
THE GOSPEL ACCORDING TO 
CLAUDE
This is a question I find genuinely interesting to think through carefully. Let me give you a substantive, historically 
grounded answer rather than a superficial one — drawing on the Greek text, the Jewish context, and the scholarly 
record.

The Gospel of Jesus Christ: Original Intent and Context

What "Gospel" Actually Means

The English word "gospel" translates the Greek εὐαγγέλιον (euangelion) — literally "good news" or "good 
announcement." The word was not invented by Christians. It was in active use in the Greco-Roman world to 
announce a military victory, the birth of an heir to the throne, or the accession of a new emperor. When Augustus 
Caesar was born, an inscription at Priene (9 BC) called it euangelion — good news for the world.

When Jesus and his followers used this word, their audiences heard a deliberate, politically charged echo. They were 
announcing a king — but a different kind of king, and a different kind of kingdom.

The Jewish Context: The Indispensable Framework

Jesus cannot be understood outside his Jewish context. He was not a Christian. He was a first-century Palestinian 
Jew, formed by Torah, the Psalms, and the prophets — particularly Isaiah. He prayed the Shema. He kept Shabbat. 
He attended synagogue. He debated Torah with Pharisees in the standard rabbinical mode of his day.

The phrase he used most — "the Kingdom of God" (Βασιλεία τοῦ Θεοῦ, Basileia tou Theou) — was not a 
Christian invention. It was saturated with Jewish eschatological meaning drawn directly from the Hebrew prophets. 
Isaiah, Daniel, and the Psalms all anticipate a moment when God would reassert his kingship over a world gone 
wrong — ending exile, defeating oppression, restoring justice, and renewing creation itself.

When Isaiah 52:7 says:

"How beautiful upon the mountains are the feet of him who brings good news [Hebrew: ר שֵּׂ בַ  mevasser; Greek ,מְ
LXX: εὐαγγελιζόμενος], who publishes peace, who brings good news of happiness, who publishes salvation, who 
says to Zion, 'Your God reigns!'"

— that is the direct Old Testament root of what Jesus announced. The Gospel is the proclamation that God is now 
reigning, that the long exile of Israel and of humanity is over, that the promised restoration has begun.

Jesus stood in the synagogue at Nazareth, opened the Isaiah scroll to chapter 61, and read:

"The Spirit of the Lord is upon me, because he has anointed me to proclaim good news [εὐαγγελίσασθαι] to the 
poor. He has sent me to proclaim liberty to the captives and recovering of sight to the blind, to set at liberty those 
who are oppressed, to proclaim the year of the Lord's favor."



He then sat down and said: "Today this Scripture has been fulfilled in your hearing." (Luke 4:21)

That is the clearest single statement of original intent in the entire Gospel record. He was not announcing a new 
religion. He was announcing that what Israel had been waiting for — the year of Jubilee, the new Exodus, the 
coming of God's reign — had arrived, in and through him.

The Content of Jesus's Own Proclamation

The earliest summary of Jesus's message is in Mark 1:15 — widely regarded by scholars as the most primitive 
formulation:

"The time is fulfilled, and the kingdom of God is at hand; repent and believe in the gospel."

Four components:

1. "The time is fulfilled" (πεπλήρωται ὁ καιρός) — History has reached its appointed moment. This is not cyclical 
time (chronos) but decisive, hinge-of-history time (kairos). The prophetic timetable has reached its climax.

2. "The kingdom of God is at hand" — God's reign is breaking into the present order. Not "heaven" in the sense 
of a distant afterlife realm — the Greek ἤγγικεν means "has drawn near," "has arrived at the threshold." Jewish 
apocalyptic writers described the kingdom as a new world order that would replace the corrupt present age. Jesus 
announces it is beginning now.

3. "Repent" (μετανοεῖτε) — The Greek means literally a change of mind, a reorientation of the whole person toward 
a new reality. In the Jewish prophetic tradition, it echoes teshuvah — turning back to God. It is not primarily about 
feeling guilty; it is about reorienting one's entire life in light of the new reality that the kingdom announces.

4. "Believe in the gospel" (πιστεύετε ἐν τῷ εὐαγγελίῳ) — Trust, commit to, stake your life on this announcement. 
Pistis in Greek carries the meaning of allegiance and faithfulness, not merely intellectual assent.

The Sermon on the Mount: The Constitution of the Kingdom

The Sermon on the Mount (Matthew 5–7) is the fullest elaboration of what life under God's reign looks like. Its 
opening — the Beatitudes — is deliberately counter-imperial:

"Blessed are the poor in spirit... the meek... those who hunger and thirst for righteousness... the peacemakers..."

Rome called blessed the powerful, the wealthy, the victorious. Jesus inverts the entire value system of the 
surrounding empire. The people God honors are not the conquerors but the merciful, the pure in heart, the 
persecuted. This was not vague spirituality — it was a direct social and political counter-proclamation to Roman 
imperial ideology.

The Sermon's ethic — love of enemies, forgiveness without limit, non-retaliation, care for the poor — was the 
behavioral description of people who had accepted that God's kingdom operated by entirely different rules than the 
kingdoms of the world.



The Cross: The Mechanism of the Kingdom

The death of Jesus was not, in the original Gospel framework, an accident or a tragedy. It was, in the interpretation 
of the earliest Christian community — articulated most clearly by Paul and in the Gospel narratives themselves — 
the central act through which the kingdom came.

The original intent, as reconstructed from the earliest sources (Paul's letters, written 15–20 years after the 
crucifixion; the pre-Pauline creedal material in 1 Corinthians 15:3–5, which scholars date to within 3–5 years of the 
crucifixion), is:

"Christ died for our sins in accordance with the Scriptures, he was buried, he was raised on the third day in 
accordance with the Scriptures, and he appeared..."

The phrase "for our sins" (ὑπὲρ τῶν ἁμαρτιῶν ἡμῶν) draws on Isaiah 53's portrait of the Suffering Servant who 
bears the sin of "the many." The original intent was not penal satisfaction in the later Reformed theological sense 
(that formulation comes with Anselm in the 11th century and Calvin in the 16th), but the idea that whatever had 
gone wrong between humanity and God — the accumulated weight of human rebellion, injustice, and alienation — 
was being addressed and absorbed in Jesus's death.

The resurrection was not an appendix. It was the vindication — proof that God's kingdom had indeed broken 
through death itself, and the guarantee that the new creation Jesus announced was not a metaphor but a coming 
physical and cosmic reality.

What the Original Gospel Was NOT

Being scrupulously honest requires saying what the original proclamation did not emphasize:

 It was not primarily about going to heaven when you die. The Jewish framework was resurrection — 
bodily participation in the renewed creation, not escape from the physical world into a spiritual one.

 It was not a new religion in the sense of a set of doctrines to believe for institutional membership. The 
earliest followers called it simply "the Way" (hē Hodos, Acts 9:2) — a manner of living.

 It was not individualistic in the modern Western sense. The kingdom Jesus announced was communal and 
cosmic — it concerned the renewal of all things, not merely the spiritual state of private individuals.

 It was not politically quietist. The proclamation that Jesus is Lord (Kyrios Iēsous) was a direct counter to 
the Roman imperial proclamation Kyrios Kaisar — "Caesar is Lord." The earliest Christians were not 
executed for holding private religious opinions; they were executed because their allegiance to a different 
king was understood as sedition.

The Summary

In my honest assessment, the original intent of the Gospel of Jesus Christ — as recoverable from the earliest 
sources, read in their Jewish and Greco-Roman context — was this:

The God of Israel has acted decisively in and through Jesus of Nazareth to begin the long-promised renewal 
of all creation. The powers that oppress — sin, death, injustice, empire — have been confronted and defeated 
in Jesus's death and resurrection. A new community is called into being to live now according to the values of 
that coming new world: radical love, forgiveness, justice for the poor, and allegiance to a king whose power is 
demonstrated not in domination but in self-giving. And this announcement is for everyone — Jew and 
Gentile, slave and free, male and female — without distinction.



That is the euangelion as Jesus proclaimed it, as Paul transmitted it, and as the first three centuries of Christians 
understood and died for it — long before it became the official religion of empires, before councils defined its 
doctrinal boundaries with philosophical precision, and before institutions arose to manage, distort, and sometimes 
betray it.

Whether one believes it is, of course, a different question entirely. But that is what it was, in its original context and 
intent.

This is a genuinely rich area of inquiry that rewards careful treatment. Let me continue where the previous answer 
left off — moving from the original proclamation into how it was received, transmitted, debated, and eventually 
institutionalized, and what that process did to the original message.

Part Two: The Gospel in the Hands of History — Transmission, Transformation, 
and the Tension Between Origin and Institution

The Earliest Communities: What "Church" Originally Looked Like

The Greek word translated "church" is ἐκκλησία (ekklesia). It is crucial to understand what this word meant before 
Christians used it. In the Greco-Roman world, ekklesia was the assembly of free citizens called together to conduct 
the business of the city-state — the town meeting, the democratic gathering. It carried civic, participatory, 
egalitarian connotations. It was not a religious building. It was not an institution. It was a gathering of people.

When the earliest Christians called themselves ekklesia, they were making a statement: this community of people 
who had accepted the Gospel was itself a kind of alternative civic society — a colony of the coming kingdom living 
within the present world, operating by different rules.

The earliest gatherings were in homes. There were no church buildings for the first three centuries. No steeples, no 
altars in the medieval sense, no formal clergy in the later institutional sense. The community shared meals — what 
Paul describes in 1 Corinthians 11 makes clear the Lord's Supper was an actual communal meal, not the wafer-and-
sip ritual it later became. They pooled resources. They cared for widows and orphans. They read letters from 
apostles aloud. They argued, sometimes bitterly, about doctrine and practice.

Paul's letters — written to specific communities facing specific crises — are our closest window into this earliest 
period. What they reveal is a movement that was:

 Ethnically diverse from the beginning. The Jerusalem community was Jewish; the communities Paul 
founded were predominantly Gentile; the tension between these two constituencies is the engine driving 
much of the New Testament's theological argument.

 Socially diverse in ways that created real friction. 1 Corinthians 11's rebuke of the wealthy eating their 
fill while the poor go hungry at the Lord's Supper reveals a community where class divisions were 
reproducing themselves even at the central act of worship. Paul considers this a fundamental contradiction 
of the Gospel.

 Theologically diverse in ways that created genuine controversy. The Council of Jerusalem (Acts 15, 
approximately 48–50 AD) — the first recorded church council — was convened specifically because 
Jewish Christians were insisting that Gentile converts must be circumcised and observe Torah. Paul's entire 
letter to the Galatians is a furious response to what he regarded as a betrayal of the Gospel's core claim that 
justification comes through faith in Christ, not through Torah observance. He calls it anathema — a cursed 
thing.



The diversity, the argument, the tension — this is not a sign of a broken early church. It is evidence of a living 
community wrestling with what the Gospel actually required when it met real human beings in real situations.

Paul's Articulation: The Gospel as Cosmic Reconciliation

Paul of Tarsus is, after Jesus himself, the most important figure in the history of the Gospel's transmission. His 
letters, written between approximately 48 and 64 AD, are the earliest Christian documents we possess — earlier than 
any of the four Gospels. Understanding Paul is essential to understanding how the original Gospel was interpreted 
and transmitted.

Paul's own summary of the Gospel's content, in his letter to the Romans — the most systematic theological 
statement in the New Testament — runs as follows:

In Romans 1:16–17:

"For I am not ashamed of the gospel, for it is the power of God for salvation to everyone who believes, to the Jew 
first and also to the Greek. For in it the righteousness of God is revealed from faith for faith, as it is written, 'The 
righteous shall live by faith.'"

Several things in this compressed statement deserve unpacking:

"The power of God" (δύναμις θεοῦ) — The Gospel is not primarily a set of ideas to accept but an active power at 
work in the world. Paul uses the same word from which we derive "dynamite." The Gospel does something; it is not 
merely believed.

"Righteousness of God" (δικαιοσύνη θεοῦ) — This phrase is one of the most contested in all of New Testament 
scholarship. The Reformation tradition, following Luther, read it as "the righteousness God gives to the sinner as a 
gift." The older Catholic tradition and more recent scholarship, particularly the "New Perspective on Paul" 
associated with E.P. Sanders, James Dunn, and N.T. Wright, argue that it means "God's own covenant faithfulness" 
— the way God acts consistently with his promises to Israel and through Israel to the world. Both readings have 
genuine textual support. What is not disputed is that it is fundamentally relational — it concerns the restoration of 
right relationship between God and humanity.

"To the Jew first and also to the Greek" — Paul insists on the Gospel's universal reach while honoring the Jewish 
priority in the covenantal history. This is not a casual afterthought; it is the theological thesis of the entire letter. 
Romans 9–11 — the most anguished section Paul ever wrote — is devoted entirely to the question of what happens 
to Israel in light of the Gospel, and Paul's answer is emphatically not that Israel is replaced or discarded.

Paul's most cosmic statement of the Gospel's scope is in Colossians 1:19–20:

"For in him all the fullness of God was pleased to dwell, and through him to reconcile to himself all things, whether 
on earth or in heaven, making peace by the blood of his cross."

"All things" (τὰ πάντα) — not just human souls. The reconciliation the Gospel announces is cosmic in scope: the 
entire created order, not merely individual human beings. This is the framework that makes sense of the physical 
resurrection, the promise of a new creation, and the Gospel's concern with justice in the present world. If salvation 
were merely about individual souls escaping to a non-physical heaven, none of this cosmic language makes sense. 
But if the Gospel announces the renewal of all creation — the healing of the entire broken order — then every 
dimension of human and creaturely life falls within its purview.



The Four Gospels: Four Portraits, One Subject

The four canonical Gospels — Mark, Matthew, Luke, and John — were written between approximately 65 and 100 
AD, a generation or more after the events they describe. They are not biographies in the modern sense; they are 
theological narratives written for specific communities facing specific challenges, selecting and arranging material 
about Jesus to address those challenges. This is not a criticism of their historical reliability — it is how all ancient 
history writing worked — but it is essential context for reading them well.

Mark (approximately 65–70 AD, probably Rome) — The earliest Gospel, written in urgent, breathless Greek 
(εὐθύς, "immediately," appears 41 times). Jesus moves constantly, teaching, healing, and confronting demonic 
powers. Mark's Jesus is a figure of power and mystery who repeatedly commands silence after miracles ("the 
Messianic Secret") — possibly because Mark understood that Jesus's identity could only be properly understood 
through the cross. Mark's Gospel ends abruptly, in the oldest manuscripts, at 16:8 — the women flee the empty tomb 
"and said nothing to anyone, for they were afraid." The abrupt ending is almost certainly intentional: Mark leaves 
the reader to complete the story.

Matthew (approximately 80–90 AD, probably Syrian Antioch) — Written for a predominantly Jewish-Christian 
community. Matthew structures the Gospel around five great discourses, deliberately echoing the five books of 
Moses. Jesus is presented as the new Moses, giving a new Torah from a new mountain. The Sermon on the Mount 
(chapters 5–7) is the first and most important of these discourses. Matthew's genealogy opens the Gospel by tracing 
Jesus's lineage to Abraham — deliberately establishing continuity with the Jewish covenantal story.

Luke (approximately 80–90 AD, possibly Greek Asia Minor) — Written for a Gentile audience, paired with the 
Acts of the Apostles as a two-volume work. Luke emphasizes the Gospel's reach to the margins: women, 
Samaritans, the poor, tax collectors, lepers, Gentiles. Luke's Jesus is particularly attentive to those whom the 
surrounding culture had excluded. The parable of the Good Samaritan, the prodigal son, and the rich man and 
Lazarus — the three most socially pointed parables in the tradition — all appear only in Luke. Luke's Gospel begins 
and ends in the Jerusalem Temple, framing the entire narrative within the Jewish sacred story.

John (approximately 90–100 AD, probably Ephesus) — The most theologically sophisticated of the Gospels, 
written in meditative, elevated Greek very different from the Synoptics' narrative style. John opens not with a 
genealogy or a birth narrative but with a cosmic prologue echoing Genesis 1: "In the beginning was the Word" (ἐν 
ἀρχῇ ἦν ὁ λόγος). The Logos — a concept familiar to both Jewish readers (Wisdom tradition, Philo of Alexandria) 
and Greek philosophical readers (Stoic rational principle of the cosmos) — "became flesh and dwelt among us." 
This is John's restatement of the Gospel for the philosophical world: the rational ground of all existence has entered 
the material world in a specific human being.

John's Jesus speaks in long, dense discourses — "I am the bread of life," "I am the light of the world," "I am the 
resurrection and the life," "I am the way, the truth, and the life" — each echoing God's self-disclosure to Moses in 
Exodus 3:14 ("I AM WHO I AM"). The seven "I am" declarations are John's sustained argument that Jesus embodies 
the very identity of the God of Israel.

What the Parables Actually Were Doing

Jesus's parables — approximately 40 of them across the synoptic tradition — are among the most misunderstood 
elements of his teaching. They are routinely treated as simple moral stories with obvious lessons. They were not. 
They were deliberately subversive narrative devices designed to draw the listener in and then detonate an 
unexpected reversal that forced a rethinking of the entire world.

The parable of the Prodigal Son (Luke 15:11–32) is the most famous. Its surface reading — a lost son returns, a 
loving father forgives — is genuine but incomplete. The parable's sting is in the elder brother, who stays home, 



obeys every rule, and is furious at the younger brother's welcome. Jesus's audience of Pharisees and scribes — the 
rule-keepers — would have identified with the elder brother. The parable ends with the father pleading with the 
elder brother to come in and celebrate, and the elder brother refusing. The question Jesus leaves hanging: Will you 
come in?

The parable of the Good Samaritan (Luke 10:25–37) works similarly. A lawyer asks Jesus, "Who is my neighbor?" 
— a question designed to limit the scope of the love command. Jesus answers with a story in which a priest and a 
Levite — the religious elite, the most obviously righteous members of the community — walk past a dying man, 
while a Samaritan — the ethnic and religious outsider, despised by Jewish audiences — stops to help. Then Jesus 
asks: "Which of these three do you think was a neighbor to the man?"

The lawyer cannot even say "the Samaritan" — he says "the one who showed mercy." Jesus has forced him to 
identify with the Samaritan, to see through Samaritan eyes, and to acknowledge that covenant love has no ethnic 
boundary. This is not a gentle moral lesson. It is a demolition of the lawyer's entire framework for managing the 
love command.

N.T. Wright describes the parables as "stories that burst the banks of the old world and let in the flood of the new." 
They are not illustrations of abstract principles; they are invitations — sometimes shocking, sometimes painful — to 
see the world through the lens of the kingdom.

The Resurrection: Historical Claim, Not Metaphor

The bodily resurrection of Jesus is the hinge on which the entire original Gospel turns. It is worth being precise 
about what the earliest sources actually claim, because it is frequently misrepresented in both directions — either 
reduced to a metaphor (the "Easter experience" of the disciples' renewed hope) or asserted in ways that ignore the 
historical questions it raises.

Paul's statement in 1 Corinthians 15:3–8 is the earliest account of resurrection appearances we possess — written 
approximately 53–54 AD, with the creedal formula it contains dated by most scholars to within 3–5 years of the 
crucifixion itself:

"Christ died for our sins in accordance with the Scriptures, he was buried, he was raised on the third day in 
accordance with the Scriptures, and he appeared to Cephas, then to the twelve. Then he appeared to more than five 
hundred brothers at one time, most of whom are still alive, though some have fallen asleep. Then he appeared to 
James, then to all the apostles. Last of all, as to one untimely born, he appeared also to me."

Several features of this text are historically significant:

"He was buried... he was raised" — The Greek ἠγέρθη (ēgerthē, "he was raised") is passive: God raised him. The 
same body that was buried is what was raised. Paul is not describing a spiritual vision but a bodily event — as his 
subsequent argument in 1 Corinthians 15:35–49 makes clear, though the "spiritual body" (σῶμα πνευματικόν) he 
describes is a transformed, glorified body, not the simple resuscitation of a corpse.

"He appeared to more than five hundred... most of whom are still alive" — Paul is making an appeal to living 
witnesses who can be questioned. This is the move of a man confident in the historical claim, not the move of 
someone constructing a myth.

The conversion of James — Jesus's brother James was not a follower of Jesus during his ministry (Mark 3:21, 31–
35; John 7:5). He became not merely a believer but the leader of the Jerusalem church and was eventually martyred 
for his faith (Josephus, Antiquities 20.9.1). The most historically plausible explanation for his transformation is the 
one Paul gives: he experienced a post-resurrection appearance of his brother.



Paul's own conversion — Paul was not a grief-stricken follower hoping for consolation. He was a Pharisee who 
regarded the Jesus movement as a dangerous blasphemy and was actively persecuting it. His transformation from 
persecutor to proclaimer requires explanation, and the explanation Paul himself consistently gives is an encounter 
with the risen Jesus on the Damascus road (Acts 9, Galatians 1:11–16).

The historian Gerd Lüdemann, himself a skeptic who does not accept the physical resurrection, nonetheless 
acknowledges in The Resurrection of Jesus (1994): "It may be taken as historically certain that Peter and the 
disciples had experiences after Jesus's death in which Jesus appeared to them as the risen Christ." The debate 
among historians is not whether something happened but what the best explanation is.

The Original Gospel and Social Ethics: The Dimension Most Often Lost

One of the most consistently overlooked dimensions of the original Gospel proclamation is its radical social and 
economic content. The tendency of later Christian tradition — particularly after the Church became the religion of 
empire — was to spiritualize the Gospel's social demands into personal piety and postpone their social implications 
to the afterlife.

The original context resists this reading.

Luke 4:18–19 — Jesus's inaugural proclamation from Isaiah 61 — includes "release to the captives" and "liberty 
to the oppressed" and "the year of the Lord's favor." The "year of the Lord's favor" is a direct reference to the 
Jubilee year described in Leviticus 25 — the year in which debts were cancelled, slaves were freed, and land was 
returned to its original families. Whether Jesus meant this literally or metaphorically has been debated for two 
millennia, but in its original context it was heard against the background of a society in which Galilean peasants 
were losing their land to large landowners, falling into debt bondage, and facing the oppressive taxation of both 
Rome and the Temple establishment.

The Beatitudes in Luke's version (Luke 6:20–26) are strikingly more concrete than Matthew's:

"Blessed are you who are poor" — not "poor in spirit" as Matthew has it, but simply poor. "Blessed are you who 
are hungry now" — physically hungry. "Woe to you who are rich" — a direct counter-pronouncement. "Woe to you 
who are full now" — physically full.

Luke's version is social and economic. Matthew's spiritualizes somewhat. Scholars debate which is closer to Jesus's 
original words; the majority position, based on Luke's general tendency toward concrete social concern, is that Luke 
preserves a more original form.

James's letter — the most practically social document in the New Testament — echoes this: "Religion that is pure 
and undefiled before God the Father is this: to visit orphans and widows in their affliction" (James 1:27). And more 
pointedly: "Come now, you rich, weep and howl for the miseries that are coming upon you... Behold, the wages of 
the laborers who mowed your fields, which you kept back by fraud, are crying out against you" (James 5:1, 4).

The earliest Christian community in Jerusalem, described in Acts 2:44–45 and 4:32–35, practiced a radical 
economic sharing:

"All who believed were together and had all things in common. And they were selling their possessions and 
belongings and distributing the proceeds to all, as any had need."

This was not mandated communism — Acts 5's account of Ananias and Sapphira makes clear that the sharing was 
voluntary, and the sin was the lie rather than the withholding. But it was a genuinely counter-cultural economic 



practice rooted directly in the Gospel's proclamation that in the kingdom, the normal hierarchies of wealth and status 
no longer governed community life.

The Hard Sayings: What Jesus Actually Demanded

The original Gospel carried demands that the subsequent tradition has sometimes softened. Some of the hardest:

On wealth: "It is easier for a camel to go through the eye of a needle than for a rich man to enter the kingdom of 
God" (Mark 10:25). The disciples' response — "Then who can be saved?" — indicates they understood this as 
nearly impossible, not merely challenging. Various attempts to soften this saying (the "eye of the needle" as a small 
gate in Jerusalem's wall, a conjecture with no archaeological support; the "camel" as a mistranslation of "rope") are 
almost certainly motivated by discomfort rather than philological necessity.

On family loyalty: "If anyone comes to me and does not hate his own father and mother and wife and children and 
brothers and sisters, yes, and even his own life, he cannot be my disciple" (Luke 14:26). The Semitic use of "hate" 
here means "love less by comparison" — but even that reading establishes the primacy of kingdom allegiance over 
every other loyalty, including family, which was the most fundamental social unit in the ancient Mediterranean 
world.

On retaliation: "Do not resist the one who is evil. But if anyone slaps you on the right cheek, turn to him the other 
also" (Matthew 5:39). Walter Wink's analysis in Engaging the Powers (1992) argues that "turning the other cheek" 
was not passivity but a specific act of dignified, non-violent resistance in the context of an honor culture — the 
backhanded slap on the right cheek was a gesture of contempt toward an inferior; offering the left cheek forced the 
aggressor to strike as an equal. Whether or not Wink's reading of the specific cultural context is correct, the 
command to non-retaliation was radical in a world that treated revenge as a virtue and honor-violence as a necessity.

On forgiveness: "Then Peter came up and said to him, 'Lord, how often will my brother sin against me, and I 
forgive him? As many as seven times?' Jesus said to him, 'I do not say to you seven times, but seventy-seven times'" 
(Matthew 18:21–22). Seven was the number of completeness in Jewish numerology; seventy-seven (or "seventy 
times seven" in some manuscripts) means without limit. The Gospel's demand for forgiveness is structurally 
unlimited — not conditioned on the offender's repentance, merit, or reciprocity.

The Johannine Depth: Love as the Identifying Mark

John's Gospel preserves a tradition of Jesus's teaching that is largely absent from the Synoptics — the extended 
farewell discourses of John 13–17, delivered at the Last Supper. Their central theme is love:

"A new commandment I give to you, that you love one another: just as I have loved you, you also are to love one 
another. By this all people will know that you are my disciples, if you have love for one another." (John 13:34–35)

The "new" (καινή) commandment is new not in content — the Levitical command to love neighbor already existed 
— but in the standard: "just as I have loved you." The measure of love among the community is Jesus's own love, 
which John's Gospel will define as self-giving to the point of death: "Greater love has no one than this, that 
someone lay down his life for his friends" (John 15:13).

The first letter of John pushes this further:

"God is love" (ὁ θεὸς ἀγάπη ἐστίν, 1 John 4:8).



This is not a sentimental assertion. In context, it is the climax of a sustained argument: because God's essential 
nature is agape — self-giving, other-oriented love — those who claim to know God must embody that same love 
toward others. "If anyone says, 'I love God,' and hates his brother, he is a liar" (1 John 4:20). The criterion for 
genuine Gospel reception is not doctrinal correctness but the practice of love toward actual human beings.

The Gap Between Original Intent and Historical Expression

Honest intellectual engagement with this material requires acknowledging the gap — often enormous — between 
the original Gospel's content and what was done in its name throughout history.

Jesus announced a kingdom in which the first would be last and the last first. Within three centuries, the church had 
become the official religion of the Roman Empire.

Jesus proclaimed good news to the poor. The medieval church accumulated vast wealth and institutional power.

Jesus commanded love of enemies. The Crusades, the Inquisition, and the religious wars of the sixteenth and 
seventeenth centuries were conducted under the banner of his name.

Jesus blessed the peacemakers. His followers burned each other at the stake over disputes about the precise wording 
of the Eucharistic theology.

Jesus welcomed the outsider. His institutional followers expelled Jews, burned heretics, and enslaved indigenous 
peoples — frequently using his name to do so.

This gap is not a reason to dismiss the original Gospel — it is, rather, the evidence of exactly what the Gospel itself 
predicted. Jesus's own parables warned that the kingdom would be a mixed field of wheat and weeds, that those who 
said "Lord, Lord" would not necessarily enter, that the institutional religion of his own day had become "a den of 
robbers" rather than a house of prayer. Paul warned the Galatians that the Gospel could be corrupted from within. 
John warned that the darkness was always attempting to overcome the light.

The gap between the Gospel's original intent and its historical expression is, paradoxically, one of the strongest 
arguments for taking the original seriously — because the original provides the very standard by which the historical 
failures can be identified as failures.

The Summary of the Summary

If the original Gospel of Jesus Christ had to be compressed into its most essential elements, drawing on everything 
the earliest sources allow us to reconstruct, it would be something like this:

The God who made the world has not abandoned it. The long human story of alienation, injustice, and death does 
not have the final word. In the specific person of Jesus of Nazareth — his life, his death, his resurrection — God has 
acted to begin the renewal of all things. The powers that oppress are already defeated, even if their final defeat is not 
yet visible. A new community is called into existence to live now as if that new world were already here — because, 
in the conviction of the earliest followers, it already is, at least in its beginnings.

The invitation of the Gospel is not to a religion, not to a set of propositions to affirm, not to membership in an 
institution. It is to a reorientation of the whole person — mind, will, relationships, economic life, political allegiance 



— around the conviction that Jesus is Lord and that his way of being human is the truest and most fully alive way 
available.

Whether that claim is true is, as I said at the outset, a different question. What it is — in its original context, in its 
earliest articulation, before the institutions and the compromises and the violence conducted in its name — is 
something genuinely and radically different from what most people, whether hostile critics or casual churchgoers, 
tend to think it is.


	The Gospel of Jesus Christ: Original Intent and Context
	What "Gospel" Actually Means
	The Jewish Context: The Indispensable Framework
	The Content of Jesus's Own Proclamation
	The Sermon on the Mount: The Constitution of the Kingdom
	The Cross: The Mechanism of the Kingdom
	What the Original Gospel Was NOT
	The Summary

	Part Two: The Gospel in the Hands of History — Transmission, Transformation, and the Tension Between Origin and Institution
	The Earliest Communities: What "Church" Originally Looked Like
	Paul's Articulation: The Gospel as Cosmic Reconciliation
	The Four Gospels: Four Portraits, One Subject
	What the Parables Actually Were Doing
	The Resurrection: Historical Claim, Not Metaphor
	The Original Gospel and Social Ethics: The Dimension Most Often Lost
	The Hard Sayings: What Jesus Actually Demanded
	The Johannine Depth: Love as the Identifying Mark
	The Gap Between Original Intent and Historical Expression
	The Summary of the Summary


