83 In John's account, however, jesus not only can raise the 

dead, death itself is impossible in his presence. "Lord, if you had been 

here, my brother would not have died" (32). Others too said, "This 
fellow who opens the eyes of the blind, he could have prevented this 

man from dying, right?" (37). In the tale that follows, the narrator 

shows that Jesus not only could prevent people from dying but even 
raise them up after they had died (43b-44). In jesus's presence death 

83. MacDonald, Gospels and Homer (71-74), argued that Mark likely did not receive his tale from 
tradition but created it in imitation of 1 Kings 17 (the revival of the widow's son) and II. 16 (the 
healing of Glaucus's bleeding wound). Both in the epic and in the Gospel the staunching of the 
flow appears in a larger narrative concerning the death of a beloved youth: Zeus's son Sarpedon 
andjairus's daughter. Zeus refused to save his rra:T� from death, but jesus rescuedjairus's rrcuOiov 
from the grave. 
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i s  but sleep; like Dionysus he  i s  a liberator from death (see the 

commentary on john 4:46-54).84 

1 1:45-50, 53-57. God-Fighters 

45 Many of the jews who had come to Mary and observed what he did 
believed in him. 46 But some of them went off to the Pharisees and told 
them what jesus had done. 

Euripides similarly uses a messenger to notify Pentheus of the maenad 

miracles in the mountains (Bacch. 677-774). Instead of receiving the 

god into Thebes, the king declares war on the women to protect the 
reputation of the city. 

Already, like fire, the insolence of the bacchants is near, 
a huge failing in the eyes of [ other] Greeks. 
One must not delay. 

* * * * 

We will go to war 
with the bacchants! (Bacch. 778-80, 784-85) 

In the Dionysian Gospel the chief priest responded to news of the 
reviving of Lazarus with increased hostility. Such miracle working will 

enflame Romans against jews. 

47 Then the chief priests and the Pharisees convened a council and were 
saying, "What should we do since this person is performing many signs? 
48 If we permit him to carry on like this, everyone will believe in him, and 
the Romans will come and destroy us, this place, and the Dewish] people." 

49 One of them, Caiaphas, who was a chief priest that year, said to 
them, "You know nothing! 50 Do you not realize that it would be better 
for us that one person die for the people than that the entire people be 
obliterated?" [51-52] 53 From that day on they plotted to kill him. 

Pentheus wages war on the bacchants to avoid censure "in the eyes of 

84. Konstantinos Spanoudakis makes a compelling case for intentional parallels between Nonnus's 
poetic treatment of the raising of Lazarus and several resurrections of dead men in his Dionysiaca 
(Non nus of Panopolis: Paraphrasis of the Gospel of john XI [OECT; Oxford: Oxford University Press, 
2014], 41-52). He suggests that the parallels with the raising ofTylus in 25.451-552 with the raising 
of Lazarus "are so thick and so blatant that the poet may be thought to invite the hearer or reader 
to appreciate one passage in the light of the other" (49). Both gods are life-givers. 
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[other] Greeks"; Caiaphas decides to  kill jesus to avoid destruction by 

Romans. 

54 Then jesus stopped roaming about openly among the jews, but he left 
there for the region near the wilderness, into a city called Ephraim, and 
stayed there with his disciples. 

55 The Passover of the jews was approaching and many went up to 
jerusalem from the area before the Passover to purify themselves. 56 Then 
they were seeking jesus and were saying to each other as they stood in the 
temple, "What do you think? Might he not come to the festival?" 57 And 
the chief priests and the Pharisees issued orders that if someone knew 
where he was, he should report it, so that they might arrest him. 

Here authorities again play the role of Pentheus. Compare the 
following: 

Bacch. 352-56 

[Pentheus:] "Scurry about the area and track 
down I the effeminate stranger who introduces I 
a new disease among the women and ruins their 
marriage beds. I If you seize him, bring I him 
here chained, so that by a judgment of stoning I 
he may die." 

john 11:57 

The chief priests and the Pharisees 
issued orders that if someone 
knew where he was, he should 
report it so that they might arrest 
him. [cf. 8:59: They took stones to 
throw at him.] 

12:12- 15, 17- 19. The Triumphal Entry 

The hostility of "the chief priests and the Pharisees," however, was 

not shared by the crowds, who celebrated the raising of Lazarus by 
acclaiming jesus as a king: 

[12:1-ll] 
12 On the following day, a great crowd going to the festival, on hearing 

that jesus was coming to jerusalem, 13 took branches of palms, went out 
to meet him, and cried out, "Hosanna! Blessed is the one who comes in the 
name of the Lord, the King of Israel." 14 And jesus, after finding a young 
donkey, sat on it, as it has been written, 15 "Do not fear, daughter of Zion. 
Look, your king is coming, sitting on a colt of a donkey." [16] 

17 Then the crowd that was with him gave witness to his calling Lazarus 
from the grave and raising him from the dead. 18 For this reason the crowd 
met him, because they heard that he had performed this sign. 19 Then the 
Pharisees said among themselves, "Look, you are accomplishing nothing! 
Pay attention: the world goes off after him!" 

[20-50] 

82 



T H E  E A R L I EST G O S P E L  STRAT U M  A N D  E U R I P I D E S '  BACC H A E  

Similarly in the Bacchae, Pentheus is furious that throngs of  Theban 

women left their homes to worship the god in the wild (216-20). Better 

that the priest (i.e., Dionysus in disguise) be eliminated than that the 
city be troubled. 

All three Synoptic Gospels narrate the so-called Triumphal Entry; 

Mark's version surely was the earliest, modeled after Odysseus's 
picaresque entry into the city of the Phaeacians in Od. 6-7.85 His 

account is saturated in irony: the reader knows that jesus is by no 

means a king such as the crowds opine; as an assumed royal pretender 
he will be crucified by the Romans. Matthew and Luke transform 

Mark's tale into a legitimate, non-ironic acclamation (Matt 21:1-9 and 

Luke 19:28-38). The Dionysian Evangelist likewise justifies the 
acclamation as an appropriate response to the raising of Lazarus. By 

so doing he establishes polarized reactions to jesus's miracle working: 

acceptance by the crowds and rejection by the authorities. This, of 
course, resembles Euripides' depiction of the acceptance of Dionysus 

by the maenads, the chorus, Tiresias, Cadmus, and the messenger, on 

the one hand, and the violent rejection of his miracle working by the 
king, on the other. 

13: 1a, 31-35; 14:4, 6, 31b; 15:1-2, 4. The True Grapevine 

13'1 Before the Feast of the Passover, because jesus knew that his hour had 
come to be translated from this world to the Father, 

[lb-31a] 31b [He] said, [31c-32] 33 "Children, I am still with you for a 
short time. [33b] You will seek me, [but] where I am going you are unable 
to �o." [33c-35] 

6 Simon Peter says to him, "Lord, where are you going? [36b-37a] Why 
am I not able to follow you now? I would lay down my life for you." 

38 jesus replies, "Will you lay down your life for me? Truly truly I tell 
you, the cock will not crow before you deny me three times. [14:1-3] 4 And 
where I am going, you know the way. [5-6a] 6b I am the way, the truth, and 
the life. 

[6c-31a] 31b Arise, let's leave here.86 15'1 I am the true grapevine, and my 
Father is the farmer. 2 He chops off every branch on me that does not bear 

85. MacDonald, Gospels and Homer, 178-85. 
86. Most interpreters who argue for chs. 15-17 as later additions thus also exclude 15:1-4, thereby 

linking 14:3lb "Arise, let's leave here" directly with 18:1: "After jesus said this, he went out with 
his disciples across the Kidron stream, where there was a garden." I would propose, however, that 
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fruit, and h e  prunes every branch that bears fruit s o  that i t  bears more 
fruit. [3] 

4 Abide in me, as I abide in you, just as the branch is not able to bear 
fruit on its own unless it remains on the grapevine, so you cannot [bear 
fruit] unless you remain in me." 

[15:5-17:26] 

Grapes and grapevines were distinctive Dionysian markers in ancient 

art and literature. For example, the Homeric Hymn to Dionysus presents 

the following as the god's initial manifestation of his identity: "And at 

once along the top of the sail spread / a grapevine [c'iflrreAo<;] in both 
directions" (38-39). Lucian presents a tongue-in-cheek adventure in 

which he comes upon a river of wine that issued from "many huge 

grapevines [ctflTIEAouc;]." This miraculous abundance of wine he called 
"the signs [-ra CTlJflela]" of Dionysus's visit to the spot long before (True 

Story 1.7). 

Although Dionysus i s  the god of the grapevine and viniculture, jesus 
is the true grapevine [� c'iflTIEAoc; � ctAl)Stv�] and thus is superior to 

Dionysus; because of this, his disciples ought to abide in him. The 

organic description of this abiding creates a heightened level of 

vividness to the grapevine metaphor, where the disciples are branches 

that produce grapes if healthy and connected to the true grapevine. 
"When Christ claims, 'I am the true vine,' . . .  [t]he allusion to Dionysus 

('the false vine,' we would say) was obvious for any reader of that 

time."" 
jesus's first miracle was changing water into wine (2:1-10), and it 

was then that "he revealed his glory, and his disciples believed in him" 

(11). Surely it is not by accident that in his final words to these disciples 
he declares himself to be the true grapevine. Even after his death, the 

vine will provide spiritual grapes, if his followers remain connected to 

him. 

the metaphor of jesus as the true vine ended jesus's address to the Twelve, primarily because of 
its potential evocation of Dionysus, which typifies only the first edition. 

87. David Hernandez de Ia Fuente, "Parallels between Dionysos and Christ in Late Antiquity: 
Miraculous Healings in Nonnus' Dionysiaca" (eds. Alberto Bernabe et al.; MEP 5; Berlin: de Gruyter, 
2013), 468. 
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Fig. 2.2. Dionysus, with signature ivy wreath and himation, and youth pouring wine. 

Triptolemos Painter; tondo from an Attic red-figure kylix, c. 480 BCE. The Louvre. 

18: 1- 13a. Arresting the Son of God 

John's account of Jesus's arrest redacts the Synoptic accounts, but the 
Evangelist departs from them significantly: 

1 After jesus said this, he went out with his disciples across the Kidron 
stream, where there was a garden. He himself entered it, as well as his 
disciples. 2 And judas, his betrayer, also knew the place, because jesus 
often met there with his disciples. 3 Then judas, who received a cohort of 
soldiers and assistants from the chief priests and Pharisees, went there 
with lanterns, torches, and weapons. 

4 Even though jesus knew everything that was about to come at him, he 
went out and said to them, "Whom do you seek?" 
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5 They replied, "jesus the Nazarene." 
He tells them, "I am he. [sb-sa] 8b If you are looking for me, let these 

men go." [9] 
10 Then Simon Peter, who had a sword, drew it, struck the slave of 

the chief priest, and lopped off his right ear. The name of the slave was 
Malchus. 

11 jesus then said to Peter, "Put that sword into its scabbard! The cup 
that the Father has given me, should I not drink it?" 

12 Then the cohort, the officer, and the subordinates of the jews 
arrested jesus, bound him, 13 and brought him to [Caiaphas].88 

[13b-18] 

Of the four Gospels, only in the Fourth does jesus intentionally "go 

out" from the garden, "even though he knew everything that was to 

come at him" (18:4). He, not judas, initiates the encounter by asking 
the soldiers whom they are seeking. He volunteers that he is jesus 

of Nazareth whom they seek and asks them to free his disciples (8b). 

When Peter strikes off the ear of the chief priest's slave,jesus rebukes 
him with a declaration of his willingness to die, using a trope befitting 

the god of wine: "The cup that the Father has given me, should I not 

drink it?" (18:1 1). As one commentator has noted: "It is important at 
this point to notice that only john of all the evangelists, mentions that 

jesus was bound [EO�O"av]. . . .  It stresses the voluntary passivity of a 

most powerful divinity."" 

Here is a comparison of the two accounts: 

Bacch. 434-46 

Pentheus, we have brought the prey I you sent 
us to hunt down . . . . I 

This is the animal who was gentle to us, who 
did not take I flight by foot but willingly gave 
us his hands, . . . I 

88. See 18:28. 
89. Stibbe,}ohn as Storyteller, 139-40. 
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Laughing, he even told me to tie him u p  and to 
lead him away [oElv xcirrayEIV ] / and was waiting 
for me to do so, making my job easy. / And out of 
shame I said, "0 stranger, it is not gladly / that I 
lead you away [iiyw], 

but I do so with letters from Pentheus, who sent 
me." / 

But the Bacchant women you shut up-those you 
arrested / and bound [xiio�aa>] in chains at the 
public prison-/ they have fled, freed [AEAUfLEVat]! 

Then the cohort, the officer, and 
the subordinates of the jews 
arrested jesus, bound him 
[i!o�aav], and brought [�yayov] 
him to [the chief priest]. 

The "chief priests and Pharisees" 
had dispatched the cohort. 

[Jesus:] "If you are looking for 
me, let these men go." 

[Jesus's eleven disciples thus 
escaped arrest.] 

Surely it is not by accident that the most impressive parallels between 

these two arrest scenes are missing in the Synoptics: jesus's initiative, 
his bonds, and his protection of his devotees. 

18:19-27. Defying the God-Fighters 

There should be no doubt that the johannine Evangelist knew the 
narratives of jesus's death from the Synoptics, but even a cursory 

comparison of the Passion Narratives reveals that John's Gospel lacks 

many of the elements that created pathos, irony, and complexity in the 
Synoptics. Here one finds no accusation that jesus vowed to destroy 

the temple, no declaration to the Sanhedrin that he was the Son of 

God, no prediction that he would return in judgment as the Son of 
Man, no beating after the jewish trial, no statement of Peter's remorse 

for having denied jesus, no appearance before Herod or address to 

"daughters of]erusalem," no Simon of Cyrene, no offer of mixed wine, 
no mockery at the cross, no prayer of forgiveness or speaking thieves, 

no portents of darkness or the ripping of the temple veil, no cry for 

Elijah, and no commentary on jesus's death by the executing 
centurion. On the other hand, the Fourth Evangelist added content, in 

large measure to portray the religious authorities as god-fighters. They 

would have killed jesus for making "himself a son of a god" (19:7) had 
they been permitted to do so. 

18'19 Then the chief priest interrogated jesus about his disciples and about 
his teaching. 20 jesus replied to him, "I have spoken boldly in the world; 
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often taught i n  the synagogue and i n  the temple, where all the jews 
gather. I spoke nothing in secret. 21 Why do you interrogate me? 
Interrogate those who heard what I told them. Look, they know what I 
said." 

22 After he said these things, one of the subordinates standing by gave 
him a punch and said, "Will you reply like this to the chief priest?" 

23 jesus replied to him, "If I have spoken wrongly, testify against the 
wrong. But if I spoke rightly, why do you strike me?'' [24] 

Here again the jewish authorities play the role of Euripides' Pentheus, 
the god-fighter, but more promising models may again come from the 

Acts of the Apostles. Compare the following: 

Acts 24:19-2190 

[Paui:] "Some of the jews from Asia needed to 
be here before you, if they have anything 
against me. 20 Or let these people [who are here] 
state what crime they discovered when I stood 
before the Sanhedrin, 21 or about this one 
statement that I shouted out when I stood 
among them: 'I am on trial today before you 
because of the resurrection of the dead."' 

John 18:20-21 

jesus replied to him, "I have spoken 
boldly in the world; often taught in 
the synagogue and in the temple, 
where all the Jews Rather. I spoke 
nothing in secret. Why do you 
interrogate me? Interrogate those 
who heard what I told them. Look, 
they know what I said." 

In Acts 23 Paul appears before Ananias and is punched, as jesus is in the 
Dionysian Gospel. 

Acts 23:2-4 

The chief priest Ananias ordered those 
standing by to strike his mouth. 

3 Peter then said to him, "God is about to 
strike you, you whitewashed wall, and you sit 
there judging me according to the law and 
illegally command me to be struck?" 

4 The bystanders said, "Will you revile the 
chief priest?" 

John 18:22-23 

After he said these things, one of the 
subordinates standing by gave him a 
punch and said, "Will you reply like 
this to the chief priest?" 

23 jesus replied to him, "If I have 
spoken wrongly, testify against the 
wrong. But if I spoke rightly, why do 
you strike me?'' 

[Verse 22b:] "Will you reply like this 
to the chief priest?" 

90. Socrates makes a similar argument in Plato's Apology, which likely was Luke's model for Acts 
24:19-21 (see MacDonald, Luke and Vergil, 99-100). Socrates: 

If I corrupted some of the young men and did so also in the past, and if some of them who have 
grown old know that I ever gave them bad advice when they were young, surely they should now 
step up to accuse and punish me. Or if they do not want to do so themselves, some of their relatives 
. . .  should now recall what happened. Many of them are here." (Apol. 33C-D) 
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While jesus was interrogated, Peter was interrogated, too, but denied 

knowing] esus: 

18'25 And Simon Peter was standing and warming himself. Then they said 
to him, "You too are not one of his disciples, are you?" 

He denied it and said, "! am not." 
26 One of the slaves of the chief priest, a relative of the person whose 

ear Peter chopped off, says, "Did 1 not see you in the garden with him?" 
27 Again Peter denied it. And immediately a cock crowed. 

In all of the Synoptics, after the crowing of the cock Peter weeps, 

but not in john; the omission of his remorse surely was not a mere 
oversight. The Dionysian Gospel repeatedly places Peter in a sub

ordinate or even negative role, which seems to be the case here. 

18:28-19:16. I nterrogating the Son of God, Again 

The Fourth Evangelist took special interest in jesus's trial before Pilate 

and skillfully set the scene so that the governor could question jesus 

in private. Here again john deviates from earlier Gospels. "And they 
brought jesus from Caiaphas to the praetorium. It was early in the 

morning. They themselves did not enter the praetorium lest they be 

defiled, so that they might eat the Passover meal" (18:28). 
The interrogation of jesus before Pilate is a dramatic dialogue 

evocative ofthe interrogation of Dionysus before Pentheus. Here is the 

account in the Dionysian Gospel: 

18'29 Then Pilate went outside to them and said, "What accusation do you 
bring against this person?" 

30 They replied and said to him, "If he were not a doer of a crime, we 
would not have brought him up before you." [31-32) 

33 Pilate again entered the praetorium, called for jesus, and said to him, 
"Are you king of the jews?" 

34 jesus replied, "Do you say this on your own, or did others say this 
about me?" 

35 Pilate replied, "I'm not a jew, am !? Your own people and the chief 
priests delivered you to me. What have you done?" 

36 jesus replied, "My kingdom [36b) is not from here." 
37 Pilate then said to him, "So then are you a king?" 
jesus replied, "You say that 1 am a king. For this reason 1 was born and 
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came into the world: t o  witness t o  the truth. Everyone who i s  o f  the truth 
hears my voice." 

38 Pilate says to him, "What is truth?" 

Surely the following parallels with the Bacchae are mimetic: 

Bacch. 460-76 

[Pentheus:] So first tell me, who are your 
people [y£vo1]? (460) 

[Dionysus:] I am from here [£vTEil9£v EtfL<l: 
Lydia is my country. [His true home is 
Mount Olympus.] (464) 

[Dionysus:] They [the Dionysiac mysteries] 
are ineffable for the understanding of 
uninitiated mortals . . . .  I 

It is not permitted for you to hear 
[cixoil�at] them, but they are worth 
knowing . . . .  I 

The rites of the god are inimical to one 
who exercises impiety. (472, 474, 476) 

John 18:35-38 

[Pilate:] Your own people [£9vo>] and the 
chief priests delivered you to me. 
(18:35b) 

Desus:] My kingdom . . .  is not from here 
[oux E<rrtv EVTEil9Ev]. [His true home is 
with the Father.] (18:36) 

Desus:] For this reason I was born and 
came into the world: to witness to the 
truth. 

Everyone who is of the truth hears 
[cixoUEt] my voice. 

38 [Pilate] What is truth? (18:37b-38) 

Pilate's famous question, "What is truth?," indicates that he is 

incapable of understanding what jesus said. Similarly, Pentheus was 

unworthy to hear about Dionysian mysteries because of his 
wickedness. 

18'38b Having said this, he again went out to the jews and said to them, "I 
find no crime in him. 39 You have a custom that I release one person to 
you at Passover, so decide: should I release to you the king of the jews?" 

40 Then again they shouted, saying, "Not this man but Barabbas." Now 
Barabbas was a robber. 

19'1 Pilate then took jesus and whipped him. 2 And the soldiers wove a 
crown from thorns, placed it on his head, dressed him in a purple himation, 
3 came up to him, and said, "Hail, king of the jews!" And they gave him 
beatings. 

This scene redacts Mark 15:16-18 (or Matt 27:15-29), but earlier Gospels 

have no equivalent to the following: 
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19'4 And Pilate again went outside and said to them, "Look, I am bringing 
him out to you so that you know that I find no crime in him." 5 Then 
jesus went outside, wearing the thorny crown and the purple himation, 
and Pilate says, "Behold, the man!" 

Already in Mark, soldiers mock jesus as a king with a crown of thorns 

and purple garments; the Fourth Evangelist clearly did not invent 

these details, but he most certainly made the most of them. In the 
first place, in Mark only the soldiers saw jesus in purple; in john Pilate 

parades him before the crowds and tells them to look at him: "Behold!" 

Second and more significantly, the Evangelist changed Ta lf-lClTta, 
"clothing," in Mark, to the singular lf-lct'Tlov, a draping mantle. In artistic 

representations, Dionysus typically wears a crown of ivy and, when he 
is not nude, most often a long chiton and a himation. The color purple 

naturally was associated with the god of wine. The Homeric Hymn to 

Dionysus begins with his physical description of the god disguised as a 

youth. 

I will speak of Dionysus, son of radiant Semele, 
how he appeared by the shore of the barren sea 
at a jutting headland, looking like a young man 
who was sprouting his first beard, 
and his handsome hair shook about him, 
black, and around his powerful shoulders he wore 
a purple cloak. (1-6) 

The word translated here as "cloak," q>itpo,, is archaic; Apollonius 

Sophista translated it into koine as tf-lctTtov :1 When pirates saw 
Dionysus in such splendor, they took him to be "a son of heaven-bred 

kings" (Hom. Hymn Dion. 1 1-12). Pilate's presentation of jesus in john 

can thus be interpreted in two different ways: he is both a king about to 
die, like Pentheus, and he also wears a wreath and a purple himation, 

like Dionysus. 

91. Apollonius's Lexicon Homericum is an invaluable dictionary of words sufficiently unfamiliar to 
Greek readers of the first century CE to require a Koine equivalent. As such it is indispensable for 
identifying imitations of archaic poetry in the Greek prose of the Roman Empire. See Immanuel 
Bekker, ed., Apol/onii sophistae Lexicon Homericum (Berlin: Reimer, 1833). 
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Fig. 2.3. Dionysus, with signature ivy wreath and a long chiton and himation, and Silenus. 

490 BCE. Taken from Arthur Elam Haigh, the Tragic Drama of the Greeks (1896). 

19'6 When the chief priests and the subordinates saw him, they shouted 
out, saying, "Crucify! Crucify!"  

Pilate says to them, "Take him yourselves and crucify him, for I find no 
crime in him." 

7 The jews reacted to him, "We have a law, and according to the law he 
ought to die, because he made himself a son of a god." 

In the Bacchae, too, one finds a rejection of divine paternity: 
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Bacch. 466-67 john 19:7 

[Dionysus] Dionysus, the son of Zeus, himself 
initiated me. / 

[Jews] He made himself a son of a 
god [9Eoli]. 

[Pentheus] So is there some Zeus there who sires 
new gods [9Eou,]? 

Pilate now has learned, for the first time, that jesus claims to be the son 
of a god, which prompts him to ask him another series of questions. 

19'8 Then, when Pilate heard this statement, he was more afraid. 9 And 
he entered the Praetorium again and said to Jesus, "from where do you 
come?'' 

But Jesus gave him no answer. 
10 Pilate then says to him, "Will you not speak to me? Do you not know 

that I have authority to release you and authority to crucify you?" 
11 jesus answered him, "You have no authority over me whatsoever, 

except what was given to you from above." 
[llb-12] 
13 Then, after hearing these words, Pilate brought Jesus outside and 

sat on the tribunal at the place called "Stone Pavement," but in Hebrew, 
"Gabbatha." 14 It was the Day of Preparation for the Passover, about noon. 
And he says to the jews, "Behold, your king." 

Whereas in v. 5 Pilate presented jesus to the crowds with the 

statement, "Behold, the man," here he does so with "Behold, your 

king";jesus is still wearing the crown of thorns and the purple himation 

evocative of Dionysus!' 

19'15 Then they cried out, "Kill him! Kill him! Crucify him!" 
Pilate says to them, "Should I crucify your king?" 
The chief priests replied, "We have no king but Caesar." 
16 Then he handed him over to them to be crucified; so they took jesus 

away. 

92. This declaration of jesus's royalty would be even more striking if, as some scholars have proposed, 
one takes the verb Exti9lo-Ev as transitive, in which case Pilate does not sit at the tribunal but 
seats jesus on it! "In this reading, Pilate led Jesus out and sat jesus on the bema. This is jesus' 
enthronement as king" (Parsenios, Rhetoric and Drama, 38). Wayne Meeks discusses the matter 
in The Prophet-King: Moses Traditions and thejohannine Christology (NovTSup 14; Leiden: Brill, 1967), 
73-76. 
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Again the parallels with the Bacchae are striking. Compare the 

following: 

Bacch. 465, 479, 498, 505-6 

[Pentheus:] From where [no9Ev] 
did you bring these rites to 
Greece? (465) 
[Pentheus:] You say nothing so 
very well! (479) 
[Pentheus:] I am more powerful 
than you-to tie you up. / 

[Dionysus:] You do not know [oux 

John 19:9-11 

9 [Pilate:] From where [no9Ev] do you come? 

jesus gave him no answer . .  

10 [Pilate:] Will you not speak to me? Do you not 
know [oux oToa1] that I have authority to release 
[cinoAii<rd <rE] you and authority to crucify you? 

oT<r9' ] what life you live, what you 11 [Jesus:] You have no authority over me 
are doing, or what you are. (505-6) whatsoever, except what was given to you from 

above. 

[Dionysus:] The god himself will 
free me [AU<rE! fLE] whenever I 
want. (498) 
[Pentheus shuts Dionysus in his 
granary, but he soon will escape 
his prison.] 

[God will free jesus from death.] 

[Pilate commands jesus to be crucified, but he 
soon will escape his tomb.] 

just as Dionysus refused to disclose the nature of his rights to 

uninitiated Pentheus (471-74),jesus refuses to answer Pilate's question 
concerning whence he comes. Pentheus and Pilate both boast of their 

political authority; Dionysus and jesus both scoff at such hubris; their 

escapes will demonstrate their superior power. ln the Bacchae Pentheus 
considers himself the righteous guardian of law and order, but in 

opposing the god he actually is the law-breaker (aVOf-lO' in 993 and 997; 

rretpcivof-lo' in 1014). Kasper Bro Larsen: "Dionysus is enforcing a new 
ideological value-system, according to which the holders of thematic 

roles interchange. The king becomes a criminal, and the 'blasphemer' a 

god."93 According to Larsen, Pilate is a reluctant enforcer of]ewish law. 
Thus, by crucifying jesus, Pilate and especially the religious authorities 

become the criminals because the blasphemer is a god!' 

George L. Parsenios notes that frequently in the Fourth Gospel the 

93. Recognizing the Stranger: Recognition Scenes in the Gospel ofjohn (SIS 93; Leiden: Brill. 2008), 176-77. 
94. Recognizing the Stranger, 177-80. 
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narrator recedes, and the story line advances through dialogue, a s  here 

in jesus's trial. "Ancient readers and critics regularly recognized that 

the retreat of the narrator within a text would give that text a more 
dramatic character. The fact that the narrator's voice of the Evangelist 

is often silenced in the Gospel of john causes the biography of jesus to 

seem much more like a drama. "95 
Stibbe summarizes the similarities between the two interrogations: 

In both, the one on trial is an unacknowledged deity . . . .  Secondly, in both 
cases, the interrogator is a ruling figure in the city where the deity should 
be worshiped . . . .  Thirdly, in both cases the one on trial is really the judge . 
. . . Fourthly, in both interrogation scenes the deity proves extremely 
elusive, so that the interrogator finds him hard to under-stand . . . .  In both 
scenes, the deity uses language evasively.96 

But Stibbe also observes a significant difference: "In the Bacchae, we 

are not allowed to entertain the notion that Dionysus is in any danger 

for one moment," but in the Gospel the interrogation issues in jesus's 
death. "In other words, at the moment when jesus's predicament 

seems most Dionysian, his behaviour becomes truly anti-Dionysian . . . .  

The Dionysiac paradigm is seemingly subverted."" 
Clement of Alexandria used a few lines from Pentheus's 

interrogation to allow Christ to cite a line from Euripides' Dionysus!98 

The savior himself plainly initiates us in accord with the tragedy: 
On seeing those who see, he also gives the rites. (= Bacch. 470) 

Clement added a single letter to the citation that radically altered its 
meaning. In response to a question about how the god transmitted 

his rites to him, Euripides' Dionysus uses the cryptic expression opwv 

95. George L. Parsenios, "The Silent Spaces between Narrative and Drama: Mimesis and Diegesis in the 
Fourth Gospel," in The Gospel of john as Genre Mosaic (ed. Kasper Bro Larsen; Studia Aarhusiana 
Neotestamentica 3; GOttingen: Vandenhoeck & Ruprecht, 2015), 96. 

96. Stibbe, john as Storyteller, 143. See also Brant, Dialogue and Drama, 132-34. "Pentheus appears to 
prevail because he succeeds in arresting his opponent, but in the broader context of the play, 
Dionysus has baited Pentheus into performing the act of injury for which Dionysus can seek 
revenge. Jesus participates in a similar sort of baiting designed to goad the Jews into requesting 
the act, crucifixion, by which Jesus can demonstrate his glory" (134). 

97.john as Storyteller, 141-42. 
98. Clement, Strom. 4.25.162.3-4. See the discussion in Friesen, Reading Dionysus, 118-33. 
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opwv-ra, "On seeing [the] one who sees, he  also gives him the rites" 

i.e., the god saw himself because he had disguised himself as a mortal. 

Clement, however, cleverly changed opwv-ra to the plural opwv-ra�, 
transforming the line to mean that God "on seeing those who see," that 

is, who have spiritual insight, "also gives the rites" to them. 
The Alexandrian then put a line from Pentheus on the lips of an 

imaginary unbeliever, with Christ responding with another two lines 

from Dionysus. 

And if you should ask: 
And these rites, what form do they have for you? (= Bacch. 471) 
You again will hear: 
It is not permitted for you to hear them, but they are worth knowing. 

(= Bacch. 474) 
The rites of the god are inimical to one who exercises impiety. 

(= Bacch. 475) 

The word here translated "exercises" is aaxouv-ra, from aaxiw, from 

which comes the English word asceticism. That is, the unbeliever 

practices impiety, unlike the true Gnostic, who practices sexual 
restraint. Friesen: 

By employing the words of Dionysus and explicitly identifying his source 
as a well-known tragedy (xct"rit T�v Tpay'�Jo[av), Clement invites the reader 
to reexamine the power of pleasure associated not only with the god 
but also the god's artistic medium, tragic poetry itself. The effect of the 
citation, therefore, is the subversion of the claims of both Dionysiac rites 
and tragic poetry upon human pleasure, which Clement achieves 
paradoxically through the very words of the tragic poet and of the god in 
support of his own program of Christian morality:• 

19:17-30. Violent Death and Attending Women 

In Mark and Matthew jesus expresses a desire to avoid a violent death, 
is silent at his trials, and is powerless on the cross. His disciples, 

including Peter, fail to suffer with him, the criminals crucified with him 

revile him, and he perceives that his God has abandoned him (Mark 

99. Friesen, Reading Dionysus, 133. 
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15:34 and Matt 23:46). Luke made the scene less pathetic by  replacing 

the cry of dereliction with the more confident "Into your hands I 

commend my spirit" (23:46). 

Ancient opponents of Christianity contrasted jesus's dying 

impotence with the power of Dionysus in the Bacchae! A second

century philosopher named Celsus noted that in the play, Dionysus 
claims "the god himself will free me whenever I want" (Bacch. 498), and 

contrasted it with jesus, who could not liberate himself. According to 

Origen, Celsus also wrote this: "But the one who condemned him did 
not even suffer any such fate as that ofPentheus by going mad or being 

torn in pieces" (C. Cels. 2.34). He continued his critique of John's jesus, 

asking "Why, if not before, does he not at any rate now show forth 
something divine, and deliver himself from this shame, and take his 

revenge on those who insult both him and his Father?" (2.35).100 Celsus 

returned to this criticism later: "You pour abuse on the images of these 
gods and ridicule them, although if you did that to Dionysus himself or 

to Heracles in person, perhaps you would not escape lightly. But the 

men who tortured and punished your God in person suffered nothing 
for doing it, not even afterwards as long as they lived" (8.41). Whereas 

Pentheus avenged himself, Christ passively suffered, which for Celsus 

was risible for a god.101 

As Celsus recognized, Dionysus and jesus are most dissimilar with 

respect to the ending of the Bacchae and the endings of the Gospels. 

Stibbe proposes that the j ohannine Evangelist strategically shifted 
jesus's characterization from that of a new Dionysus to that of a dying 

Pentheus! 

In both [books], a king [Pentheus or jesus] is led out of the city. In both, 
a king is led out to a hill/mountain . . . .  In both stories a king is lifted up. 
In both stories, women play an important role at the site of the pathos. 
However, the differences are just as striking as the similarities . . . .  [W]hilst 

100. Celsus likely was indebted to the Gospel of john; see Stibbe,John as Storyteller, 131. All translations 
of the Contra Celsum are from Henry Chadwick, Origen: Contra Celsum (Cambridge: Cambridge 
University Press, 1965). 

101. See the excellent treatment ofcelsus and Origen in Friesen, Reading Dionysus, 149-73. This ancient 
debate "highlights the Bacchae's continuing popularity and the potentiality of its meanings in the 
second and third centuries" (149). 
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the women i n  John 19.25f. are merely witnesses o f  Jesus' death, i n  the 
Bacchae the women are the instruments of death. Even worse still is the 
fact that Pentheus' mother actually dismembers her son, whilst Jesus' 
mother merely functions as a by-stander . . . .  What this reveals is the 
striking fact that, even though John's story is a manifestation of tragedy, 
it is also the subversion of it.102 

As we have seen, Celsus ridiculed jesus for impotence at the cross. 

"Origen's rebuttal radically reframes the problem posed by Celsus. 

Within his Christian framework, the willing deaths, both of jesus and 

of the martyrs, are ultimately acts of triumph not defeat, and 
consequently, Dionysus in the Bacchae cannot function as a paradigm 

by which to measure Jesus's divine status."103 The Dionysian Evangelist 

would have agreed.'0' 

Here is John's account of jesus's death: 

19'17 And carrying his own cross, he went out to a place called "Place of a 
Skull," in Hebrew called "Golgotha," 18 where they crucified him, and two 
others with him, one on either side, and Jesus in the middle. 

19 Pilate wrote a notice and attached it to the cross. It was inscribed: 
"Jesus. The Nazarene. The King of the Jews." 20 Many of the Jews read this 
notice, because the place where they crucified Jesus was near the city. And 
it was written in Hebrew, Latin, and Greek. 

21 Then the chief priests of the Jews began saying to Pilate, "Do not 
write 'The king of the Jews,' but that he said, 'I am king of the Jews."' 

22 Pilate replied, "I have written what I have written." 
[23-24] 
25 And women stood near Jesus's cross: his mother, his mother's sister, 

Mary the wife of Clopas, and Mary Magdalene. 26 When Jesus saw his 
mother, [26b] he said to her, "Woman, behold your son." [27] 

28 After this, knowing that everything already had been completed, 
[28b] 28' Jesus said, "I am thirsty." 

29 A bowl was lying there full of sour wine. After they attached to a stalk 
of hyssop a sponge full of sour wine, they brought it to his mouth. 30 Then, 
when Jesus had taken the sour wine, he said, "It has been completed." He 
dropped his head and handed over his spirit. 

[31-37] 

102.john as Storyteller, 146-47. 
103. Friesen, Reading Dionysus, 172. 
104. The shift in jesus's characterization from a Dionysus to a Pentheus reverses the characterization 

of Paul in Acts. In chs. 8-9 he is a theomachus who persecuted followers of jesus, but later he 
resembles Dionysus in Acts 13 and especially in 16, where he escapes from prison thanks to an 
earthquake. See MacDonald, Luke and Vergil, 44-48 and 52-58. 
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jesus's mother has appeared in the Gospel elsewhere only once: at 

jesus's first miracle, the changing of water into wine, where she 

notified him of the shortage of drinks. He harshly replied, "Woman 
[yuvcn], what to me and to you? My hour has not yet come" (2:4). 

Surely is not by accident that at the crucifixion, when jesus's "hour" 

has finally come, he says, "Woman [yuvcu], behold your son" (19:26). 
At the beginning of jesus's career he lavishly supplied good wine for a 

wedding, but at the end of his career his penultimate word was otlj;w, 
"I am thirsty" (19:28). He then was offered cheap wine, drank it, and 
died (19:29-30). The hero who had offered the Samaritan woman living 

water now himself thirsts-and dies. 

Instead of a cry of dereliction, as in Mark and Matthew, or a return 
of jesus's spirit to his Father, as in Luke (which the Fourth Evangelist 

surely knew; compare Luke 23:46 with john 19:30), his last utterance in 

john is an elegant and pregnant single word: TETEAE0"9ctt, "it has been 
completed" (30). This is no cry of despair or anguish but one of gratified 

accomplishment. According to 19:28, jesus knew "that everything had 

been completed [TETEAE0"9ctt]." At least to some extent, this substitution 
for the cry of dereliction makes jesus's death less pathetic and more 

victorious. 

jesus's address to his mother eerily resembles Pentheus's appear
ance to Agave: 

Bacch. 1115-21 

[Agave, Pentheus's mother, has several sisters 
among the maenads.] 

He threw his headdress from his hair, / so that 
pitiable Agave, on recognizing him, might not kill 

him. I And he says [Aiyet], touching her cheek, / 

"Mother [flfjTep], it is I, your son [rrai1 <ri9ev] / 
Pentheus,whom you bore in the house ofEchion. / 0 
mother[flfjTep], have pity on me! Do not kill me for 
my /sins-your own child [rraioa<rov] !" 

john 19:25-26 

And women stood near jesus's 
cross: his mother, his mother's 
sister, Mary the wife of Clopas, 
and Mary Magdalene. 

26whenjesus saw his mother 

[fl�Tipa] . . .  , he says [Aiyet) to 
her, 

"Woman [yuvat], behold your 
son [o ui61 <rou)." 
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One of  my students, Chris Crawford, proposed that the Dionysian 

Evangelist skillfully crafted jesus's extended trial before Pilate to 

prepare the reader for the radical shift in the characterization of jesus 
from the interrogated god to the murdered king. Far more than in 

the Synoptics, the Fourth Gospel emphasizes jesus's royalty. According 

to my reconstruction of the Passion Narrative, the words for jesus's 
kingship or kingdom appear twelve times, and jesus himself accepts 

the title. Here are the relevant verses: 

18'33 Pilate . . .  said to him, "Are you king of the jews?" . . .  
36 jesus replied, "My kingdom . . .  is not from here." 
37 Pilate then said to him, "So then are you a king?" 
jesus replied, "You say that I am a king. For this reason I was born and 

came into the world: to witness to the truth . . . .  " 
[Pilate:] 39b "Should I release to you the king of the jews?" . . . 
19'2 And the soldiers wove a crown from thorns, placed it on his head, 

dressed him in a purple himation, 3 came up to him, and said, "Hail, king of 
the jews!" . . .  

5 Then jesus went outside, wearing the thorny crown and the purple 
himation. 

This presentation of jesus in royal attire also exceeds what one finds 
in the Synoptics (cf. Mark 15:17-20). Crawford notes that Pentheus 

changed his costume and headdress to that of a woman to escape 

detection by the maenads. In both cases the change of attire results in 
mockery and tragedy. 

19'14b He says to the jews, "Behold your king." . . .  
15 "Should I crucify your king?" 
The chief priests replied, "We have no king but Caesar." . . .  
19 Pilate wrote a notice and attached it to the cross. It was inscribed: 

"jesus. The Nazarene. The King of the jews." . . .  
21 Then the chief priests of the jews began saying to Pilate, "Do not 

write 'The king of the jews,' but that he said, 'I am king of the jews."' 

According to Crawford, this focus on jesus as a king alerts the reader to 
view his death as an emulation of the death of the king ofThebes.'05 

105. MacDonald, Luke and Vergil (51-52 and 59-66). proposed that the Lukan Evangelist emulated 
the death of Pentheus in his tale of Zacchaeus. Like Pentheus, Zacchaeus was a rich man of 
questionable morality who, out of curiosity, climbed a tree for a better view. Not only did he see 
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19:38-40. Burial in a Garden 

The burial of jesus by joseph of Arimathea conservatively redacts 

similar tales in the Synoptics, but adds Nicodemus's provision of a 

lavish quantity of spices and the location of the tomb in a garden. 

19'38 After this, joseph of Arimathea, because he was a secret disciple of 
jesus, [38b] asked Pilate that he might take the body ofjesus.106 Pilate gave 
permission; then he went and took his body. 39 And Nicodemus came too, 
the one who first came to him at night, bringing about a hundred Roman 
pounds of a mixture of myrrh and aloes. 40 Then they took the body of 
jesus, wrapped it in a linen cloth with the aromatic mixture, as is the 
burial custom of the jews. 41 In the place where he was crucified there was 
a garden, and in the garden was a new tomb in which no one ever had 
been laid. 42 It was there, because of the Day of Preparation of the jews 
and the proximity to the tomb, that they placed jesus. 

Ruben Zimmermann's discussion of gardens in the final chapters of the 
Gospel rightly calls attention to their significance. 

After his farewell speeches, jesus goes to a garden across the Kidron (John 
18:1) . . . .  Not until after the crucifixion does the garden motif appear 
again. jesus' tomb is located in a garden near the site of crucifixion (19:41), 
and the first narrative of the resurrection in the Gospel ofjohn also occurs 
in this garden. Mary (Magdalene; 20:1) . . .  sees jesus, whom at first she 
does not recognize but rather takes to be the gardener (20:15) . . . .  It is 
striking that the Synoptic reports of the passion and resurrection, which 
show, in the location of the tomb, a relatively close parallel to john, do not 
mention anything about a garden.107 

jesus; jesus saw him. Whereas Pentheus was killed and his family exiled from Thebes, "salvation 
has come to" Zacchaeus's "house" (Luke 19:9). One might also note the similarities between the 
name Zaxxaio� and the name of Euripides' tragedy B&xxat. 

106. The earliest reference to joseph of Arimathea appears in Mark 15; the Evangelist's model likely 
was the last book of the Iliad, where Hector's father Priam set out at night with an enormous 
ransom, accompanied only by a driver for the wagon, to rescue the body of his son from Achilles. 
This tale was one of Homer's greatest hits, and imitators of it were many, including the Markan 
Evangelist (see MacDonald, Gospels and Homer, 107-10). Mark's use of the word Arimathea 
(Apt�aecda:) is its earliest appearance in Greek literature; there exists no example of it that is 
independent-directly or indirectly-of Markan influence. To a Greek ear it would have been a 
compound consisting of the inseparable prefix apt�, "excellent" and the word llcie)), "learning," 
whence Mark's word for disciple, �-ta:6))T��· That is, Arimathea means "Excellent learning," or 
"Excellent discipleship," a fitting description of his role in the Gospel. Furthermore, it would 
appear that the word play did not escape the johannine Evangelist: "joseph of Arimathea, because 
he was a secret disciple [Api�aeaias wv �ae�T�S] of jesus . . :· (19:38). 

107. "SymboUc Communication between john and his Reader: The Garden Symbolism in john 19-20," 
in Anatomies of Narrative Criticism: The Past, Present, and Futures of the Fourth Gospel as Literature (ed. 
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Zimmermann argues that these distinctively johannine additions 

should be interpreted in light of garden imagery in Genesis 2-3 and 

later jewish interpretations of paradise. 
But one might more profitably see here again the influence of 

Euripides' Bacchae. Greeks identified two Olympians above the others 

with horticulture: Demeter and Dionysus. 

As the male god of vegetation, Dionysus was, as we should expect, 
associated with a fertility goddess; his mother, Semele, was a full-fledged 
earth deity in her own right . . . .  Dionysus represents the sap of life, the 
coursing of the blood through the veins, the throbbing excitement and 
mystery of sex and of nature.108 

In the Bacchae, Euripides repeatedly links the god of fecundity to the 

grapevine, ivy, berries, honey, and trees. In john even God is a 
gardener: "I am the true grapevine, and my father is the farmer. He 

chops off every branch on me that does not bear fruit, and he prunes 

every branch that bears fruit so that it bears more fruit" (15:1-2). 
In the fourth Gospel gardens appear exclusively in the context of life 

and death: at 18:1-11, where judas betrays his Lord, and at 19:41 ,  "at 

the place where he was crucified there was a garden, and in the garden 
was a new tomb." In john such gardens are places of death-more 

significantly, of l ife insofar as jesus was liberated from this garden 

tomb.'09 

20:1, 11b-18. A Woman's Recognition 

Mary Magdalene is a character in all of the Synoptics, but in john she 

plays a far more significant role as the first person to see the risen 
jesus. 

Tom Thatcher and Stephen D. Moore; SBLRBS 55; Atlanta: Society of Biblical Literature, 2008), 
226-27. 

108. Mark P. 0. Morford and Robertj.  Lenardon, Classical Mythol09y (6th ed.; New York. Longman, 1998), 
222-23. 

109. One of my students, Young Kang, insightfully observed that Odysseus revealed his true identity 
to his father Laertes-who had considered him dead-in his "garden Ix�no�]" and vineyard (Od. 
24.205-349; see esp. 247 and 338). 
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20'1 On the first day of the week, early, while it was still dark, Mary 
Magdalene went to the tomb and saw that the stone had been removed 
from the tomb. [2-lla] 1 1b As she wept, she stooped into the tomb 12 and 
saw two angels in white garments sitting there, one at the head and one at 
the feet where the body of jesus had lain. 13 And they say to her, "Woman, 
why are you weeping?" 

She said to them, "They have removed my Lord, and I do not know 
where they placed him." 14 Once she had said this, she turned around and 
saw jesus standing there and did not know that it was Jesus. 

15 jesus says to her, "Woman, why are you weeping? Whom do you 
seek?" 

She, supposing that he was a gardener, says to him, "Sir, if you have 
carried him off, tell me where you have placed him, and I will fetch him." 

16 jesus says to her, "Mary." 
On turning she says to him in Hebrew, "Rabboni" (i.e., teacher). 
17 jesus says to her, "Do not touch me, for I have not yet ascended to 

the Father. But go to my brothers and tell them that I am ascending to my 
Father." [17b] 

18 Mary Magdalene goes to tell the disciples, "! have seen the Lord!" and 
that he had said these things to her. 

Several scholars have argued that jesus's post-resurrection appear

ances in john redact corresponding episodes in Luke.110 Luke 24 and 
john 20 both begin with women, including the Magdalene, arriving at 

jesus's tomb.111 

110. See especially Hartwig Thyen, "Johannes und die Synoptiker. Auf der Suche nach einem neuen 
Paradigma zur Beschreibung ihrer Beziehungen anhand von Beobachtungen an ihren Passions
und Osterzahlungen," in john and the Synoptics (ed. Adalbert Denaux; BETL 101; Leuven: Peeters, 
1992), 81-107, esp. 104-7 (reprinted in his Studien, 155-81); Manfred Lang, johannes und die 
Synoptiker: eine redactionsgeschichtliche Analyse von joh 18-20 vor dem markinischen und lukanischen 
Hintergrund (FRLANT 182; Giittingen: Vandenhoeck & Ruprecht, 1999; and Gilbert Van Belle, 
"Lukan Style in the Fourth Gospel," in Luke and his Readers (ed. Reimund Bieringer, Gilbert Van 
Belle, and joseph Verheyden; BETL 182; Leuven: Leuven University Press, 2005), 351-72. 

111. MacDonald, Gospels and Homer (320-26), argued that Luke created jesus's appearances on the road 
to Emmaus and then to the eleven by imitating Homer's depiction of Odysseus's revelation of his 
identity to his father Laertes and his slaves. 
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Luke 24 

1 On the first day of the week, at early 
dawn, they [three women] went to the 
tomb bringing aromatic lotions that 
they had prepared . . . .  

9 When they returned from the tomb, 
they announced all these things [TauTa] 
to the eleven and all the others. 

10 They were Mary Magdalene, and 
Mary the mother of james, and the 
other women with them. 

They were telling these things [TauTa] 
to the apostles. 

3 when they entered it, thet did not find 
the body of the Lord jesus. It happened 
that while they were at a loss about this 
situation, suddenly two men in radiant 
clothing stood before them. 

john 20 

1 On the first day of the week, 
early, while it was still dark, 

Mary Magdalene went to the 
tomb,[Cf. v. 18: "Mary Magdalene goes 
to tell the disciples, 'I have seen 
the Lord!' and that he had said 
these things [Taum] to her."] 

And saw that the stone had 
been removed from the tomb . .  

llb As she wept, she stooped into 
the tomb 

12 and saw two angels in white 
garments sitting there. 

In Luke, the men/angels declare that jesus had been raised from the 

dead. 

Luke 24 

[cf. v. 17] 

15 And it so happened while they were 
talking and looking for answers jesus 
himself was approaching and joined 
them in their journey. 

16 Their eyes were kept from 
recognizing him. 

17 jesus said to them, "What are you 
discussing with each other as you walk? 
And why have you stopped 
momentarily full of gloom?" 

104 

john 20 

13 And they say to her, "Woman, why are 
you weeping?" She says to them, "They 
have removed my Lord, and I do not know 
where they placed him." 

14 Once she had said this, she turned around 
and saw jesus standing there 

and did not know that it was jesus. 

15 jesus says to her, "Woman, why are you 
weeping? Whom do you seek?" 
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3 7  They were startled and 
terrified-they supposed [oo6xouv] 
they were seeing a spirit. 

[In vv. 19-20 the two disciples told 
the stranger about the death of 
jesus.] 

30 While he was reclining with them 
he took the bread and blessed it; 
having broken it, he gave it to them. 

31 And their eyes were opened and 
they recognized him. 

38 And he said to them, 39 " . . .  Touch 
me and look: a mere spirit does not 
have flesh and bone as you see that I 
have." 

34 They were saying that the Lord 
truly was raised and appeared to 
Simon. 

35 Then they told what had 
happened on the road and how he 
was known to them in the breaking 
of the bread (cf. 22-23). 

She, supposing [ooxou<Ta] that he was a 
gardener, says to him, "Sir, if you have carried 
him off, tell me where you have placed him, 
and I will fetch him." 

16 jesus says to her, "Mary." 

On turning she says to him in Hebrew, 
"Rabboni" (i.e. teacher).112 

17 jesus says to her, 

"Do not touch me, for I have not yet ascended 
to the Father. 

But go to my brothers and tell them that I am 
ascending to my Father. . . .  " 

18 Mary Magdalene goes to tell the disciples, "I 
have seen the Lord!" and that he had said 
these things to her. 

Two differences between Luke and john are most striking. In the first 

place, whereas jesus in Luke invites the disciples to touch him, in john 
he insists that Mary not do so. Scholars have proposed a wide variety of 

interpretations for this prohibition.''' Mary Rose D'Angelo cites as an 

illustrative parallel the following passage from the Apocalypse of Moses 

(= Life of Adam and Eve) 31:3-4. On his deathbed Adam told Eve, 

[W]hen I die, leave me alone and let no one touch me [fL�OEt> fLOU iiljl�nu] 
until the angel of the Lord shall say something about me; for God will not 
forget me, but will seek his own vessel which he has formed. But rather 
rise to pray to God until ! shall give back my spirit into the hand of the one 
who has given it.114 

112. Both in Luke 24 and john 20 one finds anagnOrisis, or recognition, so important in ancient Greek 
tragedy. Brant: ''The act of recognition [by the Magdalene] in the Gospel [of john] ends, as do 
many such scenes, with an embrace" (Dialogue and Drama, 56). 

113. "A Critical Note: john 20:17 and Apocalypse of Moses 31," }TS ns 41 (1990): 529-36. See also the 
judicious treatment by Harold W. Attridge, "'Don't Be Touching Me': Recent Feminist Scholarship 
on Mary Magdalene," in vol. 2 of A feminist Companion to john (ed. Amy-jill Levine; Cleveland: 
Pilgrim Press, 2003), 140-66. 

105 



T H E  D I O N Y S I A N  G O S P E L  

D'Angelo argues that, shortly after his death, Adam was undergoing 

an ontological transformation; only after his soul had escaped could 

his body be buried. Similarly in john 20:17, jesus may have prohibited 
Mary from touching him because his soul had not yet separated from 

the body. 

This clearly differs from Luke's view of jesus's post-resurrection 
ontology insofar as his entire body was revived, flesh and bone. Even 

though the Dionysian Evangelist stated in the prologue that the Logos 

became flesh, after jesus's death, when his task on earth was complete, 
he would ascend incorporeally back to his Father. But because he had 

"not yet ascended," he told Mary not to touch him. jesus wore human 

flesh to reveal his glory to the world, but after his resurrection 
abandoned it, much as Dionysus disguised himself as a mortal to punish 

Pentheus but abandoned his disguise by the end of the Bacchae. In both 

cases, embodiment was disposable once the mission ended. 
But the johannine author also made a second significant 

transformation: he substituted Mary to play the role that Luke had 

awarded to Cleo pas and his companion. Once again he may have done 
so under the influence of the Bacchae: in this case the tragic recognition 

of Agave. 

• After Pentheus's death his mother appears alone on stage unaware 

that she is carrying the head of her son, mistaking it as the head of a 

lion. Similarly, after jesus's death Mary appears in the garden alone, 
sees jesus's empty tomb, and is unaware what had happened to his 

body. Later she fails to recognize him, mistaking him for a gardener. 

• Agave asks the chorus, "Where [rrou] is my son Pentheus?" (1212); 
later she asks Cadmus, "Where [rrou] is the body of my dear son?" 

(1298). Mary tells the angels why she wept: "They have removed my 

Lord, and I do not know where [rrou] they placed him" (20:13). To 
"the gardener" she says, "Sir, if you have carried him off, tell me 

where [rrou] you have placed him, and I will fetch him" (20:15). 

114. Translated by Marshall D. johnson in Old Testament Pseudepigrapha (ed. james H. Charlesworth; 2 
vols; Garden City: Doubleday, 1983 and 1985), 2:287. 
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In the end, Agave recognizes the head atop her thyrsus to  be that 

of her beloved son. When jesus addresses Mary by name, she 

recognizes him. 

More striking than the similarities are the differences: Agave's 
jubilation turns to tears when she recognizes the head of her son; 

Mary's tears turn to jubilation when she recognizes the gardener to 

be her teacher. Here one finds a spectacular emulation, an emotional 
inversion. 

In sum, it would appear that the johannine author skillfully borrowed 

from two models for the composition of]esus's appearance to Mary. He 
redacted Luke's story of the road to Emmaus but transformed the two 

disciples into one woman, who replaces Agave's tears at the death of 
her son with joy at jesus's resurrection. 

One again might object that the Evangelist dared to compare jesus 

not only with Dionysus but also with Pentheus, but one finds a similar 

switch in Christus patiens. Toward the end of the poem the Theotokos 
uses lines from Dionysus's opening speech to praise her son (a 

translation of much of the speech appears in excursus 3), but earlier, 

at the cross, she and joseph of Arimathea mourned his death by 
borrowing lines from Euripides' Agave! In his resurrection jesus 

resembles D ionysus, but in his death he resembles Pentheus (if scholars 

have rightly identified the dependence of this speech on the Bacchae). 

Again Friesen: 

joseph, holding jesus' dead body, addresses the bloodied corpse with 
words spoken by Agave to describe Pentheus: 

l'Q q,lATaTov rrp6crwnov, W vEa yEvu�. 
ioou xaAUrrTp� TjjoE crijv xpurrTW xapav. 
0 dearest face, 0 youthful cheek, behold I conceal your head in this veil. 

(Chr. par. 1469-70) 

The terms rrpocrwrrov and xapa also occur elsewhere in the final scene of 
the Bacchae with reference to the severed head ofPentheus held by Agave. 
Cadmus asks here, "whose face then do you hold in your arm?" (·dvo> 
rrpocrwrrov o�T· !\v ciyxaAat> iix<•>: 1277), and she subsequently realized, "I, 
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the miserable one, hold the head ofPentheus" (nEv9£w> � TctAatv' i!xw xapa, 
1284).'15 

Friesen then notes that "Christ is identified with both Pentheus and 

Dionysus, the former in his mother's lament over her child's mutilated 
corpse, the latter in the paradoxical confluence of divine and human 

natures."116 One might say the same of the Dionysian Gospel where 

"Christ is identified with both Pentheus and Dionysus." 

20: 19, 21b-23. Exit Stage Up 

19 When i t  was evening on that very day, the first day of  the week, and 
when the doors were locked [19b] at the place where the disciples were, 
jesus himself stood in their midst and said to them, "Peace to you. [20-21a] 
21b As the Father sent me, I too send you." 22 And having said this, he 
breathed on them and said to them, "Receive the Holy Spirit. 23 If you 
forgive someone's sins, they will be forgiven them, and if you retain the 
sins of any, they will be retained." 

[24-29] 

Although here again the Dionysian Evangelist redacts Luke 24, it is 

striking that entirely absent is jesus's demonstration of his identity 

by exposing his wounds. In fact, jesus tells Mary not to touch him. 
Compare the following: 

Luke 24:36-39 

38 And he said to them, 39 ". 
Touch me and look: a mere 
spirit does not have flesh and 
bone as you see that I have." 

36 As they were saying these 
things, jesus himself stood in 
their midst and said to them, 

"Peace to you." 

john 20:17, 19 

17 jesus says to her, "Do not touch me, for I have not 
yet ascended to the Father. 

19 When it was evening on that very day, the first 
day of the week, and when the doors were locked 
[19b] at the place where the disciples were, jesus 
himself stood in their midst and said to them, 

"Peace to you." 

In the earliest johannine Gospel, jesus appeared to the eleven 
exclusively to breathe on them the Holy Spirit, not to reveal the 

115. Friesen, Reading Dionysus, 255-56. 
116. tbid., 260. 
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physicality of  h i s  resurrection body. Indeed, jesus's ability to  pass 

through a locked door suggests that his process of ontological 

transformation now was complete. 
At the end of the Bacchae, the god descends into view in his divine, 

disembodied splendor-thanks to an ingenious stage crane-and makes 

a point of his divine parentage: "I, Dionysus, speak these things, the 
one sired not by an earthly father [rra'!'p6,] / but by Zeus" (Bacch. 

1340-41). After passing through a locked door, jesus tells the eleven, 

"As the Father [rra'l'�p] sent me, I too send you" (John 20:21). Similarly, 
Dionysus, the son of Zeus, had travel plans for the The ban royal family. 

Cadmus and his wife Harmonia would become snakes and "go to the 

barbarians" as exiles (1354-56). Agave and her sisters, too, must leave 
Thebes and Greece for foreign lands. After line 1351, the machina lifts 

the deus out of sight. Exit stage up. 

20:30-31. Postscript 

20'30 Many other signs Jesus performed in the presence of his disciples 
that have not been written in this book. 31 These things have been written 
that you may believe that Jesus is the Christ, the Son of God, and that by 
believing you may have life in his name. [21:1-25] 

The Evangelist dwells not on punishments for jesus's enemies but on 
salvation for those who believe; he articulates this in his epilogue, 

which modestly resembles the epilogue of the Bacchae. 

Bacch. 1388-92 

Many [rro:>.Aai] the shapes of things 
divine, I and many things [rro:>.Aci] the 
gods [9eoi] perform contrary to our 
hopes. I 

The things [Ta] expected are not 
fulfilled, I but a god [9e6>] finds a path 
for events not expected. I This [T6oe] 
tale turned out in just such a manner. 

John 20:30-31 

Many [rro:>.Aci] other signs jesus performed in 
the presence of his disciples that have not 
been written in this book. 

31 These things [ TauTa] have been written 
that you may believe that jesus is the christ, 
the Son of God [ToO aeoO], and that by 
believing you may have life in his name. 

Both epilogues comment on the theological significance of the books 
they conclude; both use the word rro».ci to describe the "many" things 
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narrated earlier; both refer to extraordinary deeds that the gods 

performed, and both speak to the audience about their expectations or 

beliefs. If ancient readers were sensitive to a connection between the 
two conclusions, they surely would have noted that whereas Euripides 

told a tale of death due to unbelief in a son of Zeus, John told one of 

eternal life as a reward for belief in the Son of God. 117 

Conclusion to Part Two 

The parallels between the Bacchae and the Fourth Gospel discussed in 
this second major section of the book amply satisfy the seven criteria 
of Mimesis Criticism that I employed in The Gospels and Homer and Luke 

and Vergi/.118 The first criterion assesses the availability and popularity 
of any proposed literary model. 

Criterion 1. The criterion of accessibility pertains to the likelihood that the 
author of the later text had access to the proposed antetext. 

Friesen: 

The popularity and influence of the Bacchae throughout antiquity are 
extensive, and thus its reception involves a vast cross-section of readers 
and audiences who span divisions of class, language and region, religion 
and ideology . . . .  [A]ncient interest in the Bacchae extends well beyond 
circles of the educated elite within the "pagan" Greco-Roman world. 119 

Most interpreters of the Gospel of John locate it in western Asia Minor, 
in or near Ephesus. The plays of Euripides presumably were among 

those performed at its famous theater, and texts, art, and architecture 

witness to the popularity there of Dionysian religion. Sjef van Til borg 
has conveniently collected the evidence and proposes that one read 

1 17. See also the comparison of john 20:30-31 with Euripides' distinctive exodos in Brant, Dialogue and 
Drama, 64-70. 

1 18. I defend this methodology in My Turn: A Critique of Critics of "Mimesis Criticism" (IACOP 53; 
Claremont: Institute for Antiquity and Christianity, 2009). 

1 19. Reading Dionysus, 2. For the evidence, see Dodds, Bacchae, li-lix, jeanne Roux, Euripide: Les 
Bacchantes (2 vols.; Bibliotheque de Ia faculte des lettres de Lyon 21; Paris: Societe d'edition "les 
belles lettres," 1970-1972), 1.72-77, and GUnther Zuntz, An Inquiry into the Transmission of the Plays 
of Euripides (Cambridge: Cambridge University Press, 1965), 110-25, and more recently, Ziegler, 
Dionysos in der Apostelgeschichte, 93-94. 
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the Gospel of  john attentive to  this cultural context.120 Surely the 

Bacchae was available in the johannine Umwelt. 

In fact, not all readers of the Gospel were jewish. Von Wahlde among 
others has noted that the earliestjohannine Evangelist felt obligated to 

translate Hebrew and Aramaic names into Greek (each of the following 

examples appears in the earliest stratum of the Gospel): 

1:38 ("'Rabbi' [which, translated, means, Teacher]"); 1:41 ('"We have found 
the Messiah' [which is translated Christ]"); 1:42 ("'You will be called 
Cephas' [which, translated, means Peter]"); 4:25 ("I know the Messiah is 
coming, the one called Christ"), 20:16 (" . . .  she said to him in Hebrew, 
'Rabbouni' [which is translated Teacher]").121 

Even more telling 

are explanations of]ewish customs. Thus, in 2:6 we hear of water jugs used 
"for the purification ritual of the jews." In 19:40, we hear of Nicodemus 
binding the body of jesus with burial cloths together with spices, "as is 
the burial custom of the jews." A large number of references identify 
feasts as being "of the Jews": 2:13 ("the Passover of the Jews"); 5:1 ("a 
feast of the jews"); 6:4 ("Passover, the feast of the Jews") . . .  11:55 ("the 
Passover of the Jews"); 19:42 ("the Preparation Day of the Jews"). Twice 
this expression is used to identify religious authorities as being jewish. In 
3:1, Nicodemus is identified as a ruler "of the Jews"; in 19:21a, the chief 
priests are identified as "of the jews." . . .  

Therefore, it seems that while the author was quite familiar with Jewish 
customs . . .  , it may be that his audience was not so familiar and that 
the first author sought to explain elements of this knowledge for those 
individuals . . . .  [T]he explanations, while not exhaustive, are fairly 
extensive and so could prove genuinely helpful to a [Gentile] reader. 122 

One may recall from part one that at least some members of the elder's 

communities were Gentiles (such as Diotrephes, Demetrius, and 
perhaps Gaius). The johannine Evangelist likely intended his work to 

120. Sjef van Til borg, Reading john in Ephesus (NovTSup 83; Lei den: Brill, 1996), 95-98. "Considering the 
strong presence of the Dionysus-cult in Ephesus, [such a reading] is not only possible but it seems 
self-evident. Add to this that precisely the most significant Dionysus-stories-the stories in which 
it is related that water is changed into wine-are situated in an Ephesus-related place: in Andros 
but also in Teas, a place near Ephesus, and a place with which Ephesus has a fight in relation to 
Dionysus· (97). 

121. Von Wahlde, Gospel and Letters, 1:74 (author's emphasis). 
122. Gospels and Letters, 1:118-19. 
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be  compelling also to  Gentile devotees of Dionysus, for whom such 

explanations ofJewish names and customs would have been necessary. 

Criterion 2. Analogy likewise pertains to the popularity of the target. It 
seeks to know if other authors imitated the same mimetic model. 

The Bacchae inspired lost plays on the same subject by two Latin poets 
(Pacuvius and Accius), as well as Book 3 of Ovid's Metamorphoses. 

Friesen argues for imitations also in Theocritus, Idyll 26, Dio Chrys

ostom, Alexandrian Oration (Or. 32), and Horace, Ep. 1.16. The jewish 
historian josephus likely used the fall of Thebes to depict the fall of 

jerusalem."' 

Of more immediate relevance to the Fourth Gospel are imitations 

in 3 Maccabees, the Acts of Paul and Thecla, the Acts of john, the Acts of 

Andrew, and especially in the Acts of the Apostles. In Luke and Vergil, I 

argued that the following episodes imitated this Euripidean tragedy:124 

Luke 8:1-3. Women followers of]esus (the maenads)125 

Luke 19:1-10. Zacchaeus up a tree (the punishment ofPentheus)'" 

Acts 2:1-11. Pentecost (divine madness at Thebes)127 

123. Honora Howell Chapman, "'By the Waters of Babylon': josephus and Greek Poetry," in josephus and 
jewish History in Flavian Rome and Beyond (ed. joseph Sievers and Gaia Lemhi; JSJSup 104; Leiden: 
Brill, 2005), 144. See also Louis H. Feldman, "The Influence of the Greek Tragedians on josephus," 
in Hellenistic and jewish Arts: Interaction, Tradition and Renewal (ed. A. Ovadiah; Howard Gilman 
International Conferences 1; Tel Aviv University, 1998), 5 1-80. 

124. See also MacDonald, "Classical Greek Poetry and the Acts of the Apostles: Imitations of Euripides' 
Bacchae," in Christian Origins and Greco-Roman Culture: Social and Literary Contexts for the New 
Testament, vol. 1, Early Christianity in its Hellenistic Context (ed. Stanley E. Porter and Andrew W. 
Pitts; TENTS 19; Leiden: Brill, 2013), 463-96; and "Lydia and her Sisters as Lukan Fictions," in 
A feminist Companion to the Acts of the Apostles (ed. Amy-jill Levine; FCNT 9; London: T&T Clark, 
2004), 105-10. Euripidean influence on the canonical Acts enjoys a noble but controversial history 
of scholarship. Among those who affirm it are Wilhelm Nestle, "AnkHinge an Euripides in der 
Apostelgeschichte," Phil 59 (1900): 46-57; Friedrich Smend, "Untersuchungen zu den Acta
Darstellungen von der Bekehrung des Paulus," Angelos 1 (1925): 34-45; Otto Weinreich, Gebet und 
Wunder: lwei Abhandlungen zur Religions- und Literaturgeschichte, in his Religionsgeschichtliche Studien 
(Darmstadt: Wissenschaftliche Buchgesellschaft, 1968), 1-198; and jan Schafer, "Zur Funktion 
der Dionysosmysterien in der Apostelgeschichte: Eine intertextuelle Betrachtung der Berufungs
und Befreiungserazhlungen in der Apostelgeschichte und der Bakchen des Euripides," TZ 66 
(2010): 199-222. See also john Moles, "Jesus and Dionysus in the Acts of the Apostles and Early 
Christianity," Herm 180 (2006): 65-104, Ziegler, Dionysos in der Apostelgeschichte, and Friesen, 
Reading Dionysus, 207-35. 

125. MacDonald, Luke and Vergil, 23-24. 
126. Ibid., 51-52. 
127. Ibid .• 24-28 and 33. 
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Acts 2:14-40. Peter's defense (Tiresias's defense of  Dionysian 

madness)128 

Acts 3 :1-10. A dancing old cripple (Cadmus and Tiresias)"' 

Acts 4 :1-7. Religious rulers as theomachoi (Pentheus the theo

machos)130 

Acts 4:13-14, 5:29. "One must obey God rather than mortals" 
(Cadmus's faithfulness)131 

Acts 4:24-31. Prayer and earthquake (maenads' prayer and earth
quake)132 

Acts 5:17-32. Apostles' prison break (maenads' prison break)133 

Acts 5:33-39. Gamaliel's warning (Tiresias's warning)'" 

Acts 8:1-3, 9:1-2. Saul the theomachos (Pentheus the theomachos)135 

Acts 9:3-19a. Saul's encounter withjesus (Pentheus and Dionysus)136 

Acts 12:24-13:12. Elymas and Sergius Paulus (Tiresias and 

Pentheus)137 

Acts 16:13-15. Lydia from Lydia (the Lydian chorus)138 

Acts 16:16-40. Paul's prison break (Dionysus's prison break) 139 

As we have seen, the first johannine Evangelist knew the Gospel of 

Luke, perhaps when it was still volume one of a two-volume work: 
Luke-Acts.140 If so, it would be tempting to postulate that Luke's 

128. ibid., 33-35. 
129. ibid., 30-31. 
130. ibid., 35-37. 
131. ibid., 37. 
132. ibid., 42. 
133. ibid., 39-41. 
134. ibid., 37-38. 
135. ibid., 44. 
136. ibid., 52-57. 
137. ibid., 57-58. 
138. ibid., 28-29. 
139. ibid., 44-48. 
140. For imitations in 3 Maccabees, seej. R. C. Causland, "Dionysus Theomachos? Echoes of the Bacchae 

in 3 Maccabees," Bib 82 (2001), 539-48. "I assume either that the author [of 3 Maccabees] was 
familiar with the work or had attended some performances of the play" (541). See also Clayton 
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imitations of  the Bacchae inspired additional imitations in  the earliest 

johannine Gospel. 

It is one thing to demonstrate the popularity of an ancient work 
but quite another to prove that any specific author targeted it for 

imitation; criteria 3-7 are designed to do just that. 

Criterion 3. Density: simply stated, the more parallels one can posit 
between two texts, the stronger the case that they issue from a literary 
connection. 

Inevitably in the comparison of any two texts, some parallels will be 

more compelling than others, and this certainly is the case when 

comparing the Bacchae with john. Even so, the density of possible 
correspondences, some of which are quite striking, makes a conscious 

literary connection highly likely. 

Criterion 4. The criterion of order examines the relative sequencing of 
similarities in two works. If parallels appear in the same order, the case 
strengthens for a genetic connection. 

Because the first johannine Evangelist patterned his story of jesus 

largely after the Synoptics, the order of his imitations of the Bacchae 

is not consistently sequential. On the other hand, passages that are 
unique to the Fourth Gospel often are, especially at the beginning, 

where one finds a statement about the identity of the Logos, the 

witness of john the Baptist, the rejection of the Logos, the wedding at 
Cana, the curing of the old cripple, the promise to Nicodemus that he 

could become young, and the Samaritan woman; all this takes place 

prior to the hostility of the religious authorities. Similarly in the 
Bacchae, the audience learns of Dionysus's Olympian home and his 

N. Croy, "Disrespecting Dionysus: 3 Maccabees as Narrative Satire of the God of Wine" in Scripture 
and Tradition: Essays on Early judaism and Christianity in Honor of Carl R. Holladay (ed. Gail R. O'Day, 
Patrick Gray, and Carl R. Holladay; NovTSup 129; Boston: Brill, 2008), 3-19. Croy nearly ignores the 
Bacchae but notes that the punishment of the villain Philo pater with sleep, amnesia, and madness 
characterizes the effects of the Greek god of wine. 

For imitations in the Acts of Paul and the Acts of Andrew, see MacDonald, Luke and Vergil, part 
one and appendix 1. For the Acts of john, see MacDonald, "jesus and Dionysian Polymorphism in 
the Acts of john," in Early Christian and jewish Narratives: The Role of Religion in Shaping Narrative Forms 
(ed. liaria Ramelli and judith Perkins; WUNT 348; Tiibingen: Mohr Siebeck, 2015), 97-104. 
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coming to  Thebes, venerable Cadmus, the rejection of the god by his 

own city and his mother's family, his miraculous gifts of water and 

wine, his driving women into the mountains to worship him, and 
rejuvenated Cadmus and Tiresias, all of whom make appearances prior 

to the entrance of Pentheus. There is no more compelling explanation 

for these similar sequences than literary imitation. 
Furthermore, many of the similarities are distinctive. 

Criterion 5. A distinctive trait is anything unusual in the targeted antetext 
and the proposed borrower that links the two into a special relationship. 

The changing of water into wine as the first of]esus's miracles alerts 

the reader to view him as Dionysian, as does his last speech to his 
disciples: "I am the true grapevine." Only in the Fourth Gospel does 

one read that one must eat jesus's flesh and drink his blood to obtain 

eternal life, which evokes similar claims for Dionysian omophagia. 

Perhaps most distinctive, though subtle, is jesus's claim that God is 

his witness and the response of the Pharisees, "where is your Father?" 

(8:18-19). Dionysus told Pentheus that the god was present, and the 
king asked, "Where is he?" (Bacch. 501). Both the Pharisees and the 

king cannot see the god because of their spiritual ignorance. Although 

Dionysus does not wear a purple himation or an ivy wreath in the 
Bacchae-after all, he appears on stage disguised as a mortal-this is 

how ancient artists often depicted him. Pilate's presentation of]esus in 

a purple himation and a crown of thorns evokes the god of wine with his 
purple himation and crown of ivy or grapevines. 

Criterion 6. Interpretability asks what might be gained by viewing one 
text as a debtor to another. As often as not, ancient authors emulated 
their antecedents to rival them, whether in style, philosophical adequacy, 
persuasiveness, or religious perspective. 

The mimetic indebtedness to the Bacchae would largely explain why 

the Fourth Gospel differs so dramatically from the Synoptics. The 

differences issue not from deviating oral traditions of the life and 
teachings of jesus but from imitations of Euripides. Furthermore, the 

Evangelist notified his reader that jesus was a rival to Dionysus insofar 
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as  he  was the true grapevine. Whereas Dionysus took human form to 

punish Thebes, the Logos took human form to offer life to those who 

received him. Euripides' story, after all, is a tragedy; the Evangelist's 
story came to be called "the Good News According to john." 

The Evangelist's literary debt to Euripides may also explain the 

significant role of his female characters. 

Throughout the Fourth Gospel women are presented in incomparably 
positive ways as persons who are closely linked to the self-revelation of 
Jesus and to the coming of his hour . . . .  This suggests that being female is 
not coincidental, but a key element in the construction of their characters 
and in the composition of the Gospel narrative.141 

This quotation comes from the conclusion to Colleen M. Conway's 

study of Men and Women in the Fourth Gospel. She bases this judgment 
on her investigation of jesus's mother, the Samaritan woman, Martha 

and Mary of Bethany, and Mary Magdalene; each of these women, as 

we have seen, appears in the Dionysian Gospel. 
The Gospel clearly indicates that jesus's intimate connections with 

women were exceptional: "His disciples came and were amazed that 

he was conversing with a woman; even so, no one said, 'What are you 
seeking?' Or 'Why are you speaking with her?'"(4:27). In other words, 

jesus's speaking privately with a woman was objectionable; even so, no 

one challenged his authority to violate social mores. 142 

Adeline Fehribach's study of women in john concludes that the 

Evangelist was not interested in the virtues of women per se but only as 

they contributed to the development of]esus's stature. "(T]he primary 
function of women in the Fourth Gospel is to put emphasis on the male 

hero, further the career or [sic) the hero, and/or support androcentric 

or patriarchal principles . . . .  [A)ll the women in the Fourth Gospel are 
marginalized once they have fulfilled their role."143 

141. Colleen M. Conway, Men and Women in the Fourth Gospel:Genderandjohannine Characterization (SBLDS 
167; Atlanta: Society of Biblical Literature, 1999), 293. 

142. See the insightful treatment by Turid Karlsen Seim, "Roles of Women in the Gospel of John," in 
Aspects on the johannine Literature (eds. Lars Hartman and Birger Olsson; ConBNT 18; Stockholm: 
Almqvist & Wiksell, 1987), 59. 

143. Women in the Life oft he Bridegroom: A Feminist Historical-Literary Analysis of the female Characters in the 
Fourth Gospel (Collegeville, MN: Liturgical, 1998), 175 and 178. 
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No doubt one might explain the Dionysian Evangelist's 

preoccupation with women in several ways, but it merits reminding 

that Euripides' Bacchae similarly presents women as more receptive to 
the cult of Dionysus than men. Here, as in john, "the primary function 

of women . . .  is to put emphasis on the male hero." 

As we have seen, jesus's mother modestly resembles Pentheus's 
mother; the Samaritan woman plays the role of a maenad outside 

the city to whom jesus offers living water, and Mary Magdalene's 

recognition of jesus resembles Agave's recognition of her son's head. 
Although Martha and Mary have no sisters in the tragedy, they, more 

than their neighbors, loved jesus and longed for him. Later johannine 

authors, not invested in the Bacchae, are also less interested in jesus's 
female admirers."' 

The Dionysian Gospel's debt to Euripides also sheds light on 

contemporary disputes about Docetism; can one find in the Gospel a 
denial that jesus possessed a physical body? The elder john condemned 

as liars and antichrists anyone who denied that jesus came "in the 

flesh" (1 john 2:18-22; cf. 1:1-2; 4:2-3; 2 john 7). On the other hand, the 
elder held that at his resurrection his ontology had changed, as would 

that of those who would greet him at his return: "We know that when 

he appears, we will be like him, for we shaU see him as he is" (1 john 
3:2b). 

The textual reconstruction of the earliest johannine Gospel displays 

the same view of the incarnation, one similar to Euripides' depiction 
of Dionysus. Euripides' god arrived in Thebes after having altered his 

form from that of a god to that of a mortal (Bacch. 4). "I have changed 

into this mortal / appearance and transformed my shape [f-lopcp�v] into 
the form of a man" (53-54). Compare the following: 

144. There are two possible exceptions. First, in chapter 11 an early rewriting of the Gospel expands 
on the responses to the death of Lazarus by his sisters. Second, my reconstruction of chapter 12 
does not include jesus's anointing by Mary of Bethany, which a later johannine author apparently 
redacted from the Synoptics. All other references to women in the fourth Gospel appear in the 
first edition and have analogies in the Bacchae. 
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Bacch. 20, 22 John 1:14 

I have now come to the land of The Logos became flesh and pitched tent among us, 
the Greeks / . .  

so that a god might be revealed and we observed his glory, glory of a one-of- a-kind 
to mortals. child from the Father. 

Jesus's status in the earliest edition of the Gospel, as in the Bacchae, is 

that of a divine visitor who willingly adopted human form to reveal 

his divinity. The transformations of Dionysus and the Logos differ, 
however, insofar as Jesus not only appeared to be mortal but actually 

"became flesh." 

At the end of the epic Dionysus descends deus ex mach ina in his divine 
splendor, having abandoned this human disguise. The same applies to 

the Dionysian Gospel. The Evangelist's model for Jesus's appearance 

to the Magdalene likely was Luke's account of his appearances to the 
disciples, but John's Jesus forbids Mary to touch him: 

Luke 24:38-39 

And he said to them, 

39 " . . .  Touch me and look: a mere spirit does not have 
flesh and bone as you see that I have." [Jesus later 
ascends.] 

john 20:17 

17 jesus says to her, 

"Do not touch me, for I have 
not yet ascended to the 
Father." 

For the Dionysian Evangelist, Jesus's ontology had changed such that 

touching him after his resurrection was forbidden. Jesus adopted a 
bodily tent and lived among mortals, but abandoned flesh to return to 

his Father. 

Furthermore, when the risen Jesus appears to the eleven, the 
Evangelist removes the Lukan invitation to touch him. Like Euripides' 

Dionysus, the Logos was transformed temporarily into Jesus of 

Nazareth, but he abandoned his flesh at the end of the book. As we shall 
see in part four, later redactors favored the Lukan view that even after 

his resurrection Jesus's body was palpable. 

The final criterion of Mimesis Criticism investigates the reception 
history of the proposed imitating text. 
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Criterion 7 .  Often Greek readers prior to 1000 CE  were aware of  affinities 
between biblical narratives and their classical Greek models. Such ancient 
and Byzantine recognitions are useful for identifying mimesis in the original 
composition of the Gospels. 

Imitations of the Bacchae pertain only to the earliest edition of the 

Gospel; on the other hand, the only version of john that survived 

beyond the mid-second century displays no independent interest in 
Euripides. Even so, Christian intellectuals undoubtedly saw similarities 

between Dionysus and the )ohannine jesus. for example, )ustin Martyr 

attributed similarities between the Logos and the god of wine to 
demonic anticipations of the incarnation: 

When we say that the Logos, who is the first offspring of God, was born 
without sexual intercourse, namely jesus Christ our teacher, and that he 
was crucified, died, and after rising again ascended into heaven we are 
introducing nothing new beyond the sons of Zeus so called by you. You 
are well aware of how many sons of Zeus writers esteemed among you 
speak of: Hermes, the interpreting logos and teacher of all, and Asclepius, 
also a healer, who, when struck by lightning, ascended into heaven, and 
Dionysus who was ripped apart. (1 Apol. 21) 

Later in the same work Justin argues that demons had read Genesis 

49:11 as a prediction of Jesus Christ: "hitching his colt to a grapevine 

[lifLTCEAOV ], . . . he will wash his robe in wine, and his wrap in the blood 
of a grape cluster." He then blamed the similarities between jesus and 

Dionysus on demonic mimesis. "On hearing these prophetic words, 

the demons said that Dionysus was a son of Zeus, handed down that 
he was the discoverer of the grapevine, incorporated wine into his 

mysteries, and taught that after being torn to pieces he ascended into 

heaven" (1 Apol. 54; cf. Dial. 64). It is reasonable to suspect that it was 

the )ohannine Jesus that justin had in mind in his comparison of the 
Logos with Dionysus.145 

A few decades later, Clement of Alexandria expressed his contempt 

for Dionysian religion by quoting two lines from the Bacchae in which 

145. Charles Hill: "Despite his lack of formal citation, despite his tendency to paraphrase or summarize, 
and despite his habit of conflating texts, j ustin's knowledge of the Fourth Gospel has to be 
considered quite secure and really quite comprehensive" Uohannine Corpus, 337). 
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Pentheus indicates that he  had lost his mind, "drunk with undiluted 

ignorance." Clement: "I would pity his intoxication; I would call this 

man who was so crazed to sober salvation, for the Lord does not 
welcome the death of the sinner but his repentance" (Protr. 12.1 18.5). 

Clement then contrasts Christ's clemency with Dionysus, who slew 

Pentheus despite his repentance for "sins" just before he died. 
Clement's appeal to the god himself to convert appears in excursus 3 .  

The text of Clement's appeal to blind Tiresias to come to Christ for 

healing appears at the end of the commentary to 9:1-41 and evokes 
the Fourth Gospel. Excursus 4 discusses comparisons between Dionysus 

and jesus's changing water into wine in Leucippe and C/itophon by 

Achilles Tatius (second half of the second century CE). 
Here again are the opening lines of Christus patiens: 

Since you have listened to poems with a pious ear, 
And seek to hear now pious things but in a poet's way, 
Give heed: for now, as would Euripides, 
I shall tell of a passion that redeemed the world. 
Here you will find the mysteries fully told, 
For they come from the mouth of a maid and virgin mother, 
And the initiate beloved of his teacher. 

* 
And these then are my drama's roles: 
The Ever Holy Mother, the chaste initiate [John the Evangelist], 
And the attendant maidens of the Mother of the Lord. (Chr. Pat. 1-7 and 

28-30)146 

Excursus 3 provided a translation of the final speech of the Theotokos 

where she utters lines from Dionysus's opening speech in the Bacchae. 

In the fifth century, Nonnus of Panopolis wrote a short epic about 

jesus, the so-called Paraphrasis sancti evangelii ]oannei. Later he com

posed the longest of all Greek epics narrating the career of the god of 
wine: the Dionysiaca. 147 The Paraphrasis vividly demonstrates how the 

146. Evans, God of Ecstasy, 151. 
147. On the chronological priority of the Paraphrasis to the Dionysiaca, see especially Francis Vian, 

"Martys chez Nonnos de Panopolis: Etude de semantique et de chronologie," in L'ipopie 
posthomtrique: Recueil d'ttudes {ed. Domenico Accorinti; Alessandria: Edizioni deii'Orso, 2005), 
56S-84. 
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author embellished the hero of  the Fourth Gospel with Dionysian traits. 

"John's Gospel is suited to a comparison of Christ with Dionysus, and 

some points of comparison were probably intended by the Evangelist 
himself.""" 

According to David Hernandez de Ia Fuente, not only does John's 

jesus become more like Dionysus, Dionysus in the Dionysiaca becomes 
more like jesus! In the first place, he notes the parallels between the 

Fourth Gospel and Nonnus's enormous epic about the Greek god of 

wine: 

The central miracle of both gods of transforming water into wine, attested 
in both characters Desus and Dionysus], i[s] a key moment in their 
respective epiphanies. In the case of Christ, the episode of the marriage 
at Cana in Galilee is a key moment, conceptually speaking, for the 
incarnation of the Logos, as well as for the public revelation of the glory 
of the Son of Man. In the case ofDionysos, the episode of transforming the 
water into wine [in 14.323-37] is also fundamental in order to reveal his 
divinity and smooth his triumphant path. 149 

Hernandez de Ia Fuente then notes that the poet of both epic poems 
presents his heroes similarly: ''The parallels between Dionysos and 

Christ as regards the theme of miraculous healings and resurrections 

are particularly noteworthy both in the Dionysiaca and in the 
Paraphrase."150 In Nonnus's Dionysiaca, 

stress is laid on the return to life thanks to a compassionate god. It is a 
unique divinity, son of the Father, made word, flesh and vine, a healer and 
healing god through his redeeming gift, who promises certain happiness 
to human beings in coming to this world . . . .  It is, ultimately, a Dionysos 
influenced by the great divinity who would eventually impose himself 
throughout the East of the Mediterranean and, later, all over the Ancient 
world: jesus Christ. Otherwise, without this mutual influence-since the 
Late Antiquity Dionysos will have influence on Christ as well-it would 

148. Lee Francis Sherry, "The Hexameter Paraphrase of St. John attributed to Nonnus of Panopolis: 
Prolegomenon and Translation," PhD dissertation, Columbia University, 1991, 58-59. Sherry 
attributes the Paraphrasis to a fifth-century poet other than Nonnus, but most experts now 
attribute it to Nonnus himself (see especially David Herncindez de Ia Fuente, Bakkhos Anax: Un 
studio sabre Nona de Pan6polis [Madrid: Consejo Superior de Investigaciones Cientificas, 2008], and 
"Parallels between Dionysos and Christ," 464-87). 

149. "Parallels between Dionysos and Christ," 467. 
150. Hernandez de Ia Fuente, "Parallels between Dionysos and Christ," 480. 
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not be possible t o  explain this new vision of the cruel god described 
in Euripides' Bacchae and of the ritual cmapayfJ-6> and his sudden 
transformation in a god son of the father Zeus, with a mission before 
humankind, who weeps before the sufferings of men, pities them and 
heals their pains using his miraculous gifts. And it is not that Dionysos 
was a rival to Christ in Nonnus, it rather seems to appear as a parallel, 
complementary figure, almost another vision of the same redemptive 
divinity.151 

According to Courtney Friesen, 

Whereas in the Bacchae there is no hint of divine compassion, Nonnus's 
Dionysus is clearly moved by the family's grief and responds to the 
lamentation of Cadmus (46.242-64) thus: 

no>.,�v iiE xoi'�v floi<r<raTo Ka/Sf'ou 
xed O"'Tovax�v L\16vucro�· &rrEvB�Tou OE rrpocrWrrou 
f'fl;a1 oaxpu YEAWTI VOOV f'ETE6�XEV i\yau�l· 
Dionysus had respect for the grey head and groaning of Cadmus; after mixing 
a tear with a smile on his griefless face, he reinstated Agave's mind. 
(46.268-70) 

This depiction is clearly reminiscent of the god's response to the death 
of Ampelos in book 12, where Nonnus employed similarly paradoxical 
language. There, Dionysus was said to be without tear (aoaxpthou, 12.138) 
and without grief (cirrevB�T'IJ, 12.167), yet he nevertheless "wept in order to 
release the tears of mortals" (Mxpu<re, �poTwv Iva Mxpua AVery), 12.171) . . . .  
[T]his formulation is indebted to Christian interpretation of jesus' tears 
at the death of Lazarus in the Gospel of john, and thus, the rebirth of 
Ampelos as a vine functions as a Dionysiac analogue to the resurrection of 
Lazarus. 152 

Hernandez de Ia Fuente especially commends comparisons of the 
following texts (among several others) that suggest how the poet of 

the Paraphrase retold stories from the Gospel of]ohn in a manner that 

parallels his later narration of episodes in the Dionysiaca. 

john 2:1-10 (the wedding at Canal, Par. 2.35-38, and Dionys. 14.411-37 
john 9:1-11 (the healing of a blind man), Par. 9.70-77, and Dionys. 

25.281-91 
john 11:1-44 (the raising of Lazarus), Par. 11 .1-185, and Dionys. 25.529-52 

151. Ibid., 483. 
152. Friesen, Reading Dionysus, 247-48. 
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john 18:2-11 (the arrest and binding of  jesus), Par. 18.8-42, and Dionys. 
45.228-72 

He concludes: 

Non nus of Panopolis' Dionysiaca contains clear literary parallels between 
the figures of Dionysos and Christ as evidence of the evolution of the 
pagan divinity in parallel to the Christian towards salvation and 
redemption beyond death . . . .  In short, for Nonnus, Dionysos is a charac
ter partly modelled upon the biographic-mythical pattern of Christ, and 
not only upon stories characteristic of pagan mythology. The fact that he 
composed as well a theologically learned Paraphrase of the Gospel of]ohn, 
added to the parallel treatment and descriptions of the mythical heroes 
Dionysos and Christ and of their miraculous deeds, seems to equate both 
divinities.153 

A common criticism of Mimesis Criticism is the alleged failure of the 

history of interpretation to recognize the influence of the proposed 

antetext.15' This objection surely does not apply to the imitation of the 
Bacchae in the Fourth Gospel. Unfortunately, the influence of Euripides 

on the Gospel remains undetectable to the vast majority of modern 

interpreters. No doubt a major cause of its invisibility is the limitation 
of the imitations to the earliest stratum of the Gospel. Subsequent 

redations display no interest in jesus as a rival to Dionysus, as we shall 

see in parts three and four. 

153. Hernandez de Ia Fuente, "Parallels between Dionysos and Christ," 484. 
154. Margaret M. Mitchell, "Homer in the New Testament?" )R 83 (2003): 251-52. 
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Rewriting the Gospel 

The most obvious evidence of later textual tampering with the earliest 
johannine Gospel are the many aporiae. Urban von Wahlde: "These 

various inconsistencies, disjunctures, and breaks in sequence . . .  

identifY literary seams. These seams indicate where the material from 
one author ends and another begins."1 The Gospel of]ohn is notorious 

for its non sequiturs, such as someone asking jesus a question to which 

he replies by changing the subject. Von Wahlde also calls attention 
to awkward and unnecessary repetitions. "The editorial device known 

as the 'repetitive resumptive' (Wiederaufnahme) . . .  is a valuable tool 

to identifY breaks in sequence caused by editing. After making an 
insertion, the editor repeats some of the material from before the 

insertion as a way of attempting to resume the original sequence."' 

For example, one often will read something like "jesus said," followed 
by a speech that later is interrupted by an unnecessary reminder that 

jesus was speaking, such as "After this, jesus again said," followed by a 

1. Urban von Wahlde, A Commentary on the Gospel and Letters of john (3 vols.; ECC; Grand Rapids: 
Eerdmans, 2010), 1:23. 

2. Von Wahlde, Gospel and Letters, 1:24-25. 
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continuation of  the discourse. Such duplications alert the reader that 

one of the speeches is secondary. 

The reader also should be alert to secondary explanations or 
corrections. Frequently one finds additions designed to interpret 

potentially ambiguous statements or to correct mistakes. Occasionally 

one also finds detailed information about geography or the time of day 
that has little bearing on the narrative and may issue from an attempt 

at verisimilitude, to give the book the appearance of eyewitness 

testimony. 
The frequency and extent of such rewriting of the earliestjohannine 

Gospel is extraordinary; some of the insertions span several chapters, 

making the final redaction nearly twice as long as the original! Part 
three will discuss the first such editorial stage, and part four will do so 

for the final stage. 

Von Wahlde characterizes the second edition as follows:' 

In the second edition of the Gospel, those who represent the 

authoritative religious position of the jewish religion are referred 
to exclusively by the term Ioudaioi. This contrasts with the use of 

"Pharisees" (Pharisaioi), "chief priests" (archiereis), and "rulers" 

(archontes) for religious authorities in the first edition. 

In the second edition, the religious authorities exhibit an intense 

level of hostility toward jesus throughout his ministry, rather than 
the increasing hostility found in the first edition. 

The second edition is framed in the worldview typical of canonical 

jewish Scriptures. 

The second edition manifests an awareness, and use, of sophisticated 

rabbinic argument that is not found in the first or third editions. 

Questions that are posed in the first edition are regularly answered 
by material of the second edition. 

3. Von Wahlde, Gospel and Letters, l:xv-ix. His list of characteristics is much longer than this 
selection. 
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The second edition displays no  independent interest in  Dionysus and 

no indebtedness to Euripides. Its antetexts are the Synoptics and 

jewish Scriptures. 
Part three will not attempt a comprehensive treatment of this 

important intermediate stage of composition, but two aspects of it cast 

light on the early reception of the Dionysian Gospel: (1) the theological 
justification of such extensive rewriting, and (2) the remarkable verbal 

similarities between this stratum and the elder John's three Epistles. 

Theology of Relecture 

In a short but groundbreaking article, jean Zumstein argued that to 

understand the composition of the Fourth Gospel one must be 

attentive to how the johannine school rewrote it before it achieved its 
final form.' Although some of his examples are contestable, there can 

be little doubt that he correctly identified a major cause of lapses in 

logic, intrusive interpolations, and duplications. Especially insightful is 
his identification of "the theological grounding of relecture." 

Zumstein begins by identifying three anachronistic "prolepses": 

2:22: When he was raised from the dead, his disciples remembered that he 
had said this, and they believed the scripture and the word that jesus said. 

12:16: At first his disciples did not understand these things, but when he 
was glorified, they remembered that these things had been written about 
him and that they happened to him. 

20:9: For they did not yet know the text that it was necessary for him to 
rise from the dead. 

In each case, the narrator directs attention to the enriched 
comprehension of the disciples after jesus's resurrection. 

Zumstein then deftly notes that the narrator repeatedly states that 

4.jean Zumstein, "Der Prozess der Relecture in der johanneischen Literatur," ZNW 42 (1996): 
394-411. On relecture, see also A. Dettwiler, Die Gegenwart des ErhOhten. Eine exegetische Studie zu 
den johanneischen Abschiedsreden Ooh 13:33-16:33) unter besonderer Beriicksichtigung ihres Relecture� 
Charakters (FRLANT 169; GOttingen: Vandenhoeck & Ruprecht, 1995); and jean Zumstein, Kreative 
Erinnerung. Relecture und Auslegung im johannesevangelium (2nd ed.; Zurich: Theologischer Verlag, 
2004). 
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after jesus's death he  would send "another Paraclete" who would 

continue to instruct his followers: 

7:39: He said this about the spirit whom those who believed in him were 
about to receive, for there was not yet a spirit, because jesus had not yet 
been glorified. 

13:7: jesus answered and said to him, "You do not now know what I am 
doing, but after this you will know." 

14:16, 20: "And I will ask the Father, and he will send you another 
Paraclete to be with you forever . . . .  20 On that day you will know that I 
am in the Father, and you are in me, and I in you." 

14:26: "But the Paraclete, the Holy Spirit, whom the Father will send in my 
name, that one will teach you all things and will remind you of everything 
that I said to you." 

15:26: "When the Paraclete comes, whom I will send to you from the 
Father, the spirit of truth that issues from the Father, that one will bear 
witness concerning me." 

16:4: "But I have spoken these things to you so that when their hour 
comes, you will remember that I spoke them to you. I did not tell you these 
things from the beginning, because I was with you." 

16:12-13: "I still have many things to say to you, but you are not able to 
bear them now. 13 But when he comes, the spirit of truth, he will guide 
you into all truth, for he will not speak on his own, but whatever he will 
hear he will speak and will announce for you things that are coming." 

Zumstein suggests that it was this conviction that the Paraclete would 

give the johannine community additional teachings that encouraged 

such relecture. 

Re/ecture and the Epistles 

An important but seldom recognized characteristic of the second 

edition is its debt to the three johannine Epistles, 1 john above all. The 
first edition, too, displays occasional parallels to these letters, as in the 

last verse. 
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[Elder:) I have written these things to you 
so that you might know that you have 
eternal life, to those who believe in the 
name of the Son of God. 
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john 20:31 

[Narrator:) These things have been written that 
you may believe that jesus is the Christ, the 
Son of God, and that by believing you may have 
life in his name. 

Such parallels are far more common in the second edition. For 
example, compare the following: 

1 john 4:7b 

[Elder:) Everyone who loves has been 
given birth by God. 

john 1:13 

[Narrator: Those who receive the Logos) have 
been given birth by God. 

In two cases one finds the elder's language on the lips of the Baptist: 

1 john 3:5 

[Elder:) And you know that he was 
made manifest to take away sins, 

and sin is not in him. 

john 1:29b 

[The Baptist:) "Look, the lamb of God who 
takes away the sin of the world." 

[Cf. 8:46b Oesus): "Who of you proves me 
guilty of sin?"] 

The expression "take away sin(s)" appears nowhere else in the New 
Testament. 

1john 4:5 

[Elder:) These are of the world, for this 
reason they speak from the world. 

john 3:31b 

[The Baptist:) "The one who is from the earth is 
from the earth and speaks from the earth." 

For the elder, the false teachers were "of the world" insofar as they 

were not children of God; the witness of the Baptist, however, 
distinguishes Jesus, "the one from above," from all mortals who are 

"from the earth." 

The majority of parallels between the Epistles and the second edition 
shift the elder's teachings to Jesus. Each of the Epistles addresses 

threats caused by theological dissidents. No such schismatics appear 

in the Fourth Gospel; instead, the Gospel redirects the polemic against 
Jews as in the following examples: 
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! John 1:1-3 

[Elder:] What was from the beginning, what we 
have heard, what we have seen with our eyes, . . .  
the life was made manifest, and we have seen, 
give witness, and proclaim to you . .  

! John 5:13 

[Elder:] I have written these things to you so 
that you might know that you have eternal life, 
you who believe in the name of the Son of God. 

! John 5:9b 

[Elder:] This is the witness of God that he 
witnessed about his Son. 

! John 2:14b 

[Elder:] I wrote to you, young men, because you 
are strong, and the word of God abides in you. 

! John 2:15b 

[Elder:] Whoever loves the world, the love of the 
Father is not in him. 

! John 3:23 

John 3:11 

Desus:] "Truly, truly I tell you, that 
what we know we speak, and what 
we have seen we witness to, and you 
do not receive our witness." 

John 3:36a 

Desus to Nicodemus the Pharisee:] 
"The one who believes in the Son has 
eternal life." 

John 5:32b 

Desus to the jews:] "I know that the 
witness that he [the Baptist] 
witnesses about me is true." 

John 5:38a 

Desus:] "You do not possess his word 
abiding in you." 

John 5:42 

Desus:] "But I knew that you do not 
have the love of God in yourselves." 

John 6:29 

[Elder:] This is the commandment, that we believe Desus:] "The work of God is this: that 
in the name of his Son jesus Christ. you believe in the one whom he 

sent." 

1 John 1:6 (cf. 2:8) 

[Elder:] If we say that he have fellowship with 
him and walk in the darkness, we lie . . . .  

John 8:12b 

Desus:] "The one who follows me 
will not walk in darkness but have 
the light of life." 

The expression "walk in darkness" appears in the New Testament only 

in thejohannine Epistles and Gospel. 

! John 3:22b 

[Elder:] . . .  because we . . .  do what is pleasing 
before him. 

John 8:29b 

Desus:] "I always do what is pleasing to 
him." 

The expression 'I"Ct apE<T'!"a ITOIEtV, "to do what iS pleasing," appears 

nowhere else in the New Testament. 
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1 John 3:8a, 15 John 8:44a 

[Elder:] The one who commits sin is from the devil, 
because the devil sins from the beginning . . . .  
15 Everyone who hates his brother is a manslayer, 
and you know that no manslayer has eternal life 
abiding in him. 

Uesus:] "You are from your father 
the devil, and you want to 
perform the desires of your 
father. That one was a manslayer 
from the beginning." 

The word for "manslayer" in both columns is civ9pwrro;crovo�. which 

appears nowhere else in the New Testament. The squabble with the 
schismatics who do not sufficiently love "the brothers" becomes in 

the Gospel jesus's denunciation of "the jews," whom he accuses of 

being children of the devil. Once again the literary connections and the 
direction of dependence should be transparent. 

1 John 4:3, 5:19a 

[Elder:] Every spirit not confessing jesus is 
not from God . . . . S:l9b We know that we are 
from God. 

! John 2:11 

[Elder:] The one who hates his brother is in 
the darkness and walks in darkness and does not 
know where he is going, because the darkness 
blinded his eyes. 

John 8:47 

Uesus:] "The one who is from God hears 
God's utterances. This is why you do not 
hear me, because you are not from God." 

John 12:35b 

Uesus:] "Walk as though you have the 
light, lest darkness overtake you. And 
the one who walks in darkness does not 
know where he is going." 

Here the elder's polemic against false teachers becomes jesus's 
challenge to a hostile crowd. The statement that someone "does not 

know where he is going" appears in the New Testament only in the 

johannine Epistles and Gospel, and only in these two verses does it 
appear in connection with walking in darkness. 

An even more common strategy by early redactors was to reuse 

statements by the elder for jesus's address to his disciples, including 
the love commandment. Here again, no trace of a polemic with the 

schismatics remains. Several of these parallels cannot be attributed to 

a shared oral tradition; the editor evokes the Epistles. For example, 
a redactor apparently saw in the elder's references to "no new 

commandment" an invitation to place the origin of the commandment 

on the lips of jesus. 
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! John 2:6 

[Elder:] The one who says that he abides in him 
should walk as he himself walked. 

2 John 5 (cf. ! John 2:7; 3:23; 4:11-12) 

And now I ask you, lady, not as though I were 
wn·ting you a new commandment, but what we 
have heard from the beginning, that we should 
love each other. 

1 John 2:5b; 3:24 

[Elder:] In this the love of God is truly fulfilled, in 
this we know that we are in him . . . . 3'24 [After the 
love command-ment:] The one who keeps his 
commandments abides in him and he [the Son] 
abides in him. In this we know that we abide in 
him. 

John 13:15b 

Desus:] "As I have done to you, you 
too should do." 

John 13:34 

"1 am giving you a new commandment, 
so that you love each other, as I 
loved you, so that you too might 
love each other." 

John 13:35 

Desus:] "ln this way, everyone will 
know that you are my disciples, if 
you have love for each other." 

Other examples appear throughout jesus's farewell address to the 

disciples. 

1 John 5:14b (cf. 3:22) John 14:13a 

[Elder:] If we ask anything according to his Desus:] "Whatever you ask in my name, 
will, he hears us. I will do it." 

1 John 5:3a (cf. 2:5a) 

[Elder:] For this is the love of God, that we 
keep his commandments. 

1 John 4:6b; 5:6b 

[Elder:] We know the spirit of truth . .  
The Spirit is the truth. 

5:6b 

John 14:15 

Desus:] "If you love me, keep my 
commandments." 

John 14:17a 

Desus:] " . . .  the spirit of truth, which the 
world is unable to receive, because it does 
not observe or know it. You know it." 

"Spirit of truth" is distinctively johannine. In the Epistle it contrasts 

with "the spirit of the lie" in the heat of controversy (4:6), but in john 

14 it is simply a predicate for the Paraclete. "While this term [Spirit of 
Truth) appears three times in the Gospel (14:17; 15:26; 16:13), its full 

significance and the worldview within which it is conceptualized are 

not fully evident until one reads 1 john 4:1-6."5 

5. Von Wah ide, Gospel and Letters, 1:378. 
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Compare also the following: 

! John 2:5a John 14:2la 

[Elder:] And whoever keeps his word, 
truly the love of God is perfected in 
him. 

[Jesus:] "The one who has my commandments 
and keeps them, that is the one who loves me." 

In the following case once again, a word of the elder, likely directed 

against dissidents, becomes jesus's promise to the faithful. 

! John 2:1 

[Elder:] My children, I write these things 
to you so that you might not sin. And if 
someone sins, we have a Paraclete to the 
Father, Jesus Christ the righteous. 

John 14:16 

[Jesus:] "And I will ask the Father, 
and he will give you another 
Paraclete to be with you forever." 

In john 14:26 the Paraclete plays a role that the elder gave to "the 

anointing," presumably the anointing as part of baptism and the 
receiving of the Holy Spirit. Compare the following: 

! John 2:27b 

[Elder:] You have no need for someone 
to teach you, because his anointing 
teaches you about all things; it is true and is 
no liar. And as it taught you, abide in it. 

John 14:26 

[Jesus:] "The Paraclete, the Holy Spirit, 
whom the Father will send in my name, 
that one will teach you all things and will 
remind you of everything that I said to 
you." 

The expression "teach all things" appears in the New Testament only 
here. The elder introduced this statement to refute his opponents, 

"those who deceive" his addressees by false teaching. The parallel in 

the Gospel, however, is not polemical but prophetic. 
Perhaps nowhere is the direction of dependence from the Epistles 

to the Gospel more apparent than here. In 1 john, jesus himself is the 

Paraclete, an advocate for sinners, presumably at the final judgment. 
Not so in the Fourth Gospel, where "another Paraclete" replaces him, 

not to be an advocate but to be an avatar, "so that he may be with you 

forever" and "bear witness" that he will never abandon his followers. 
Hengel: "This is one of the points where the language of the first letter 

is 'more original' than that of the Gospel."' 
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Schnelle: ''The Paraclete takes on, above all, a hermeneutical 

function: he becomes a teacher, witness, and interpreter for the 

community of the meaning of the person of]esus Christ and will lead 
the believers in the future."' Finally, the reader of John 14:16 should 

assume in the use of "another" that Jesus himself was the first 

Paraclete, as in the Epistle and nowhere else in the New Testament! 

1 john 1:4; 2 john 12b john 15:11 

[Elder:! And we ourselves are writing these things, so 
that your joy may be filled . . . .  I hope to be with you and 
to speak mouth to mouth, so that our joy may be filled. 

[Jesus:) "! have spoken these 
things to you so that . . .  your 
joy may be filled." 

1 john 3:16 john 15:13 

[Elder:! In this we knew love, because that one laid 
down his life for us, and we should lay down our lives 
for the brothers. 

[Jesus:) "No one has greater 
love than this: that someone 
lay down one's life for his 
friends." 

The expression "lay down one's life" is uniquely Johannine. 

1 john 3:13, 23; 4:5 

[Elder:! Do not be amazed, 
brothers, if the world hates you . .  
23 And this is his command, that . 
we love one another . . . . 4:5 These 
people are of the world, and for this 
reason they speak of the world, and 
the world hears them. 

john 15:17-19 

[Jesus:) "! have commanded these things to you, so 
that you love one another. 18 !{the world hates you, 
know that it has hated me before you. 19 And if 
you were of the world, the world loves its own 
(sing.). But because you are not of the world-/ have 
chosen you from the world-for this reason the 
world hates you." 

The hatred of the world for believers appears in the New Testament 

only in the Johannine Epistles and Gospel. 

1 John 5:4b-5 

[Elder:! This is the victory that conquers the world, our faith. 
Who is the one who conquers the world? 

john 16:33b 

[Jesus:! "I have 
conquered the world." 

6. Hengel,johannine Question, 55. "[T]he statement in john 14:16 can only be understood once one 
reads 1 john to discover that the community also looked upon jesus as a Paraclete. Thus, while 1 
john 2:1 does not need john 14:16 in order to be understood, john 14:16 presupposes the existence 
of the material in 1 john 2:1 for full intelligibility" (von Wahl de, Gospel and Letters, 1:377-78). 

7. Schnelle,johannesbriefe, 82. 
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For the elder, faith "conquers the world"; in  the Gospel, jesus states 

that he already has done so. 

1 John 5:20b (cf. 4:7) 

[Elder:] . . .  so that we are in the true one, in 
his Son, jesus Christ. This is the true God and 
eternal life. 

! John S:lSb-19 

[Elder:) The one who was begotten from 
God guards himself and the evil one does not 
touch him. 19 We know that we are from 
God, and the whole world is held by the evil 
one. 

John 17:3 

Desus:] "This is eternal life: that they 
know you, the only true God and jesus 
Christ, whom you have sent."' 

John 17:15-16 

Desus:] "l do not ask that you take them 
from the world, but that you guard them 
from the evil one. 16 They are not from the 
world, just as I am not from the world." 

The parallels between the Epistles and the second edition presented 

here are all the more impressive in light of the brevity of the Epistles, 
a mere 133 verses; of the 105 verses in 1 john more than one third have 

analogies in john 1-20! Even so, many scholars are reluctant to ascribe 

them to literary dependence, preferring to view them as witnesses 
to a vibrant but relatively stable oral tradition or compositional 

commonplaces.• 

For example, according to Martin Hengel, the johannine "school," 
under the influence of the elder, developed a distinctive theological 

dialect or sociolect. This position is plausible, but it is not the most 

compelling option. Hengel and others hold that the Epistles and Gospel 
were composed at about the same time and that the elder's theological 

inclination thus informed the composition of the Gospel, but this 

position becomes difficult to sustain if the Gospel were written twenty 
or more years later, which likely was the case. 

It is more likely that the early redactors consciously imitated the 

elder's idiolect, or distinctive language, according to the rhetorical 
practice of ethopoeia, or "character-making," speaking in character. 

According to one first-century rhetor, students should practice giving 

voice to characters by imagining "what is appropriate to each subject, 

8. Hengel attributes the parallels to composition by the same author: "The manifold and in some 
respects close links between the two short letters and the Gospel, and even more the first letter, 
are really astonishing" (Johannine Question, 33). 
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aiming at what fits the speaker and his manner of  speech and the time 

and his lot in life."' Among Theon's examples is Herodotus, who "often 

speaks like barbarians although writing in Greek, because he imitates 
their ways of speaking."'0 According to Quintilian some instructors 

referred to "imitation of the characteristics of others" as "�Sorroticz or, 

as others prefer, p.ip.Y)cn,."u Some such imitations were so clever that 
classicists continue to debate, for example, the authenticity of texts 

ascribed to the likes of Plato, Aristotle, !socrates, Paul, Lucian, or Galen. 

Those who composed john 1-20 mined the Epistles to create a 
johannine ethos for their poieseis and by so doing created the 

impression that the Gospel relied on his witness. On the other hand, 

we would be ill-advised to view this evocation of the Epistles too 
woodenly, as though these authors had copies of the Epistles at the 

ready so that they could scroll through them for les mots justes. It is 

more likely that they were so thoroughly saturated with the letters, 1 
john in particular, that such expressions came rather easily to mind 

and quill. 

9. Aelius Theon, Progymn. 8, as translated by George A. Kennedy, Progymnasmata: Greek Textbooks of 
Prose Composition (WGRW 10; Atlanta: Society of Biblical Literature, 2003), 48. 

!0. Progymn. 8 (Kennedy). 
11. lnst. 9.2.58. 
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The Final Gospel Stratum and a 

J ohannine Corpus 

The Epi Iogue 

Scholars almost universally consider john 21 an addition to an earlier 
edition of the GospeJ.l It begins as follows: "After these things, jesus 

again revealed himself to the disciples at the Sea of Tiberius; he 

revealed himself like this: 2 Simon Peter and Thomas, called Twin, and 
Nathanael from Cana of Galilee, the sons of Zebedee, and two other 

disciples were together. 3 Simon Peter says to them, 'I'm going fishing"' 

(21:1-3). Peter, Thomas, and Nathanael appear in chs. 1-20, but not 
the "sons of Zebedee." Here the Epilogist assumes that his readers 

know of James and John from the Synoptics, where they and Peter are 

1. Several scholars have argued that ch. 21 belongs to the same compositional stratum as the rest of 
the Gospel, but C. K. Barrett admirably summarizes the philological evidence that the Evangelist 
was not the author of ch. 21 (The Gospel According to Stjohn: An Introduction with Commentary and 
Notes on the Greek Text [London: SPCK, 1958], 479-80). See also HartwigThyen, "johannes 13 und die 
'Kirchliche Redaktion' des vierten Evangeliums," in his Studien zum Corpus lohanneum (WUNT 214; 
Ti.ibingen: Mohr Siebeck, 2007), 30-31, esp. n4. For a judicious treatment of the topic and a defense 
of two compositional strata see especially Francis J. Moloney, "john 21 and the johannine Story," 
in Anatomies of Narrative Criticism: The Past, Present, and Futures of the Fourth Gospel as Literature (ed. 
Tom Thatcher and Stephen D. Moore; SBLRBS 55; Atlanta: Society of Biblical Literature, 2008), 
237-51. 
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fishermen; no  disciple i s  an  angler injohn 1-20. Furthermore, for some 

reason the Epilogist does not name the "two other disciples," one of 

whom is the Beloved Disciple, who appears prominently later in the 
chapter. In any case, one need not take the "two other disciples" in 

john 21 :2 to be members of the Twelve. 

Thomas the Twin 

The descriptor "the Twin" for Thomas appears in the canonical Gospels 

only in john, but this sobriquet appears in several so-called apocryphal 

texts from the second and third centuries, most significantly the Gospel 

of Thomas and the Acts of Thomas. All references to him in the Fourth 
Gospel are suspect and suggest that the Epilogist (i.e., the final 

redactor) inserted his name in a polemic with traditions about him.2 
The earliest reference anywhere to the Twin appears in john 1 1:16, 

and in a suspicious context. In the second edition jesus told his 

disciples that Lazarus had died and then said: "For your sakes, I am glad 
I was not there, so that you might believe. But let's now go off [iiyWfLEV) 
to him" (1 1:15). Then one reads of Thomas's response, which repeats 

jesus's invitation to "go off [iiywfLEV )" and resembles Peter's response 
to jesus's anticipation of abandonment in Mark: 

Mark 14:31 

But he [Peter] was insisting, "Even if! must 
die with [O'uvano9avelv] you, I will never deny 
you." And all the rest, too, were saying the 
same thing. 

john 11:16 

Then Thomas called the Twin said to 
his fellow-disciples, "Let us too go off 
so that we might die [<inoB<ivWfLEV] with 
him." 

Mark's Peter and John's Thomas both later fail to suffer with their Lord. 

The next earliest reference to the Twin appears in john 14:5, again in 

an awkward setting: "Thomas says to him, 'Lord, we do not know where 
you are going [oux oldafLEV nou unciyet,]; how can we know the way 

[T�v 686v )?"' This repeats Peter's question a few verses earlier: "Where 
are you going [nou unciyet,)?" (13:36). Verse 5 creates a non sequitur; 

2. This view is not new. See, for example, Gregory J. Riley, Resurrection Reconsidered: Thomas and john 
in Controversy (Minneapolis: Fortress, 1995). 

138 



T H E  F I N A L  G O S P E L  S T R AT U M  A N D  A J O H A N N I N E  C O R P U S  

notice how smoothly v .  4 segues into v .  6b without the verse about 

Thomas: "where I am going you know the way (orrou Eyw urrciyw o'(oa-r€ 
TI)v 6o6v]: 6b I am the way, the truth, and the life." But in v. 5 Thomas 

directly contradicts Jesus by claiming that the disciples "do not know 
the way," using nearly the same language to do so! In both of his initial 

appearances, Thomas the Twin plays a negative role similar to Peter's 

in the Synoptics. 
The most extensive episode about Thomas appears near the end of 

the Gospel. "Thomas, one of the twelve, the one called Twin, was not 

with them when jesus came. Then the other disciples were telling him, 
'We have seen the Lord!' But he said to them, 'Unless I see in his hands 

the place of the nails, thrust my finger into the place of the nails, and 

thrust my hand into his side I will not believe!"' (20:24-25). jesus then 
appeared to the disciples once again, a doublet to reassure doubting 

Thomas.' 

Then he says to Thomas, "Bring your finger here and see my hands, and 
bring your hand and thrust it into my side, and do not be disbelieving but 
believing." 

Thomas responded and said, "My Lord and my God!" 
jesus says to him, "Have you believed because you have seen me? 

Blessed are they who have not seen and believe." (20:27-29) 

The interpolation of vv. 24-29 likely was directed, ironically, against 

Thomas Christians whose theology held to a dogmatic dualism between 
soul and body (see, for example, GThom. 21-22, 28-29, 36-37, 87, and 

l l2) .  Be that as it may, every reference to Thomas the Twin in the 

Fourth Gospel likely is secondary. 

The Fishing Trip 

The story of the miraculous catch of fish is a free redaction of a similar 

catch in Luke 5:1-ll, jesus's calling for four fishermen to follow him. 

3. The final redactor refers to both of jesus's appearances earlier in ch. 20. At the conclusion of the 
miraculous catch of fish one finds "This already was the third time that jesus, after being raised 
from the dead, appeared to the disciples" (21:14). 
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21'3 Simon Peter says to them [the six other disciples], ''I'm going fishing." 
They said to him, "We too are going with you." 
They went and boarded the boat, and that night they caught nothing. 

4 Early in the morning, Jesus stood on the shore, but the disciples did not 
know that it was Jesus. 5 Then Jesus says to them, "Young fellows, do you 
have any fish?" 

They answered him, "No." 
6 And he told them, "Cast the net on the right side of the boat, and you 

will find some." 
Then they cast, and because of the great number of fish they no longer 

were able to drag up the net. 7 Then that disciple whom Jesus loved says 
to Peter, "It is the Lord!" 

Then, when Simon Peter heard that it was the Lord, he tore off his 
clothing-for he was naked-and threw himself into the sea. 8 But the 
other disciples came by boat, for they were not far from land but about 
two hundred cubits [about 300 feet], dragging the net of fish. 

9 When they all disembarked on land, they saw a charcoal fire and fish 
and bread lying there. 10 Jesus says to them, "Bring here some of the fish 
that you now have caught." 

11 Then Simon Peter rose up and dragged on land the net stuffed with 
large fish, one hundred and fifty three of them. Despite their number, the 
net did not rip. 

The parallels between this story and Luke 5:1-11 are as controversial 

as they are undeniable. Many interpreters have proposed that, even 

though john 2 1  is a later addition to the Gospel, it preserves a tradition 
more primitive than Luke's account, possibly a post-resurrection 

appearance of jesus. It was Luke who relocated the episode to the 

beginning of jesus's ministry.' In Luke and Vergil, however, I presented 
arguments for Luke's imitation of the so-called Homeric Hymn to 

Dionysus in the creation of the episode; on that premise the johannine 

Epilogist must have known of the miraculous catch from Luke and not 
from independent tradition.' 

4. See for example, john P. Meier, A Marginal jew: Rethinking the Historicaljesus, Vol. 2:  Mentor, Message, 
and Miracles (ABRL; New York: Doubleday, 1994), 896-904. "! think that the preponderance of 
evidence favors the view that in the miraculous catch of fish we have a story of a post
resurrection appearance that in the Lukan tradition has been turned into a call story at the 
beginnings of jesus' public ministry" (904). 

5. See the discussion in MacDonald, Luke and Vergil: Imitations of Classical Greek Literature (NTGL 2; 
Lanham: Rowman & Littlefield, 2014), 14-20. 
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The Restoration o f  Simon Peter 

The fishing trip gives prominence to Peter, but this was not the case 

earlier in the Gospel. In every Synoptic list of the Twelve, the name 

Peter appears first, but there is no such list in the Fourth Gospel. One 
also will find no equivalents to several Synoptic passages favorable to 

Peter (e.g., Mark 1:29-31;  8:29; 9:2-13; 13:3-4; Matt 15:17-19; 17:24-27). 

The unnamed swordsman at jesus's arrest in the Synoptics becomes 
none other than Peter, whose violence against Malchus shows that he 

did not understand jesus's mission or fate (18:10-11). Perhaps most 

striking is John's account of Peter's denial, which says nothing about 
his remorse after the cock crowed (18:27; cf. Mark 14:72; Luke 22:62). 

From this episode to the end of ch. 20, Peter never reappears in the 

narrative by name, unlike in the Synoptics. 
But in the Epilogue, immediately after the account of the miraculous 

haul of fish, one reads: 

While they were eating breakfast, jesus says to Simon Peter, "Simon, son 
ofjohn, do you love [ciycm�c;] me more than these?" 

He says to him, "Yes Lord, you know that I love [cpc/.w] you." 
He says to him, "Feed my lambs." 
16 Again, a second time, he says to him, "Simon, son ofjohn, do you love 

[ciyarr�c;] me?" 
He says to him, "Yes Lord, you know that I love [cpc/.w] you." 
He says to him, "Shepherd my sheep." 
17 A third time he says to him, "Simon, son of john, do you love [cpc/.eic;] 

me?" 
Peter was grieved that the third time he said to him, "Do you love 

[cpc/.eic;] me?" And he says to him, "Yes Lord, you know that I love [cpc/.w] 
you." 

jesus said to him, "Feed my sheep." (21:15-17) 

The alternation of the two words for love surely is s ignificant. Peter 

never responds to jesus's question with the verb ciyarrc:iw, only with 

cpcf..ew. In jesus's third question he switches to Peter's verb: cpcf..el� fLE. 
jesus then predicts Peter's martyrdom: "'When you were young you 

would dress yourself and walk wherever you wished. But when you 

become old, you will stretch out your hands, and someone else will 
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dress you and take you where you do  not wish.' He  said this to  signify 

with what type of death he would glorify God. And having said this, he 

said to him, 'Follow me'" (21:18-19). 
The Epilogist's refusal to grant to Peter the verb ciyarraw in  vv. 15-17 

strategically contrasts with v. 20: "Peter turned and saw following 

them the disciple whom jesus loved [�yarra], who had reclined at 
dinner on his breast." In other words, even though jesus commissioned 

Peter to feed his sheep, it was the unnamed disciple whom he loved. 

Clearly one of the goals of the Epilogist was to redeem Simon Peter 
despite his denials. He, more than the other disciples, demonstrated 

his love for jesus by swimming to him, was crushed that jesus asked 

him three times if he loved him, was commanded by jesus to shepherd 
his sheep, and would die as a martyr.' Even so, it was an unnamed 

disciple who enjoyed jesus's deepest affections. As we shall now see, 

vindications of Simon Peter appear elsewhere in the final redaction. 

6:67-69. The Johannine Version of Peter's Confession 

Mark 8:29 reads: "He asked them, 'But who do you say that I am?' Peter 

answered and said to him, 'You are the Messiah!"' (cf. Matt 16:15-16 
and Luke 9:20). There seems to have been no equivalent to these verses 

in the two earlier versions of the Gospel of john, and the final redactor 

added the following after the statement that some of jesus's disciples 
abandoned him: 

Then jesus said to the twelve, "You too do not want to go, do you?" 
68 Simon Peter answered him, "Lord, to whom will we go? You have 

sayings of eternal life, 69 and we have believed and known that you are the 
holy one of God." (6:67-69) 

Here Simon Peter speaks for the twelve and gives testimony to jesus's 

identity. It may be worth noting that a few verses later, in Mark 8:33, 

jesus calls Peter "Satan." Similarly injohn,jesus says '"Did I not choose 
twelve of you? Yet one of you is a devil.' 71 He was referring to judas, 

6. This redemption is similar to what one finds in Luke-Acts where jesus predicts that Peter will 
"turn about and strengthen the brothers" (Luke 22:32), which he does in Acts 1-5. 
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son o f  Simon Iscariot, for this man was about to betray him, one o f  the 

twelve" (6:70b-71). 

10:1-18. The Hired Hand and the Good Shepherd 

Earlier in the Gospel only in 10:1-18 and 26-29 does Jesus refer to 

his followers as sheep, and the Epilogist likely evokes these passages 

in 2 1:15-17, where Jesus transfers pastoral responsibility for the flock 
to Simon Peter. John 10 is infamous for its compositional complexity, 

and scholars rightly have suspected that vv. 1-18, the Good Shepherd 

Discourse, did not originally appear in the Gospel. 
These verses likely are an allegory of the entire span of the Gospel, 

from the Prologue to the Epilogue! The tale begins with Jesus declaring 

who he is, somewhat as the narrator did in the Prologue. 

john 1:9 

The true light . . .  was coming 
[ipx6fLEVov] into the world. 

john 10:2 

"The one who comes [6 . . .  ipXOfLEVOI] through the 
door is the shepherd of the sheep." 

The gatekeeper who permits the shepherd to enter is probably John 

the Baptist.' When two of his disciples "heard [�xouO"av]" him say that 

Jesus was the lamb of God, they left him and "followed Jesus 
[�xoAoU9)]0'EV Tcfl 'I)]O'Ou]" (1:37; cf. 40). Compare this with John 10:3 : 

"To this one [the shepherd] the gatekeeper opens [the gate]; and the 
sheep hear his voice [ T�' <jJwv�' wiTou cixouEt; cf. 10:27: T�' <jJwv�' fLOU 
axououO"tv], and he calls his own sheep individually by name, and leads 
them." The redactor probably is referring to Jesus's calling Simon Peter 

by his name without having met him before (1:42). Similarly, when 

Jesus first sees Nathanael, he says, "Look, truly an Israelite in whom is 
no deceit." To which Nathanael replies, "Whence do you know me?" 

(1:48). One might say that jesus knew his own even before he met 

them.' 

7. So also john Painter, "Tradition, History and Interpretation in john 10," in The Shepherd Discourse 
of john 10 and its Context (ed. johannes Beutler and Robert T. Fortna; Cambridge: Cambridge 
University Press, 1991), 73. 

8. See the fascinating treatment by Kasper Bro Larsen, "The Recognition Scenes and Epistemological 
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john 10:4-6: 

And when he drives out all his own, he goes before them, and his sheep 
follow him [auT'ii cbcof.ou8<T; cf. 10:27: cixof.ou8oucriv fLOt], because they know 
his voice. s They do not follow [cixof.ou8�croucrtv) another, but they flee 
from him, because they do not know the voice of others." 6 jesus spoke 
this riddle to them, and they did not know what it was that he was telling 
them. 

The "others" whose voice jesus's sheep did not know are surely the 
hostile religious authorities. 

The allegory continues with the shepherd no longer leading his 

sheep out of the fold but now protecting them while they are inside it. 
The imagery derives from Ezekiel, where Israel is presented as God's 

flock whose shepherds exploit it for food and wool but fail to protect it 

from wild beasts (34:2-9). 

Again jesus said, "Truly, truly I tell you, that I am the door of the sheep. 
8 All those who came [before me) are thieves and bandits [cf. 10:1], but the 
sheep do not listen to them. 9 I am the door. If someone enters [the fold) 
through me, he will be saved and will travel in and out and find pasturage. 
10 The thief does not come except to steal, slay, and destroy." (10:7-10) 

These verses summarize jesus's controversies with religious autho

rities throughout the Gospel. 

In what follows, jesus no longer is the door to the fold but once again 
the shepherd, who, one now learns, is willing to offer his life for his 

sheep; in other words, the redactor continues his allegory of the Gospel 

by referring to jesus's resolution to die. "I am the good shepherd, the 
good shepherd lays down his life for the sheep" (10:1 1), unlike the 

cowardly shepherds in Ezekiel 34. 

At this point one finds two new characters: "the hired hand" and 
"the wolf." It would appear that the first allegorizes Peter and the 

second judas. The following columns compare john 10:12-13 not with 

jesus's arrest in john 18, where the disciples do not flee, but with Mark, 
where they do! 

Reciprocity in the Fourth Gospel," in The Gospel of jolm as Genre Mosaic (ed. Kasper Bro Larsen; 
Studia Aarhusiana Neotestamentica 3; GOttingen: Vandenhoeck & Ruprecht, 2015), 341-56. 
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Mark 14:45, 50, 27, 29 

judas "having come [<A9wv] . . .  says to 
him, . . .  50 And they all abandoned him 
and fled [acpiv-rf . . .  ecpuyov] {cf. 52: 
ecpuyEv) . . . .  27 "I will strike the shepherd, 

and the sheep will be scattered [rra-rti�w 
-rbv rtOtf.L.Eva, xczl -ra np6�aTa 
Otacrxopmcr9�crov-rat]. . . .  " In v. 29 Peter 
insists that he would die with jesus, but 
later denies knowing him. 

john 10:12-13 

"Insofar as the hired hand is not the 
shepherd [rrotf'�V ], the sheep [-rit 
rrpo�a-ra] are not his 

own; when he sees the wolf coming 
[epxof'Evov] he abandons [acpl�crftv] the 
sheep [-rit rrp6�a-ra] and flees [<P•uyEt] 

-and the wolf ravages and scatters 
[itprra�ft au-ra xal crxoprri�Et; cf. 10:28 and 
29: itprracrft . . .  itprrti�m]-13 because he is 
a hired hand and does not look out for 
the sheep." 

Verses 14-15 allegorize the crucifixion: "I am the good shepherd, and I 

know my own [sheep], and my own know me; just as the Father knows 
me, and I know the Father, and I lay down my life for my sheep," unlike 

the hired hand who abandons them. Surely the following parallels 

suggest that Peter is the hired hand: 

john 13:37b-38 

Peter: "I would lay down my life for you [-r�v IJ!ux�v 
flOU urrep crou 9�crw]." 38 jesus answered, "Will you lay 
down your life for me [-r�v IJ!ux�v crou imep Ef'OV 
e�o-Et>]? 

"Truly, truly I tell you, the cock will not crow until 
you have denied me three times." jesus will lay 
down his life. 

john 10:12, 14-15 

"When he sees the wolf coming, 
he abandons the sheep and 
flees . . . .  " I am the good 
shepherd, . . .  
15 and I lay down my life for my 
sheep [ �v IJ!ux�v f'OU -rl9�f'' 
urrep -rwv rrpo�a-rwv] ." 

Verse 16: "But I have other sheep that are not of this fold, and these 
too I must lead, and they will hear my voice, and they will become one 

flock, one shepherd [Ef<; T!Olf.l�V]." The most important antetext to v. 16 

again is Ezekiel 34, where God promises to gather the sheep that had 
scattered because of the carelessness of Israel's shepherds (34:11-16) 

9.john 16:32 reveals that the flight of the disciples was known in thejohannine School: "Look, the 
hour is coming and has arrived so that each of you will be scattered [oxopmuefjn] to his own 
home, and you will leave me [a<j>�TE] alone." 
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and establish "over them one shepherd [LXX n:OtfLEVa Eva], and he  will 

shepherd them, namely my slave David, and he will be their shepherd 

(n:Oif.l�V )" (34:23 ) .  
The final two verses of the riddle of the shepherd allegorize jesus's 

death and resurrection: 

For this reason the Father loves me, because I lay down my life so that I 
might again receive it. 18 No one takes it from me, but I myself lay it down. 
I have authority to lay it down, and I have authority to receive it again 
(10:17-18a). 

What did the final redactor mean by "other sheep that are not of this 
fold" (10:16a)? As we have seen, the Epilogist restores the authority of 

Simon Peter to become the shepherd of the flock and to feed jesus's 

sheep after his departure. He may have intended this authority to 
include johannine communities. Stated allegorically, the two flocks

and perhaps more-are to become a single flock under a single 

shepherd: Simon Peter, who one day would lay down his life as jesus 

had (21:18-19). 10 The Good Shepherd Discourse thus presupposes the 
narrative arc of the entire Gospel from the Prologue to the Epilogue. 

13:6- 1 1  and 36b-37a. Peter and Jesus's Final Farewell 

Interpreters have suspected that the Epilogist also tampered with ch. 
13.11 Verse 2 reads, "and during dinner, the devil already having cast 

into his heart that judas, son of Simon Iscariot, should betray him . . .  "; 

this stands in tension with v. 27: "After the sop, Satan then entered 
into him." This second reference to Judas shares more with its likely 

model, Luke 22:3a: "Satan entered into judas, the one called Iscariot." 

Furthermore, v. 3 awkwardly repeats that jesus knew that his end had 
arrived. The text would read more smoothly as follows: 

Before the feast of the Passover, because jesus knew that his hour had 
come to be translated from this world to the Father, having loved his own 
who were in the world, he loved them to the end. 2 And during dinner 

10. cf.john 11:52 (which also is secondary; vW 3):jesus would die .. not only on behalf of the [lewish] 
people, but also so that the children of God scattered would gather together into one." 

11. For example, Thyen, "johannes 13," 29-41. 
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[omitting zb-3], 4 he rose up [omitting the repetitive "from the dinner"], 
put aside his garments, and taking a towel he girded himself. (13:1-Za, 4) 

By omitting 2b-3 one removes the premature introduction of the devil 

and unnecessary repetitions of]esus's awareness of his fate."  

The foot washing itself l ikely was inspired by  Luke 12:37-38. 
Compare the following: 

Luke 12:37-38 (cf. 
Logoi 8:15-16) 

"Blessed [l'axaptot] are 
those slaves whose 
Lord (6 xup101), on 
arriving, finds (them) 
watching. Truly I tell 
you that he will tie up 
his loose clothing 
[mpt{wa�Tat], 

make them recline 
[avaxl.tvei], and come 
and serve them. 

[cf. Matt 10:24-25] 

38 And if he should 
come at the second or 
at the third watch of 
the night and find them 
[xav . . .  eilpn oilTwl] 
awake, they are blessed 
[!laxliptof eicnv ExeilJot]." 

John 13:4-5, 12-17 

[Jesus] 

put aside his garments, and taking a towel he girded himself 
[oti{waev ] . 

5 Then h epoured water into the washbasin and began to 
wash the feet of his disciples and to dry them with the 
towel that he was wearing [oiE{Waf'EVOI]. [ vv. 6-11 omitted] 

12 When he had washed their feet, taken back his garments, 
and reclined [avirceaev] with them again, he said to them, 
"Do you know why I did this? 13 You call me teacher and 
Lord, and you speak well, for I am. 14 If I, the Lord [6 dptol] 
and teacher, wash your feet, you too should wash each 
other's feet. 15 For I have given you a model so that as I 
have done to you, you too should do. 

16 Truly, truly I tell you, a slave is not greater than his Lord, 
nor the one sent greater than the one who sent him. 

17 If you know these things, 

you are blessed if you do them [l'axaptoi iaTE Eitv rcotfjTE 
aUTct)." 

Whereas in Luke jesus's followers are blessed if they faithfully await 
the return of their Lord, in john they are blessed if they lovingly care 

for each other. Despite these differences, the parallels are striking: "the 

12. For a discussion of the literary problems, see johannes Beutler, Neue Studien zu denjohanneischen 
Schriften (BBB 167; GOttingen: Bonn University Press, 2012), 239-50. 
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Lord" in Luke serves his reclining inferiors a t  a meal and adjusts his 

garments to do so ("he will tie up his loose clothing [rrEpt�wcnrrat]"; 

john'sjesus "put aside his garments" and "girded himself [oti�wcrEv]"). 
The column on the right intentionally omitted vv. 6-11, which 

concern Peter and offer an altogether different interpretation of what 

jesus did; now it is a ritual cleansing for sin. 

Then he comes to Simon Peter. He [Peter] says to him, "Lord, are you 
really going to wash my feet?" 

7 jesus answered and said to him, "You do not now know what I am 
doing, but after this you will know." 

8 Peter says to him, "You should never wash my feet!" 
jesus replied to him, "Unless I wash you, you will have no part with me." 
9 Simon Peter says to him, "Lord, not just my feet but also my hands and 

head." 
10 jesus says to him, "The one who has bathed has no need to be washed 

except for his feet, but is entirely pure, and you [plural] are pure, but not 
all of you." 11 For he knew who would betray him, which is why he said, 
"Not all of you are clean." (13:6-lla) 

Peter here demonstrates his concern for jesus by refusing to let him 

play the role of a slave. When he learns that unless jesus washes him 
he "will have no part with" him, he asks to be washed-feet, hands, 

and head.jesus refuses to wash his hands and head and declares all the 

disciples clean, except for judas, whom Satan later enters in v. 27. 
Although scholars recognize these conflicting interpretations of the 

foot washing, many consider vv. 6-1 1  to have been prior, and vv. 12-17 

to be later. Surely this is not the case; several considerations strongly 
suggest that the exchange with Peter is a later interpolation. In the 

first place, the shift of attention to this disciple seems abrupt. Second, 

as we have seen in the Epilogue, Peter distinguishes himself from the 
other disciples by his impetuosity by diving into the sea to swim to 

jesus (21:7); here he does so by refusing to let jesus wash his feet. 

The verb Ola�wWUfLl, "I put on a garment," appears in the entire New 
Testament only here in 13:4 and 5 and 2 1:7 (and only once in the 

LXX/OG), which may suggest that the Epilogist was influenced by the 

foot washing episode. The most powerful argument in favor of viewing 
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vv. 6-11 a s  secondary are the striking parallels between 13:4-5 and 

12-17-without the suspicious insertion-and Luke 12:37-38, as we 

have seen. 
There is, however, one other Lukan parallel that should close the 

deal. The scene of jesus giving instructions at a meal in john 13 

strongly resembles Luke 22, when he gives the following instruction to 
the disciples: 

22'24 A controversy also arose among them: which of them seemed to 
be the greatest [fLEt�wv]. 25 He said to them, "The kings of the Gentiles 
lord it over them, and those in authority are called benefactors. 26 But 
not so with you; but let the greatest [fLd�wv] among you become like the 
youngest, and let the leader be like one who serves. 27 For who is greater 
[fLEt�wv ], the one reclining or the one serving? Is it not the one reclining? l 
am among you as one who serves." 

The preoccupation with who is "the greatest [fLEt�wv )" applies also to 
john 13: "For I have given you a model so that as I have done to you, 

you too should do. Truly, truly I tell you, a slave is not greater [fLEt�wv) 
than his Lord, nor the one sent greater [fLEt�wv) than the one who sent 
him" (13:16). In the Fourth Gospel, jesus dramatizes his instructions in 

Luke. 

Later in ch. 13 one finds yet another likely addition to the second 
edition intended to redeem Simon Peter. Verse 36a segues smoothly 

into 37b if one removes 36b-37a: "Simon Peter says to him, 'Lord, 

where are you going? [36b-37a] 37b Why can I not follow you now? I 

would lay down my soul for you.' 38 jesus answered, 'Will you lay down 
your soul for me? Truly, truly I tell you, the cock will not crow until you 

have denied me three times."' Here is the interpolated content: "jesus 

replied [to him), 'Where I am going you cannot follow me now, but you 
will follow later.' 373 Peter said to him, 'Lord, . . .  "' (36b-37a). 

Several observations suggest that these verses are a later addition 

to the second edition. jesus's response repeats his statement in v. 33 ,  
but more significantly, his  statement that Peter would "follow" his 

Lord in martyrdom reflects the interest of the Epilogist. Compare the 

following: 
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john 13:36 

jesus replied [to him], "Where I am going you 
cannot follow [axoAou9fjcrat] me now, but you 
will follow [axoAou9�crEt>] later." 

john 21:19 

Desus predicted Peter's crucifixion.] 
And having said this, he said to him, 
"Follow me [axoAou9et f'Ot]." 

The Beloved Disciple 

Despite Simon Peter's exceptional enthusiasm in the Epilogue, it was 
not he but "that disciple whom jesus loved" who first recognized the 

stranger on shore. After jesus's prediction of Peter's death, one finds 

an even more explicit comparison with the Beloved Disciple: 

21'20 Peter turned around and saw the disciple whom jesus loved 
following, the one who also had reclined on jesus's breast at dinner and 
said, "Lord who is your betrayer?" 21 When Peter saw him, he said to jesus, 
"Lord, and what about this fellow?" 

22 jesus said to him, "If I want him to remain until ! come, what is that 
to you? You are to follow me." 23 This saying thus circulated among the 
brothers that this disciple will not die. But jesus did not tell him "he will 
not die," but "If I want him to remain until ! come, what is that to you?" 

Although the Epilogue never names the Beloved Disciple, his identity 
surely was known to the first readers as the old man who died, contrary 

to the expectations of his community, "the brothers." 

What follows is the second postscript to the Gospel, which ascribes 
all twenty-one chapters to jesus's beloved: "This is the disciple who 

gives witness about these things and who wrote them down, and we 

know that his witness is true. 25 There are also many other things that 
jesus did, which, if each one were written, I suppose not even the 

world could contain the books written" (21:24-25). As was the case with 

Thomas the Twin, every appearance of the Beloved Disciple in john 
likely is an addition to the second edition. 

1:35-42. The Unnamed Disciple of the Baptist 

This enigmatic character first appears in the Gospel-and in literary 

history-in john 1:35-40, but only if one includes vv. 35-36, 38-39, 40b, 
and 43. Without these additions the text identifies John's two disciples 
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as Andrew and Philip. Here i s  the end o f  the Baptist's testimony t o  jesus 

and what likely followed it in the Dionysian Gospel. 

1'34 "I have seen [the Spirit descending on jesus like a dove] and bore 
witness that this is the chosen one of God." [35-36] 37 And his two disciples 
heard him speaking and followed jesus. [38-39] 40" There was Andrew 
[ 40b]; 40' this one first finds his own brother Simon and says to him, 
41 "We have found the Messiah," which is translated as Christ. 42 He 
brought him to jesus. 

Once jesus looked at him he said, "You are Simon, the son of john; you 
will be called Cephas," which is translated as Peter. [43] 

44 And there was Philip from Bethsaida, from the city of Andrew and 
Peter. 45 Philip finds Nathanael and tells him, "We have found the one 
about whom Moses wrote in the law and also the prophets: jesus from 
Nazareth, the son of)oseph!" 

The verses omitted here (identified by brackets) are suspect. For 

example, vv. 35-36 unnecessarily repeat v. 29 and emphasize the 

presence of John's two disciples: 

john 1:29 

On the next day he sees jesus 
coming to him and says, 

john 1:35-36 

On the next day again john stopped, with two of his 
disciples, 36 and when he saw jesus walking about he 
says, 

"Look, the lamb of God who "Behold the lamb of God." 
takes away the sin of the 
world." 

Furthermore, vv. 38-39 strongly resemble the following passage from 

the Epilogue, which likewise involves the Beloved Disciple, suggesting 
that they came from the same hand: 
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john 1:38-39 

And jesus turned, and when he saw them 
following, 

he said to them, 

"For what are you looking?" And they said 
to him, "Rabbi, . . .  where you are abiding." 

39 He said to them, "Come and you will 
see." 

Then they went and saw where he was 
abiding, and they abided with him that 
day. It was about 4:00 p.m. 

john 21:20-22 

Peter turned around and saw the 
disciple whom jesus loved following, . . .  

21 he said to jesus, 

"Lord, and what about this fellow?" 

22 Jesus said to him, "If I want him to 
abide until ! come, what is that to you? 
You are to follow me." 

The apparently gratuitous reference to the time of day has significance 
if the author wanted to make the case that the episode was based on an 

eyewitness; viz. the Beloved Disciple. 

But it is v. 43 that is most suspicious: "On the next day, he wanted 
to go into Galilee. He finds Philip, and jesus says to him, 'follow me."' 

If one includes this verse, Philip was not the second of]ohn's disciples. 

But if one removes it, John's disciples would be Andrew and Philip. 
Notice the following similarities. 

Andrew (1:40-41) 

"There was Andrew [�v 'Av8pia>]; [40b] 
this one finds his brother Simon." 

Andrew notifies Simon that he had 
found the Messiah. jesus then renames 
him Peter. 

Philip (1:44) 

"And there was Philip [�v 8£ 6 <I>C\.mno>] 
from Bethsaida, from the city of Andrew 
and Peter." 

Philip notifies Nathanael that he had found 
the promised one. 

Andrew and Philip also appear together in john 6:6-9 (cf. 12:20-22, 

which likely is secondary). 

Hartwig Thyen: "It seems to me altogether certain that this verse 43 

was interpolated for this reason, to make one of the two first-called 

[disciples] the anonymous one. Without verse 43 Andrew and Philip 
are the two first disciples of john to be notified of jesus."13 On the 

13. Hartwig Thyen, "Entwicklungen innerhalb der johanneischen Theologie und Kirche im Spiegel 
vonjoh 21 und der Lieblingsjilngertexte des Evangeliums," in L'Evangile de jean: Sources, redaction, 
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other hand, if one includes the verse, the reader i s  teased t o  speculate 

concerning the identity of Andrew's mysterious companion. Whoever 

he was, it was he, not Peter, whose memory of jesus began already 
with john the Baptist and whose witness thus would be more complete 

(cf. Luke 1:2 and Acts 1 :21-22). The insertion of this single verse thus 

subordinates Peter to the Beloved Disciple as in the Epilogue! 

13:23-25. The Unnamed Disciple at Jesus's Final Farewel l  

This mysterious disciple immediately peters out of the Fourth Gospel, 

only to pop up in ch. 13 ,  just as mysteriously, again with Peter. The 
following columns compare the two accounts of jesus's cryptic 

identification of his betrayer but omit the reference to the Beloved 

Disciple in john 13:23-25. 

Mark 14:18-20 

As they were reclining and eating, jesus 
said, 

"Truly I tell you, one o[./ou will betray me, one 
who eats with me." They began to be 
sorrowful and say to him one by one, "It is 
not I, is it?" 
20 He said to them, "One of the twelve, one 
who is dipping bread into the dish with me!" 

John 13:21-22, 26 

When jesus had said these things, he 
was troubled in his spirit, gave witness, 
and said, 

"TruP; I tell you that one of you will betray 
me." 2 The disciples looked at each 
other at a loss about what he was 
saying. [23-25] 
26 jesus replied, "That one is the one 
with whom I will dip the sop and give it to 
him." 

The absence of vv. 23-25 in no way disturbs the meaning; the final 

redactor likely inserted them to place Simon Peter in a subordinate 
role to the Beloved Disciple, as in the Epilogue, which explicitly refers 

to this episode (21:20). "One of his disciples, the one whom jesus loved, 

was reclining on his chest. Simon Peter signaled to him to ask about 
whom he spoke. Then that fellow, sitting at jesus chest, says to him, 

'Lord, who is it?'" (13:23-25). Here, as in ch. 21, Peter and the Beloved 

Disciple are juxtaposed, and the latter again takes priority; Peter must 

tht!ologie (ed. Martinus de )onge; BETL 44; Leuven: Leuven University Press, 1977), 275 (emphasis 
Thyen). Reprinted in his Studien, 42-88. He defends his views on the Beloved Disciple in "Noch 
einmal: johannes 21 und 'der JUnger, den jesus liebte,"' in his Studien, 252-93. 
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ask his question to  jesus indirectly." Furthermore, "the parallelism 

of his relationship to jesus with that of the revealer to the Father 

Qohn 1:18 [6 wv Ei� Tov x6f..rrov Tou rraTpo�)) is no accident but a fully 

intentional construction."15 

18:15- 17. The Unnamed Disciple at Peter's Denial 

The model for Peter's denial (which likely did not appear in the 

Dionysian Gospel) seems to have been Mark 14:54 and 66-67, but only 

the Fourth Gospel contains an intrusive reference to "another 
disciple." 

Simon Peter followed jesus, as well as another disciple. That other disciple 
was an acquaintance of the chief priest and accompanied jesus into the 
courtyard of the chief priest. 16 Peter, however, stood outside at the gate. 
Then the other disciple, an acquaintance of the chief priest, came out and 
spoke to the gate keeper, who brought Peter inside. 17 Then, the woman 
guarding the gate said to Peter . . . .  (18:15-17a) 

It is not Peter, but this "other disciple" who accompanies jesus to his 

trial. Furthermore, he was a familiar to jerusalem's religious elite, and 

without his intervention with the gate keeper, Peter might not have 
been able to accompany jesus as far as he did. Most significantly, of 

course, the unnamed disciple made no secret of his association with 

jesus, whereas Peter did so three times." 

19:26-27. The Unnamed Disciple at the Cross 

The next appearance of this enigmatic character occurs at the 

crucifixion. The Evangelist's model for the women at the cross 
probably was Mark. 

14. The verb vEUw, here translated "signaled," appears only once elsewhere in the New Testament, 
and the cognate verb xceraveUw appears only once; in Luke 5:7 the disciples in one boat signal to 
those in the other to help them net the fish. 

15. Thyen, "Entwicklungen," 280. 
16. Thyen, "Entwicklungen," 281. 
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Mark 15:40-41 

Women were watching from a 
distance among them were 

Mary Magdalene, Mary the 
mother of james the short and 
)oses, and Salome. 

John 19:25-26 

Women stood near jesus's cross: 

his mother, his mother's sister, Mary the wife of 
Clopas, and Mary Magdalene. 

26 When jesus saw his mother and the disciple whom 
he loved standing there, he said to his mother, 
"Woman, behold your son." 

Conspicuously absent in both columns are jesus's disciples, with one 

exception: the Beloved Disciple. My reconstruction of the Dionysian 
Gospel omits the reference to him, and von Wahl de likewise attributes 

it to the final redaction. After jesus addressed his mother, "he said to 

the disciple, 'Behold your mother.' And from that hour the disciple 

took her in at his home" (19:27). The only male at the cross thus was 
the Beloved Disciple, and it was to him that jesus entrusted his mother. 

furthermore, the Beloved Disciple is "exemplary as the true witness 

under the cross."" john 19:27 l ikely is an insertion to endorse the 
Beloved Disciple at the expense of the Twelve. 

19:34b-35. The Unnamed Witness at the Cross 

The account of jesus's death in the second edition reads more 
coherently if one omits vv. 34b-35: 

But on coming to jesus, they [the soldiers] saw that he already had died, 
and did not break his legs, 34 but one of the soldiers pierced his side with 
his spear. [34b-35] 36 For these things took place so that the writing might 
be fulfilled: "His bones will not be broken"; 37 again another writing says, 
"They will look on the one whom they have stabbed." 

The verse and a half omitted here resonate with the Epilogist's 

postscript. 

17. Thyen, "Entwicklungen," 285. According to Thyen, the Epilogist also was responsible for the 
reference to jesus's mother at the cross (283-86). 
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john 19:34b-35 

Immediately out poured blood and water. 35 And 
the one who observed it witnessed 
[fLEfLap'nlp�xEv] to it, and his witness is true 
[aA�9tv� auTou E<l"1"1V � fLapTupia], that he knew 
that he was speaking the truth [aA�9fj], so that 
you too might believe. 

John 21:24 

This is the disciple who gives 
witness [6 fLapTupwv] about these 
things and who wrote them down, 
and we know that his witness is 
true [o'(oafLEV Bn aA�a�, aUTOU � 
fLapwpia E<l"1"tv]. 

The interruption of the passion narrative to address the reader 
concerning the veracity of this account of jesus's crucifixion is widely 

viewed as the work of the final redactor. 

20:2-l la. The Unnamed Runner to the Tomb 

Only one other passage in john pertains explicitly to  the Beloved 

Disciple; it is both the most extensive and the most intriguing. John's 

narration of the Magdalene's arrival at jesus's tomb in ch. 20 begins 
much as Mark's does, especially if one omits vv. 2-lla.18 

Mark 16:2-6 

Quite early on the first day of the week, they [three 
women, including Mary Magdalene; v. 1] went to 
the tomb after the sun rose. 3 They were saying 
to each other, "Who will roll the stone from the 
door of the tomb for us?" 

4 When they looked up they saw that the stone, 
which was very large, had been rolled back. 

5 When they entered the tomb, they saw a young 
man seated on the right side, wearing a white 
robe, 

and they were amazed. 6 He says to them, "Do 
not be amazed. You seek jesus of Nazareth who 
was crucified. He was raised! He is not here! 
Look at the place where they placed him." 

john 20:1, ub-13 

On the first day of the week, early, 
while it was still dark, Mary 
Magdalene went to the tomb 

and saw that the stone had been 
removed from the tomb. [2-lla] 

llb As she wept, she stooped into the 
tomb 12 and saw two angels in white 
garments, sitting there, one at the 
head and one at the feet, where the 
body of jesus had lain. 

13 And they say to her, "Woman, 
why are you weeping?" She said to 
them, "They have removed my 
Lord, and I do not know where they 
placed him." 

The narrative suffers not in the least from the omission of vv. 2-lla; 

18.  As we have seen, the appearance of jesus to the Magdalene also redacts his  appearance on the 
road to Emmaus. 
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they are intrusive and once again pit the Beloved Disciple against Peter. 

One might call this insertion the apostolic footrace. 

Then she [the Magdalene] ran and came to Simon Peter and the other 
disciple whom Jesus loved and told them, "They have taken the Lord from 
the tomb, and we do not know where they placed him." 

3 Then Peter and the other disciple left and were going to the tomb; 
4 the two ran together. And the other disciple ran more quickly than Peter 
and arrived first at the tomb, 5 and after stooping down, he saw the linen 
cloths lying, but did not enter. 6 Then Simon Peter, following behind, also 
came and entered the tomb, and observed the linen cloths lying there, 7 as 
well as the facecloth which had been over his head, not lying with the 
linen cloths but off by itself, rolled up in another place. 8 Then the other 
disciple, who had arrived first at the tomb, entered and saw and believed. 
9 For they did not yet know the text that it was necessary for him to rise 
from the dead. 10 Then the disciples returned home. 11 And Mary stood at 
the tomb, weeping outside. 

This tale curiously inverts the sequence of arrivals from the Epilogue, 

where Peter swam to jesus while the Beloved Disciple and others 

followed by boat. Whereas in the Epilogue it is the Beloved Disciple 
who first recognized jesus on shore, in this passage it is Peter who first 

sees that jesus had abandoned his shrouding. Despite these differences, 

both stories give credit to these two men above the other 
disciples-and Mary! Several interpreters, therefore, have viewed 

20:2-lla as a later interpolation with suspicious affinities to the 

Epilogue." 
Martin Hengel admirably summarizes the Epilogist's view of the 

Beloved Disciple: 

He . . .  embodies the ideal of the disciple who stands closest to Jesus, who 
therefore can ask him direct questions, who is the only one to stand under 
the cross where the dying Jesus entrusts his own mother to him, who is 
witness to the spear thrust, the first to reach the empty tomb, look in, 
"see and believe," and the first to recognize Jesus by the Lake Gennesaret. 
In this way he is quite specially close to Jesus, particularly at critical 
moments." 

19. Rudolf Bultmann, for example, argued that john 20:2-10 was the work of the johannine 
Evangelist, but for 3-10 he relied on a source (The Gospel of john: A Commentary [trans. G. R. Beasley
Murray; Oxford: Blackwell, 1971}, 681-82). Thy en, however, attributed the entire chapter to a pre
johannine source that the Epilogist redacted for his own purposes ("Entwicklungen," 288-92). 
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Every appearance of  the Beloved Disciple in  the Fourth Gospel, a s  we 

now have seen, is intrusive and betrays the hand of the Epilogist. 

Sometime after the composition of chs. 1-20 in the second edition, 
someone not only composed a supplementary ending to the Gospel 

but attempted to establish the reliability of the Gospel by exalting the 

Beloved Disciple above both Thomas the Twin and Simon Peter. Several 
scholars have proposed, in my view reasonably, that the redactor's 

interest in Thomas reflects a rivalry with a branch of the Christian 

movement that claimed his spiritual ancestry." The Epilogist's interest 
in Peter may reflect a rivalry with the Synoptics, perhaps especially 

with Matthew, where that disciple is most prominent." Surely it is 

worth noting that the postscript to the Epilogue acknowledges the 
existence of other Gospels: 'There are also many other things that 

jesus did, which, if each one were written, I suppose not even the world 

could contain the books written" (21:25). 
By the end of the second century readers of the Fourth Gospel 

identified the unnamed disciple as john the son of Zebedee. The first 

twenty chapters of the Gospel of john name several disciples, but 
conspicuously missing are both sons of Zebedee: james and john. It 

thus is ironic that the Gospel came to be associated with john the 

brother of james, even though the Evangelist showed not the slightest 
interest in either of them! Although the "sons of Zebedee" appear in 

the Epilogue, the Beloved Disciple almost certainly was one of the two 

unnamed disciples in 2 1:2, whose identity was known to the Epilogist's 
readers. 

The Beloved Disciple is the elder john, the author of the epistles 

known to Papias. The last two verses of the Epilogue that praise the 
Beloved Disciple paraphrase the elder's own words at the end of 3 john! 

20. Henge!,johannine Question, 78. 
21. For example, Riley, Resurrection Reconsidered, and April 0. DeConick, Voices of the Mystics: Early 

Christian Discourse in the Gospels of john and Thomas and Other Christian Literature 0SNTSup 157; 
Sheffield; Sheffield Academic Press. 2001), 77-85. 

22. Thyen, however, attributed the rivalry with Peter to a squabble within the johannine school 
concerning whether jesus came "in the flesh," as in the johannine epistles, which he dates later 
than the earliest version of the Fourth Gospel ("Entwicklungen," 292-99). 
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3 John 12b-13 John 21:24-25 

We [the elder and his adherents] 
give witness [fLapTUpOUfLEV] and you 
know that our witness is true [oloa1 
BTl � fLapTupia �fLWV af.�e* E<TTIV]. 

This is the disciple [fLa6�T�I] who gives witness [6 
fLapTUpwv] about these things and who wrote 
them down, and we know that his witness is true 
[oYOafLEV Bn af.�e�, aUTOU � fLapTUpia EaTiv]. 

13 I have many things to write to you 
[rroAAit . . .  ypa<jlEiv], but I do not 
want to write [ypa<j>Eiv] to you with 
ink and pen. 

25 There are also many other things [rroAAa] that 
jesus did, which, if each one were written 
[ypa<j>�Tat], I suppose not even the world could 
contain the books written [ypa<j>6fLEVa]. 

Udo Schnelle notes that here in 3 john "the presbyter switches from 

'we' to ']' and thus emphasizes the personal relationship to Gaius."23 

The same switch appears at the end of the Epilogue, but the reader is 
provided no clue about who is referred to as "we" or "!."" 

john 21 :24-25 resembles another passage in the Gospel that seems 

suspiciously secondary. As we have seen, the account of jesus's death 
reads more coherently if one omits vv. 34b-35, which not only resonate 

with the Epilogist's postscript, but also evoke another passage from the 

epistles! 

! John 5:6-8 

[Elder:] This is the one who comes 
through water and blood [ 6oaTOI xal 
aYfLaTol], jesus Christ; not in water only 
but in the water and the blood [ T/ii Man xal 
Ev T/ii aYfLaTt]. And the Spirit is the 

one who gives witness [fLapTUpouv ], because 
the Spirit is the truth [E<TTIV � aA�6Eia]. 
7 For ml. witnesses [fLapTUpouvn>] are 
three: the Spirit, the water, and the blood 
[To Mwp xal TO aTfLa]. The three are one. 

John 19:34b-35 

[Narrator:] Immediately out poured blood 
and water [alfLa xal 6owp]. 

35 And the one who observed it witnessed 
[fLEfLapwp�xev] to it, and his witness is true 
[af.�6tv� auTou E<TTtv � fLapTUpia], that he 
knew that he was speaking the truth 
[af.�6fj], so that you too might believe. 

For the elder, the two elements consistently are "water" and then 

"blood," presumably as metaphors for baptism and the Eucharist. The 
order in the Gospel, however, is "blood and water"; these liquids no 

longer pertain to rituals but to the physicality of jesus's death, which 

23. Schnelle,johannesbriefe, 3. 
24. As observed by Barrett (John, 100). Hengel probably is on the mark by attributing the "I" to the 

Epilogist, who speaks for the entire johannine school "as a plurality of witnesses who guarantee 
the truth of the work attributed to the beloved disciple; given vv. 20-23, we are to suppose that 
he has died" (Johannine Question, 84). 
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corresponds with the risen jesus's invitation to  Thomas to  touch his 

wounds in what we have seen is another likely redactional insertion. 

"[T]he best explanation of 19:34 is that it is later than 1john 5 :6-7 since 
the author of 1 john could not be referring to the text of 19:34 as the 

explanation of'comes in water.' Rather, 19:34 is included by the author 

of the third edition as an affirmation within the narrative of the Gospel 
of what was expressed theologically in 1 john."" 

john 19:35 directly addresses the reader "so that you too might 

believe [Iva . . . mcr'!'EUl')'l'E]," which evokes the first johannine 
postscript: "These things have been written that you may believe [Iva 
TllO"l'EUO'l')'l'E] that jesus is the Christ, the Son of God" (20:31). The 

unexpected engage-ment with the readers-"you"-surely is a 
secondary addition. It would appear that the hand that composed the 

Epilogue also composed the laudatory reference to the Beloved Disciple 

as the witness at the cross. He apparently held that the Evangelist was 
none other than the elder, whom he nearly quotes!" 

finally, the postscript to the Epilogue-and thus to the entire Gospel 

as we now have it-resonates with the opening verses of 1 john and 
Papias's statement about the elder. 1 john 1:1-2: "What was from the 

beginning, what we have seen with our eyes . . .  [is that to which] 

we give witness [rwprupouflEv]." Papias: "the elder john," a disciple 
(fla8l')T�<;) of jesus, was one of the transmitters of ancient traditions 
whose testimony he incorporated into this own work, "with 

interpretations to confirm their truth [ciA�Setav ]," one of those who 
"taught the truth [TciAetSnJ," that derived from "the Truth [Tij<; 
ctAl')Seiac;] itself' (Expos. 1:5). 

This identification requires a reassessment of jesus's statement to 
Peter: '"If I want him to remain until I come, what is that to you? You 

are to follow me.' 23 Then this saying circulated among the brothers 

that this disciple will not die. But jesus did not tell him 'he will not 

25. Von Wahlde, A Commentary on the Gospel and Letters of john (3 vols.; ECC Grand Rapids: Eerdmans, 
2010), 1:380. 

26. Thyen similarly identifies this witness as the Beloved Disciple of the Epilogist ("Entwicklungen," 
286-88). See also his detailed discussion of debates over the role of the Beloved Disciple to the 
writing of the Gospel in "Der JUnger, den Jesus liebte," in his Studien, 603-22. On the competition 
between the Beloved Disciple and Peter, see also his discussion in "Noch Einmal," 261-73. 
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die,' but 'If I want him t o  remain until I come, what i s  that t o  you?'" 

(21:22-23). Scholars often attach this statement to an alleged longevity 

of the son of Zebedee, but Papias (and perhaps even Mark) knew of the 
deaths ofbothjames and john (Expos. 2 :3 ;  cf. Mark 10:39).27 It is unlikely 

that the death of this John would still have been an issue when the 

Epilogist wrote, perhaps as late as 130 CE. 
On the other hand, the elder's long life conforms to the testimony 

ofPapias, who claims that John-and Aristion-were still alive when he 

collected their traditions from informants. The very term np€0'�UT€po� 
means "old man." Apparently some members of the Johannine 

communities believed that the elder would not die before Jesus 

returned, perhaps encouraged to so do by reading 1 John: "And now, 
children, abide in him, so that if he is revealed we might have boldness, 

and we not be shamed before him at his coming . . . .  3'2b Not yet has it 

been revealed what we shall be, but we know that if he should appear, 
we shall be like him, for we shall see him as he really is" (2:28, 3:2b; see 

also Mark 9:1; 13:30; and parallels)." 

If this discussion of the final redaction of the Fourth Gospel is 
correct, its implications are profound. The Epilogist ascribed the entire 

work to the witness of the elder John. If this is the case, later tradition 

juggled their johns and wrongly judged the Gospel (and often also the 
epistles) to be the work of the son of Zebedee." 

My identification of Jesus's beloved with the elder John is by no 

means novel; its most ardent proponent has been Martin Hengel in 
Die johanneische Frage, an expanded and more scholarly presentation 

of The johannine Question. But one must not mistake Hengel's views for 

those advocated here. On the basis of shared vocabulary and theology, 
Hengel argued that the epistles and the Gospel must be the products 

27. See Hengel's presentation of the evidence concerning John's death injohannine Question, 158n212. 
28. Hengel: "Whereas . . .  Mark 9:1 still says that 'some of these standing here' 'will not taste of death 

until they see the kingdom of God coming in power,' a generation later this privilege . . .  was to 
be attributed to only one outsider, the mysterious beloved disciple" Uohannine Question, 76-77). 
See Tertullian, De anima 50.5: "Even john [i.e., the son of Zebedee] died, although there was a 
misguided hope that he would remain [living] at the coming of the Lord." 

29. "It was doubtless inevitable that this relatively unknown john [the elder] should come to be 
identified with the famous john the son of Zebedee" (Richard Bauckham, The Testimony of the 
Beloved Disciple: Narrative, History, and Theology in the Gospel of john [Grand Rapids: Baker, 2007]. 15). 
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of  the same individual, but these shared features more likely are due 

to a later author's successful portrayal of jesus as the fountain from 

which the elder drank. In other words, the epistles and the Gospel 
resemble each other not because the elder was somehow involved in 

the composition of the Gospel but because later johannine Evangelists 

evoked the elder to create a tale congenial to his witness (see the 
discussion of the johannine theological dialect in part three).30 

The Canonical Apocalypse of John 

Excursus 1 presented the first three of jiirg Frey's ten conclusions 
regarding the relationship of the Apocalypse of john to other 

johannine writings. (1) The Apocalypse emerged from johannine 

tradition. (2) The interpreter must distinguish between two versions 
of the book: Revelation 4-21, the earlier version, and the epistolary 

framework, chs. 1-3 and 22; I prefer limiting the secondary framework 

to 1:9a and 22:8-21.  (3) The vision account in chs. 4-21-or in my view, 
from 1:9b to 22:7-is earlier than the Gospel. 

Here are Frey's last seven conclusions: 

4. Only in the opening verses and in the final chapter of the 

Apocalypse does one find the name john. "The . . .  attachment to 

the johannine school thus may be attributed to the final redactor, 
to 'the last hand of the Apocalypticist"' (420). 

5. The final editor of the Book of Revelation had in mind "the 

Ephesian john" the elder, who influenced his theology and 

language. "The connection to thejohannine circle is clear" (42 1). 
6. Despite many striking connections with other johannine writings, 

neither the author of the original vision nor its final redactor was 

the author of the epistles or the Gospel (421). 
7. The secondary framework-and thus the final publication of the 

Apocalypse-is pseudonymous; it was composed by someone late 

30. More recently Richard Bauckham has adopted and adapted Hengel's identification of the Beloved 
Disciple with Papias's elder and has gone so far as to state that the elder/Evangelist presented 
himself as the Beloved Disciple (Testimony, 12). 
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in the johannine literary tradition who linked his book back t o  the 

founder ofthe school (425-26). 

8. The occurrence of the name john exclusively in the secondary 
framework confirms that this connection with the elder first 

appeared in the final publication of the Apocalypse, quite likely 

much later than the epistles (426). 
9. The publication of the Apocalypse surely took place after the 

elder's death (427). Frey proposed a date during the reign of 

Trajan, who died in 117 CE. 
10. Although it evokes the elder john, the Book of Revelation never 

appeals to his authority as a witness to the historical jesus or 

Christian origins, as had Papias and the final redactor of the 
Gospel. He is not called "the elder" but "the seer," and his 

authority derives exclusively from his visions of Christ and the 

heavenly throne. 

Much of what Frey concludes about the final redaction of the Book of 

Revelation resembles what one might say of the final redaction of the 

Gospel: both were written after the elder's death, and both attributed 
the composition of earlier books to his pen. It therefore is reasonable 

to suspect that the final redactions of both works witness to the same 

editorial project: the creation of a corpus of johannine writings. 

A Johannine Corpus? 

As Charles E. Hill has noted, an early collection might help to explain 

how tiny and personal 2 and 3 john have come down to us intact, 
even though many writings of the early Church have vanished. "If 

2 and 3 john circulated . . .  bound with 1 john and the Gospel, or 

with these plus the Apocalypse, they would have been preserved in 
at least one form in all the churches which received an early copy. 

But as we know, if this form of publication existed, it never became 

dominant."31 Central to his argument is evidence that early Christian 
authors familiar with the Gospel also knew the Apocalypse and 1 

31. Hill,johannine Corpus, 460. 
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john." He  thus proposes a collection consisting of  the Gospel, the 

Apocalypse, and then 1, 2, and 3 john. I would propose instead that 

the Apocalypse appeared at the end. I do so exclusively on the basis of 
literary links that create a chain ofjohannine writings in this order. 

Linking the Gospel to the First Epistle 

The last two verses of the Gospel's epilogue segue smoothly into the 
beginning of the first epistle. 

This is the disciple who gives witness [fLap-rupwv] about these things and 
who wrote them down [ypchj;a' -rail-ra], and we know that his witness 
[fLap-rupia] is true [aA�e�,]. 25 There are also many other things that jesus 
did, which, if each one were written [ihtva ypcicp�-rat], I suppose not even 
the world could contain the books written [ypacp6fLEVa]. (John 21:24-25) 

What was from the beginning, what we have heard, what we have 
seen with our eyes, what we have observed and our hands have handled 
with regard to the logos of life-2 and the life was made manifest, and 
we have seen, give witness [fLap-rupoilfLEY ], and proclaim to you as the 
eternal life that was with the Father and was revealed to us-3 what we 
have seen and heard, we also announce to you, so that you, too, may 
have fellowship with us. And our fellowship is with the Father and with 
his Son, jesus Christ. 4 And we ourselves are writing these things [ mil-ra 
ypcicpofLEY ], so that your joy may be filled . . . .  6 rf we should say that we 
have fellowship with him and we walk in darkness, we lie and do not do 
the truth [ci;\�9etav]. (1 John 1:1-4, 6) 

If these two passages appeared in this sequence, the "what" to which 
the elder and others were eyewitnesses would refer to what he had 

written in his Gospel! As Hill notes, the author of the Muratorian Canon 

"perceives john in the first verses of 1 john to be talking not about 
the letter he was writing at the time, but about what he had already 

'written' in the Gospel!"33 Clement of Alexandria likewise suggested 

that 1 john appeared in his text after the Gospel. 34 

32. lbid., 449-64. See especially his diagram on 450. "We can see a tendency to use not just the Fourth 
Gospel but other members ofthejohannine corpus throughout the second century" (451). 

33. ibid., 453. 
34. Ibid., 452. Citing Latin fragment 3 of Cassiodorus, which likely refers to Clement's exegetical notes 

in his hypothesis. 
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Sequencing the Epistles 

As we have seen, the redactor apparently located 1 john as the first of 

the epistles to segue from the epilogue of the Gospel, but what about 

the sequence 2 and 3 john? 3 john 9 suggests a partial answer: "I [the 
elder] wrote something to the church" earlier; the reader may take 

this as a reference to 2 john (which it likely was). Notice also the link 

between the last verse of 1 john and the first of 2 john: 

Little children [-wdta], keep yourselves from idols. (1 john 5:21) 

The elder to the elect lady and her children [T£xvot>l. (2 john 1) 

Furthermore, the last verses in 3 john-and thus the last in this 
sequence of all three-state that the elder had more to communicate to 

his "children": 

I have many things to write to you, but I do not want to write to you with 
ink and pen. 14 I hope to see you at once, and we will speak mouth to 
mouth. 15 Peace to you. The friends greet you. Greet the friends by name. 
(3 john 12b-15) 

If the reader next read the Book of Revelation, she would learn that 
john, in exile on Patmos, was no longer able to "speak mouth to mouth" 

and thus had to write seven epistles to his churches (chs. 2 and 3). 

Perhaps even more striking is the implied history of the johannine 

tradition from the Gospel, then to 1 john, 2 john, 3 john, and the 
Apocalypse. In the final redaction of the Gospel one reads: "I am giving 

you a new commandment, so that you love each other, as I loved 

you, so that you too might love each other. 35 In this way, everyone 
will know that you are my disciples, if you have love for each other" 

(13:33-34). In his famous prayer in ch. 17 one finds this: "I am making 

a request not for them alone, but also for those who believe in me 
through their message, 21 so that all may be one, just as you, Father, are 

in me and I in you, so that they may be one with us, so that the world 

might believe that you sent me" (17:20-21; cf. 11). The epilogue to the 
Gospel implies a unity between Simon Peter, the Beloved Disciple, and 
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"the brothers" (21:23), but dissension in  the communities would soon 

follow. 

If one next read 1 john one would find the elder reminding his 
followers-and all readers ever since-of the love commandment as 

part of an argument against those who denied that jesus had come in 

the flesh (2:18-25 and 4:1-6). "I am not writing a new commandment 
for you, but an old commandment that you heard from the beginning. 

The old commandment is the word that you have heard" (1 john 2:7; cf. 

3:23-24). Similarly, 2:24 refers to the love command to denounce false 
teachers: "Let what you have heard from the beginning abide in you. 

If what you have heard from the beginning abides in you, abide in the 

Son and in the Father . . . .  26 I wrote these things to you with regard to 
those who are deceiving you" (2:24 and 26). 

In 2 john, the reader next would encounter the elder's exclusion 

of rivals: "If someone comes to you and does not bring this teaching, 
do not receive him into a house or welcome him; for the one who 

welcomes him shares in his evil deeds" (10-11). 3 john then indicates 

that Diotrephes, one of the dissidents, had established himself as a 
rival teacher and refused to welcome those under the elder's authority 

(9-10). The seven letters near the beginning of the Apocalypse savage 

other jewish and Christian communities (see, for example, Rev 2 :2-4 
["those who claim to be apostles"], 6 ["the Nicolaitans"; cf. 15], 9 [the 

"synagogue of Satan"; cf. 3 :9], and 20-21 [adherents to the prophet 

"jezebel"]). 
Readers of such a corpus of]ohannine writings would have identified 

with this progression from the unity of jesus's first followers to a 

theological controversy in 1 john, to a schism in 2 john, to a splinter 
group led by an adversary in 3 john, and finally to open hostility in 

the letters to the seven churches. In reality, from the beginning the 

followers of jesus were theologically diverse, as one can see from the 
Pauline letters, but so-called proto-orthodoxy romanticized the past 

as a golden age of unity and denounced later rival movements, whom 

they accused of splintering off to follow heretical teachers. 
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Linking the Third Epistle t o  the Apocalypse 

Notice also the remarkable correlation between the ending of the 
Gospel and the ending of3 john: 

john 21:24-25 

This is the disciple [flet6�nj>) who gives witness [6 
fLUp-rupwv) about these things and who wrote 
them down, and we know that his witness is true 
[o!OaflEV on aA�e�, aUTOU � fL<tpTup(a E<T't"tv]. 

zs There are also many other things [rroAAcl] that 
jesus did, which, if each one were written 
[ypci<j>�mt], l suppose not even the world could 
contain the books written [ypa<jl6fleva]. 

3 john 12b-13 

We [the elder and his adherents) 
give witness [flaprupoilflEV) and you 
know that our witness is true [olea> 
CiTt � fle<p-rupia �fLWV aA�B�> E<T't"tv). 

13 1 have many things to write to you 
[rroAAi< . . .  ypci<j>EtV), but I do not 
want to write [ ypci<j>EtV) to you with 
ink and pen. 

These similarities suggest that the epilogist modeled the second 
postscript of the Gospel after the ending of 3 john! 

Even more amazing is the transition between the end of 3 john 

and the beginning of the Apocalypse, if they indeed appeared in this 
sequence. Here again is the last section of the epistles: 

We give witness [fLap-rupoilfLev], and you know that our witness is true 
[oToa> on � fLapwp[a �fLWV aA�B�> ECM'tv]. 13 I have many things to write to 
you [rroAAit . . .  ypaqmv ], but I do not want to write [ypa<j>etv] to you with ink 
and pen. 14 I hope to see you at once, and we will speak mouth to mouth. 
15 Peace to you [eip�v� rrot]. The friends greet you. Greet the friends by 
name. (3 john 12b-15) 

1'1 Apocalypse of jesus Christ that God gave to him to show to his slaves 
what soon must take place and to signify by sending it through his angel 
to his slave john, 2 who gave witness to [EfLap-rup�rrev] the word of God and 
the witness [ -r�v fLap-rup[av] of jesus Christ, whatever he saw. 3 Blessed is 
the one who reads and those who hear the words of the prophecy and 
keep the things that were written [yeypafLfLI.va] in it, for the time is near. 

3 john to the seven churches in Asia; grace and peace to you [xapt> UfLtV ><al 
eip�v�]. (Rev 1 :1-4a) 

What follows in 1:9b-3:22 are seven more epistles. 
Equally impressive are the last four verses of the Book of Revelation 
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that seem to  imitate the last two verses of  the epilogue (which in  turn 

had imitated the end of 3 john!). 

John 21:24-25 

This is the disciple 
who gives witness 
[6 f'apwpwv] about 
these things and 
who wrote them 
down [ypal)ia>], 
and we know that 
his witness [� 
f'apTupia] is true. 

25 There are also 
many other things 
that jesus did, 
which, if each one 
were written 
[ypa<j>�TaL], I 
suppose not even 
the world could 
contain the books 
written 
[ypa<j>OfLEVa 
�L�Aia]. 

Rev 22:18-21 

I [Jesus] give witness to [fLapTupw eyw] the one who hears the 
words of 

the prophecy of this book [Too �L�Aiou TOUTou]. If someone should 
add to these things, God will add to him the afflictions that are 
written in the book [Tit> yeypafLfLEVa ev Tc;; �L�Ai'lJ TOUT'lJ], 19 and if 
someone should delete from the words of the book [Too �L�Aiou 
TOUTou] of this prophecy, God will delete his lot from the tree of 
life and the Holy City that are written in this book [Twv 
yeypafLfLEVWV ev Tc;; �L�Ai'lJ TOUT'lJ] . 20 The one who gives witness to 
[fLapTupwv] these things says, "Yes; I am coming quickly." Amen. 
Come Lord jesus. 21 The grace of the Lord jesus be with everyone. 

Whereas at the end of the epilogue it is the Beloved Disciple who 

witnesses to the veracity of the contents of the Gospel, at the end of the 

Apocalypse jesus himself ratifies the prophecies of the book. 
If there ever were such a johannine corpus, it did not long survive. 

Early papyri witness to the independent circulation of the final edition 

of the Gospel, but by the end of the second century it was added to 
the Synoptics to form a four-Gospel codex, which was its most common 

physical state prior to the fourth century. Analogously, soon after its 

composition, the Gospel of Luke was detached from the Acts of the 
Apostles to form the four-Gospel codex. According to Fran<;ois Bovon, 

the reception of the Gospel of Luke 

led to the division of the two volumes . . .  presumably against Luke's 
intentions. From that point on, the Gospel of Luke and the book of Acts 
ceased to be two volumes of a single work circulating at the book markets. 
No single manuscript, not even the oldest, transmits Luke's two volumes 
according to their original form and intention.35 

168 



T H E  F I N A L  G O S P E L  STRAT U M  A N D  A J O H A N N I N E  C O R P U S  

One can imagine the same fate for the textual detachment of  the Gospel 

of john from other johannine writings. It may be worth noting that 

the proposed sequence of the johannine corpus-Gospel, epistles, 
Apocalypse-broadly anticipates the canonical order of the New 

Testament as a whole. In the third century thejohannine letters found 

their way into a collection of so-called "Catholic epistles," often 
preceded by the Acts of the Apostles. Unfortunately, the status of our 

evidence requires that a second-century johannine physical corpus 

remain a chimera, even though its existence would provide compelling 
answers to several difficulties. 

The following diagram presents the history of the Synoptic and 

johannine traditions presupposed in this book. 

Roman Emperors The Synoptics 

Nero (54-68) Q (or the Logoi ofjesus; 
c. 60-66) 

Johannine Literature 

The Flavians (69-98) Mark (c. 75-80) 
Matthew (c. 80-90) 

2, 3, and 1 John and Rev 1:10-22:7 
(c. 90-100) 

Trajan (98-117) Papias's Exposition (c. 110) John 1-20 (first edition; c. 117) 
Luke-Acts (c. 115) 

Hadrian (117-138) editions 2 and 3 of John (including 
ch. 21), the final redaction of the 
Apocalypse, and the creation of the 
Johannine corpus (c. 120-130) 

The Literary Life of the Elder John from the Baptist to Patmos 

According to Bauckham, the Fourth Gospel suggests a biography of 

the beloved disciple [who] is present at key points in the story of jesus. 
[H]is initial appearance at 1:35 is more significant than is usually noticed. 
It makes the beloved disciple a witness ofjohn's testimony to jesus, as well 
as to the beginning of jesus's ministry, and it is certainly not accidental 
that the beloved disciple on his first appearance in the Gospel hears john 
the Baptist's testimony to jesus as the sacrificial lamb of God (1:35, cf. 
29). When the beloved disciple's own witness is explicitly highlighted at 
19:35, it is his eyewitness testimony to the fulfillment of precisely these 

35. Fran�ois Boven, Luke 1: A Commentary on the Gospel of Luke 1:1-9:50 (trans. Christine M. Thomas; ed. 
Helmut Koester; Hermeneia; Minneapolis: Fortress, 2002), 1. 
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words ofjohn the Baptist: h e  sees the flow o f  blood and water, along with 
the fact that no bone is broken, that show Jesus to be the true Passover 
lamb (19:31-37). The fact that the beloved disciple is present at the cross 
makes him superior to Peter, not simply as a disciple, but precisely as that 
disciple-the only male disciple-who witnesses the key salvific event of 
the whole Gospel story, the hour of Jesus' exaltation, toward which the 
whole story from John the Baptist's testimony onward has pointed.36 

It was to him that the dying jesus entrusted his mother. 

The narrative of the Beloved Disciple extends beyond the cross. He 
arrived at the empty tomb before Simon Peter and was the first disciple 

to recognize that the stranger on the shore of the Sea of Galilee was 

their Lord. The "brothers" misinterpreted jesus's statement to Peter, 
"If I want him to remain until I come, what is that to you?" (21:22a) 

to imply that he would not die before jesus's return. Before he died he 

gave witness to jesus's career by committing his memories to writing 
(21:24). 

All of this information derives from the Gospel in its final and 

canonical form. If it stood at the beginning of a collection of]ohannine 
writings, readers of the resulting corpus that I have described would 

have been led to fill in the ministry of the elder from after his 

composition of the Gospel to his death. After writing the Gospel, he also 
wrote three Epistles (1, 2, and 3 john) and a collection of seven letters 

to the churches of Ephesus, Smyrna, Pergamum, Thyatira, Sardis, 

Philadelphia, and Laodicea. This collection introduced his vision of the 
heavenly throne during his captivity on the island of Patmos "for the 

word of God and the witness of]esus." Although he was not technically 

a p.Ctpwc;, like Peter, he nevertheless gave his fJ.ctpTVplov in Roman 
captivity. 

Such a reconstruction of the elder's biography, though theologically 

compelling, is fictionally contrived. Once again, Papias provides the 
most reliable, if sketchy, information about him. He, along with 

Aristion, was a disciple of jesus outside the innermost circle. He was 

highly regarded as an independent witness to jesus's teachings and 

was intimately familiar with the Gospel of Mark and two Gospels of 

36 .  Bauckham, Testimony, 85-86. 
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Matthew, one o f  which seems t o  have been what scholars now call Q 
or the Logoi of jesus. He likely was the author of all three johannine 

Epistles and became venerated for his witness by a succession of later 
johannine authors. 
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Appendix 1 :  A Conj ectural Reconstruction 

of the Dionysian Gospel 

Introduction 

This appendix suggests a textual reconstruction of what seems to be 

the earliest stratum of the Gospel by removing secondary additions, 

many of which were discussed in parts three and four. The translation 

(based on Michael W. Holmes, The Greek New Testament: SBL Edition 

[Atlanta: Society of Biblical Literature, 2010]) identifies these omissions 
by placing the verse numbers in [square brackets] with justifications 

of the omissions in footnotes. In many respects this assessment agrees 

with that of Urban C. von Wahlde, and the notes indicate where we 
concur. Throughout, one should keep in mind that, unlike von Wahlde, 

my goal is to isolate only the earliest discernible )ohannine Gospel. 

The following criteria inform all proposed omissions. 

Criterion A: Coherence with the Epilogue. The most important criterion 
is coherence with john 21. Part four discussed every such instance. 

Criterion B: Relecture. Several scholars (e.g., jean Zumstein) have 
identified in the Fourth Gospel evidence of extensive rewritings of the 
foundational edition. The most obvious example of such relecture is the 
extended farewell discourse in 15:5-17:26, which elaborates themes 
introduced in 13:1-15:4 (see part three). 
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Criterion C :  Explanations or Corrections. Frequently one finds 
additions designed to interpret potentially ambiguous statements or to 
correct mistakes. 

Criterion D: Aporiae. These non sequiturs "indicate where the material 
from one author ends and another begins."' 

Criterion E: Repetitions (Wiederaufnahme). "After making an insertion, 
the editor repeats some of the material from before the insertion as a way 
of attempting to resume the original sequence."' 

Criterion F: Adiaphora. One occasionally finds detailed information 
about geography or the time of day that has little bearing on the narrative 
and may issue from an attempt at verisimilitude, to give the book the 
appearance of eyewitness testimony. 

Criterion G: References to Religious Authorities as oi 'Iouoaiot. The first 
edition prefers Pharisees, chief priests, and rulers. The second and third 
editions prefer "the jews". 

Occasionally these omissions require conjectural adjustments to the 

text, which are flagged with obelisks (t . . .  t). 
Once, the reconstruction relocates a story. The healing of the old 

paralytic in ch. 5 surely did not originally appear at that point in the 

Gospel. "At the end of chapter 4, jesus is in Cana of Galilee. At the 
beginning of chapter 5, he suddenly goes to jerusalem for a feast . . . .  
All of chapter 5 deals with events . . .  in jerusalem. At the beginning 

of chapter 6, without any mention of a return trip to Galilee, jesus 

is suddenly reported to have 'crossed to the other side of the Sea of 
Galilee."'' Many scholars thus reverse the sequence of chs. 5 and 6. Von 

Wahlde relocates the healing story between 6:4 and 5. Others skirt the 

difficulty simply by interpreting the order as it now appears in the 
manuscripts. 

The literary locus of the tale only modestly reflects the Evangelist's 

imitations of the Bacchae, but it profoundly contributes to the integrity 

1. Urban C. von Wahlde, A Commentary on the Gospel and Letters of john (3 vols.; ECC; Grand Rapids: 
Eerdmans, 2010), 1:23. 

2. Ibid., 1:24-25. 
3. Ibid., 2:251. 
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of the Gospel as a whole. The following arguments favor locating 5:2-9 
between 2:16 and 23 .  

1 .  Verses 2:17-22 probably are secondary. Verse 17 likely is a 

secondary addition to link jesus's temple action to jewish 

Scriptures. His dispute with oi 'Iouoaiot in 18-21 is the first of 

several insertions in which the jewish authorities are so 

designated, and not as Pharisees, chief priests, and rulers (G: oi 
'Iouoaiot; vW 2). Furthermore, v. 22 is the first of several instances 

where a redactor states that the disciples understood events in 

the narrative only after jesus's resurrection (B: relecture; see part 
three). 

2. 5:9b-47 also comes from the second edition. "The aftermath of 

the miracle [of the healing of the lame man] comes entirely from 
the second edition" (von Wahlde, Gospel and Letters, 2:224). The 

primary reason for this assessment of vv. 10-18 is the 

identification of the hostile jewish leaders again as oi 'Iouoaio t 
(criterion G). "The discourse of 5:19-30 presents the essential 

Christo logy of the Gospel for both the second and third authors. 
Moreover, the larger discourse of 5:19-47 forms what can be 

rightly called the architectonic discourse of the Gospel" in its later 

two editions (von Wahlde, Gospel and Letters, 2:243). It is also a 
continuation of the controversy with oi 'Iouoaiot in 5:10-18. 

3 .  The end of the purging of the temple (2:15-16) segues comfortably 

to 5:2. Notice the word play between the np6�aTa in 2 :15 and 
npo�anxfj in 5:2. (See also the orthographic similarities between 

xo;AAu�tcrTwv in 2 :15 and xoAUfL��epa in 5:2.) 

4. Without the healing story the references to "signs" that jesus 

performed in jerusalem in 2:23 and 3:2 are risible insofar as jesus 

had not performed a single miracle in jerusalem! 

5. john 2:23 provides the expected favorable reaction of the crowd to 
the "signs," which even impressed the Pharisee Nicodemus (3:2). 

6. The story of the healing of the paralytic per se strongly resembles 

Mark 2:1-12, which similarly takes place early in that Gospel. One 
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also might propose the influence of  Acts 3:1-10, where Peter and 

john heal a cripple at the jerusalem temple. 

7. john 5 : 1  and 46-47 are parade examples of Wiederaufnahme. 

Compare the following: 

2:13 5:1 

Kai EyyU� �v -rO rrciaxa -r!clv 'IouOafwv, xal 
avE�� ei> 'lepo<ToAuf'a o '!�<Toil>. 

Meni TatiTa �v EopT� TWv 'louOaiwv, xal 
avE�� '!�<Toil> ei1 'lepo<TOAUfLa. 

Here the redactor repeats the earlier verse to introduce his relocated 

version of the healing of the paralytic. With the relocation of 5:2-9, 
"the feast in 5:1 could no longer be the Passover and so in the second 

edition it has become an unnamed feast."' 

Less obvious but no less significant is the redactor's return to the 
question of faith that likely followed the healing of the paralytic. Now 

it concludes jesus's-secondary!-controversy with his opponents 

about the meaning of the healing. 

2:23b 

noAAol ErrlaTwa-av e:i� TO 
CiVOflCI cz.UToiJ, 9ewpo0\ITE� 
aUToU Til O"')fLEia a Errofet· 

5:46-47 

e:i yap Em<T't'e:Uere MwUo-eT, EmaTeUere liv E�-tof, rrepl yelp EttoU 
Exeivo� Eypa�ev. 47 ei Of -roi� Exelvou ypclflflCtGW oU 
maTeUere, rrW� -roT� EfloT� P�flCtO"tv rrttrTeUaere; 

There is, however, one potential problem with the proposed textual 
reconstruction that for many scholars will be decisive against it. john 

4:54 reads, "This again was the second sign that jesus performed after 

coming from judea into Galilee." Most interpreters have read this 
notice to mean that the raising of the royal official's son was the second 

of jesus's signs. If one inserts the healing in 5:2-9 where I propose, the 

raising of the lad at the end of ch. 4 would be number three. 
But one reasonably can understand 4:54 to mean that the phrase 

"after having come from judea into Galilee" says that this is the second 

miracle in Galilee, not the second miracle in general. In order to avoid 
confusion, the redactor of the second edition relocated the healing 

4. Ibid., 2:251. 
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of the jerusalem paralytic later to ch. 5, even though by doing so he 

created a geographical infelicity. 

I have no delusions that I precisely restored the content of the 
Dionysian Gospel; the primary goal of the reconstruction is to 

demonstrate that those sections with possible imitations of the Bacchae 

create a coherent Gospel and lack the most obvious traits of the later 
rewritings as described by many johannine interpreters, including von 
Wahl de. 

KAT A IOANNHN 

1 'Ev apxfi �v 6 /c6yo�, 
xa\ 6 /c6yo� �v rrpo� Tov 9E6v, 
xa\ 9Eo� �v 6 /c6yo�. 
2 OOTO� �v EV apxn rrpo� TOV 9E6v. 
3 JlclVTCt di' CtUTOU EYEVETO, 
xa\ xwp\� CtUTOU EYEVETO OUdE liv. 
a yeyovEV 4 EV CtUTcfJ �w� �v, 

1 

xa\ � �w� �v To <jlw� Twv ci.v9pwrrwv· 
5 xa\ To <jlw� Ev Tfj axoTtr;t <jlatvEI, 
xa\ � CTXOTta auTo ou XetTEAet�EV. 
6 'EyevETo Civ9pwrro� ci.rrEO"TetAfLEVo� rrapit 9Eou, ovofLa auTcfi 'Iwci.vv>J�· 
7 oOTo� �A9Ev Et� fLetprup!av, \'va fLCtpTup�crn rrEpl Toil <jlwT6�, 
\'va JlclVTE� JliO"TEUO"WO"IV di' etUTOU. 
8 oux �v ExEivo� To <jlw�, 
ci.)A' \'va fLetprup�O"n rrEpl Toil <jlwT6�. 
9 �v TO <jlw� TO clA!J9iVOV a <jlWTl�EI JlclVTCt Civ9pwrrov EPXOfLEVOV Et� TOV 

XOO"fLOV. 
10 'Ev Tcfl x60"fL4J �v, 
xa\ 6 x60"fLO� a1' auTou EYEVETO, 
xa\ 6 XOO"fLO� CtUTOV oux eyvw. 
11 Et� Ta '{Qia �A9Ev, 
xa\ ol 'la1o1 auTov ou rrape/ca�ov. 
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12 oo-o1 of. E:Aa�ov au-r6v, 
EOWXEV au-roT, E�ouo-[av 't"EXVa 9EOU YEVE0"9cti, 
-roT, TCIO"TEUOUO"IV Ei, TO OVOfLct au-rou. [13]5 
14 Kal 6 J.6yo, o-ap� EYEVE-ro 
xal EO"X�VWO"EV EV �fLTV, 
xal E9EaO"cl.fLE9a 't"�V o6�av au-rou, 
Oo�av w, fLOVOYEVOU' rrapa rra-rp6,, 
TIA�PYJ' xapi't"O' xal clAYJ9da,· [15]6 
16 O'rl EX TOU TIAYJPWfLct'rO' au-rou �fLEl' rrc!.v-rE, EAa�OfLEV, 
Xctt xapiV clV'rt xapi't"O,. [17]' 
18 9EoV OUOEl, ewpaxEV TIWTIOTE' 
fLOvoyEv�, 9Eo' 6 wv Ei, -rov x6J.rrov -rou rra-rpo, ExETvo' E�YJy�o-a-ro. 
19 Kal aihYJ Eo--rlv � fLctprup[a -rou 'Iwc!.vvou o-rE arrtto--rEIAav o! 'IouoaTo 1 E� 

'IEpOO"OAUfLWV tEpd, xal AEUi-ra, Yva Epw-r�O"WO"IV au-r6v· �u -r[, ET, [20-22a]8 
22b Yva arr6xp10"1V OWfLEV -roT, TIEfL\jJctO"IV �fLa,. -ri AEYEI' mpl O"Eau-rou; 

23 E<jlYJ' 'Eyw q,wv� �owv-ro, EV -rij EP�fL'fl' Eu9uva't"E �v ooov xup[ou, xaew, 
ETrrEV 'Ho-ata, 6 rrpo<jl�TYJ'· [24-26a]' 26b 'Eyw �arr-r[�w EV uOa't"l' fLEO"O' UfLWV 
EO"TY)XEV ov UfLEi"' oux o'toa-rE, 27 6 orrio-w fLOU EPXOfLEVO,, o0 oux ElfLL &�10, Yva 
AUO"W au-rou 't"OV tfLci.V-ra TOU urroO�fLct'rO,. [28-32a]'0 32b TE9EctfLC!I TO TIVEUfLC! 
)(ct't"ct�cti"vov w, TIEPIO"'t"Epav E� oupctvou, xctl EfLEIVEV Err' ctU't"OV. [33-34ar' 

34b o0-r6, Eo-nv 6 ExAEx-ro, -rou 9Eou. [35-36]" 

5. 1:13. "Verse 13 is almost universally thought to be an addition," likely an attempt to interpret 12b, 
what it means to become a child of God (von Wahlde, Gospel and Letters, 2:22; C: explanation). 

6. J:JS likely is secondary. lt not only disturbs the flow of the prologue (D: aporia), it duplicates v. 30, 
where john states that earlier he had made this statement (C: correction, and E: repetition). 

7. 1:17. "[T]he verse appears to be a more specific expansion of the thought of v. 16. As such it 
appears to be a later addition" {von Wahlde, Gospel and Letters, 2:23; C: explanation). 

8. 1:20-22a. These verses are suspicious primarily for the unnecessary repetition of·rf� e:T(cf. 1:19 and 
22a; E: repetition). "Often such repetition is an indication either of a duplicate version of material 
or that an insertion has taken place" (von Wahlde, Gospel and Letters, 2:45). 

9. 1:24-26a. The introduction of a second set of interrogators likely is secondary, and their question 
is surprising if one omits 1:2D-22a (E: repetition; vW 2). 

10. 1:28-32a. Without these verses John's testimony is more coherent. The reference to the location 
in v. 28 seems to be tagged on, perhaps to give the impression of eyewitness memory (F: 
adiaphoron). There is no confirming evidence of this Bethany, and early exegetes scrambled in 
vain to identify it. As von Wahlde notes, vv. 29-34 "are inconsistent with the viewpoint of what 
surrounds them" (Gospel and Letters, 2:47-49; D: aporia). 

11. 1:33-34a. These verses largely repeat information provided in 32a but add oU·rO� EaTlV 0 �an:TL�wv 
Ev nve:U!la't't &.yi� (cf. Mark 1:8 and para.; E: repetition). The motif of bearing witness characterizes 
the second and third editions (vW 2 and 3). 

12. 1:35-36. Verse 35 is a doublet to the reference to o! OUo tLct:9l')Tct:l a:thoG in v. 37 (E: repetition). Verse 
36 repeats the proclamation in the second edition that jesus is 0 a!lvOs- TOG ee:oO (cf. 1:29; vw 3). 
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37 xa1 �xoutTav ol ouo fLetS�m\ au-roll AaAouv-ro� xa\ �xoAouS�tTav -rc;> 
'l�tTou. [38-39]13 40 �v 1\voptta, [4ob]" 41 EupltTXEI oo-ro� rrpw-rov -rov 
ctOEA<jlov 't"OV lOIOV LLfLWVCl xa\ AEYEI ClU'rcfl' Eup�XClfLEV 't"OV MEG"G"tClV (o EG"TIV 
fLE9EpfL�VEUOfLEVov XPitT-r6�). 42 �yayEv av-rov rrpo� -rov 'I�G"ouv. 

EfL�Attljla� au-rc;> 6 'l�tTou� dn:Ev· :Lu d :LlfLWV 6 ulo� 'Iwavvou, G"U xi.�S�crn 
K�<Jla� (B EPfL�vEuEml ntt-rpo�). [43]15 

44 �v o€ 6 <NAmrro� arro B�SG"a'ioa, EX Tij� n:OAEW� 1\vopttou xa\ ntt-rpou· 
45 EUpttTXEI <l>lAmrro� 't"OV NaSava�A xa\ AEYEI ClU'rcfl' "Ov eypalj!EV MwU�� 
EV 'rcfl VOfLcp xa\ ol rrpo<jl�TCll EUp�XClfLEV, 'I�G"OUV ulov 'rOU 'Iw�<jl 't"OV arro 
Na�aptt-r. 

46 xa\ ETmv ClU'rcfJ NaSava�A· 'Ex Na�aph OUVCl't"Clt 'rl ayaSov ETVal; 
AEYEI au-rc;> 6 <l>ll.mrro�· "Epxou xa\ tOE. 
47 EToEv 6 'l�tTou� -rov NaSava�A lipx6fLEVov rrpo� whov xa\ AEYEI mpl 

au-rou· "IoE al.�ew� 'ItTpa�l.l-r�� liv � ool.o� oux eG"Tiv. 
48 AEYEI ClU'rcfJ NaSava�A· n69Ev fLE YIVWG"XEI�; 
ctn:Expl9� 'l�G"OU� xa\ dmv ClU'rcfJ' npo 'rOU G"E <l>lAmrrov <jlwV�G"Cll OV't"Cl urro 

�V G"UX�V EfOOV G"E. 
49 an:Expl9� au-rc;J Na9ava�A· 'Pa��l, G"U d 6 ulo� -roll 9Eou, tTu �MIAEu� d 

-roll 'ltTpet�A. 
50 an:ExplS� 'l�tTou� xa\ dn:Ev au-rc;>· [sob-Sla]'6 Slb 1\fL�V ctfL�V l.ttyw UfLLV, 

olj!EtT9E -rov ovpavov avEcpyo-ra xa\ -rou� ayyEAOU� -roll 9Eou ava�a[vov-ra� xa\ 
xa-ra�alvov-ra� Err\ TOV ulov TOU av9pwrrou. 

13. 1:38-39. The apparently gratuitous reference to the time of day enhances the reliability of the 
narrator (F: adiaphoron). The theme of "abiding" particularly characterizes the later editions. 
Notice also the verbal similarities to 21:20-22 (A: coherence with the epilogue). 

14. 1:40b. The reference to "Simon Peter" here surely is secondary. Verse 41 introduces him again as 
"Simon," and he does not receive the name Peter until v. 42 (E: repetition). The final redaction 
displays special interest in Peter (see part four). 

15. 1:43. If one omits this verse, Philip is the second of John's disciples to follow jesus. The final 
redactor likely added it to suggest that the second disciple mentioned in vv. 35 and 37 was the 
disciple whom jesus loved (A: coherence with the epilogue; vW 2) . 

16. 1 :50b-5la. The narrator had introduced jesus's speech at the beginning of v. 50, so ci�J.�V ci�J.�V AEyw 
u�-�.rv in v. 51 is awkward and unnecessary (vW 2 and 3; E: repetition). Furthermore, elsewhere 
among the additions of the redactors one finds a criticism of faith built on signs: 4:48-49 and 
most spectacularly in 20:24-29, the episode of doubting Thomas: "Have you believed because you 
saw me [EWpaxd� flE mn1G"TEuxa�]? Blessed are those who believed though they have not seen [ot 
!l� !56vn� xa\ fl((T't'EUcrav't'E�]." Doubting Thomas no doubt belongs to the final redaction (see part 
four) . 
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2 

1 Kal Tjj �fLEPt;t Tjj Tpkn ycifLo<; eyevETo ev Kava T* faAtAafa<;, xal �v � 
fL�Tl)P TOU 'll)CTOU exd· 2 EXA�9l) OE xal 6 'll)CTOU<; xal oi fLa9l)Tal aiJTOU Et<; TOV 
yafLOV. 3 xal ucrTEp�cravTo<; o!vou AEyEt � fL�TlJP Tou 'l>Jcrou rrpo<; a1h6v· OTvov 
oux €xoucrtv. 

4 xal AEYEl au-rjj 6 'b)CTOU<;• Tf EfLOl xal crof, yuvat; ourrw �XEl � wpa fLOU. 
5 AEYEl � fL�Tl)P auTOU TOl<; Otax6vot<;• "0 Tl ilv Aeyn UfLlV ltOl�CTaTE. 
6 �crav OE EXEl AlBtvat uopfat E� xaTa TOV xaBaplCTfLOV TWV 'Iouoafwv 

XElfLEVal, xwpoucrat civa fLETPl)Ta<; ouo � TpEl<;. 7 AEyEt auTOl<; 0 'll)CTOU<;• 
fEfLlCTaTE Ta<; uopfa<; uoaTo<;· xal EYEfLlCTav a uTa<; EW<; iivw. 8 xal AEYEl auToi<;-
1\VTA�CTaTE vuv xal <jJEpETE Tc;J apxtTp lXAlV'IJ" oi OE �vEyxav. 

9 W<; of. EYEUCTaTO 0 apxtTpfxAlVO<; TO uowp oTvov YEYEVl)fLEVOV, xal oux fjoEl 
rr69Ev ECT'rlV, oi OE OlclXOVOl fjOEtCTav oi �VTAl)XOTE<; TO uowp, <jJWVEl TOV VUfL<jllOV 
0 apxtTptXAlVO<; 10 xal AEYEl auTc;J· flit<; iiv9pwrro<; rrpWTOV TOV xaAOV oTvov 
Tt9l)crtv, xal oTav fLE9ucr9wcrtv Tov £::\cicrcrw· cru TET�p>Jxa<; Tov xa::\ov oTvov ew<; 
CipTL 

11 TaUTl)V EltOll)CTEV apx�v TWV CTl)fLElwv 0 'll)CTOU<; EV Kava Tfj<; faAlAata<; 
xal E<jlavepwcrEV T�V o6�av auTOU, xal errfcrTEUCTav Et<; auTOV oi fLa9l)Tal 
auTOU. (12jl7 

13 Kal eyyu<; �v TO rracrxa TWV 'Iouoaiwv, xal avE�!) Et<; 'lEpOCTOAUfLa 0 
'll)CTOU<;. 14 xal El'ipEv £v Tc;J iEpc;J Tou<; rrwAouvTa<; �6a<; xal rrp6�aTa xal 
rrEptcrTEpa<; xal Tou<; xEpfLa'rlcrTa<; xa9l)fLEvou<;, 15 xal rrot�cra<; <jlpayeMwv Ex 
crxotvfwv rrana<; E�E�aAEV EX TOU lEpoiJ Tel TE rrp6�aTa xal TOU<; �oa<;, xal TWV 
XOAAU�lCTTWV E�EXEEV Ta XEPfLaTa xal Ta<; Tparre�a<; avecrTpEij;Ev, 16 xal TOl<; 
Ta<; rrEptCTTEpa<; rrwAoucrtv ETrrEv· '1\paTE TauTa EVTEu9Ev, fL� rrotEITE Tov oTxov 
Tou rraTpo<; fLOU oTxov EfLrropfou. [17-22]18 

17. 2:12. This verse inexplicably sends jesus and retinue to Capernaum for a brief stay during which 
nothing happens. The statement oU nof.ACt:t; �1LEpat; implies an eyewitness (F: adiaphoron). 
Furthermore, the reader of the final edition is to assume at this point that only the following 
were jesus's disciples: Andrew, the unnamed disciple of john, Peter, Philip, and Nathanael. The 
inclusion of v. 12 thus places the Beloved Disciple in the company of jesus's mother and Peter. In 
the final redaction jesus entrusts his mother to his beloved and often links this disciple with Peter 
(A: coherence with the epilogue). 

18. 2:17-22. See the introduction to this appendix. 
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5 

[5 :1]19 2 'Ecrnv OE EV -ror, 'lEpocrOAUfLOl' errl TrJ rrpo�anxn XOAUf.l��epa � 
emAEYOfLEYY) 'E�pa"lCTTl BY)8Ecrilci, rr€vn cr-roa, l!.xoucra· 3 ev -rau-rat' xa-r€xEt-ro 
rrAfjSo, 'l"WV acrBEVOUV'l"WV, ru<jJAwv, XWAWV, !;))p&iv. [ 4]'0 5 �v 0€ 'rl' CivSpwrro, 
ExEl -rptcixona OX'l"W E'l")) l!.xwv EV -rn ci:crSEVEt\( au-roil· 6 -roil-rov !owv 6 'lY)CTOil, 
xa-raXEtfLEVOV, xal yvou, O'l"l ITOAUV �0)) xp6vov EXEl, AEyEt au-rc;l· 8€AEl' uyt�' 
yEv€cr8at; 

7 ci:rrExpfS)) au-rc;l 6 ci:cr8Evwv· KuptE, Civepwrrov DUX l!.xw Yva O'raV -rapaxen 
TO uowp �aAn f.lE E!, 'l"�V XOAUfL��epav· EV � OE l!.pxof.lal Eyw liMo, rrpo EfLOil 
xa-ra�aivEt. 

8 AEYEl au-rc;l 6 'l))CTOil,· "EyEtpE Cipov 'l"OV xpa�a'l"TOV CTOU xal mpmcint. 
9 xal EU8€w, EYEVETO uyt�' 6 CivSpwrro, xal �PE TOY xpa�aTIOV au-roil xal 
mptEITcl'l"El. (9b-47]21 

23 ·n, OE �v EV -ror, 'lEpocroAUfLOl' EV -rc;J rracrxa EV 'rrJ eop-rn. rroMol 
EITtCTTEUCTaV E!, 'l"O OVOf.la au-roil, 8Ewpoilv-rE, au-roil 'l"Ct CTY)f.lEla a EITOtEl' 
24 au-ro, OE 'lY)CTOil, oux EITtCTTEUEV au-rov au-ror, OlCt TO au-rov ytVWCTXElV 
rrav-ra,. [25]22 

3 

1 >Hv OE CivSpwrro, EX 'l"WV <Paptcraiwv, NtXOO))fLO' OVOf.la au-rc;J, iipxwv 'l"WV 
'Iouoaiwv· 2 oi'J-ro, �A8Ev rrpo, au-rov vux-ro, xal ElrrEv au-rc;J· 'Pa���. ol'OafLEV 
O'l"l ci:rro 8Eoil EA�Auea, OlOelCTXaAo,· OUOEl, yap ouva-rat -rail-ra 'l"Ct CT))f.lEla 
ITOlElV a crU rrotET,, ECtV f.l� n 6 8Eo, f.lET' au-roil. 

3 ci:rrExpfS)) 'l))CTOil, xal EfrrEV au-rc;J· 1\.f.l�V clf.l�V AEyw CTOl, ECtV f.l� 'l"l' 
yEVV!Jen iivwBEv, ou ouva-rat !oETv �v �aCTtAEiav -roil 8Eoil. 

4 AEYEl rrpo, au-rov 6 NtXOO))fLO'' rrw, ouva-rat CivSpwrro, YEYV))Sfjvat y€pwv 
wv; f.l� ouva-rat E!, �v XOlAtav 'l"fj' f.l))Tpo, au-roil OEUTEpov EtCTEA8EtV xal 
yEVV))8fjvat; (5-9]23 

19. 5:1 provides the setting for the relocated story that follows (cf. 2:13, on which it was modeled). 
See the introduction to this appendix. 

20. 5:4 is weakly attested and is omitted by all modern editions. 
21. 5:9b-47, See the introduction to this appendix. 
22. 2:25 seems to be a repetitive indication of jesus's omniscience (E: repetition; vW 2). 
23. 3:5-9 seem to be a secondary addition to unpack the meaning of being born from above in vv. 
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10 tilmcpl91) 'l1)0"0U� xa\ drrEV auTifl' [10b-15]24 16 OVTW� yap �yctiT1)0"EV 6 

9Eo� TOV XOO"fLOV WO"TE TOV uiov TOV fLOVOYEVfj EOWXEV, \'va rra� 6 ITlO"'rEUWV El� 
aUTOV fL� cliTOA1)Tal at.Aa EXn �w�v a!wvtov. [17-19a]25 19b To <Pw� EA�AU9Ev 
d� Tov XOO"fLOV xa\ �yarr1JO"av oi Civ9pwrrot fLCiAAov TO O"XOTo� � TO <Pw�, �v yap 
aUTWV ITOV1Jpa Ta Epya. [20-21]26 

22 METa Taum �A9Ev 6 '11)0"0U� xa\ oi fLa91)Tal aUTOU El� T�V 'Iouoaiav 
yfjv, xa\ EXEi ouhpt�EV fLET' auTWV xa\ E�QITTl�EV. 23 �v o€ xa\ 6 'lwaW1)� 
�ami�wv EV Atvwv €yyu� TOU LaAEifL, OTl voaTa rro/.Aa �v EXEl, xa\ 
rrapEyivono xa\ E�ami�OVTO' 24 ourrw yap �v �E�A1)fLEVO� El� T�V <PuAax�v 6 

'Iwaw1J�· 
25 'EyevETo o6v ��T1JO"l� €x Twv fLa91JTWv 'Iwavvou. [2sb]27 26 xa\ �A9ov 

rrpo� TOV 'IwaW1)V xa\ Efrrav auTifl· 'Pa��i, o� �v fLETa O"OU rrepav TOU 
'lopoavou, � O"u fLEfLap-rtlp1Jxa�, 'ioE OllTo� �arrTi�Et xa\ rravTE� Epxonat rrpo� 
auTOV. 

27 cimxpi91J 'Iwaw11� xa\ drrEV' [27b-28]" 29 6 Exwv T�v v6fL<P11v vufL<Pio� 
EO"TlV' 6 o€ <PiAo� TOU VUfL<Piou 6 EO"T1)XW� xa\ cixouwv aUTOU, xapCf. xaipEl Ola 
�v <Pwv�v TOU VUfL<Piou. aVT1) oov � xapa � EfL� rrmA�pwTal. 30 EXElVOV OEl 
au�avEtV, EfLE o€ EAaTTou0"9at. [31-36]29 

3-4 (C: explanation; vW 2 and 3). Note the similarities between v. 6 and 1:13, which also was a 
secondary addition. 

24. J:lOb-15. Von Wahlde attributes all of 3:11-21 to the final redactor: "These verses appear to 
continue the words of jesus with Nicodemus although the figure of Nicodemus himself now drops 
out of the picture. It is a passage that many commentators feel is without real relationship to 
its context" (Gospel and Letters, 2:139-40; D: aporia). Verses 16 and l9b, pace von Wahlde, seem to 
be compatible with the context and with other content from the first edition (cf. 1:9-11, 14, 18). 
Certainty here is impossible. 

25. 3:17-19a. Von Wahlde makes a compelling case that the theme of judgment treated in these verses 
is at odds with treatments in the first edition and more characteristic of the final redaction (Gospel 
and Letters, 2:136-38). It would appear that they were added to explain the relationship between 
disbelief and judgment implied by v. 16 (C: explanation). 

26. 3:20-21 likely were added to interpret v. 19b (C: explanation); people not only loved the darkness, 
they hated the light (vW 3). 

27. 3:2Sb. fLE'lll 'Iou5afou rrepi xa9aplCTfLOU. John's instructions that follow have nothing whatever to 
do with purification or a jew. It would appear that the redactor wanted to avoid giving the 
impression that the disciples of john were at odds with each other (C: explanation). Without this 
half verse the disputants ask john to account for the crowds who flocked to Jesus for baptism. 

28. 3:27b-28. "There is a literary seam following v. 26 that is indicated by the sudden shift in the 
orientation of the material" (von Wahlde, Gospel and Letters, 2:158). Without these verses the 
discourse makes better sense (D: aporia). 

29. Verses 3:31-36 "seem intended by the third edition to be placed on the lips of john the Baptist 
and to be his final, extended witness to Jesus" (von Wahlde, Gospel and Letters, 2:163). The final 
redactor was obsessed with the importance of bearing witness, as in vv. 32 and 33. Not only is jesus 
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4 

1 'fl' OOV iiyvw 6 '11)C"OU' on �XOUO"aV o[ <t>aptC"atOl on 'l1JC"OU' ITAELOva, 
fLa81)Ta, JtOlEl xal �an:Tl�El � 'lwaVV1J' [2]30 3 a<j)�XEV T�V 'louOataV xal 
cin:�A8Ev miAtv El, �v [aAtAa[av. 4 EOEl of. aUTOV OlEPXEC"8at Ola �' 
L.afLapda,. 5 EPXETat oi'iv El, n:6Atv T�' L.afLapE!a, AEYOfLEV1JV L.uxap n:A1)C"tov 
TOU xwp[ou 0 EOWXEV 'Iaxw� Tc;l 'Iw�<j) Tc;l ulc;J auTou· 6 �v of. EXEl IT1)� TOU 
'Iaxw�. 6 oov 'l1)C"OU' XEXOmaxw, EX T�' ooomop[a, €xa8€�ETO oihw, f.n:l Tfj 
IT1)yfj· wpa �v w, EXT1). 

7 "EpXETat yuv� EX �' L.afLapda, aVTA�O"al uowp. AEyEt auTfj 6 'l1JC"OU,. 
116, fLOl n:dv· 8 o[ yap fLa81)Tal aUTOU amA1JAU8EtC"aV El, �v n:6AtV, Iva Tpo<j)a, 
ayopaO"wO"tv. 

9 AEYEl oi'iv auTc;J � yuv� � L.afLapht,· nw, Q"U 'Iouoaro, wv n:ap' EfLOU 
m1'v atTEt' yuvwxo, L.afLaptTtoo, oiJC"1J'; ou yap O"uyxpwvTat 'Iouoa1'ot 
L.afLaptTat,. 

10 cimxpt81) 'l1)C"OU' xal dmv auTfj· E[ fjOEl' �v owpEav TOU 8EOU xal Tl' 
EC"TlV 6 ::\€ywv Q"Ol" 116, fLOl n:dv, C"U av fjT1JO"a, atlTov xal EOWXEV Civ Q"Ol uowp 
�wv. 

11 AEYEl auTc;J � yuv�· KuptE, oiJTE QVTA1JfLa EXEl' xal TO <j)p€ap EC"Tlv �aSu· 
n:68Ev oov EXEl' TO uowp TO �wv; [12]31 

13 cin:Expl81) '11)C"OU' xal Ein:Ev auTfj· na, 6 n:[vwv f.x TOU uOaTO' TOUTOU 
Ol\j!�C"El n:ciAtv· 14 8, o' av n:[n EX TOU uOaTo, 00 f.yw OWO"W auTc;J, ou fL� Ol\j!�C"El 
Et' TOV a[wva, aX\a TO uowp 0 OWO"W auTc;J YEV�C"ETal f.v auTc;J IT1JY� uOaTo, 
aAAOfLEVOU Et' �W�V a[wvtov. 

15 AEYEl n:po, aUTOV � yuv�· KuptE, o6, fLOl TOUTO TO uowp, Iva fL� Ot\j!w 
fL1)0E OlEPXWfLal €v8aOE avTAElV. 

16 A€yEt auTfj· "Yn:ayE <j)WV1JO"OV TOV Civopa Q"OU xal €::\Sf. E.veaoE. 

superior to the Baptist, he "is above all" insofar as he alone came "from heaven" (C: explanation 
of vv. 29-30). 

30. 4:2. john 4 begins with the following traveling notice, which reads most smoothly by omitting 
v. 2, which surely came from a second hand and distances Jesus from the Baptist (C: correction): 
xal-rotye 'l>JO"OiJ� ainO� oVx E�ci.ITTt�Ev ci).A' oi �-ta91)Ta.l a.&roiJ. The word xcdTotye appears nowhere else 
in the New Testament. it is a strengthened form of xa.1Tot, "although," which is more common, but 
it too appears nowhere else in the Fourth Gospel. Surely it is unlikely that the author himself used 
the intensive form to correct herself (vW 3). 

31. 4:12. This question immediately follows the woman's earlier question which jesus answers in v. 
13; v. 12, which jesus never answers, thus seems to be secondary (E: repetition; vW 2). 
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17 (IJtElcpl91) � yuv� xal drrEV au-rc;J· Oux llxw avopa. 
AEYEl au-rjj 6 'l1)G'Oil,· KaA.w, drra, O'rl '1\.vopa oux llxw· 18 ITEVTE yap avopa' 

EG'XE,, xal vilv Bv EXEl' oux EG''rlV G'OU (iv�p· -roil-ro ctA1)9£, Etp1)xa,. 
19 AEYEl au-rc;J � yuv�· KuplE, 9Ewpw O'rl rrpocj>�T1J' d G'U. 20 o[ rraTEPE' �flWV 

EV -rc;J opEl 'rOU'rlp rrpoG'EXUV1)G'av· xal Ufld' AEYETE O'rl EV 'IEpOG'OAUflOl' EG''rtV 6 

TOITO' OITOU rrpoG'XUVElV od. 
21 AEYEl au-rjj 6 'l1)G'Oil,· fllG''rEUE flOl, yuval, O'rl EPXETal wpa OTE OU'rE EV -rc;J 

opEl 'rOU'rlp OU'rE EV 'IEpOG'OAUflOl' rrpoG'XUV�G'E'rE -rc;J rra-rpL [22-24]32 
25 AEYEl au-rc;J � yuv�· Ol'Oa O'rl MEG'G'la, EPXETal, 6 AEYOflEVO' XPlG"rO'' 

o-rav lf.A.9n €xdvo,, avayyEAEI �fllV arrav-ra. 
26 AEYEl au-rjj 6 'l1)G'Oil,· 'Eyw Etfll, 6 A.aA.wv G'Ol. 
27 Kal €rrl 'rOU'rlp �A.Sav o[ fla91)-ral au-roil, xal €9auflasov O'rl flE'ra 

yuvalXO' EAaAEl ' OUOEl, flEV'rOl dmv· T[ S1JTEI,; � -r[ AaAEl' flE'r' au'tij,; 
28 acj>fjXEV oov 'r�V uop!av au-rfj, � yuv� xal arrfjA9Ev El, �v ITOAlV xal 

AEYEl -ror, av9pwrrol'' 29 Ll.Eil'rE tOE'rE av9pwrrov a, ETrr€ flOl rrciv-ra OG'a €rroi1)G'a' 
fl�'rl oo-r6, EG'Tlv 6 XPlG'-r6,; [30-39]33 

40 w, oov �A.Sov rrpo' au-rov o! Laflapl'ral [40b],34 41 xal rroMc;J rrAEiou, 
€rriG'TEUG'aV Ola 't"OV A.oyov au-roil, 42 Tjj 'rE yuvalXt EAEyov O'rl OuxE'rl Ola 'r�V 
G'�V AaAlaV ITlG"rEUOflEV' au-rol yap ctX1)XOaflEV, xal OtOaflEV O'rl oo-r6, EG"rlV 
ctA1)9W, 6 G'WT�P -roil XOG'flOU. 

43 ME-ra o£ -ra, ouo �flEpa, €�fjA9Ev €xET9Ev Et' �v [aAlAalav. [ 44-45a]35 

45b EOE�av-ro oov au-rov o [  faAlAalO l, rrciv-ra €wpax6-rE, OG'a €rroi1)G'EV EV 
'IEpOG'OAUflOl' EV -rjj €op-rjj, xal au-rol yap �A.Sov Et' 'r�V €op-r�v. 

46 'HA.9Ev oov rraAlV Et' �v Kava -rfj, faAlAala,, orrou €rroi1)G'EV TO uowp 
oTvov. xal �v 'rl' �aG'lAlXO' 00 6 u!o, �G'9EVEl EV Kacj>apvaOUfl. 47 oo-ro, 

32. 4:22-24 seem to interrupt the flow of the conversation insofar as jesus speaks about an hour 
that "is coming [Epx£-rat]" when people will worship correctly, and the woman responds that she 
knows that "a messiah is coming [EpxeTat]" who will disclose all (D: aporia; vW 2). The intervening 
verses explain v. 21: true worship will be "in spirit and truth" (C: explanation). 

33. 4:30-39. According to v. 30, the Samaritans left the city, but they do not arrive until v. 40. 
Furthermore, "vv. 31-38 contrast sharply with the surrounding material" (von Wahl de, Gospel and 
Letters, 2:191; D: aporia). 

34. 4:40b. Abiding with jesus is especially common in the secondary redactions. Notice also the 
unnecessary repetition of OUo �!LEpa� which appears again in v. 43 (E: repetition; vW 3). 

35. 4:44-45a. "[T]hat the verse [44] is an insertion is evident both from the presence of the framing 
repetition that brackets the verse [see 4:43 and 45a] and from the difficulty commentators have 
understanding its meaning" (von Wahlde, Gospel and Letters, 2:202; E: repetition). According to v. 
44 jesus seems to be rejected by those at home, but according to v. 45b "the Galileans received 
him" (D: aporia). 
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&xouo-a, o·n 'b)O"OU' �XEI EX rij, 'Iouoaia, El' 'l"�V faAIAaiav cin:fjASEv n:pb, 
ati'l"bv xal �pwTa i'va xa'l"a�n xal tciCT'I)ml wi'l"ou Tov ui6v, ��EAAEV yap 
cin:oSviJo-xEIV. [ 48-49]'6 

50 AEYEI QU'l"cfl 6 'l))O"OU,. ITopEuou· 6 ui6, O"OU �n. 
EITtO"'l"EUo-Ev 6 c'ivSpwn:o, 'l"cfl /..6ycp ov dn:Ev au'l"cp 6 'I))o-ou' xal ErropEUE'l"o. 

51 �0)) o£ QU'l"OU )(Q'l"Q�QlVOV'l"O' oi OOUAOI QU'l"OU UIT�V'l"))O"QV ClU'l"cfJ AEYOV'l"E' 
o'l"l 6 n:ar, au'!"ou �n. 

52 En:U8E'l"O o6v �v wpav n:ap' QU'l"WV EV n xo�lj;o'l"Epov EO"XEV' dn:av o6v 
QU'l"cfl 0'!"1 'Exe£, wpav E�OO�))V cicpfjxEV QU'l"OV 6 n:upE'l"O,. 

53 eyvw o6v 6 n:a�p 0'!"1 EXEivn 'l"fj wpq. EV n dmv ClU'l"cfJ 6 'l))O"OU,. '0 
ui6, O"OU �n, xal EITlO"'l"EUO"EV QU'l"O' xal � otxia QU'l"OU OA)). 54 'l"OU'l"O o£ n:ctAIV 
OEU'l"Epov O"))�Eiov En:oi))o-Ev 6 'l))o-ou, EA8wv Ex Tfj' 'Iouoaia, El' T�v 
faAIAaiav. [5:1-47]37 

6 

1 METa Tau'l"a cin:fjASEv 6 'l))o-ou, n:Epav rij, SaAcio-o-))' 'l"fj' faAIAaia, rij' 
TI�Eplcioo,. 2 �xo/..ouSEI oe auTcp oxf..o, n:oM,, on E8Ewpouv '!"a O"))�da a 
EITOlEI En:l 'l"WV &o-SEVOUV'l"WV. 3 civfjASEv OE El' 'l"O opo(l))O"OU,, xal EXEl Exct8))'l"O 
�E'l"Ct 'l"WV �ae))'l"WV QU'l"OU. 4 �v OE Eyyu, 'l"O n:cio-xa, � eop� 'l"WV 'Iouoaiwv. 
5 Errcipa, o6v 'l"OU' ocpea/..�ou, 6 'l))O"OU' xal 8Eao-ci�EVO' OTI n:oAiJ, ox_Ao, 
EPXE'l"Cll n:pb, QU'l"OV AEYEI n:pb, <PiAmn:ov- n68Ev ciyopcio-w�EV c'ip'l"OU' Iva 
cjlciywo-1v o6Tol; [6]38 

7 cin:ExpiS)) aU'l"cfJ <Pi/..mn:o,· t.1axoo-iwv O))vapiwv c'ip'!"ol oux cipxouo-1v 
au'l"or, i'va haO"'l"o, �paxu n /..a�n· 

8 AEYEI QU'l"cfl cr, Ex 'l"WV �ae))'l"WV QU'l"OU, 1\vop£a, 6 aOEAcjlo, Lt�wvo, 

36. 4:48-49. "[Verse] 48 is one of the verses most widely acknowledged to be an editorial addition to 
the Gospel. The verse is identified as an addition first by the way it is bracketed by the extensive 
repetition of v. 47 in v. 49. Furthermore, the content of the verse is so jarring when compared with 
that of the remainder of the passage that there can be little doubt it is an addition. It is intended to 
call into question the appropriateness of faith based exclusively on miracles" (von Wahlde, Gospel 
and Letters, 2:203-4; D: aporia, and E: repetition). 

37. 5:1-47. The introduction to this appendix discussed the relocation of 5:2-9a between 2:16 and 23 
and the attribution of 5:1 and 9b-47 to a later redactor. 

38. 6:6. "This striking assertion I'for he knew what he was about to do'] is identified as the work of the 
author of the second edition by the way jesus' foreknowledge functions to show his superiority to 
human events" (von Wahlde, Gospel and Letters, 2:76; C: explanation). 
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n!S-rpw 9 "EO"TIV rratoaptov c:loE a �  EXEI ITEVTE Cip-rou� xpt9 1vou� xal ouo 
olj!cipta· aAA.a -rau-ra Tt EO"TIV El� TOO"OUTOU�; 

10 drrEV 0 'b)O"Ou�· not�O"aTE TOU� civ9pwrrou� civarrEO"ElV. �v of. xop'l'O� noM� 
EV -rcfi -romp. clVEITEO"aV oi:lv oi CivopE� TOV cipt9f.tOV w� ITEVTCllCIO"XtAIOI. 11 i!Aa�EV 
oov -rou� Cip-rou� o '11JO"Ou� xal Euxapt!TT�O"a� ot!SowxEv -ro1'� civaxEif.lEVOt�, 
Of.tOtW� xal EX TWV olj!aplwv OO"OV �9EAOV. 

12 w� of. EVErrA�0"91)0"ClV AEYEI TOl� f.lCl91)TCll� au-rou· LUvayayETE Ta 
rrEpt!TO"EUO"av-ra xAaO"f.laTa, \'va f.l� n cirr6A1)Tat. 13 O"uv�yayov oov, xal 
EYEf.liO"aV OWOEXa xocplvou� XACl!Tf.laTWV EX TWV ITEVTE Cip-rwv TWV xpt91vwv a 
ErrEpt!TO"EUO"ClV TOl� �E�pWXOO"IV. 

14 ol oi:lv Civ9pwrrot toonE� 8 ErrOt))O"EV 0"1Jf.lE1'ov iiAEyov o-rt Oo-r6� EO"Ttv 
ciA1)9&i� o rrpocj>�T))� o EPXOf.lEVO� El� -rov XOO"f.lOV. [15-34]39 

35 ETmv au-rol� 0 'l))O"OU�· 'Eyw Elf.ll 0 Cip-ro� 'lij� �wfj�· 0 EPXOf.lEVO� rrpo� Ef.lE 
ou f.l� ITEIVarrn, xal 0 Jti!TTEUWV El� Ef.lE ou f.l� 01\j!�O'EI rrwrrOTE. [36-53a]" 

53b 'Af.t�V clf.l�V AEyw Uf.llV, eav f.l� cpciy))TE T�V O'apxa TOU ulou TOU civ9pwrrou 
xal Jtt))TE au-rou TO alf.la, DUX EXETE �w�v EV eau-rok 54 0 Tpwywv f.lOU T�V 
O'apxa xal rrlvwv f.lOU -ro alf.la liXEt �w�v atwvtov. [54bt 55 � yap O'ap� f.lOU 
ciA1)9�� EO"Tt �pw!Tt�, xal -ro alf.lci f.lOU ciA1J9�� EO''l't rr60't�. 56 o -rpwywv f.lOU -r�v 
O'apxa xal rrlvwv f.lOU '!'0 alf.la EV Ef.lOl f.lEVEI xciyw EV au-rcfi. [57-58a]42 58b 0 

Tpwywv -rou-rov -rov Cip-rov ��O'Et El� Tov atwva. [59]43 

39. 6:15-34. Verse 15, the attempt to make jesus king, "is meant as a mark of respect for the divinity 
of jesus and is one of the indirect reinforcements for the high Christology of the second edition" 
(von Wah ide, Gospel and Letters, 2:28l).john's version of jesus walking on water appears in 6:15-21; 
von Wah ide and most scholars may be correct in attributing it, together with the feeding of the 
five thousand, to the earliest compositional stratum. It is worth noting, however, that 6:22-34 
also seem to be secondary (vW 2 and 3; note references to oi 'louOa:io1 in v. 41; criterion G). If one 
omits all of 6:15-34 the narrative moves seamJessly from the feeding of the five thousand and 
acclamation of jesus as a prophet (6:14) to his correction of it in 6:35b: EyW el�-tl 0 O:pTo� -rij� �wfj�. He 
does not simply supply bread, like Moses in the wilderness or Elisha in 2 Kings 4; he himself is the 
bread of life. 

40. 6:36-53a. These verses create an extended discourse on the meaning of jesus as 0 O:p-ro� -rfj� �w* 
in contrast to Moses's provision of manna in the wilderness. Notice again the references to oi 
'IouOa:io1 in v. 52 (G; vW 2 and 3). This interpretation surely is secondary to jesus's body as bread in 
vv. 53-58. 

41. 6:54b. The phrase xtiyW civa:GT�a-w a:U-rbv 'T"fi Eaxcl-rn ��-tip� characterizes the secondary redactions 
(vW 3). 

42. 6:57-58a. These verses explain the notion of abiding in v. 56 and continue the debate with the jews 
in vv. 36-53, which bear traces of the later editors (C: explanation; vW 3). The original explanation 
appears in 58b. 

43. 6:59. -ra:t1-ra: Elnev Ev auva:ywyh 010&:G'Xwv Ev Ka:4Ja:pva:oU�-t. It is not said at the beginning of the bread 
of life discourse that it took place in a synagogue. According to 6:10 jesus fed the crowds outside, 
at a grassy plot of ground. It would appear that the later redactor who transformed the bread of 
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60 no:\Ao\ o?iv axouO"aVTE� EX TWV f.la9l)TWV au-roil ETrrav· LXAlJpO� EO"TIV 6 

A.6yo� oo-ro�· 'rl� ouva-rat au-roil axouEtV; [ 61-65]44 66 'Ex TOUTOU rro:\Ao\ EX TWV 
f.la9lJTWV au-roil arr�A.Sov El� -ra OltlO"W xa\ OUXE'rl f.lE'r' au-roil ltEptma-rouv. 
[67-71]45 

7 

[7:1-30]46 3 1  EX -roil ox_Aou of. rro:\Ao\ EltiO"TEUO"aV El� au-rov. [31b]" 

32 "HxouO"aV o\ <l>aptO"aiot -roil 15x_A.ou yoyyu�ov-ro� mp\ au-roil -rail-ra, xa\ 
arrEO"TEIAav o\ apx_tEpEi� xa\ o\ <l>aptO"aiot UltlJPETa� Yva maO"WO"IV au-r6v, 
[33-44a]" 44b aAA.' OUOEl� EltE�aAEV Err' au-rbv -ra� x_Eipa�. 

45 7HA.Sov o?iv o\ urrlJpE-rat rrpo� -rou� apx_tEpEi� xa\ <l>aptO"atou�. xa\ ETrrov 
au-roi� EXEivot· Llla 'rl oux �yayETE au-r6v; 

46 amxpt9l)O"aV o\ UltlJpE-rat· OuOEltOTE EActAl)O"EV oihw� CivSpwrro�. 
47 amxpt9l)O"aV o?iv au-roi� o\ <l>aptO"aiot· M� xa\ Uf.lEi� ltEltAaVlJ0"9E; 48 f.l� 

'rl� EX TWV apx_6v-rwv EltlO"TEUO"EV El� au-rbv � EX TWV <l>aptO"atwv; 49 aAA.a 6 

15"X}o� oo-ro� 6 f.l� ytvwO"xwv -rbv v6f.lov Errapa-ro1 EtO"tv. 

life discourse into a controversy with oi 'IouOatot was responsible for the tag that the dispute took 
place in a synagogue (D: aporia). 

44. 6:61-65. "These verses [60-61b and 63-65] exhibit several characteristics that identify them with 
the second edition. First, there is (v. 61ab) jesus' foreknowledge . . . .  Second, in stark contrast 
with 6:51-58 [the eating of jesus's "flesh'], v. 63 presents the need for the "Spirit' and opposes 
it to the uselessness of the 'flesh' . . . .  Third, in v. 64 there is yet another mention of jesus' 
foreknowledge" (von Wahl de, Gospel and Letters, 2:330). Without vv. 61-65 the text reads smoothly 
from the complaint of the disciples (in v. 60) to the departure of many of them in v. 66 (0: aporia). 

45. 6:67-71. ''These verses contain a number of idiosyncrasies, features that when taken singly appear 
minor and inconclusive but when taken together indicate with considerable certainty that the 
material is from the last edition" (von Wahlde, Gospel and Letters, 2:331). For example, the Epilogist 
repeatedly rescued Peter's reputation with echoes of his depiction in the Synoptics, in this case 
with Mark 8:29 and parr. (see part four; A: coherence with the epilogue; vW 3). 

46. 7:1-30. The only verses in this large section of the Gospel that von Wahl de is willing to attribute 
to the earliest stratum are 7:2 and 26b-27. He omits everything else in large measure because of 
the use of o! 'IouOaiot to refer to the Jewish authorities (vv. 1,  2, 11, 13, and 15). When one omits 
the entire section, the faith of the crowd in 7:31 creates a contrast wth the negative response of 
"many of the disciples" in 6:66 and sets the stage for the hostility of the Pharisees that follows (0: 
aporia). 

47, 7:3lb. This half-verse seems to fault the expectations of the crowds that the messiah will perform 
greater miracles than the healing of the lame man. Such suspicions of miracle working 
characterize the second edition more than the first. It may have been added to explain the 
"grumbling" of the crowd in the next verse (C: explanation). 

48. 7:33-44a. Here again one learns that jesus's opponents are o! 'louOaiot (v. 35; G). If one omits these 
verses, 7:32, "the chief priests and the Pharisees dispatched subordinates to arrest him," segues 
into their failure in 7:44a: "but no one laid his hands on him" (0: aporia). Notice also the prolepsis 
of understanding in 7:39 (B: relecture) and the repetition of the last two words in v. 32, rwi.crwow 
alrrOv, in 44a, rwicrat aUTOv (E). 
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5 0  AEYEI NiXOOljfLO� rrpo� au-rou�, 6 EA9wv rrpo� au-rov rrp6npov, Ei� wv  E� 
au-rwv· 51 M� 6 VOfLO� �fLWV xptVEI 't"OV c'iv9pwrrov ECtV fL� QXOU"'J rrpw-rov rrap' 
au-roil Xat YVcfJ 'rl JIOIEl; 

52 QJIExplSl')C'ctV xal drrav au-rc;J· M� xal C'U EX 'r�� [aAIAala� d; EpaUVl')C'OV 
xal tOE /hi EX �� [aAIAa[a� rrpo4J�'rl')� oux EYEtpE'rctl. [ 7:53-8:1 1]49 

8 

12 tau-ror� o6vt50 EAaAl'JC"Ev 6 'll')C"oil� Ailywv· 'Eyw EtfLI -ro 4Jw� -roil x6C"fLou. 
[8:12b]SI 

13 drrov o6v au-rc;J ol <t>apiC'ctlOI' LU rrEpl C'Eau-roil fLctprupEI�· � fLctprup[a 
Q'OU oux EC'TIV QA1')9��· 

14 &mxplSl') 'll')C'Oil� xal dmv au-rok [14b]52 UfLEl� . . .  oux o[oaTE rr69Ev 
EPXOfLal � rroil urrayw. [15-16a]53 lGb � xpfC'I� � EfL� QA1')91V� EC'TIV, O'rl fLOVO� 
oux EtfLl, &'JV...' EYW xal 6 liEfLtJ!a� fLE rra�p. 17 xal EV 'rcfJ VOfL4J oE: 'rcfJ UfLETEP'IJ 
y!lyparr-ra1 on ouo av9pwrrwv � fLctprup[a aAl')9�� EC"nv. [18]54 

19 EAEyov o6v au-rc;J· floil EC''riV 6 rra�p C"ou; 
arrExp!Sl'J 'll'JC"oil�· Ou-rE EfLE o[oa-rE oun -rov rra-r!lpa fLOu· El EfLE i)omE, xal 

't"OV rra-r!lpa fLOU av nomE. [20-31]55 32 YVWC'EC'9E �v aA�9Eiav, xal � aA�9Eia 
EAEU9EpWC'EI UfLii�. 

33 QJIExplSl')C'ctV rrpo� au-r6v· LliEpfLa 1\�paafL EC'fLEV xctl OUOEVl 
OEOOUAEUXctfLEV J[WJIO'rE' rrw� Q'U AEYEI� O'rl 'EAEU9Ep01 YEV�C'EC'9E; 

49. 7:53-B:ll. The pericope adulterae is a late textual addition. See appendix 3, "The Sinful Woman." 
50. 7:53-8:11 no doubt are a later addition, which may have been added to correct an obvious aporia 

in the more trustworthy textual witnesses. In the preceding verses Nicodemus addresses the 
jewish elites when jesus is absent, but 8:12 reads that jesus "again" spoke to them, which requires 
that he was there with them! The commentary in part two conjectured that in the earliest edition 
the council took Nicodemus's advise and summoned jesus to appear before them. lf so, 8:12a must 
be revised. 

51. 8:12b seems to be a secondary addition to explain in what way Jesus is "the light of the world." 
52. 8:14b. "[T]he theme of witness ofthe word of jesus . . .  is an explicit statement of the major theme 

of the discourse and constitutes one of the major themes of the second edition" (von Wahlde, 
Gospel and Letters, 2:384). 

53. 8:15-16a. These verses are illogical and awkward: unlike his opponents, jesus judges no one; 
nevertheless, his judgment is true in 16b (D: aporia; vW 3). 

54. 8:18. The addition of this verse explains the two witnesses to jesus; his own witness and that of 
the Father. Such a preoccupation with witnesses characterizes the later redactions (vW 2). 

55. 8:20-31. Von Wahlde attributes these verses to the second and third editions, in part because the 
opponents are designated as oi 'IouOaTo1 (v. 22; G). Without these verses the text segues beautifully 
between not knowing-oUn ft-tE oi'OaTe oUTe T0v rraTEpa t-tou· e1 Et-tE iJOelTE, xai T0v rraTfpa t-tou-and 
knowing-yvWcrecree T�v cl:A�6e1av. 
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34 f\rrExpl9l') au-rol� 6 'll')CTOU�· 1\f.l�V lifL�V f..iyw Uf.ltV O'rl rca� 6 TCOIWV 'r�V 
Ctf.lap-riav oou/..6� ECTTIV 'r�� Ctf.lap-r[a�· 35 6 OE OOUAO� ou f.lEVEI EV Tij olx[� Ei� 
-rov cliwva· 6 uio� f.lEVEI Ei� -rev alwva. 36 Eav oov 6 uio� UfLCi� EAEU9Epwcrn, 
ov-rw� EAEU9Epot licrEcr9E. 37 oToa on crrrEpf.la 1\�pactf.l ECTTE. [37b-58a]'6 
ssb 1\f.l�V lifL�V f..iyw Uf.ltV, rrplv 1\�paitf.l yEvecr9at Eyw ElfLL 

59 �pav ot3v f..l9ou� \'va �ctAWCTIV Err' au-r6v· 'll')CTOU� OE EXpU�l') xai E��A9Ev. 
[59b]57 

9 

1 Kai rcapc!ywv ElOEV avepwrcov TU<jlAOV EX YEVE��· [2-6a]58 6b ETCTUCTEV 
xafLai xal ETCOll')CTEV TCl'JAOV EX TOU TCTUCTf.laTO�, xal ETCEXPICTEV au-roil TOV TCl'JAOV 
Errl TOU� o<jl9aAf.lOU�, 7 xal Elmv au-rc;i -"YrrayE viljiat Ei� 'r�V XOAUfL��epav TOU 
LIAWctf.l (o Epf.ll')VEUE'ral 1\mcr-raAf.lEVO�). arr�A9Ev oov xal EVtljia-ro, xal �A9Ev 
�f..ircwv. 

8 oi ot3v yEI-rovE� xal oi 9Ewpouv-rE� au-rov -ro rrp6npov 15-rt rrpocrai-rl')� �v 
EAEYOV' Oux oo-r6� ECTTIV 6 xae�f.lEVO� xal rrpocrat-rwv; 9 iiMol EAEyov O'rl 
Oo-r6� ECTTIV' iiMot EAEyov· Ouxi, aMit Of.lOIO� au-ref! ECTTIV. 

ExEivo� liAEyEv on 'Eyw Elf.li. 
10 EAEyov ot3v au-ref!· nw� �VEcflXel')CTctV CTOU oi o<jl9aAfLOl; 
1 1  arrExpl9l') EXEtvo�· '0 avepwrco� 6 AEYOfLEVO� 'll')CTOU� TCljAOV ETCOll')CTEV xal 

ETCEXPICTEV fLOU TOU� o<jl9aAfLOU� xal drciv f.lOI O'rl "YrrayE Ei� TOV LIAWCtf.l xal 
v[ljiat· arcEA9wv ot3v xal V l\jictfLEVO� avE�AE\jia. 

12 xal Elrcav au-ref!· nou ECTTIV EXEivo�; 
f..eyEt· Oux oToa. 
13 '1\youcrtv au-rov rrpo� TOU� <Paptcra[ou� TOV TCOTE TU<jlAOV. 

56. 8:37b-58a. Von Wahlde attributes these verses to the second and final redactions. Again, the 
jewish authorities are identified as oi 'IouOaiot (vv. 52 and 57; G). If one omits these verses, the text 
segues fromjesus's concession that his opponents are children of Abraham-"! know that you are 
seed of Abraham"-to his claim that he is older than Abraham-"before Abraham existed, I am" 
(D: aporia). 

57. 8:59b. From the controversy that precedes this verse one would never have thought that it 
took place in the temple. More likely it took place in an assembly of Pharisees, as requested by 
Nicodemus in 7:51 (D: aporia). Certainty, once again, is illusory. 

58. 9:2-6a. "[Verses] 2-3 . . .  come from the second edition, and vv. 4-6a . . .  come from the third" (von 
Wahlde, Gospel and Letters, 2:428). A major reason for excluding these verses is the concern for the 
blind man's parents, who surely are a later addition to the narrative. The insertion of vv. 9:2-6a 
also breaks the flow of the narrative (D: aporia). 
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14 �y  a i:.  crci��a'!"OY EY n �fLEPc;t TOY ITl')AOY EITOll')CTEY 6 'Il')CTOU� xa\ ciYECfl�EY 
ati'l"ou TOU� cicjl9aAfLOU�. 15 m:iAtY oOY �pwTWY auTOY xa\ oi <f>aptcrato t rrw� 
ciYE�AEIJIEY. 

6 ai:. drrEY auTok lll')AOY ErrE9l')XEY fLOU Errl 'l"OU� cicp9aAfLOU�, xa\ EYtiJicifLl')Y, 
xa\ �AEITW. 

16 EAEyoy oOY EX TWY <f>aptcralwY TtYE�· Oux ECTTtY oOTo� rrapit 9Eou 6 
CiY9pwrro�, lht To crci��aToY ou Tl')pd. 

&Mot EAEYW nw� OUYaTat C£y9pwrro� CtfLapTWAO� 'l"OtaU'!"a CTl')fLEla ITOlElY; 
xa\ crxlcrfLa �y EY auTok 17 AEYOUCTlY OOY '�"0 TUcjlA0 miAIV' Tl crU AEYEl� rrEpl 
auToii, lht �YE'fl�EY crou TOU� cicp9aAfLOU�; 

6 ai:. ETITEY O'l"l npocjl�'l"l')� ECT'l"lY. [18-24a]59 
24b xal ETrraY auT0· t.o� a6�ay '�"0 9E0· �fLEl� o!OafLEY O'l"l 00'!"0� 6 CiY9pwrro� 

CtfLapTwA6� ECTTtY. 
25 cimxpl9l') oOY ExdYo�· Ei cifLapTwA6� ECTTtY oux oTaa· ey oTaa oTt TucjlAo� 

WY CipTt �AEITW. [26-30ar 30b xal �YO l�EY fLOU 'l"OU� ocjl9aAfLOU�. 31 o'{OafLEY 
O'l"l CtfLapTWAWY 6 9Eo� oux ciXOUEl, ciM' EaY 'l"l� 9EOCTE��� n xal TO 9EAl')fLa 
auToii rrotjj TouTou cixouEt. 32 Ex Toil aiwYo� oux �xoucr9l') oTt �YE'fl�EY n� 
cicp9aAfLOU� TUcjlAou YEYEVVl')fLEYou- 33 E i  fL� �Y oOTo� rrapit 9Eou, oux �auYaTo 
ITOlElY OUOEY. [34-41]61 

59. 9:18-24a. This section clearly interrupts the interrogation of the blind man in the preceding 
verses, as the interpolator surely recognized: EcpWv>Jcrav oOv Tbv avapwnov be. Ow-rE.pou (24a; D: 
aporia; vW 2). Whoever inserted these verses did so to explain expulsions of believers in jesus 
from jewish synagogues. Notice also that whereas the confession of the blind man himself was 
that jesus was a prophet (v. 17), in the interpolation the title becomes Christ (22). By omitting 
these verses, v. 24b makes better sense. Although the blind man considered jesus a prophet in v. 
18, in 24b the authorities command him instead to credit heaven: .6.0� oo;av Tcjj GEcjj (0: aporia). 

60. 9:26-30a are torturously repetitious, as the use of �Ol) and rrciAtv in v. 27 admits. Note especially the 
echo of 27b (�vot;iv oou TOU1 6¢9aAf'OUI) in JOb (�vot;iv f'OU TOU1 6¢9aAf'OUI). which likely appeared 
in the first edition (E: repetition). Disputes over Moses characterize the second edition. 

61. 9:34-41. If one omits 9:2-6a (the disciples' question about whether the man's parents had sinned), 
the reference to being born in sin in 34a looks to be secondary. Furthermore, the reference in 34b 
to his being cast out recalls the fear of excommunication in v. 22, another secondary addition. 
Finally, the confession of the blind man concerningjesus's identity is merely that he is a prophet 
with divine agency, but in vv. 35-38jesus declares himself to be the Son of Man (vW 3). 
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10 

[10:1-38]62 39 E��Touv oDv miAtv auTov macrat· xal E�fjA9Ev Ex Tfj' XEtpo' 
aUTWV. 4° Kal cirrfjA9Ev rrctAlV rripav TOU 'Iopoavou E!, TOV TOITOV orrou �v 
'IwavvlJ' To rrpwTov �arrTl�wv, xal EfLEtVEV lixEi. 41 xal rro/.Aol �A9ov rrpo' 
aUTOV xal EAEyov on 'lwctVVl)' fLEV CTl)fLEiov EITOtl)CTEV OUOEV, rravTa of. OO"a 
ETrrEv 'Iwc!vvlJ' rrEpl TOUTou ciAl)9fj �v. 42 xal rro/.Aol lirrlcrTwcrav E!, auTov hEY. 

11 

1 7Hv oi Tt' cicr9Evwv, Aa�apo' cirro Bl)Savla, Ex Tfj' XWfLlJ' Mapla, xal 
Mapea, Tfj, ciOEAcjlfj, au-rfj,. 2 �v OE MaptCtfL � aAEl\jlacra TOV xuptov fLUP4J 
xal EXfLct�acra TOU' rr6oa, aUTOU Tar, Spt�lv au-rfj,, �' 0 ciOEAcjlo' Aa�apo, 
�cr9ivEt. 3 cirrECTTEtAav oDv al cioEAcjlal rrpo' auTov Aiyoucrat· KuptE, 'loE 8v 
cjltAET, cicr9EvEi. [ 4]63 5 �yarra OE 0 'll)CTOU' T�V Map9av xal T�V ciOEAcjl�v au-rfj, 
xal Tov Aa�apov. 

6 w, oDv �xoucrEv oTt cicr9EvEi, TOTE fLEV EfLElVEV liv � �v TOIT4J ouo �fLEpa,. 
[7-lla]" llb xal fLETCt TaUTa AEYEl auTor, 0 'll)CTOU'' Aa�apo, 0 cjltAO' �fLWV 
XEXOtfLl)Tat, ci/.Aa rropEUOfLal \'va E�urrv[crw aUTOV. 

12 Efrrav oDv ol fLa9l)Tal auTcfi· KuptE, E! XEXOtfLl)Tat crw9�CTETal. 
13 E!p�XEl OE 0 'll)CTOU' rrEpl TOU eavctTOU aUTOU. ExEiVOl OE iioo�av on rrEpl 

-rfj, XOlfL�CTEW' TOU urrvou AEYEL 

62. 10:1-38. Only in the epilogue and in the good shepherd discourse are jesus's followers called 
sheep. In 21:15-17 he entrusts his flock to Simon Peter, who likely was the hired hand mentioned 
in 10:12-13. The extended metaphor of the shepherd is probably an allegory for the Gospel as a 
whole (see part four; A: coherence with the epilogue; vW 2 and 3). 

63. 11:4. "The key here [to determining the origin of the verse] is the use of 'glory,' for it is this 
concept that is a major theme of the second edition. In spite of the extreme power of jesus 
(evident in the first edition), the second author indicates that this power is intended to 
demonstrate the greatness of the Father (i.e., his glory)" (von Wah ide, Gospel and Letters, 2:496; C: 
explanation). 

64. 11:7-11a. "The next addition by the second author is a brief one [vv. 7-8] and is intended to 
emphasize the hostility of the religious authorities" who are called oi 'louOaiol (von Wahlde, Gospel 
and Letters, 2:497; criterion G). What makes vv. 9-11 suspicious is the repeated and unnecessary 
introductory formula in v. 11 :  mUm e1mv, xal �eTCt ToUTo AEye1 aVToi� (E: repetition; vW 3). The 
cryptic statement about light and day may have been influenced by the reference to light in 9:4, 
which also is secondary. In any case, without this verse jesus's motivation to risk death is the love 
of his friend. 
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14 'rO'rE o?iv Efn:EV au-rol� 6 'IlJCTOU� n:appl)CTt<;t' Aa�apo� &n:i9avEv, [15a]65 
15b a;\).. a ayWfLEV n:po� aU'!"OV. ( 16-17]66 

18 �v of. � Bl)9avla EYYU� '!"WV 'IEpocroAUfLWV w� &n:o cr-raolwv OExan:EV'rE. 
19 n:o;\)..ol of. EX '!"WV 'Iouoalwv EAlJAU9Etcrav n:po� TI]v Map9av xal MaplcifL Yva 
n:apafLU9�CTWV'ral au-ra� n:Epl '!"OU aOEA<j>ou. 20 � oov Mapea w� �XOUCTEV /yn 
'll)CTOU� EPXE'ral un:�V'rl)CTEV au-rc;J· Mapla of. EV -rc;J olxcp Exa9E�E'r0 . [21-31]67 

32 � oov tM&p9at w� �A9Ev on:ou �v 'llJCTOU� iooucra au-rov EITECTEV au-roil n:po� 
'l"OU� n:ooa�. AEyoucra au-rc;J· KuptE, Ei �� c:ioE oux av fLOU &n:i9avEv 6 aOEA<j>o�. 

33 'IlJCTOU� o?iv w� ElOEV au'ri]v xAaloucrav xal '!"OU� CTUVEA96v-ra� au-rjj 
'Iouoalou� XAalov-ra� EVE�plfL�CTa'!"O -rc;J ITVEUfLa'rl xal hapa�EV eau-rov, 34 xal 
ETn:EV' flou '!"E9Eixa-rE au-rov; 

AEyoucrtv au-rc;J· KuptE, £pxou xal loE. 
35 EoaxpucrEv 6 'IlJcroiJ�. 
36 EAEyov o?iv ol 'Iouoalot· "IoE n:w� E<j>tAEl au-rov. 
37 'rlVE� of. E� au-rwv ETn:av· Oux EOUVa'!"O 00'!"0� 6 &vol�a� '!"OU� o<j>9aAfLOU� 

-rou -ru<j>Aou n:ot�crat Yva xal oo-ro� fL� &n:oe&vn; 
38 'll)CTOU� o?iv n:aAlV EfL�PlfLWfLEVO� EV eau-rc;J EPXE'ral Ei� '!'0 fLVlJfLEIOV' �v of. 

CTIT�Aatov, xal Ai9o� EITEXEl'rO Err' au-rc;J. 39 AEYEl 6 'IlJCTOU�' '1\.pan 't'OV Ai9ov. 
AEYEl au-rc;J � aoEA<j>� '!"OU 'rE'rEAEU'rlJXO'rO� Map9a· KuptE, �OlJ O�El, 

'l'E't'ap-ralo� yap Ecrnv. [40]6' 

41 �pav o?iv -rov Ai9ov. [ 41b-43a]69 

43b <j>wvjj fLEyaAn ExpauyacrEv· Aci�apE, OEupo £�w. 

65. 11:15a. This half-verse provides an awkward justification of jesus's four-day delay (v. 39; E: 
explanation; vW 2). 

66. 11:16-17. All references to Thomas the Twin issue from the final redaction (A: coherence with 
the epilogue). 11:17 anachronistically anticipates jesus's arrival in Bethany. even though it does 
not actually take place until more than twenty verses later (11:38). The reference to "four days" 
anticipates v. 39. 

67. 11:21-31. The text of the final redaction contains doublets of Lazarus's sisters going to meet jesus; 
Martha does so first (11:20-27) and Mary second (11:32-37). The earliest version of the Gospel 
likely had only one such encounter, but scholars disagree over which of the two came first. I agree 
with von Wahlde that the second appeared in the first edition (Gospel and Letters, 2:488-515). Note 
the titles 6 XfltO"TO� 6 ulO� ToG 9coG in v. 27; the earlier version spoke only of xUptc in v. 32. 

68. 11:40: AEyct aUT?) 6 'b)IJOG�· OUx cln6v O'Ol O·n EC!:v rrtO"TEUOfl� O�n TI)v 06!;av ToG BcoU; jesus had not 
made this statement to Martha, even if one attributes vv. 21b-32a to the first edition (0: aporia). 
Of course, if vv. 21-31 are indeed a later interpolation, vv. 40 is even more suspicious (vW 3). 

69. 11:4lb-43a. Surely this is a secondary addition intended to clarify that v. 41 did not imply that the 
raising of Lazarus was an exception: God always heard jesus (C: explanation; vW 2). Martha in v. 
22, another interpolation, similarly states xal viJv olOa O·n OO'a av ain)O'n T0v 9c0v OWO'Et O'Ot 0 9c6�. 
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44 E��ASEv 6 -rESVlJXW<; OEOEfLEvoc; -roue; rr6oac; xa\ -rete; XEipac; xEtplatc;, xal � 
olj!tc; au-roil crouoaplcp rrEptEOEOE'l"O. 

AEYEI au-role; 0 'llJCTOilc;· Aucra'!"E au-rov xa\ ii<j:>ETE au-rov urrciyEtV. 
45 lloX\ol oi'iv Ex -rwv 'Iouoalwv, oi Ef..S6v-rEc; rrpoc; -r�v MaptCtfl xa\ 

8EaCTQfLEVOI a EITOtlJCTEV, EITtCTTEUcrav Etc; au-r6v· 46 nv£c; o£ E� aUTWV cirr�/..Sov 
rrpoc; -roue; <Paptcralouc; xa\ drrav au-role; a EITOtlJCTEV 'llJCTOil<;. 

47 cruv�yayov oi'iv oi cipXtEpdc; xal oi <Paptcralot cruvioptov, xa\ EAEyov· Tl 
ITOIOilfLEV O'rl o6-roc; 0 iivSpwrroc; rroAACt ITOIEI CTlJflEia; 48 ECtV a<j:>WflEV au-rov 
oihwc;, rrcinE<; mCTTEucroucrtv Etc; au-r6v, xa\ EAEucronat oi 'Pwflalot xa\ 
cipoilcrtv �flWV xa\ -rov -r6rrov xa\ -ro €Svoc;. 

49 ETc; OE Tl<; E� au-rwv Ka'ici<j:>ac;, cipxtEpEU<; wv -roil EVtau-roil EXEtVOU, Efmv 
au-role;· 'YfLEI<; oux oloaTE OUOEV, 50 ouo£ Aoyi�ECTSE OTI CTUfl<JlEpEI UfLIV Iva ETc; 
iivSpwrroc; cirroecivn urr£p -roil Aaoil xa\ fl� OAOV TO €Svoc; cirrOAlJ'ral. [51-52]'0 
53 cirr' EXEtVlJ<; oi'iv T�<; �flEpac; E�OUAEUCTaVTO Iva cirroxnlvwcrtv au-r6v. 

54 '0 oi'iv 'llJCTOilc; OUXE'rl rrappl)CTt�t mptEITQTEI EV -role; 'Iouoalotc;, aAACt 
cirr�ASEV EXEiSEv Etc; �v xwpav Eyyuc; 'r* Ep�fLOU, Etc; 'E<jlpalfl AEYOfLEVlJV 
ITOAIV, xaxEI EflEIVEV flETCt 'l"WV flaelJ'l"WV. 

55 'Hv o£ Eyyuc; TO rracrxa 'l"WV 'Iouoalwv, xa\ avE�lJCTav rroX\ol Etc; 
'lEpocroAUfla EX �c; xwpac; rrpo -roil rracrxa Iva ciyvlcrwcrtv Eau-rouc;. 56 E��'l"OUV 
oi'iv TOV 'IlJCTOilV xa\ EAEyov fld aX\ �AWV EV -rc;> iEpc;> ECTTY)XO'l"E<;' Tl ooxd 
Ufllv; lin ou fl� nen Etc; 'r�V EOp�v; 57 OEOWXEICTav o£ oi apxtEpEI<; xal oi 
<Paptcralot EVTOACt<; Iva EaV '!"I<; yvc;> rroil ECTTIV fl>')VUcrn, lirrwc; ITIQCTWCTIV au-r6v. 

12 

[12:1-11]71 12 Tfj Errauptov 0 oxf..oc; rro/..uc; 0 EASwv Etc; 'r�V EOpT�V, axoucraVTE<; 
li-rt EPXETat 6 'IY)croilc; Etc; 'lEpocroAUfla, 13 €/..a�ov TCt �a'fa -rwv <jlotvlxwv xa\ 

70. 11:51-52. According to von Wahlde, these verses represent an aside by the narrator to "explain 
the hidden meaning of Caiaphas's words in the theological perspective of the third edition and 
become an important interpretation of the meaning of Jesus' approaching death. jesus will die 'for 
the nation"' (Gospel and Letters, 2:521). Furthermore, the gathering of God's children into one flock 
is a theme shared with other secondary additions to the Gospel (e.g., 10:16 and 17:20). 

71. 12:1-11 narrate jesus's anointing at Bethany. Von Wahlde attributes vv. 1-2 and 9-11 to the 
earliest Gospel, but 3-8 to the final redactor (Gospel and Letters, 2:532-42). He may be correct, 
but if one omits all of 12:1-11 the triumphal entry into jerusalem for the festival flows naturally 
from the reference to Passover at the end of ch. 11. Furthermore, vv. 1-2 and 9-11 expand the 
murderous intentions ofthe authorities to include targeting Lazarus, likely an embellishment. 
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E��A.9ov Eic; urrcivTl')OW aim;J, xa\ Expavya�w 'Ocravva, EvA.oyl')�Evoc; 6 

EPXO�EVO<; EV ov6�aTl xup[ou, xa\ 6 �aCTIAEll<; TOU 'Icrpa�A.. 14 Eupwv of. 6 

'Il')CTOU<; ovapiOV Exa91CTEV Err' aUTO, xa9wc; ECTTlV yEypa��EVOV' IS M� <Po�ou, 
9uyciTl')P Llwv· loou 6 �aCTIAEV<; CTOU EPXETal, xae��EVO<; Errl rcwA.ov ovou. [16]12 

17 E�aprupEI oi'iv 6 oxA.oc; 6 wv �ET' aUTOU OTE TOV i\a�apov E<jlWVl')CTEV EX 
TOU �Vl')�ElOU xal �YEipEv aUTOV EX VExpwv. 18 OICt TOUTO xal UTC�VTl')CTEV auTc'iJ 
6 ox}.oc; OTt �xoucrav TOUTO aUTOV TCETCOil')XEVal TO CTl')�Eiov. 19 o! oi'Jv <l>aplcraiol 
ETrcav rrpoc; EaUTovc;· 0EwpEiTE OTI oux w<jlEAEiTE OUOEV' i'OE 6 x6cr�oc; orr[crw 
aUTOU cirr�A9Ev. [20-50]73 

13 

1 Ilpo of. �c; EOPT�<; TOU rrcicrxa Eiowc; 6 'Il')CTOU<; OTt �A9Ev aUTOU � wpa Yva 
�ETa�i) EX Tou x6cr�ou TovTou rrpoc; Tov rraTEpa. [lb-3la]" 3 1b A.!SyEI [oi'iv] 

'Il')CTOU<;' [3lc-32]75 33 TEXVta, ETI �lxpov �E9' u�wv El�i. [33b] �l')�CTETE �E, 

[33d]76 33e [cii.Aa] orrou EYW urrciyw U�Eic; ou ovvacr9E EA9Eiv. [34-35]77 

36 i\EyEI auTc'iJ Ll�WV IlETpoc;· KvpiE, rrou urrciyEI<;; [36b-37a]78 OICt Tl ou 
ovva�a[ 0"01 cixoA.ou9�CTal apTI; �v IJ!ux�v �ou urrf.p CTOU e�crw. 

38 cirroxp[vETal 'Il')CTOuc;· T�v IJ!ux�v CTOU urrf.p E�OU 9�CTEI<;; a��v a��v A.!Syw 
CTOI, ou �� aAEXTWp <jlwV�Ofl liwc; oi'J apv�crn �E 't'ptc;. 

72. 12:16. This verse is one of several in the Gospel that state that the disciples did not understand the 
meaning of events until after jesus's resurrection (B: relecture; vW 2). 

73. 12:20-50. Von Wahlde attributes only four verses in this span of text to the earliest edition: 
20-22 and 37 (Gospel and Letters, 2:543-74), but even these verses are suspect. The introduction of 
"EJJ..l')vi� in v. 20 seems to be a gloss on the statement in v. 19 that 6 xOO"JlOS" went after jesus, viz. 
not just jews but also Greek converts to judaism (C: explanation). Verse 37, when isolated from its 
context, makes little sense and contradicts Jesus's success in v. 19. If one eliminates all of 20-50 
the narrative segues smoothly from jesus's entry into Jerusalem for the Passover (12:12-19) to 
Passover eve (13:1). 

74. 13:lb-31a. Von Wahlde attributes all of chs. 13-17 to the second and third editions. By so doing, 
he omits every trace of jesus's final instructions to the Twelve. My reconstruction proposes that 
jesus alerts them that he soon will die and gives them encouragement. 

75. 13:31c-32. The glorification of the Son of Man surely issues from the third edition to explain why 
jesus needed to depart (C: explanation; vW 3). 

76. 13:33b and 33d likely issue from the second edition. Note the use oi 'IouOa.iol in 33b (G). 
77. 13:33e-35 interrupt the flow of the dialogue (D: aporia; vW 2 and 3). 
78. 13:36b-37a. These verses resemble Jesus's prediction of Peter's martyrdom in the epilogue (see 

21:18-19 and the discussion in part four; A: coherence with the epilogue; vW 2 and 3). 
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14 

[1-3]79 4 xal orrou eyw urrayw o'{oan T�V oo6v. [5-6a]80 6b 'Eyw ELfLl � 000<; 
xal � clA�9Eta xal � �W�. (6c-31a]" 31b 'EyEtpECT9E, ctYWfLEV EVTEU9Ev. 

15 

1 'Eyw ELfLl � ctfLITEAO<; � clAl]Stv�, xal 6 rra�p fLOU 6 yEwpy6<; ECTTlV' 2 rrav 
xA�fLa ev EfLOl fL� <jlepov xaprrov alpEt auTo, xal rrftv TO xaprrov <jlepov 
xaSafpEt aUTO \'va xaprrov rr:X.dova <jlepn. [3]82 4 fLdVaTE EV EfLOt, xayw EV UfLlV. 
xaSw<; TO XA�fLa ou ouvaTat xaprrov <jJEpELV ci<jJ' EaUTOU eav fL� fLEVn EV Tfj 
clfLITEA4J, oihw<; OUOE UfLEl<; eav fL� EV EfLOL fLEVlJTE. [15:5-17:26]83 

18 

1 TaiJTa Eirrwv 'llJCTOU<; E��A9Ev CTUV TOt<; fLCt9lJTCll<; ClUTOU rrepav TOU I(ElfLappou 
TOU KEopwv orrou �v x�rro<;, Ei<; av EiCT�A9Ev aUTO<; xal oi fLCt9l]Tetl aUTOU. 2 ijOEl 
oe xal 'Iouoa<; 6 rrapaotoou<; auTov Tov Torrov, iht rroMaxt<; CTuv�xelJ 'I>JCToiJ<; 
exEI fLETa Twv fLCt9lJTWv auTou. 3 6 o�v 'Iouoa<; :>..a�wv T�v CTITE1pav xal EX 
TWV cipl(tEpewv xal Ex Twv <t>aptCTafwv urr>JpETa<; lipi(ETat exEI fLETa <jlavwv xal 
ACtfLITaowv xal orr:>..wv. 

4 'I>JCTOU<; o�v Eiow<; rravm TCt Epi(OfLEVa err' ClU't'OV E��A9Ev, xal AEyEt au't'ol<;
Tfva �lJTElTE; 

5 cirrExpfS>JCTav auTc;J· 'l>JCTouv TOV Na�wpa1ov. 

79. 14:1-3. Von Wahlde attributes all of chs. 13-17 to the second and third editions. But by removing 
only vv. 14:1-3 the exchange between jesus and Peter segues easily from 36a, where Peter asks 
noV Urr&.yEt�, to 14:4, Onou EyW Unciyw oiOaTE TI)v OOOv (0: aporia). 

80. 14:5-6a. All references to Thomas the Twin issue from the final redaction (see part four; A: 
coherence with the epilogue). By removing these verses, jesus's statement that his disciples 
"know the way [olOan -r�v 606v]" is explained: jesus, whom they know, is 0 606t;. 

81. 14:6c-3la. Von Wahlde surely is right in attributing these verses to later redactions (editions 2 
and 3). If these versesare omitted, jesus concludes his farewell discourse with reassurance to the 
Twelve in 15:1-4. 

82. 15:3 seems to have been added to correct any impression that the disciples needed pruning (C: 
explanation; vW 2). 

83. 15:5-17:26. These verses surely issue from the second and third editions. One can imagine 15:1-4 
as part of jesus's statement to the disciples as they leave, but surely not all of 15:5-17:26 prior to 
their arrival at the garden where jesus will be arrested (vW 2 and 3). 
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AEYEI au-roT�· 'Eyw ElfLI. [sb-8a]84 Bb El oov EfLE �}]TEITE, &q,e-re TOUTOU� 
urrciyetv. [9]85 

10 LlfLWV oov ITE-rpo� i!xwv fLclXatpav ElAXUCTEV au'l'Yjv xal /!rraiCTEV TOV TOil 
cipxteptiw� ooilAOV xal cirrtixolj;ev au-roil TO r w-rcipwv TO OE�IOV. �v OE OVOfLa -rc;J 
oouAcp MciAxo�. 

1 1  eTrrev oov 6 'l}]CTOil� -rc;J ITE-rpcp · BciAe T�V fLclXatpav El� T�V e�X})V' TO 
rro-r�p1ov 8 o!iowx!iv fLO I 6 rra-r�p ou fL� rrtw au-r6; 

12 'H oov rnelpa xal 6 XIAtapxo� xal ol urr}]pE-rat -rwv 'Iouoa1wv cruvEAa�ov 
TOV 'l}]CTOilV xal EO}]CTav au-rov 13 xal �yayov rrpo� [Ka'ici<Pav] [13b-18]86 19 '0 
oov cipxtepeu� �PWT}]CTEV TOV 'I')]CTOilV rrepl TWV fLae})TWV au-roil xal rrepl Tij� 
Oloaxfj� au-roil. 20 cirrexple')] au-rc;J 'l}]CTOil�· 'Eyw rrapp')]O'l\( AEAclA}]Xa -rc;J 
x6crfLcp· Eyw rrciv-ro-re Eo1oa�a Ev cruvaywyn xal Ev -rc;J lepc;J, orrou rrcine� 
ol 'Iouoalo 1 cruvtipxov-rw, xal Ev xpurr-rc;J EAciA}]CTa ouo!iv· 21 Tt fLE Epw-r��; 
EpWT}]CTOV TOU� clX}]XOOTa� Tl EAclA}]CTa au-rok 'toe OOTOI o'loaCTIV a eTrrov Eyw. 

22 Tail-ra of. au-roil ElTCOVTO� er� rrapECTT}]XW� TWV UTC'))pETWV EOWXEV 
pciTCICTfLa -rc;J 'l}]CTOil etrrwv· Oihw� arroxp1vn -rc;J cipxtepel; 

23 cirrexpt8}] au-rc;J 'l}]croil�· Et xaxw� EAaA'))CTa, fLapwp'))crov rrepl -roil xaxoil· 
El OE xaAw�. Tl fLE otipet�; [24]87 

25 'Hv OE LlfLWV IThpo� EO'TW� xal eepfLaiVOfLEVO�. eTrrov oov au-rc;J· M� xal 
CTU EX TWV fLae})TWV au-roil eT; 

�pv�cra'l'o Exelvo� xal eTrrev · Oux ElfLL 
26 AEYEI er� EX 'l'WV OOUAWV '!'Oil cipxtepEw�, cruyyev�� wv 00 cirrtixolj;ev 

ITE'l'po� '1'0 W'l'lOV' Oux Eyw CTE eToov EV -rc;J x�rrcp fLET" au-roil; 

84. 18:5b-8a. The interpolator of this exchange apparently thought that the epiphanic implications 
of jesus identifying himself as EyW ei�t needed highlighting (C: explanation). To do so, he twice 
repeated E.yW Ei�t, unnecessarily reminding the reader that judas was on hand (cf. v. 2). and made 
jesus repeat his question and the soldiers' reply (vW 3; E: repetition). 

85. 18:9 clearly is secondary: it evokes a statement in 6:39 that likewise is secondary (vW 3). 
86. l8:13b-l8. The reference to ilX<os fL•S�n\1 in vv. l5-l6 likely evokes the shadowy disciple whom 

jesus loved (see part four; A: coherence with the epilogue). Verses 17-18 duplicate information 
and expand on information provided in v. 22 (vW 3). More problematic are verses 13b-14. The 
account of jesus's interrogation by Jewish authorities in the final redaction dearly is corrupt. 
According to v. 13 jesus is taken to Annas, who is called &pxtepeU� in 19, even though he is not 
the high priest that year (13). Verse 24 states that Annas sends jesus to Caiaphas, and, without a 
second interrogation, v. 28 states "they brought jesus from Caiaphas to the praetorium." I propose 
a simple solution: in the first edition jesus goes to Caiaphas (13a), who is the current high priest, 
and not to Annas; if so, the extradition of jesus to Caiaphas in v. 24 must also be secondary. Once 
again, certainty regarding the reconstruction is illusive. 

87. 18:24. Ifthe earliest edition did not mention Annas in vv. l3-14, this verse too must be secondary. 
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27 ll!lAIV oi'iv �pv�cra·ro 0ETpo�· xal EV9Ew� aAEXTWP E<!>WVlJCTEV. 
28 ·�youCTIV oi'iv TOV 'llJCTOUV an:o TOU KaYacpa El� TO rrpaiTWpiW �v oi:. rrpwt· 

xal auTol oux E lCT�A9ov El� TO rrpaiTWPIOV, tva f.l.� f.l.lav9wcriV aiJ..it cpayWCTIV TO 
rrcicrxa. 

29 tl��A9Ev oi'iv 6 OiAaTo� E�w rrpo� auTou� xal <PlJcriv· Tiva xaTl)yopiav 
cpipETE xaTit TOU av9pwrrou TOUTou; 

30 an:Expi9lJcrav xal dn:av auTc;i· E! f.l.� �v OOTO� xaxov ITOIWV, oux Civ CTOI 
n:apEOWXaf.I.EV aUTOV. [31-32]88 

33 E!�A9Ev oi'iv rrciAIV El� TO n:pa1Twp1ov 6 OiAaTo� xal !Scpwvl)CTEV Tov 
'llJCTOUV xal ETmv auTc;i· LU ET 6 �aCTIAEU� TWV 'Iouoaiwv; 

34 cimxpi9lJ 'llJcrou�· �rro crwuToil cru ToilTo AEYEI� � CiXA.o1 cTn:ov cro1 mpl 
Ef.I.OU; 

35 cimxpi9lJ 6 OiAaTo�· M�TI !Syw 'Iouoa1'6� Elf.l.l; To gevo� To crov xal ol 
cipXiEpEI� n:apiowxciv erE Ef.l.oi· Ti tlrroilJcra�; 

36 cimxpi9lJ 'llJcrou�· 'H �acriAEia � Ef.l.� [36b]89 oux ECTTIV EVTEU9Ev. 
37 cTmv oi'iv auTc;i 6 OiAClTO�· Ouxouv �aCTIAEU� cT cru; 
cin:Expi9lJ 6 'IlJcrou�· Lu AEYEI� oTI �acriAEu� Elf.I.L tlyw E!� TouTo YEYEVVlJf.l.al 

xal El� TOUTO EA�Au9a El� TOV XOCTf.I.OV tva f.l.apwp�crw Til aAlJ9Eic;t· n:a� 6 wv EX 
�� aAlJ9Efa� aXOUEI f.I.OU T�� cpwv��· 

38 AEYEI auTc;i 6 OiAClTO�· Ti ECTTIV aA�9Eia; 
Kal TOUTO EliTWV rraAIV E��A9Ev rrpo� TOU� 'Iouoaiou�, xal AEYEI aUTO I�· 'Eyw 

OU0Ef.1.iav Eupicrxw EV auTc;i a!Tiav· 39 ECTTIV oi:. cruv�9Eia Uf.t.tV tva Eva an:OAUCTW 
Uf.t.tV EV Tc;i rrcicrxa· �OUAECT9E oi'iv an:oAUCTW Uf.l.tV TOV �aCTIAEa TWV 'Iouoaiwv; 

40 !Sxpauyacrav oi'iv rrciAIV AEYOVTE�· M� TOUTOV aiJ..it TOV Bapa��av. �v oi:. 
6 Bapa��a� t..nCTT��· 

88. 18:31-32. These verses clearly are a secondary explanation of why jesus was not stoned but 
crucified (C: explanation). Von Wahlde attributes them to the final redaction: "the purpose of the 
verses is not to describe the charge being brought but rather to describe an event in which the 
word of jesus [in 3:14] will be shown to be fulfilled" (Gospel and Letters, 2:774). 3:14 itself seems to 
be secondary (vW 3). 

89. 18:36b. Here one finds both a reference to jesus's enemies as o! 'lov0a1ot (criterion G) and a 
duplication of36b: � �ao-tAeia. � ftJ.� oUx EO"!tV (E: repetition; vW 3). 
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19 

1 To-re oov €!-cz�ev 6 fltAilToc; Tov 'I>Jcrouv xczl EfLc:tCTTiywcrev. 2 xczl o i  
CTTpc:tT!WTCt! ltAE�CtVTEc; CTTE<j)c:tvov E� cixczvSwv err€S!JXCtV CtUTOU Tfj xe<j)c:tAfj, 
xcz[ lfLclT!OV rrop<j)upouv rrept€�c:tAOV c:tuTOV, 3 xczl �PXOVTO rrpoc; c:tUTOV xczl 
€!-eyov· Xczlpe, 6 �czcrt!-euc; TWv 'Iouoczlwv· xczl eoloocrczv czuTc;J pczrrlcrfLc:tTc:t. 

4 xczl e�fj!-Sev rrci!-tv €�w 6 fltAilToc; xczl !-€yet czuTolc;· "Ioe Ciyw UfLlV czuTov 
E�W, !vet yvWTE lht OUOEfLlCtV CllTlClV euplcrxw EV CtUTctJ. 5 e�fj!-Sev oov 6 'I>JCTOU<; 
€�w. <j)opwv Tov cixcivStvov crT€<j)czvov xczl TO rrop<j)upouv lfLctT!OV. xczl !-€yet 
czuTolc;· 'IOou 6 CivSpwrroc;. 

6 liTe oov eToov czuTov oi cipxtepdc; xczl oi urr>JpETc:tt expczuyczcrczv !-€yovTec;· 
LTc:tupwcrov CTTczupwcrov. 

AEYE! ClUTOlc; 6 IT !AClToc;· Aa�ETE CtUTOV UfLel<; xczl CTTc:tupwcrc:tTE, eyw yitp oux 
euplcrxw EV CtUTctJ etiTietv. 

7 cirrexpiS>Jcrczv czuTc;J oi 'Iouoczlot· 'H[Lelc; VOfLOV EXOfLEV, xczl xczTit Tov VOfLOV 
o<j)e[AE! cirroSczvelv, OT! uiov Seou ECtUTOV erroi>JCTEV. 

8 "0TE oov �XOUCTEV 6 IT!AClTO<; TOUTOV TOV !-6yov, fLil»..ov e<j)o��elJ. 
9 xczl eicrfj!-Sev eic; TO rrpc:t!Twptov rraA!V xczl AEYE! TctJ 'I>JCTOU" rr6Sev eT cru; 
6 o£ 'l>JCTOuc; cirr6xptcrtv oux €owxev c:tuTc;J. 
10 !-€yet oov czuTc;J 6 fltAilToc;· 'EfLol ou !-cz!-elc;; oux oToczc; on e�oucrlczv €xw 

cirro!-ucrcz[ ere xczl e�oucrlczv €xw CTTetupwcrczi ere; 
11 cirrexpiS!J czuTc;J 'I>Jcrouc;· Oux eTxec; e�oucrlczv xczT' EfLou ouOefLic:tv ei fL� �v 

OEOOfLEVOV crot CivwSev. [l lb-12]90 
1 3 '0 oov fltAilToc; cixoucrczc; TWv !-6ywv TouTwv �yczyev €�w Tov 'I>Jcrouv, 

xczl exciStCTEV errl ��fLCtTO<; eic; TOJtOV AEYOfLEVOV At66CTTpWTOV, 'E�pet"icrTl OE 
fet��etSet. 14 �v OE rrc:tpc:tCTXEU� TOU rrcicrxcz, wpet �v we; EXT!J. xczl AEYE! Tole; 
'Iouoczlotc;· "Ioe 6 �czcrt!-euc; VfLWV. 

15 expczuyczcrczv oov EXelVO! . . �pov i!tpov, CTTetupwcrov CtUTOV. 
!-€yet czuTolc; 6 fltAilToc;· Tov �czcrt!-€cz UfLWV CTTetupwcrw; 
cirrexpiS>Jcrczv oi cipxtepdc;· Oux EXOfLEV �czcrt!-€cz ei fL� Kczicrczpcz. 

90. 19:1 lb-12. Once again one reads that jesus's opponents are oi 'IouOa.iot (G). Such vitriol against jews 
is most typical of the second edition (vW 2). This is the only place where the jews interrupt what 
otherwise is Pilate's private interrogation of jesus. 
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16 'rOTE o?iv rrapEclWXEV au-rov au-roi'� i'va crravpw9ij. napEAa�ov o?iv TOV 
'l"I)O'Oilv· 

17 xal �aO'Ta�wv au-rc;J TOV crravpov E��A9Ev El� TOV AEYOf-tEVOV Kpav[ov 
Torrov, & AEYETat 'E�pa'lo--rl foA.yoSa, 18 orrov au-rov ECT'raupwo-av, xal f-tET' 
au-roil aAA.ov� ouo EVTEil9Ev xal EVTEil9Ev, f-lEO'OV OE TOV 'l"I)O'Oilv. 

19 €ypalj!Ev o£ xal -r[-rA.ov 6 n tA.iho� xal €9"1)XEV Errl -roil crravpoil· �v o£ 
yEypaf-tf-tEVW 'l"l)o-oil� 6 N a�wpai'o� 6 �ao-tAEu� -rwv 'Iovoa[wv. 20 -roil-rov oov 
TOV TlTAOV rroAA.ol av!lyvwo-av TWV 'Iovoa[wv, OT[ EYYU� �v 6 TOITO� T�� ITOAEW� 
orrov Ecrravpw9"1) 6 'I"I)O'Oil�· xal �v yEypaf-tf-tEVOV 'E�pa'icrr[, 'Pwf-ta'icrr[, 
'EAA."I)vtcrrL 

21 EAEyov o?iv Tcfl ntAClT'IJ ol apxtEpEi'� TWV 'Iovoa[wv· M� ypacjlE· '0 
�aO'tAEU� TWV 'Iovoa[wv, aAA.' OT[ EXEtVO� ETrrEV Bao-tAEU� TWV 'Iovoa[wv Elf-tL 

22 cimxpt9"1) 6 ntA.iho�· "0 y!lypacjla y!lypacjla. [23-24]91 
25 Elo-njxEtO'aV OE rrapa Tcfl O'Tavpc;J -roil 'I"I)O'Oil � f-l�T"I)p au-roil xal � 

aclEAcjl� T�� f-l"I)Tpo� au-roil, Map[a � -roil KA.wrrit xal Map[a � MayoaA"I)V�. 
26 'I"I)o-oil� o?iv towv -r�v f-l"IJTEpa [26b]" A.!lyEt -rij f-t"IJTpt· fuvat, 'toE 6 vlo� o-ov. 
[27] 

28 METa -roil-ro ElclW� 6 'l"I)O'Oil� OT[ �0"1) rrav-ra TETEAECT'ra[ [28b]93 28c AEYE[' 
t.tiJ!w. 

29 O'XEilo� EXEt'rO o�ov� f-lECT'rOV' rnoyyov oov f-tECT'rOV TOU o�ov� UO'O'WIT'!J 
rrEp t9EVTE� rrpo�vEyxav au-rou Tcfl CT'l"Of-laTt. 30 OTE o?iv EA.a�EV '!"0 0�0� 6 
'l"I)O'OU� ETrrEv· TETEAEcrrat, xal xA.[va� �v xE<j>aA.�v rrap!lowxEv -ro rrvEUf-ta. 
[3 1-37]94 

38 METa OE mum �PW'r"IJO'EV TOV ntActTOV 'Iwo-�<j> cirro /\ptf-ta9a[a�. wv 
1-lae"l)�� TOU 'l"I)O'OU XEXPVf-tf-tEVO�, [38b]" 38c i'va apn TO O'Wf-la TOU 'I"I)O'OU' xal 
EITETpEij!Ev 6 ntA.it-ro�. �A9Ev o?iv xal �pEv -ro O'Wf-la au-rou. 39 �A9Ev o£ xal 

91. 19:23-24. There can be little doubt that a later redactor, influenced by Mark 15:24-25, added these 
verses to remind "the reader that jesus' crucifixion can be interpreted as the death of one who is 
faithful to the end, as described in" Ps 22 (von Wahlde, Gospel and Letters, 2:813). 

92. 19:26b. All references to the Beloved Disciple come from the final redaction; see part four (A: 
coherence with the epilogue). 

93. 19:28b. The same hand that inserted vv. 23-24 likely also inserted tva TEAEiwGjj � ypa<j>� (vW 3). 
94. 19:31-37. Concern for jesus's death fulfilling Scripture characterizes the later redactions of the 

Gospel; according to von Wahlde, especially the third. Be that as it may, the insertion of the 
witness of the blood and water flowing from jesus wound clearly comes from the final redaction 
(A: coherence with the epilogue). 

95. 19:38b. The phrase 0Lil -rbv .:pO�ov -rWv 'IovOa(wv especially characterizes the second edition ( vW 2; 
G). 
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NixoO�fLo,, 6 D.9wv rrpo' a1hov vuxTo, TO rrpw-rov, q,ipwv fLtyfLa erfLupv�' xal 
6.;\6�, w, AtTpa' ilxaTov. 40 i!Aa�ov oov TO erwfLa Toil 'bJerOu xal EO�erav atho 
69ovloi, fLETa TWV apWfLclTWV, xaew, £9o, ECTTlv TOl' 'Iouoalol, EVTa<f'icl�EIV. 
41 �v o€ EV Tcfl TOJICp orrou ECT'raupw9� x�rro,, xal EV Tcfl X�IT'f' fLV�fLElOV xaiVOV, 
EV � ouoirrw OUOEl, �v TE9EifLEVO'" 42 EXEl oov Oia T�V rrapaerxw�v TWV 
'Iouoalwv, oTI i[yyu, �v To fLV�fLE1"ov, ge�xav Tov 'I�erouv. 

20 

1 Tfj o€ fLI� Twv era��chwv Mapla � MayoaA�v� EPXETal rrpw"l" erxoTia, 
ETI oiler�' Ei, TO fLV�fLE1"ov, xal �AEITEI Tov Al9ov �pfLEVOV Ex Toil fLV�fLEiou. 
[2-lla]96 nb w, oov iixAaiEV rrapixulj!Ev Ei, TO fLV�fLE1"ov, 12 xal 9EwpE1" ouo 
ciyyi;\ou, ev Awxo1", xa9E�OfLEvou,, iiva rrpo, Tfj xE<f'aAfj xal iiva rrpo' To1", 
rroerlv, orrou EXEITO TO erWfLa TOU 'I�erou. 13 xal AiyoueriV auTfj EXElVOI" fuval, 
Tt XAatEI,; 

AEYEI aUTOl' O'rl �Hpav TOV xupiOV fLOU, xal oux oToa rrou i!9�xav aUTOV. 
14 TaUTa Eirrouera EerTpct<f'� Ei, Ta orrlerw, xal 9EwpE1" TOV 'I�erouv EerTWTa, xal 
oux fjOEI OTI 'I�erou, EerTIV. 

15 AEYEI au-rfj 'I�erou,· fuval, Tt xAatEI,; Ttva ��TEl",; 
EXEiv� ooxouera OTI 6 x�rroup6, ECT'riV AEYEI aUTcfJ" KupiE, Ei eru E�ctCTTaera, 

aUTOV, Eirr£ fLO I JIOU /!9�xa, aUTOV, xayW aUTOV apw. 
16 AEYEI au'rfj 'I�erou,· MapictfL. 
erTpa<f'Ei"era EXEtV� AEYEI aUTcfJ 'E�pa"lerTI· Pa��OUVI  (ll AEyE'ral LliOclCTXaAE). 
17 AEYEI auTfj 'I�erou,· M� fLOU c'irrTOU, oilrrw yap civa�i��xa rrpo, TOV 

rraTEpa· rropEuou OE rrpo, TOU' aOEA<f'ou, fLOU xa\ Eirr€ auTok 1\va�a[vw rrpo, 
TOV JiaTipa fLOU. [17br' 

18 iipXETal Map1afL � MayoaA�v� ciyyD-Aouera To1", fLa9�Ta1"' OTI 'Ewpaxa 
TOV XUpiOV xa\ TaUTa EfiTEV auTfj. 

19 Oiler�, oov oljila, Tfj �fLEPCf ExEivn Tfj fLI� era��ctTWV, xal TWV 9upwv 
XEXAEierfLEVWV orrou �erav o( fLa9�Tal [19b] ,98 19c �A9Ev 6 'l�erou, xa\ i!er� Ei, 

96. 20:2-lla. The apostolic footrace and the prominence of the Beloved Disciple point decisively to 
the final redactor (see part four). 

97. 20:17b is "marked as coming from the third edition by the use of'brothers' to refer to the disciples . 
. . . There is also the theological orientation of the dialogue with jesus that he is to ascend 'to my 
Father and to your Father and my God and your God.' This ascent motif is also characteristic of 
the third edition throughout"" (von Wahlde. Gospel and Letters. 2:848). 
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'!"0 �EO"OV, xal AEYEI au-rol�· Eip�VlJ u�lv. [20-21a]" 21b xa9w� arrEO"'!"aAXEV �E 
0 rra-r�p, xayw rrti�rrw u�a�. 22 xal -ro(l'!"o Eirrwv EVE<PUO"lJO"EV xal AEyEI au-rol�· 
Aa�E'!"E ITVEU�a iiywv· 23 iiv '!"IVWV a<P�n '!"Ct� Ct�ap-ria� a<PEWV'!"al au-rok iiv 
'!"IVWV xpa�'!"E XEXpcl'!"lJV'ral. (24-29] 100 

30 rro».a �Ev oi'Jv xal ii».a O"lJ�Eia EITOllJO"EV o 'llJO"Ou� Evwmov -rwv 
�aSlJ-rwv, ii oux EO"'!"IV yEypa��Eva EV -rc;J ���AtC(J -rou-r':l· 31 -rau-ra OE 
ytiyparr-rat Yva ITIO"'!"EUlJ'!"E on 'llJO"OU� EO"'!"IV o XPIO"'!"O� o ulo� -rou 9Eou, xai Yva 
ITIO"'!"EUOV'!"E� �w�v EXlJ'!"E EV -rc;J ov6�a'!"l au-rou. [21 :1-25]101 

98. 20:19b. Once again the expression OtCt. Tbv q:>O�ov TWv 'IouOctlwv points to the second edition (vW 2). 
99. 20:20-Zla.john 20:19 likely redacts Luke 24:36,jesus's post-resurrection appearance to the eleven, 

but without his invitation to touch him, as in Luke. The awkward repetition of jesus's greeting 
in 21a, Elp�v>J Uf.tlv, likely indicates that someone inserted v. 20 under the influence of Luke 24 (D: 
aporia, and E: repetition). That is, in the first edition jesus tells Mary not to touch him, but in the 
final redaction he invites Thomas to do this very thing (see part four; vW 3). 

100. 20:24-29. All references to Thomas the Twin issue from the final redaction; cf. 21:2 (see part four; 
vW 3). 

101. 21:1-25. Ch. 21 is a secondary epilogue (see part four; vW 3). 
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Appendix 2 :  Euripides' Bacchae 

This appendix is an overview of the Bacchae with an original translation 
of sections most germane to the fourth Gospel. It also includes 
occasional commentary on matters of textual criticism or interpre

tation. This translation informed the comparison of the tragedy with 

the earliest johannine Gospel in part two. 
The Bacchae begins with Dionysus alone on stage declaring why he 

has come to Thebes, the city of his birth. 

I, the child of zeus, have come to the land of Thebes
Dionysus, whom Semele daughter of Cadmus once bore, 
induced to do so by a lightning bolt-
after having changed myself into human form from that of a god. 
(Bacch. 1-4) 

Dionysus, of course, was only one of many sons-and daughters-of 
Zeus, but his connection with the king of gods was particularly 

intimate. Behind Hera's back, Zeus slept with Semele, the daughter of 

King Cadmus of Thebes, but he zapped her with a lightning bolt for 
boasting that she had conceived by him. He then saved the fetus, sewed 

it into his thigh, and brought it to term; one might say that Zeus was 

both father and mother to baby Bacchus. 
The god of wine next tells the audience that he had transformed 

himself "into human form" as a disguise to vindicate his mother 

against those who refused to believe that she had slept with Zeus; 
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these deniers included Semele's own sisters. Of  the Olympians, none 

was as notorious as Dionysus for his polymorphism; one of his most 

enduring symbols was the actor's mask, which permitted a single male 
performer to play multiple roles. Later in the Bacchae, for example, the 

chorus invites Dionysus to assume the appearance of a bull, a multi

headed snake, or a ferocious lion (1017-1019). At the end of the play, 
as deus ex mach ina, he appears in his divine glory (sometime before line 
1330). 

Although most Thebans mocked Semele's claim that she had 
conceived by Zeus, Dionysus's opening speech notes one important 

exception: 

I praise Cadmus, who established this plot untrodden, 
a sacred precinct for his daughter. With clustering foliage of the grapevine 
I myself have shrouded it. (Bacch. 10-12) 

Euripides' Dionysus then tells the audience why he came to Thebes. 

On leaving the gold-rich fields of the Lydians, 
and the Phrygians, the sunlit plains of the Persians, 
Bactrian walled cities, and the dangerous lands 
of the Medes, arriving at prosperous Arabia 
and all of Asia that lies by the briny sea, 
that has cities with beautiful towers filled 
with a mixture of Greeks and barbarians together, 
I have now come to the land of the Greeks for the first time, 
after having made those regions dance and having established my 
rites, so that a god might be revealed to mortals. 
Of the cities of Greece Thebes was the first one 
that I stirred to ululate, having clothed the women in fawnskin 
and placed the thyrsus in their hands, my ivied spear. 
Since my mother's sisters-whom one might least expect
were saying that Dionysus was not born from Zeus, 
but that Semele had been seduced by some mortal man, 
and that she had attributed to Zeus her own sexual sin, 
[her pregnancy by Zeus being] a sophistry by Cadmus-on account of this 
they gloated publicly that Zeus killed her, 
because she lied about the marriage. 
For this reason I drove them [the women] from their homes. 
They dwell in the mountains frenzied in mind. 
I forced them to take the tokens of my revelry. (Bacch. 13-34) 
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The tokens mentioned here include robes made of animal skins, 

tambourines, pine torches, and thyrsi (fennel stalks wound with ivy 

and topped with pinecones). The poet describes bacchants letting 
down their hair, rolling their eyes, dancing about wildly, and invoking 

the god with cries of "evohe" and "io." 

Dionysus then boasts of driving women into the wild: 

All the Cadmean female seed, as many 
women as there were, I drove from their houses in madness. 
Mingling together with the daughters of Cadmus, 
they sit on rocks under open sky and under green firs. 
Whether it wants to or not, this city must learn the truth, 
though now it is ignorant of my bacchic rites; 
I will give a defense on behalf of my mother Semele 
by appearing to mortals as the god she bore to Zeus. (Bacch. 35-42) 

Next he notifies the audience why he assumed the guise of a mortal: 
the king of Thebes, Pentheus, 

god-fights against me, bars me from libations, 
and never remembers me in his prayers. 
For this reason I will show him that I am a god, 
and all the Thebans, too. And into some other land, 
once I have set things right here, I will travel by foot 
and reveal myself. 

* 

To this end I have changed into this mortal 
appearance and transformed my shape into the form of a man. 
(Bacch. 45-50, 53-54) 

At the end of his speech, Dionysus addresses the chorus, the Lydian 
women, or maenads (crazed women), whom he calls his 8iaO'o<;, or band 

of female groupies. 

You who have left Mount Tmolus, defender of Lydia, 
my thiasos, women whom from the barbarians 
I have brought here as my comrades in camp and march, 
take up the instrument native to the region of the Phrygians, 
the tambourine. (Bacch. 55-59) 
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The god then leaves the stage. 

At this point the chorus of Lydian women, maenads, enters the stage 

and sings: 

0 blessed is the person, who, 
happy to know the rites of the gods, 
conducts his life purely 
and brings his soul to the thiasos, 
in the mountains performing bacchic rites 
with sacred purifications. 

Go bacchants! Go bacchants! 
Clamor, a god and a child of a god, 
bring him, Dionysus, 
from Phrygian mountains to 
the spacious streets ofHellas. 

* * 

* 

* * 

[After severe labor pains, Semele] gave birth, as she abandoned life 
at the strike of lightning. 
Immediately, as into a child's bed, 
Zeus, son of Cronos, 
hid him in his thigh and 
closed it up with golden 
pins, hidden from Hera. 
And he birthed him as soon as the Fates 
had brought him to term. 

* 

Soon all the land will dance, 
when Clamor leads his thiasos 
to the mountain, to the mountain, where are staying 
the throng of womankind; 
from their looms and shuttles 
they were smitten mad by Dionysus. 

* * * 

He [Dionysus] is delighted in the mountains, when, 
apart from the scurrying thiasoi, 
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he falls to the ground, wearing his fawnskin, 
a sacred garment, as he hunts for 
the blood of slain goats, the sheer joy of eating raw flesh, 
going to the mountains 
of Lydia, Clamor our leader. Evoi! 
The ground flows with milk, flows with wine, 
and flows with the nectar of bees. 

* 

Like a colt with its grazing mother, 
the bacchant woman skips about on nimble legs. 
(Bacch. 72-77, 83-87, 92-100, 114-19, 135-43, 165-66) 

The next character on Euripides' stage is blind Tiresias, led by the hand 

of a young lad, bearded but decked out like a maenad, draped with 

a fawnskin, with ivy in his hair and leaning on a thyrsus for a cane 

(176-77). Ancient Cadmus, legendary king of Thebes, soon arrives, also 
in Bacchic drag, and tells Tiresias: 

1 have come prepared, wearing this outfit of the god. 
For it is now necessary-with respect to the child of my daughter, 
Dionysus, a god manifest to people-
to magnify him as much as we are able. 
Where should we dance; where should we place our feet 
and shake our gray heads? You yourself guide me, 
Tiresias-an old man guiding an old man-for you are wise. 
1 would not tucker out night or day 
hammering the ground with this thyrsus. 
Quite happily we have forgotten 
that we are old men. 
[Tiresias:] So you experience the same things as I, 
for 1 too am young and will take a stab at the dances. 

* 

[Cadmus:] Though 1 am an old man, 1 will lead you, an old man, as one 
leads a child. 

* * * 

Of those men in the city, we alone will dance in the Bacchic rite. 

* * * * 
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Take my hand. 
[Tiresias:] Look, grab it and join our hands. 

* * 

Will someone say that I am not respectful of my old age 
if I prepare to dance by wreathing my head with ivy? 
No, for the god does not separate the young 
and the old when it comes to dancing, 
but wants to have equal honors from all 
and to be magnified by all, excluding no one. 
(Bacch. 180-90, 193, 195, 197-98, 204-9) 

Dramatic tension begins with the entrance of Euripides' villain, King 
Pentheus, son of Agave, grandson of Cadmus. 

I hear of a new evil in the city. 
Our women abandon their homes 
in fake Bacchic ecstasy, scurry about in the wooded 
hills, and honor in dances some new daemon, 
Dionysus-whoever he is. 
At the center of their thiasoi stand full 
wine bowls. Here and there, into private spaces, 
they sneak off to serve the beds of men. (Bacch. 216-23) 

Pentheus already has used his authority to put an end to the madness 

of the maenads: 

Those whom I have seized, with their hands bound, 
my servants hold safely in the public jail; 
those still on the loose I will hunt from the hills. 

* 

By securing them in iron nets, 
I will soon put a stop to this pernicious bacchic activity. 
They say that some stranger has come, 
a beguiling wizard from the land of Lydia. 

* 

I'll chop his neck from this body, 
that one who says Dionysus is a god, 

* * * 

that one who says he once had been sewn into Zeus's thigh. 
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* * 

When the joy of the grape comes to women's feasts, 
I say that nothing wholesome remains in their rites. 
(Bacch. 226-28, 231-34, 241-43, 261-62) 

Tiresias then rebukes the king: he may think that he is intelligent, but 
there is nothing prudent in what he says (266-69). ln fact, Dionysus is 

one of the greatest benefactors among the Olympians. 

Young man, two things 
are primary among human beings: the goddess De meter
that is, Earth, but call her by either name as you wish
she feeds mortals with dry food; 
but then came the offspring of Semele, who 
discovered its complement, the drink of the grape cluster, and 

introduced 
it to mortals, which stops woeful mortals from feeling 
sorrow when they fill themselves with the juice of the grapevine. 

* * * * 

Though he himself is a god, he is poured out in libations to the gods, 
so that through him mortals may receive good things. 
(Bacch. 274-81, 284-85) 

Here Tiresias indicates that Dionysus is envisioned as inhabiting the 

wine. Similarly, Bacchus is  present within the wine, and he gets poured 

into a cup (Ovid, Metamorphoses 6.488-489) and drunk. Odysseus gives 

the Cyclops the god to drink (Euripides, Cyclops, 519-20). The idea that 

this god inhabits the wine and gets poured out in libations is obviously 

widespread.1 

Tiresias continues his tirade with a scolding for Pentheus's obstinate 

opposition to the god of wine: 

Do not boast that political power is the supreme force among humans, 
as you suppose. Your supposition is sick; 
do not suppose that it is prudent. Receive the god into the land, 
pour libations, play the bacchant, and wreathe the head! 
Dionysus does not force 

1. Esther Kobel, Dining with john: Communal Meals and Identity Formation in the Fourth Gospel and its 
Historical and Cultural Context (BIS 109; Lei den: Brill, 2011), 228. 
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women into Cypris [Aphrodite a s  a personification o f  sex]; 
rather this resides in their nature. 

* * 

One should observe this: even in bacchic worship, 
a chaste woman will not be corrupted. 
Can't you see? You rejoice when many people stand at the gates, 
and the city acclaims the name Pentheus. 
That man [Dionysus] too, I would think, enjoys being honored. 

* * 

I will not be convinced by your words and fight against the god. 
For your own madness is the most tragic of all! 
(Bacch. 310-15, 317-21, 325-26) 

Blind Tiresias can see the truth; the king, however, remains blind. 

Despite Tiresias's warning, Pentheus then gives these orders to his 
soldiers: 

Scurry about the area and track down 
the effeminate stranger who introduces 
a new disease among the women and ruins their marriage beds. 
If you seize him, bring 
him here chained, so that by a judgment of stoning 
he may die. (Bacch. 352-57) 

The chorus of Lydian women then pines for the quiet delights of the 

land of love: 

May I go to Cyprus, 
island of Aphrodite, 
where the Erotes [lesser love deities] who charm the hearts 
of mortals hold sway 
at Paphos. 

* * * 

There live the Graces, there is Desire, there 
it is permitted the bacchants to conduct their orgies [opytci�m]. 
(Bacch. 402-6, 415-16; see also 236) 

As instructed, Theban soldiers bring the god in shackles-and with him 

bad news. 
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Pentheus, we have brought the prey 
you sent us to hunt down; we did not rush about in vain. 
This is the animal who was gentle to us, who did not take 
flight by foot but willingly gave us his hands, 
nor did his wine-hued cheeks turn ashen. 
Laughing, he even told me to tie him up and to lead him away 
and was waiting for me to do so, making my job easy. 
And out of shame I said, "0 stranger, it is not gladly 
that I lead you away, but I do so with letters from Pentheus, who sent me." 
But the bacchant women you shut up-those you arrested 
and bound in chains at the public prison-
they have fled, freed! 
They are leaping around the meadows calling on their god, Clamor. 
The chains loosened themselves from their feet, 
without a mortal hand, the bars of the door were undone. 
This man has arrived full of many wonders! (Bacch. 434-49) 

Once the priest of Dionysus-the god himself-is in Pentheus's 

clutches, the king interrogates him: 

[Pentheus:] So first tell me, who are your people? 

* * * * 

[Dionysus:] I am from here: Lydia is my country. 
[Pentheus:] From where did you bring these rites to Greece? 
[Dionysus:] Dionysus, the son of Zeus, himself initiated me. 
[Pentheus:] So is there some Zeus there who sires new gods? (Bacch. 460, 

464-67) 

The king then inquires about the nature of Dionysian revelries: 

[Pentheus:] And these rites, what form do they have for you? 
[Dionysus:] They are ineffable for the understanding of uninitiated 

mortals. 
[Pentheus:] And what gain comes to those who perform the rites? 
[Dionysus:] It is not permitted for you to hear them, but they are worth 

knowing. 
[Pentheus:] How well you spin this, so that I want to hear about them! 
[Dionysus:] The rites of the god are inimical to one who exercises 

impiety. 
* * * * 

[Pentheus:] You say nothing so very well! 
[Dionysus:] Whoever speaks wise things to a fool will seem not to think 

clearly. (Bacch. 471-76, 479-80) 
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The king vows to  imprison him, but the "priest" predicts that 

the god himself will free me whenever I want. 

* * 
Even now he is near and sees what I am suffering. 
[Pentheus:] Where is he? He is not visible to my eyes. 
[Dionysus:] He is here with me; because you are impious, you do not see 

him. 

[Pentheus:] l am more powerful than you-to tie you up. 
[Dionysus:] You do not know what life you live, what you are doing, or 

what you are. 

* * * * 
Be assured, for these acts of insolence, 
Dionysus will mete out retribution against you, the very one you say does 

not exist. 
For even though you wrong me, he is the one you are leading to prison. 
(Bacch. 498, 500-502, 505-6, 516-18) 

Ever defiant, the king shuts him up-not in a prison, but in his dark 
granary. 

After Pentheus incarcerates Dionysus, all male characters exit, 

leaving the stage to the Lydian chorus, who pray for their god's rescue. 

Do you see, 0 child of Zeus, 
Dionysus, that your advocates 
are constrained by oppression? 
Lord, waving your gold-gleaming 
thyrsus, come down from Olympus 
and restrain the hubris of a murderous man! (Bacch. 550-55) 

Euripides' audience then would have heard Dionysus calling out from 
Pentheus's palace and the chorus responding to him. 

[Dionysus:] lo! Listen! Listen to my voice! 
lo! Bacchae! lo! Bacchae! 
[Chorus:] What was that? Whence comes that cry 
of the god of evohe calling me? 
[Dionysus:] Again I shout out: lo! lo! 
I Semele's son, the child of Zeus! 
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[ Chorus:] Io! Io! Master, master! 
Come now to our 
thiasos, 0 Clamor, Clamor! 
[Dionysus:] Shake, 0 surface of the ground! Tremble, Lady Earth! 

* * 

[Chorus:] lgnite the thunderbolt, a fiery torch! 
Consume, consume Pentheus's halls! (Bacch. 576-85, 594-95) 

Euripides' audience then would have seen Pentheus's palace light up. 

[Chorus:] Aha! Do you not see the fire? Do you not see, 
around the holy tomb of Semele, 
the flame that she left behind 
when Zeus hurled his thunderbolt? 
Throw yourselves to the ground, 
maenads! Throw your quaking bodies down! 
For the lord is coming to overturn 
these halls, the son of Zeus! (Bacch. 596-603) 

Dionysus then emerges from the ruins of Pentheus's palace and 

comforts the chorus of maenads: 

Barbarian women, dumbfounded by fear, 
have you fallen to the ground? It would appear that you observed Bacchus 
shaking the house ofPentheus. But raise 
your bodies, take courage, and dispel fear from your flesh! 
[Chorus:] 0 light supreme for us in the joyful worship, 
How delighted I am to see you, for l was alone and abandoned. 
[Dionysus:] Did you come to despair when I was sent inside, 
thrown into Pentheus's dark prison? 
[Chorus:] How could I not be? Who would be my protector if you 

encountered misfortunes? 
How were you freed even though you dealt with an unholy man? 
[Dionysus:] ! easily saved myself, without effort. (Bacch. 604-14) 

The god then informs the chorus what had taken place inside. Instead 

of chaining him, Pentheus, "breathing fury," chained instead a bull 

(618-20). "Bacchus came and shook the house, at the tomb of his 

mother / he lit a fire" (623-24). When the prison doors flew open, the 
king feared that his prisoner might escape, so he drew his sword to 
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slay him; but he  could do  no  harm, for he  was stabbing a look-alike 

phantom. He dropped his sword in exhaustion; "though he was a man, 

I he dared to wage war on a god" (635-36). This scene thus fulfills 
Dionysus's prediction to the king, "the god himself will free [:X.ucm) me 

whenever I want" (498). He reminds Pentheus of this prediction after 

the escape: "Did I not say, or did you not listen: someone will free 
(AUO"Et) me?'' (641). 

After Dionysus emerges from Pentheus's granary, he tells the king 

to listen to a herder who had just arrived from the hills: "We will wait 
for you. We will not flee" (659). The messenger reports what he had 

seen: at dawn the women were in the wild asleep, "soberly-not as you 

say, I drunk from the wine-bowl" (686-87). When they awoke, they 
performed the most amazing miracles, such as producing fountains of 

water and wine. 

One of them took a thyrsus and struck a rock 
from which gushed a wet spurt of water. 
Another woman stuck the fennel wand into a plot of earth, 
and on that spot the god produced a fountain of wine. 

* * * * 

Had you been there, the god you now censure 
you would approach with prayers on seeing such things. 
(Bacch. 704-7, 712-13) 

They also dismembered cattle with their own hands (734-47; cf. 704-7, 

712-13 ). They even "in their curls I carry fire, and it does not burn 
them" (757-58). The herder thus advises: 

This god-whoever he may be-
0 master, receive him into this city . . . .  
They say, so I hear, that this man is the one 
who gives to mortals the sorrow-stopping grapevine. 
And when wine runs out, there is no Cypris [ = Aphrodite, the goddess of 

love] 
or any other pleasure for people. (Bacch. 769-74) 
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And the chorus chimes in: "Dionysus is inferior to none of the gods" 

(777). 

Despite the messenger's report, Pentheus remains intent on ridding 
Thebes of this foreign scourge and threatens to muster his troops 

against the reveling women in the wild. 

Already, like fire, the insolence of the bacchants is near, 
a huge failing in the eyes of [other] Greeks. 
One must not delay. 

* * * * 

We will go to war 
with the bacchants! (Bacch. 778-80, 784-85) 

The god, however, warns: "I would rather sacrifice to him than kick 

against the goads, I a mortal raging against a god" (794-95). 
Because Pentheus still does not take this advice, the god drives him 

mad. "Do you want to see them [the maenads] sitting together in the 

mountains?" (811). He says, "I would give a fortune in gold to do so" 
(812). The god then convinces him to disguise himself as a woman and 

to investigate their behavior in the hills for himself. Both men leave the 

stage for the last time: Pentheus will die, and Dionysus will abandon his 
mortal disguise. Later, he will descend into view in his divine splendor. 

Later, another messenger reports to the chorus (and the audience) 

the events that followed. He had accompanied Pentheus and Dionysus 
to the piedmont of Mount Cithaeron, in silence, "so that we might see 

but not be seen" (1050). 

When wretched Pentheus could not see the crowd of women, 
he said [to Dionysus]: "0 stranger, from where I stand 
I cannot track with my eyes their mad revelries. 
But if I climbed into that tall-necked fir tree on the banks, 
I would be able to see clearly the shameful doings of the maenads." 
(Bacch. 1058-62) 

To accommodate this request, Dionysus bends the top of a tree to 

earth, places Pentheus on it, and returns it to upright. Pentheus "was 
seen more than he saw" (1075). 
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When the maenads spotted him, they uprooted the tree and attacked. 
And a voice from the aether-it seemed to be 
Dionysus-cried out, "Young women, 
I deliver to you the one who ridicules 
you, me, and my rites. But now punish him!" 
As he was speaking these things, in the sky 
and earth was set alight of holy fire. 

* 

While sitting on high from on high 
Pentheus falls to the ground with much howling, 
for he now learned that harm was at hand. (Bacch. 1078-83, l l l l-13) 

The king tries desperately to reveal to his mother Agave who he is. 

He threw his [female] headdress from his hair, 
so that pitiable Agave, on recognizing him, might not kill him. 
And he says, touching her cheek, 
"Mother, it is I, your son 
Pentheus, whom you bore in the house of Echion. 
0 mother, have pity on me! Do not kill me for my 
sins-your own child!" 
Frothing at the mouth and 
rolling her distorted eyes, she was not thinking as she should, 
but was possessed by the bacchic god, so she was not convinced. 
She grabbed his left hand with a strong grip, 
planted her foot against the doomed man's ribs, 
and wrenched out the shoulder. 

* 

One woman carried an arm, 
another a foot in its boot, and his ribs were bare 
from the tearing of the flesh; every woman with bloody 
hands played catch with Pentheus's flesh. (Bacch. ll lS-27, ll33-36) 

Agave then triumphantly carries his head back to Thebes atop her 
thyrsus, thinking that it is the head of a young lion. Dionysus "the wise 

hunter" helped her catch it (1189-92). The messenger concludes his 

speech to the female chorus with a word of pious advice: "Treating 
things pertaining to the gods with prudence and worship I is what 

is best. I think that this is the wisest I strategy mortals can employ" 
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(1150-52). Eager to share her splendid news, Agave asks the chorus, 

"Where [rrou] is my old father? Let him come here. I And where [rrou] is 

my son Pentheus?" (1211-12). 
Cadmus then arrives with slaves carrying a stretcher with the 

decapitated and dismembered body of her son. Agave proudly shows 

him the head of her quarry-to his horror. Still oblivious, she calls 
again for her son, gradually returns to her senses, recognizes the 

bloody head as that of Pentheus, and asks her father, "Where is the 

body of my dear son?" (1298). Cadmus then shows her what he was 
able to scavenge at the location of the murder. "If there is anyone who 

disdains supernatural beings, I on gazing at the death of this man, let 

him esteem the gods" (1325-26). Unfortunately, only the first line of 
Agave's lament survives (1329). 

Textual witnesses have failed to preserve an important and 

substantial section near the end of the Bacchae, which almost certainly 
included (1) Agave's lamentation for Pentheus, (2) Dionysus, now in 

his resplendent glory, descending into view-he becomes deus ex 

mach ina-and (3) the beginning of his command that Cadmus and his 
family abandon Thebes, even though it was the old king whom the 

god had singled out for praise in his opening speech. What survives 

includes this: 

I, Dionysus, speak these things, the one sired not by an earthly father 
[rraTpo>l but by Zeus. 

* 

Long ago, Zeus, my father [rraT�p ], gave the nod to these things. (Bacch. 
1340-41, 1349) 

Cadmus's complaint likely spoke for many an ancient audience: "It is 
not right that the gods resemble mortals in their outrages" (1348). 

After line 1351 the stage machine would have lifted the god up and out 

of sight; Cadmus and his family then go into exile. 
The play ends with a common Euripidean tailpiece spoken by the 

chorus as all characters exit: 
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Many the shapes o f  things divine, 
and many things the gods perform contrary to our hopes. 
The things expected are not fulfilled, 
but a god finds a path for events not expected. 
This tale turned out in just such a manner. (Bacch. 1388-92) 
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Appendix 3 :  The Sinful Woman 

(John 7 : 5 3 - 8 : 1 1 ) 

The famous story of jesus forgiving an adulterous woman that appears 

in 7:53-8:11 was not original to the ancient Gospel; it does not appear 

in the earliest manuscripts and clearly was a later interpolation. On the 
other hand, the story per se was ancient. Its earliest attestation seems 

to be a reference in Papias's Exposition (ca. 110 CE) paraphrased by 

Eusebius of Caesarea: "He also presented another tale about a woman 
who had been accused before the Lord of many sins, a tale that the 

Gospel of the Hebrews contains" (frag. 2:1 [Hist. eccl. 3.39.17]). Eusebius 

apparently did not know the story from copies of the Gospel of john 
known to him. This section of the Gospel of the Hebrews no longer 

survives. 

The next earliest survival of the tale appears in a truncated version 
in the Didascalia apostolorum (early third century) that urges its readers 

to receive those who repent as jesus "did with her who had sinned, 

whom the elders placed before him, leaving the judgment in his hands, 

and departed. But he, the searcher of hearts, asked her and said to her: 

'Have the elders condemned you, my daughter?' She says to him: 'No, 

Lord.' And he said to her: 'Go, I do not condemn you either.">� 

1. Did. apost. 8.2.24; translation altered from Arthur VOObus, The Didasca/ia Apostolorum in Syriac 
(CSCOSyr 177; Leuven: Secretariat du CSCO, 1979). 
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Nearly two centuries later, Didymus of  Alexandria ("the Blind"; d. 

398) reported that he had seen multiple versions of the tale. 

We report that in some Gospels [a story] says that a woman was 
condemned by the Jews for a sin and was taken to be stoned at the place 
where this customarily happened. It says that when the Savior saw her 
and observed that they were ready to stone her, he said to those who were 
about to throw stones at her: "Whoever has not sinned, let him lift a stone 
and throw it; if someone is certain that he has not sinned, let him take 
a stone and strike her." And no one dared to do so. When they knew in 
themselves and recognized that they were guilty in some respects, they 
did not dare [to strike] her.' 

In Two Shipwrecked Gospels (18-24 and 246-53), I argued that Papias 

had seen the story in the lost Gospel and thus it was known by all 

three Synoptic Evangelists. The following columns compare my textual 

reconstruction with John's version, but one must use them with 
caution. Whereas the reconstruction of the Logoi of jesus always is 

difficult, this reconstruction is particularly so. On the other hand, the 

structure of the controversy and criticism of Jewish law are consistent 
with the lost Gospel elsewhere. 

Logoi 5:17-23 

The elders brought in a woman 
who had been accused of many 
sins, 

18 and standing her in the center 
19 said to him, 

"Teacher, 

Moses commanded us in the law to 
stone such women. So what do you 
say?" But they were saying this to 
test him. 

John 8:3-11 

The scribes and the Pharisees brought a woman 
who had been caufht in adultery, and standing 
her in the center spoke to him, saying, 

"Teacher, this woman was caught in the very act 
of adultery. 

5 Moses commanded us in the law to stone such 
women. So what do you say?" 6 They were 
saying this to test him, in order to have an 
accusation against him. 

2. For the Greek text of this fragment see Bart D. Ehrman, "jesus and the Adulteress," NTS 34 (1988): 
24-44, at 25, and Dieter LOhrmann, "Die Geschichte von einer SUnderin und andere apokryphe 
jesustiberlieferungen bei Didymos von Alexandrien," NovT 32 (1990): 289-316, at 290, and 
Fragmente apokryph gewordener Evangelien in griechischer und lateinischer Sprache (MTS 59; Marburg: 
Elwert, 2000), 51. 
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20 But jesus stooped down 
and was writing in the 
ground with his finger. 

And as they continued 
interrogating him, he 
straightened up and said to 

them, 21 "Whoever has not 
sinned, let him lift a stone 
and throw it." 

And he stooped down again 
and was writing in the 
ground. 22 And no one dared 
to do it, and they left one by 
one. 

23 And jesus straightened up 
and said to her, "Woman, 
where are they? No one is 
condemning you, are they?" 

She said, "No one, Lord." 

And jesus said, "I do not 
condemn you either. Go." 

A P P E N D I X  3 

But jesus stooped down and was writing in the ground 
with his finger. 

7 And as they continued interrogating him, he 
straightened up and said to 

them, "Let the one among you without sin be the first 
to cast a stone at her." 

8 And he stooped down again and was writing in the 
ground. 9 But when they heard his reply, one by one, 
beginning with the elders, they left, and only he and 
the woman who had been in the middle remained. 

10 And jesus straightened up and said to her, "Woman, 
where are they? No one is condemning you, are they?" 

11 She said, "No one, Lord." 

And jesus said, "I do not condemn you either. Go, and 
from now on sin no longer." 

jesus's enigmatic writing with his finger on the ground likely contrasts 

his compassion with the rigidity of Mosaic law, which, according to 

Deuteronomy, God wrote in stone with his finger (9:10 LXX). In both 

columns jesus forgives the woman, even though she does not repent, 
which likely is why the story does not appear in Mark, Matthew, or 

Luke.3 The interpolator apparently sought to compensate by adding 

jesus's final instructions, "from now on sin no longer." 
Unfortunately, it is impossible to determine the Vorlage used by the 

johannine interpolator; it could have been the lost Gospel, or Papias's 

Exposition, the Gospel of the Hebrews, or another of the Gospels that 

Didymus consulted. 

3. Although the story does not appear in Luke, it likely influenced the episode of the repentant street 
woman in Luke 7:36-50; see Dennis R. MacDonald, Two Shipwrecked Gospels: The Logoi of jesus and 
Papias's Exposition of Logia about the Lord (SBLECL 8; Atlanta: Society of Biblical Literature, 2012), 
249-51. 
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