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Chapter 1

INTRODUCTION

1. Justification and Purpose of the Research

Despite a tremendous amount of scholarship over the past 100 years
the Fourth Gospel remains ‘the most marvellous enigma’ of the New
Testament (Harnack 1905: I, 96). More than a century of critical
research has seen opinions shifted from one end of the spectrum to the
other.! And according to a prominent commentator on the Fourth
Gospel ‘a solution of the “Johannine question”,? agreement on the
complicated network of particular questions which it contains, cannot
be foreseen’ (Schnackenburg 1990: I, 11). Therefore, any proposal to
wrestle with the Johannine question does not need much justification.
The present study is particularly relevant as it attempts to focus on an
under-researched,® and increasingly important, area of Johannine
theology.* The purpose of this research is to examine a question that
continues to be debated, in the words of Brown, ‘a burning issue in
Johannine studies’ (1966: 1, cv), namely, Johannine ecclesiology. In
this study the term ‘ecclesiology’ refers to the theology of the church,
or the concept of the community of believers, which is found in the

1. Thorough discussion on Johannine research is provided by Kysar (1975),
Ashton (1991), and in the major commentaries by R.E. Brown (1966) and Schnack-
enburg (1990).

2. Ishall discuss the so-called ‘Johannine question’ in Chapter 2.

3. Althoughmany studies have dealt indirectly with Johannine ecclesiology, major
studies have been few. Consult the bibliography for a list of studies dealing indirectly
with Johannine ecclesiology. Major studies on the subject are that of Dominguez
(1967-68) and Miller (1976). Articles dealing with Johannine ecclesiology are that of
R.E. Brown (1966: I, cv-cxi), Edanad (1985), Grayston (1967), Haacker (1973),
Kysar (1977), O’Grady (1977), Minear (1982), and Schnackenburg (1974; 1977;
1990: 111, 203-217) et al.

4. Tam using the word ‘theology’ in its broad sense.
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Fourth Gospel. Though the term €xxAnocia does not occur in the
Fourth Gospel, the Gospel does have a prominent and defined concept
of a community of believers who are bounded together by their belief
in the Revealer. Therefore, we use the term ‘ecclesiology’ in the title
of this study because there is not another term available that better
expresses the subject nature of the present study. Furthermore, the
occurrence of the term £€xkAnoia in 3 John shows that the Johannine
community would not necessarily have objected to its usage.’ By the
expression ‘Johannine ecclesiology’ this study is referring to the
Fourth Gospel’s theology of the church. Therefore, this study attempts
to make a contribution to the discussion of Johannine theology
(Gemeindetheologie) and not the social history (Sitz im Leben) of the
community.® However, the historical situation of the community will
be important as it throws light on the theological concept.’

In past research, Christology has enjoyed, and rightly so, the place
of privilege; John?® is a christological document. However, the emphasis
on Christology should not prevent us from appreciating other Johan-
nine themes. This study will argue that ecclesiology is a major Johan-
nine concern and not just an incidental thought.” It will also argue that
ecclesiology is part of the centre of Johannine theology, and played an
important role in the formation of John’s theological construct.

In the present study, Johannine ecclesiology will be examined on the
basis of an exegetical and terminological study of John 17. Therefore,
though John 17 is the Gospel’s most significant statement on ecclesiol-
ogy, the study is by no means an exhaustive treatment of the subject.

5. The term occurs three times at 3 Jn 6, 9 and 10.

6. R.E. Brown’s The Community of the Beloved Disciple (1979) is largely an
attempt to reconstruct the history and the Sitz im Leben of the Johannine community
and does not deal with the theological concept that the community had of itself.

7. The studies of Onuki (1984) and Stimpfle (1990) are good examples of how
the historical situation influences the theological formulation of the Fourth Gospel.
For example, for Stimpfle the split in the Johannine community and the death of the
Beloved Disciple effected the Gospel’s realized eschatology (1990: 247-72). Also see
Meeks’s article, ‘The Man from Heaven in Johannine Sectarianism’ (1972), for the
way theological motifs serve social functions.

8. By ‘John’ I simply mean the Fourth Gospel without making any comment on
the authorship of the Gospel.

9. For Kédsemann, John ‘does not seem to develop an explicit ecclesiology’
(1978: 27). Likewise, Berger considers that a specific ecclesiology is absent from the
Gospel of John (1989: 202-203).
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Among other things, I shall argue that the prominence of the place of
the community in John 17 underscores the importance of ecclesiology
in the construct of Johannine theology. John 17 presents Jesus’ last
words to his disciples and serves as a kind of overview of the entire
Gospel.!?

This study will attempt to show that previous studies on Johannine
ecclesiology have suffered under the influence of the categories of
Pauline or ‘orthodox’ ecclesiology. Scholars have often approached
John with theological categories that are alien to the Gospel itself.
They have looked at the Fourth Gospel for evidence it can provide on
church order, government and the sacraments.!! However, these
Pauline or ‘orthodox’ characteristics of the church are not the major
concern of the Johannine community’s ecclesiology. Of course, that
does not mean that John has no interest in church order or the sacra-
ments; nevertheless, its concern lies elsewhere. John is more con-
cerned about the origin, nature, and especially the function of the
believing community than about matters of liturgy or church order.
Therefore, the research of the present study is needed to highlight the
real nature and purpose of John’s concept of the community. This
study will argue that John develops a ‘christological ecclesiology’ in
the sense that the Johannine community is Christus prolongatus. It will
also argue that this ‘christological ecclesiology’ has its origins in the
unique Sitz im Leben of the Johannine community, and serves to
defend, sustain, and encourage the community, which was in conflict
with a synagogue (or synagogues) during the latter part of the first
century.

2. Methodology Used and Plan of the Research

This study will approach the Gospel of John from a historical per-
spective, and will therefore employ the methods of historical and

10. Appold has noted that Jn 17 ‘has all the distinct markings of a summary of
the Fourth Gospel’s total concern’ (1978: 365). Kidsemann says, ‘... it is unmistak-
able that this chapter is a summary of the Johannine discourses and in this respect is a
counterpart to the prologue’ (1978: 3). Also, Onuki writes, ‘Beide, Prolog und
Gebet, bilden die Pfeiler am Anfang und Ende von Jesu Wirken, auf denen der
gewaltige Bogen aufruht, der in Gottes Offenbarung besteht. Deshalb enthalten Pro-
log und Gebet auch je fiir sich das Summarium der johanneischen Theologie’ (1984:
173).

11. For example, see R.E. Brown’s discussion (1966: 1, cv-cxi).
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literary criticism. The research will work closely with several docu-
ments of early Judaism, Christianity and Gnosticism. Therefore, the
present study will by and large ignore the more recent developments
in narrative or reader-response criticism.!? This does not mean, how-
ever, that a narrative approach to the Gospel of John is flawed or that
it has produced insignificant results.

The study will focus on John 17 as it will serve the purpose of our
investigation well. This passage contains many major terms and con-
cepts of the Gospel arranged in close proximity. I shall highlight the
important terms and concepts of the passage and try to point out their
significance for Johannine ecclesiology. Since the focus will be on
John 17, the study will only refer to 1 John for supporting evidence
or to illustrate a point. As such, the study will not deal with the
Johannine epistles, though the epistles would be important for a full
treatment of Johannine ecclesiology (Brown 1966: cvii). Therefore,
this study is not an exhaustive treatment of Johannine ecclesiology. I
shall not spend time discussing Johannine church order or the Johan-
nine view of the sacraments. As has been mentioned above, these fac-
tors are not central in John’s concept of the community. The study
will also attempt to relate sociology, or the historical condition of the
Johannine community, to the Gospel’s ecclesiology.

In the following chapter, I shall deal with the history of research
and shall give a brief overview of the major issues in Johannine
studies. This overview will provide the scholarly context in which the
research is to be read. The chapter will also attempt to draw some
conclusions which will serve as the presuppositions of the research.

The research will then consist of two parts, first, an exegetical part,
and secondly, a terminological part. The exegetical part will consist of
two chapters, one dealing with the context and structure of Jesus’
prayer, and the other dealing with the exegesis of the prayer. The exe-
gesis will especially focus on the ecclesiological aspects of the prayer,
and as such may be regarded as an ecclesiological exegesis. The ter-
minological part will contain two concept studies dealing with major
theological terms of the prayer, namely, glory and sending. Docu-
ments from different religious traditions will be examined to see how
these terms were used in John’s religious milieu, and how they may
have influenced John. The purpose is to relate these terms to John’s

12. One of the best examples of this approach to the Gospel of John is that of
Culpepper (1983).
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concept of the community, as well as to understand John’s own relig-
ionsgeschichtliche context. The sociological setting (Sitz im Leben) of
the Johannine community will be a very important factor to be con-
sidered. In the conclusion, I shall present a summary of my findings
and attempt to give a description of the essence of Johannine ecclesi-
ology. In view of the results of the present study, I shall also briefly
explore the religionsgeschichtliche setting of the Gospel, and further
areas of research for Johannine ecclesiology.



Chapter 2

HISTORY OF RESEARCH

1. Context of Present Research

a. The Johannine Question

The research contained in this study should be seen in the context of
the discussion concerning the ‘Johannine question’ which was first
clearly articulated by Harnack.! Harnack appreciated the marked dif-
ferences, first highlighted by Baur, between John and the Synoptics in
style, form, and content. At first Harnack drew attention to the prob-
lem of the religious milieu of the Gospel (1905: 96), but later applied
himself to questions of authorship and date (1958: 651-80). Since Har-
nack’s important contribution some vagueness has arisen on the exact
nature of the Johannine question. Consequently, scholarship has focused
on various problems as a key to unravel the Johannine riddle, includ-
ing authorship, sources, religious milieu, Christology and purpose.

b. Authorship

Earlier in the history of Johannine research, scholars occupied most
of their time with questions regarding the Gospel’s historical reliabil-
ity? and the related question of authorship (Ashton 1991: 15). The
traditional view that the apostle John wrote the Gospel was largely
rejected. In the words of Kédsemann, ‘Historical criticism has demol-
ished the traditional opinion that the Fourth Gospel was written by
John, the son of Zebedee’ (1978: 1). However, Kdsemann went on to
say that ‘.. historical criticism has not offered us an acceptable substi-
tute for that outdated view’ (1978: 1). The question is complicated for
several reasons: (1) the Gospel itself does not identify the author, and
when the Gospel does refer to the author it is vague and inconsistent;

1. See Harnack (1923: 36-43; 1905: 96; and 1958: 656-80).
2. Baur rejected the historical reliability of the Fourth Gospel which was
unquestioned until his time.
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(2) the matter is complicated by the fact that more than one ‘John’ has
been associated with the Gospel in early church tradition;* and (3) the
problem of authorship is further confused by the recognition that there
are a mingling of different sources and several layers of redaction in
the Gospel. The four most common modern alternatives to the prob-
lem have been listed by Kysar as follows:

(a) John, son of Zebedee, is directly responsible for the present gospel;
(b) John, son of Zebedee, is indirectly responsible for the gospel, since he
was the originator of the tradition which another put in the form of the
present gospel; (c) John Mark is indirectly responsible for the gospel and
was the originator of the tradition embedded in the gospel. (d) An anony-
mous person is responsible for the present gospel and the source of his
tradition is equally unknown (1975: 88).

There is no majority view as to these four alternatives.* The most
recent consideration of the question of authorship is Charlesworth’s
The Beloved Disciple: Whose Witness Validates the Gospel of John?
(1995). As the title indicates, the book does not deal directly with the
question of authorship but seeks to assertain the identity of the Beloved
Disciple. Charlesworth’s close reading of the text and impressive mas-
tery of secondary literature will no doubt convince many that Thomas
Didymus is the Beloved Disciple.

¢. Sources, Redactions and Editions

Related to the problem of authorship is that of sources, redactions,
and editions. Gardner-Smith’s little volume Saint John and the Synoptic
Gospels (1938) argued persuasively that John is independent from the
Synoptic Gospels. His thesis has gained widespread approval with
some qualifications,’ and has led to the question, ‘If John did not use
the Synoptics, from where did his material originate?” Bultmann,

3. John the Presbyter, mentioned by Papias, enjoyed considerable consideration.

4. Hengel, The Johannine Question (1989), argues that ‘John the Elder’ men-
tioned by Papias is the principal figure behind the Gospel.

5. Bultmann, Noack and Dodd all follow Gardner-Smith’s thesis. Hengel holds
that John knows at least one of the Synoptics but is critical of them (it) and does not
use them (it) as sources (1989: 75-77, 91-92, 127-30). According to Painter, John
uses Synoptic material like other traditions (1993: 78). Consequently, Smith writes
that “...it is now possible to speak of a loose, but real, consensus regarding a
Johannine tradition relatively independent of the synoptics. ..’ (1984: 60).
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following the lead of earlier critics,® expended much effort in his com-
mentary attempting to isolate several sources and layers of redaction.
According to Bultmann John used three sources: (1) a signs or semeia
source; (2) a revelatory-discourse source (Offenbarungsreden); (3) and
a passion and resurrection narrative.” Ever since his commentary
Bultmann’s three sources have enjoyed considerable discussion. How-
ever, only the signs source has received widespread acceptance among
source critics.® Fortna produced the most detailed reconstruction of
the signs source based on his criterion of aporias. He postulated that
the signs source had been compiled in the context of the early Chris-
tian mission to the Jews (Fortna 1970: 223-25). Another prominent
Johannine scholar, D.M. Smith, also argues for the existence of a signs
source and possibly a narrative source (1984: 39-93). And more
recently, Cope has argued that the ‘Signs Gospel’ may have been the
earliest Gospel (1987). Therefore, it appears that most Johannine
scholars affirm that the author of John used a source that described
Jesus’ miracles as signs revealing his glory (Kdsemann 1978: 21-22).

The reconstruction of a signs source, however, has not been without
its critics. Among the critics are Lindars, Carson and Meeks. Though
Lindars concludes that the Gospel is ‘the product of a literary process’
(1971: 14) and concedes the probability of a signs source, he criticizes
attempts to reconstruct an extended signs source (1971: 43).° Carson
does not deny the existence of a signs source but concludes with ‘a
gentle plea for probing agnosticism in this matter’ (1978: 411). Meeks
also criticized rearrangement hypotheses by the failure of scholars to
note ‘one of the most striking characteristics of the evangelist’s liter-
ary procedure: the elucidation of themes by progressive repetition’
(1972: 55).

Apart from these cautions, the general opinion of current scholar-
ship is that the Gospel is built upon a Grundschrift, which included a

6. A ‘signs source’ was already suggested by Schwartz (1907) and Faure (1922).

7. For a systematic presentation and criticism of Bultmann’s source hypothesis
sec Smith (1965).

8. Kaisemann levelled the most severe criticism against Bultmann’s Offen-
barungsreden in his article ‘Ketzer und Zeuge: Zum johanneischen Verfasserprob-
lem’ (1951). H. Becker is one of the few scholars to argue with Bultmann for an
Offenbarungsreden (1956). Scholars arguing for the existence of a semeia source
include J. Becker, Schnackenburg, Nicol, Teeple, Temple and Smith.

9. My only problem with Lindars’s book is that after he rejects the possibility of
reconstructing the signs source, he gives a theology of the signs source!



2. History of Research 21

signs source, and had been expanded, redacted and edited over a long
period (Schnackenburg 1990: I, 49). Lindars suggests that the Gospel
was completed over a ‘lengthy process, beginning in the 80s and not
complete until the 90s’ (1971: 14). M.-E. Boismard (1962) even sug-
gests that the Gospel was produced over a period of two generations
(c. CE 50-110). He also holds that it was first written in Aramaic.'®

Related to the question of sources is that of redactions and editions.
The present form of the Gospel seems to suggest that there must have
been different editions of the Gospel.!'! R.E. Brown suggests a five-
stage process in the composition of the Gospel (1966: I, xxxiv-xXxxix).
It is not necessary to provide a detailed examination of these sugges-
tions for the present study. Nevertheless, the present study is based on
the recognition that the Gospel represents a complicated and lengthy
process of composition, which (1) included a miracle or signs source,
(2) underwent a number of redactions, (3) and also went through a
number of additions.!?

d. Religious Milieu

Another focus of scholars attempting to answer the Johannine ques-
tion, which is crucial for interpretation, concerns the original spiritual
or religious setting of the Gospel. Schnackenburg even says, ‘The
spiritual background, the world of thought in which it is situated, is of
supreme importance for the whole understanding of John’ (1990: I,
119).1* And, ‘Our chief task today is to determine what were the most
insistent, effective and dominating influences to which the fourth
evangelist was subject’ (1990: I, 119). This approach was indeed the

10. On the Aramaic question see Burney (1922), Torrey (1923), de Zwaan (1938),
and M. Black (1967).

11. W. Wilkens proposed three editions of the Gospel all written by the Beloved
Disciple (1958). Parker proposed two editions of the Gospel (1956). Boismard pro-
posed that John the son of Zebedee either wrote or controlled the writing of at least
two editions, and that the final redactor was Luke (1962).

12. Jn 1.1-18 and Jn 21 are later additions to the Gospel. This process of adding
material to the Gospel can clearly be seen by the late second-century addition of the
Jn 7.53-8.11 pericope. It is also probable that the Farewell discourses were not a part
of the Gospel initially. Then, there is the odd numbering that occurs at Jn 2.11 and
Jn 4.54, the strange order of chs. 5 to 7, the apparent contradiction at Jn 4.2 (cf.
Jn 3.26), the illogical transition between chs. 14 to 15 (cf. Jn 14.31), and the first
conclusion at Jn 20.30-31.

13. The emphasis is mine.
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driving force behind the Religionsgeschichtliche Schule started by
Otto Pfleiderer.!* As for Johannine scholarship, it is argued that a
source or sources should be sought to account for all the religious
ideas expressed in the Gospel. The differences of opinion in this mat-
ter have been most dramatic.

The history of research has occupied itself with examining three
major influences on the Gospel, namely, Hellenism, Gnosticism and
Judaism (Brodie 1993: 7).!15 Under the influence of German critical
scholarship the prevailing opinion until Bultmann’s commentary is
expressed in Barrett’s sentiment that John was ‘the gospel of the Hel-
lenists; it was written by a Greek thinker for the Greeks; it marks a
decisive point in the hellenization of the Christian faith’ (1955: 3).
This view found its greatest exponent in the writings of C.H. Dodd,
who believed that the high Hellenistic religion expressed in the Her-
metica provided the best background for understanding John. Later,
W.D. Davies followed up Dodd’s suggestion by providing many com-
parisons between John and the Hermetica (1966: 398-408). However,
Bultmann changed the direction of Barrett and Dodd’s influence in
arguing for a Gnostic setting. Bultmann’s critical article in the mid
1920s, ‘Die Bedeutung der neuerschlossenen manddischen und
manichiischen Quellen fiir das Verstiandnis des Johannesevangeliums’,
argued strongly for a Gnostic influence on John by citing many paral-
lels between it and later Mandaean and Manichaean writings. In his
commentary that appeared about 30 years later, Bultmann consistently
applied his theory of a Gnostic Redeemer myth to the Gospel. Bult-
mann’s suggestion has had a considerable influence on the debate of
Johannine scholarship, and though his theory has largely been rejected
by most scholars it is still maintained by some.'® Though support for a

14. The central idea of this school of scholarship is summed up by Pfleiderer’s
statement quoted by Kummel, ‘Christianity as a historical phenomenon is to be
investigated by the same methods as all other history, and that in particular its origin
is to be studied as the normal outcome of the manifold factors in the religious and
ethical life of the time’ (1973: 210).

15. Concerning the origin of John’s thought Ashton has suggested six possibili-
ties (1991: 23-26): (1) the Synoptics; (2) Paul (advocated by Harnack, Goguel,
Bousset et al.); (3) Judaism (advocated by Schlatter, Odeberg, J.A.T. Robinson,
Brown, Charlesworth, Hengel et al.); (4) Hellenistic Judaism; (5) Hellenistic religion
(advocated by C. H. Dodd); and (6) Gnosticism (advocated by Menoud, Bultmann,
Kisemann, R.M. Grant et al.).

16. Bultmann’s proposal was that John was written in a context of oriental
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Gnostic trajectory behind John is declining, Kysar’s statement should
be noted, ‘One caution must be mentioned: Recent scholarship has seen
notice given that the Coptic gnostic materials must be studied and
compared carefully with regard to their bearing on the issue’ (1975:
145).!7 This is arguably one of the most important questions that faces
Johannine scholars today.'8

After the discovery of the Dead Sea Scrolls in 1947 another
paradigm shift occurred in Johannine studies. Many scholars came to
believe that John’s thought had a Palestinian or Jewish origin. This
view gained great popularity among American scholars. J.A. T. Robin-
son’s article, ‘The New Look on the Fourth Gospel’ (1959), which
argues that the Gospel could have arisen in Palestine in the mid-first
century, was the first major assessment of this new trend (MacRae
1970: 14)." The Jewish milieu of the Fourth Gospel is now taken for
granted by many scholars.? In concluding his discussion on the setting
of the Gospel, Kysar says that ‘...contemporary research favors a
Palestinian, Old Testament, Jewish setting for the thought of the
gospel’ (1975: 144). Though I agree with this contemporary assess-
ment of research, some qualifications need to be made. In the first
place a Jewish setting does not exclude the influence of a Gnostic

Gnosticism. His thesis is followed by E. Kdsemann, J. M. Robinson, L. Schottroff,
R. M. Grant et al.

17. Hengel’s statement is therefore immature, ‘The rather later writings from Nag
Hammadi have not contributed much that is new to the understanding of the Fourth
Gospel” (1989: 113).

18. Whether John is influenced by Gnosticism depends to a large extend on the
definition of Gnosticism used (van Baaren 1970). If Gnosticism refers to the highly
developed metaphysical system of thought as is expressed in the second-century
writings of Valentinus, then John is not influenced by Gnosticism. However, if our
definition of Gnosticism includes the Gnostic thought expressed in the more simple
systems of Simon Magus and Menander, then John is probably influenced by Gnos-
tic thought in some respect. For Bultmann, the central idea of John, which is akin to
Gnosticism, is that Jesus is the emissary of God; Jesus has been sent as the Revealer
and brings revelation (1925: 57).

19. Also see Cribbs (1970) who argues that John is an early (pre-70 CE) Pales-
tinian Gospel.

20. See, for example, R.E. Brown’s comment, ‘A large number of scholars are
coming to agree that the principal background for Johannine thought was the Pales-
tinian Judaism of Jesus’ time. This Judaism was far from monolithic, and its very
diversity helps to explain different aspects of Johannine thought’ (1966: I, lix). Also
see Quispel’s article ‘John and Jewish Christianity’ (1975).
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trajectory on John, even as J.A.T. Robinson’s statement implies, ‘He
stood, I believe, much more in what has aptly been called the “pre-
gnostic” stream of Jewish wisdom-mysticism’ (1959-60: 130). And
secondly, in the words of MacRae:

In the end, John’s message is that Jesus can be approached in many
ways, but can only be understood on Christian terms, not Jewish or
Greek or Gnostic. That is why the Fourth Gospel was accepted as a
Christian book: not, as Kdsemann suggests, because its gnosticizing trend
was misunderstood, but because despite its gnosticising trend it is the
Christian gospel it proclaims (1970: 24).%!

The past hundred years of scholarship have done us a great service in
exposing false and one-sided presuppositions regarding the religious
milieu of John. The task remains now to return to the text itself with
the confidence that we are less likely to make the same mistakes. In the
words of Schnackenburg, ‘...the last word must always lie with one’s
verdict on the text of John itself, with the analysis of its thought and
language’ (1990: 1, 119).

Another important point that should be made about the religious
milieu of the Gospel is that New Testament scholars have become
more precise in the use of categories and termini technici. For
example, many scholars prefer not to use the term ‘background’
(Entwicklungslinie) in New Testament studies anymore (Lattke 1975:
41-45). Robinson suggested replacing the term ‘background’, which
implies a rather static state of affairs, with that of ‘trajectory’, which
is more dynamic and conveys the historic process at work in every
tradition (Koester and Robinson 1971: 8-9). Robinson says that ‘the
religious world through which early Christianity moved has been con-
ceptualized as strangely immobile. Rabbinic Judaism, Gnosticism, an

21. Bultmann asked which background best serves to explain all the elements of
John. Bultmann knew that many of the Gospel’s themes are found in Judaism.
However, Jewish thought alone cannot account for the full range of the Gospel’s
thought. Kdsemann is equally insistent upon the need to ascertain the one decisive
influence on John. John must ‘point to a specific sector of primitive Christianity and,
conversely, we must be able to deduce it from them’ (1978: 3). Biihner deals with
the Johannine question in a similar way: ‘It is a matter of the correct placing of the
Johannine community in the history of early Christianity, the placing of its literary
work in the genesis of the New Testament, the question concerning the origin of the
christological outline of the journey of the Son of God who is sent into the world and
then returns to his heavenly home’ (1977: 1).
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oriental cult, a given mystery religion—each was presented as a single
position” (Koester and Robinson 1971: 12). On the following page
Robinson further expands his thesis:

The Jewish, Greek, or gnostic ‘background’ or ‘environment’ cannot be
mastered by reducing it to a mass of disorganized parallels to the New
Testament; it must be reconceptualized in terms of movements, ‘trajec-
tories’ through the Hellenistic world (Koester and Robinson 1971: 13).

These observations are important for assessing the religious milieu of
the Gospel and for understanding specific Johannine terminology.

e. Christology

Probably the greatest point of unanimity among Johannine scholars is
that the Gospel has a ‘basic Christological interest’ (Schnackenburg
1990: 1, 154). The Gospel is diffused with traditional christological
titles, and the emphasis is no longer as in the Synoptics on the king-
dom Jesus preached but on the person of Jesus himself. However, the
exact function of Johannine Christology is being debated.?? Indeed,
some scholars have seen the decisive Johannine question as whether
the Gospel presents a Docetic or an incarnational Christology (Smith
and Spivey 1989: 285).% Kisemann’s short but influential study, The
Testament of Jesus: A Study of the Gospel of John in the Light of
Chapter 17,2 argues consistently that the Johannine Jesus is the glori-
fied Jesus, that is, there is no real concept of Jesus’ humiliation and
suffering. Even the cross represents the glorification of the Son.
Kédsemann has therefore described Johannine Christology as inci-
piently Docetic. Jesus is ‘...God walking on the face of the earth...’
(1978: 75; cf. 1966: 132). Kidsemann’s reconstruction, however, has
received widespread criticism. Richter strongly argues that the Fourth
Gospel’s purpose is in fact to counter Docetic interpretations of the
incarnation.? Certainly, the Johannine Jesus is the Jesus of glory, but

22. See Cullmann (1959), Fascher (1968), Hahn (1969), Pollard (1970), Fortna
(1973), Ellis (1988), Loader (1989) and Anderson (1993).

23. See Kysar, ‘It is clear that one of the points of indecision in the present state
of Fourth Gospel criticism is the history of the relationship of a theology of glory and
a theology of the cross’ (1977: 361).

24. Translated from the German Jesu letzter Wille nach Johannes 17 published
in 1966. A second and third German edition was published in 1967 and 1971
respectively.

25. At the conclusion of his article, ‘Die Fleischwerdung des Logos im
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then, the immediate question is what does that ‘glory’ mean in the
Gospel? Chapter 5 of this study will attempt to answer this question.

f. Readers and Purpose
The question concerning the purpose of the Fourth Gospel is another
crucial issue in Johannine research. The distinctive character of the
Gospel in contrast to the Synoptics, and the explicit statement regard-
ing its purpose (Jn 20.31), immediately invite the reflection of the
scholar. The most influential voices of the early church considered
that the Fourth Gospel was only written to supplement the Synoptics,
and that it does not add anything that is substantially different (Torm
1931: 30, 130; Hendriksen 1961: 21-22). In more recent times, tradi-
tional scholarship has regarded the Gospel as a missionary document
to evangelize either Jews or Greeks (Carson 1987: 639-51). During
the last half of this century, however, the discussion has become much
more sophisticated with the recognition that the Gospel has been com-
posed from a variety of sources which reflect different aims: mission-
ary, pastoral, and apologetic concerns can be identified in the Gospel
(Schnackenburg 1990: I, 48-52; and R.E. Brown 1966: I, 1xvii-
Ixxvii). More and more scholars are shifting away from the opinion
that John is a missionary document, emphasizing the pastoral, and
especially apologetic concerns. The question concerning the readers
for whom the Gospel was written, and the purpose for which the
Gospel was written, is closely related. Ashton sums up the
possibilities:

There are, broadly speaking, three questions that may be asked concern-

ing John’s audience or readership: was it (a) universal or particular;

(2) Jewish or Gentile (or possibly Samaritan—somewhere in between the

two); (c) Christian or non-Christian? If a non-Christian audience is intended

then the writer’s aim could be either polemic (attack) or apologetic

(defence) or kerygmatic (missionary); if; on the other hand, the audience

is Christian then the purpose could be either hortatory (to warn or to
encourage) or catechetic (to teach or remind). These possibilities are not

Johannesevangelium’, Richter writes that the incarnation, *...ist nur real zu ver-
stehen, im Sinne des vollen Menschseins Jesu; denn sie ist ja Antwort auf die
doketistische Behauptung, dass Jesus keinen wirklichen menschlichen Leib hatte,
nicht in Wahrheit Mensch war’ (1977: 196). And again, ‘Der vierte Evangelist war
mit Sicherheit kein Doketist’ (1977: 197). Other scholars arguing against Kise-
mann’s view include Hoskyns, J. Becker and Thompson.
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mutually exclusive, since a writer may have more than one purpose in
writing and more than one audience in mind. Besides, if it be allowed that
the work may have gone through successive stages, then it must also be
allowed that the purpose of each may be different (1991: 102).

Probably the most ancient opinion is that the purpose of the Gospel is
to refute the heretics and to complement the Synoptic Gospels (Ashton
1991: 11). The source of this idea can be traced back to Clement who
said that John ‘wrote a spiritual Gospel’,? and to the statement of Ire-
naeus who says that John wrote his Gospel to refute the error of
Cerinthus (Haer. 3.11.1). If this is the case the Gospel would have a
Christian audience and serve apologetic and catechetic purposes. As
already mentioned above, Richter (1977: 149-98) and Hoskyns (1940)
see the purpose of the Gospel to counter the tendency of a Docetic
view of Jesus. Others have seen John as an apologetic document against
the followers of John the Baptist (Baldensperger 1898). John 4.2 is
clearly directed against some baptist group. Also the Baptist’s state-
ment that Jesus is more important than he, can be an apologetic state-
ment against those who regarded John as the Messiah (cf. Jn 1.27;
3.28-30). For Kysar, following J.L. Martyn and W. Meeks, the speci-
fic purpose of the Gospel is Christian-Jewish dialogue (1975: 165). In
all these instances a Christian audience, whether Jewish or non-Jewish,
is implied.

Another popular opinion has been that the Gospel is a missionary
document written to evangelize either Jews or non-Jews to the Christ-
ian faith (Bornhduser 1928; Oehler 1936; van Unnik 1959). Some have
suggested that the mission was to Samaria (Buchanan 1970; and Freed
1968), which seems to be the case in John 4. The missionary character
of the Gospel has enjoyed greater consideration in the last ten years
with the appearance of many important studies that highlighted the
missionary themes of the Gospel (Ruiz 1987; Okure 1988). Smith con-
curs that ‘there is a strong missionary thrust in the Fourth Gospel’,
but he gives this qualification, ‘That the present form of the Gospel is
solely or even primarily evangelical in purpose is, however, question-
able’ (1986: 83). Smith gives two reasons to prove his point. First, the

26. Clement’s view is recorded in Eusebius, Hist. Eccl. 6.14.7: 10v péviot
"Todvvny £oyatov, ouvidévra St 10 copatixd £v 1olg evayyeriorg dednimrat,
TPOTPAREVTA VIO TOV YVOPIL®V, Tveduatt BeodopnBévia TVEVUHOTIKGY ool
evayyEALOV.
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Farewell discourses and the prayer addressed issues that pertain only
to Christians, and, secondly, the conclusion of the Gospel (ch. 20) can
pertain to either Christians or non-Christians, whereas ch. 21 pertains
exclusively to Christians (1986: 83). At this point, however, a question
may be raised, Does a document always need to call non-Christians to
believe before it can be characterized as a missionary document? A
missionary document’s purpose may be broader than the call to
believe, and may include other important issues relating to its evan-
gelical purpose. If the Gospel’s purpose is to encourage a beleaguered
Christian community to continue its mission in the world it could still
be called a missionary document. Onuki, for example, sees the func-
tion of John as enabling the community to reflect theologically on the
rejection of its message, and so to return to its task of proclamation in
the world (1984: 217-18).

g. Conclusion

It should be clear from this short survey that the Johannine question is
a complex of related questions. Questions of historicity, authorship,
sources, religious milieu, and theology cannot be separated from one
another but are all interrelated. Though it is rooted in Jewish soil,
Johannine theology is drawn from a variety of sources.?’” The Gospel
presents a compilation of material that reflects the concerns of differ-
ent situations and times. It is the product of the birth, history, con-
flicts, struggles and experiences of a small Christian-Jewish group.
Therefore, in approaching the Fourth Gospel the scholar deals with an
interrelated set of questions as he or she studies the Gospel. The task
of the interpreter then is to isolate Johannine motifs in their particular
religionsgeschichtliche context. This task is not easy, and, in some
cases may be impossible to achieve. Nevertheless, though a satisfac-
tory solution to the Johannine question will probably never be found,
the present research is conducted with the confidence that we are
approaching a clearer solution to the problem.

27. Kysar is of the same opinion, ‘The question of the intellectual milieu of the
gospel is perhaps confused by the fact that the evangelist’s background was a mix-
ture of religious motifs and movements characteristic of his day, and what scholars
were once labelling as gnostic are simply syncretistic expressions of the evangelist
and his milieu’ (1975: 146).
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2. Major Advances in Scholarship

Schnackenburg’s statement nearly 30 years ago, which was quoted
above, that ‘a solution of the ‘Johannine question’, agreement on the
complicated network of particular questions which it contains, cannot
be foreseen’ (1990: 1, 11), still describes the current state of Johannine
studies. Nevertheless, although it is probably naive to expect agree-
ment on all the questions that John presents, major advances are being
made in solving the Johannine riddle. About this Kysar has isolated six
accomplishments of recent Johannine scholarship:

A. The efforts of critical study have shown quite decisively that the fourth
gospel incorporates a body of traditional material and was composed over
a period of years in what might have been a rather complex process.

B. Contemporary Johannine criticism has confirmed that the gospel is a
community’s document.

C. It is the accomplishment of current Johannine scholarship that the evi-
dence for the syncretistic, heterodox Jewish milieu of the gospel has
become irresistible.

D. That the dialogue between the church and the synagogue comprises the
major element in the concrete situation of the fourth evangelist appears to
be the emerging consensus of the critics.

E. Research on the religious thought of the gospel demonstrates that it is
an innovative and sophisticated mode of Christian thought radically
christocentric in all its expressions.

F. Finally, the recent criticism of the gospel attests fully to the fact that the
johannine community is a distinctive form of early Christian life and
thought (1975: 267-76).

Of these six ‘advances’ three are of special significance for the present
research, namely, the Johannine School hypothesis, the history of the
community, and the Gospel’s heterogeneous-Jewish setting.

a. The Johannine School
As mentioned above, the traditional view that the apostle John wrote
the Gospel in Ephesus has largely been rejected in critical research.?®

28. Some conservative scholars still hold to the traditional view that the apostle
John wrote the Gospel. Their insistence has to do with the historical reliability of the
Gospel; since the author is an eyewitness it must be the apostle John. See Hendrik-
sen (1961).
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Recently, however, the idea of a single author has also been rejected
by an increasingly larger number of scholars. Instead, it is proposed
that a ‘school’ or a ‘community’ produced the Gospel. This does not
mean, however, that the traditional view has totally faded from the
horizon. Many scholars still believe that a certain John, probably the
apostle, in some way stands behind the Gospel. Braun (1959) affirms
that the Gospel does not come directly from John, though the main
tradition goes back to him. Schnackenburg also recognizes the weight
of the early evidence that John the son of Zebedee lived until old age
in Ephesus and was the author of the Gospel (1990: I, 102). And more
recently Hengel has argued that the Gospel is the basic work of ‘John
the Elder’ that grew ‘over quite a long time’ in the teaching of the
school (1989: 102).

Though many critics have recognized the problem the aporias in the
text present, there have always been those emphasizing the unity of the
Gospel. Many scholars working on John have acknowledged that the
Gospel has a uniform style (Schweizer 1939; Ruckstuhl 1951). The
best solution to this problem to date is found in the proposal that the
Gospel is the collective product of a school.

The idea that the Gospel is a ‘community’s document’ became
prominent with the publication of Culpepper’s doctoral dissertation
The Johannine School (1975). After having examined the characteris-
tics of schools in the Hellenistic world, Culpepper concluded that the
Johannine community shares nine characteristics with ancient
schools.? Culpepper’s thesis has achieved widespread acceptance.
Around the same time Cullmann’s study The Johannine Circle reached

29. According to Culpepper these characteristics are: (1) The Johannine commu-
nity was a fellowship of disciples; (2) The community gathered around, and traced its
origins to, a founder—the Beloved Disciple; (3) The community valued the teachings
of its founder and the traditions about him; (4) Members of the community were dis-
ciples or students of the founder—the Beloved Disciple; (5) Teaching, learning,
studying and writing were common activities in the community; (6) The community
observed a communal meal; (7) The community had rules or practices regulating
admission and retention of membership; (8) The community maintained some dis-
tance from the rest of the society; (9) The community developed organizational means
of ensuring its perpetuity (1975: 287-89). Though one might question the existence
of some of the last mentioned organizational characteristics in the Johannine commu-
nity, the basic thesis appears to be substantiated by the nature and content of the
Fourth Gospel.
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similar conclusions.? It is now commonly recognized that the Gospel
of John is the result of a particular community’s experiences and theo-
logical reflection.

The research of this study is based on the recognition that there is a
compositional history behind the Fourth Gospel.’! Though there is a
wide range of opinions regarding the precise details of this history,
there is increasingly a scholarly consensus on the following points:
(1) the Gospel has been based on, or incorporated, a signs source;
(2) it underwent redaction, (3) and though it reflects the influence of a
powerful individual, (4) it is the product of a school. From this con-
sensus the present research has adopted the following working hypo-
thesis: a distinguished disciple, an influential figure in a specific region,
constructed the Gospel on the basis of a signs source which had a defi-
nite missionary purpose. The writing of the Gospel was occasioned by
a crisis that the Christians in his region faced, namely, conflict with
a synagogue (or several synagogues). Later, a group of disciples
gathered around this individual to form a community or school. After
he passed away the community was faced with other needs or crises
(Collins 1979), internal ones, which occasioned the need to make
additions to the community’s Gospel.

b. The History of the Johannine Community

J.L. Martyn has made a major contribution with his History and The-
ology in the Fourth Gospel first published in 1968. Martyn sees the
crucial factor of the Gospel in a synagogue—church drama or conflict.
The history of the Johannine community’s conflict is played out by
Jesus’ conflict with the ‘Jews’. In other words, what we have in the
Gospel is a double history, the history and the experiences of the com-
munity are read back into the life of Jesus. Therefore, the text should
be interpreted on two levels: first, it refers to ‘an einmalig event
during Jesus’ earthly lifetime’, and secondly, it also refers to ‘actual
events experienced by the Johannine church’ (1979: 30). ‘Where the

30. The German title Der johanneische Kreis: Zum Ursprung des Johannes-
evangeliums appeared in 1975, and the English translation, The Johannine Circle: Its
Place in Judaism, among the Disciples of Jesus and in Early Christianity: A Study in
the Origin of the Gospel of John, appeared a year later in 1976.

31. Meeks says that ‘the Johannine literature is the product not of a lone genius
but of a community or group of communities that evidently persisted with some con-
sistent identity over a considerable span of time’ (1972: 49).
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two levels of witness overlie one another...one does not hope to dis-
tinguish them with absolute clarity’ (1979: 30). It is in this sense that
we should interpret the occasional transition between the first singular
pronoun and third plural pronoun.3?

Martyn further finds an exact historical occasion for this conflict,
namely, the conflict between Johannine community and synagogue
became acute after the Jewish council at Jamnia when the Birkat-ha-
minim (The Benediction Against Heretics) were inserted in the Benedic-
tions that were recited in the synagogue.** The Eighteen Benedictions
were revised so that the twelfth benediction became a malediction
against the minim, which can include Christians. The expression
anocvvdywyog occurs three times in the Gospel and refers to Christ-
ians being excommunicated from the synagogue because of their belief
in Jesus.3

Martyn reconstructs three stages in the development of the com-
munity’s history. In the first stage (c. CE 40-85), the early period, the
Jewish Christians existed harmoniously with the Jewish synagogue. In
the second stage, the middle period, the community began to elevate
the status of Jesus no longer as just the Messiah but as the divine son
of God. This led to severe debate and conflict within the synagogue
and eventual excommunication of those who persisted in their high
view of Jesus. The third stage, the late period, was reached when the
community focused on those who still had a high view of Jesus but
remained in the synagogue.

Martyn’s thesis has been adopted and adapted by many scholars
after his seminal work.*> Brown has proposed a much more detailed

32. Smith has a similar view when he says that ‘... John merges the history of
Jesus into the history of his church, so that Jesus himself becomes the chief protag-
onist of his disciples and the gospel they preach. To make a rough comparison and
generalization, Luke writes his Gospel and puts the Book of Acts alongside or after
it; John writes his Gospel and overlays it with an account of his Christian commu-
nity, particularly its struggles’ (1986: 108-109). In an earlier article Smith writes,
“The presentation of Jesus in the Fourth Gospel is multidimensional. He is still the
Jewish man of Galilee. But he is also the spiritual presence with, and head of, the
community of disciples which we may safely call his church. He has been with the
church in its past struggles and will continue with it into the foreseeable future’
(1977: 376).

33. See Carroll (1957) and Horbury (1982) for further discussion on this subject.

34. Cf. Jn 9.22; 12.42; and 16.2.

35. Richter (1977) sees the community dividing into four groups emphasizing
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hypothesis of the community’s history by suggesting a five-stage his-
tory in the composition of the Gospel (1979). Wengst on the other
hand proposed a Jewish-Christian community in Gaulanitis, Batanea,
and Trachonitus (1981). Though the details should not be pressed there
appears to be validity to the argument of the Christian—-Jewish dia-
logue as an important factor reconstructing the history of the Johan-
nine community. It is important for the present study to ask how the
Sitz im Leben of the community shaped its theology. If we understand
some of the concerns and struggles the community faced, we are in a
better position to understand and appreciate the Gospel’s intentions
(Rensberger 1988: 14-15). Because of these efforts Kdsemann’s state-
ment that, ‘Historically, the Gospel as a whole remains an enigma, in
spite of the elucidation of individual details’ (1978: 2), is probably not
true anymore.

Building on the work of Martyn, Onuki has produced a significant
study on the dualism of the Fourth Gospel, entitled Gemeinde und Welt
im Johannesevangelium: Ein Beitrag zur Frage nach der theologischen
und pragmatischen Funktion des johanneischen ‘Dualismus’ (1984).
Onuki uses the idea of Horizontverschmelzung between the tradition
of Jesus and the historical situation of the community. John interprets
a tradition about Jesus for his readers in light of their situation. In
other words, according to Onuki, the historical situation of the earthly
Jesus has been merged with the present situation of the evangelist and
his community in the narrative of his Gospel (1984: 34). Therefore,
Onuki makes the important observation that the prayer of John 17
should be understood from the standpoint of the community’s histori-
cal situation (1984: 172).

c. The Heterogeneous-Jewish Setting
The discovery of the Dead Sea Scrolls has revolutionized the way in
which scholars have approached the Fourth Gospel. First, the Dead

different beliefs: (1) Jesus as a prophet like Moses (Mosaic-prophet Christians);
(2) Jesus as the son of God (Son-of-God Christians); (3) Jesus as the son of God in
a Docetic way (Docetist Christians) and (4) Jesus as the son of God made flesh
(Revisionist Christians). Cullmann (1976) suggests that the Johannine community
were on the margin between Judaism and Hellenism similar to the Hellenists of Acts
6. Boismard (1962) proposed a long period of evolution in the community from CE
50 to 110, while Wengst (1981) postulated that the community consisted of various
small groups among synagogues in the Transjordan region, etc.
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Sea Scrolls have corrected the mistaken view of first-century Judaism
as a rigid and monolithic movement similar to later Rabbinic Judaism
(Boccaccini 1991; Sandmel 1978: 9-18).%¢ Before the discovery of the
Scrolls, scholars used late and ‘biased’ sources to reconstruct the Juda-
ism of the first century, which resulted in a very strict and narrow
form of Judaism. The Dead Sea Scrolls have clearly shown that the
Judaism of the first century was much more diverse than at first
thought. Pharisaic Judaism was only one expression of first-century
Judaism. The Dead Sea Scrolls also showed that Judaism was open to
syncretism and other non-Jewish religious ideas. Therefore, the defi-
nition of Judaism has broadened to include a wide variety of teaching
and worship. Secondly, the Dead Sea Scrolls have been particularly
important for Johannine scholars as there are many parallels between
the Scrolls and John in matters of theology, style and expression.
Charlesworth argues that ‘John is influenced by Essene thought’
(1990: 107) on the basis of a comparison of the dualism, many expres-
sions, and theology between the Dead Sea Scrolls and John.*’

The emphasis on Judaism in Johannine research after the discovery
of the Dead Sea Scrolls was not without earlier anticipation, however.
An interesting comment was made by Israel Abrahams in 1923 or
1924, ‘To us Jews the Fourth Gospel is the most Jewish of the four’
(Neill and Wright 1987: 315). Also the conservative English scholar
Westcott emphasized the Old Testament and Jewish traditions in the
Gospel. Similarly, in his thought-provoking commentary of 1929
Odeberg places the Gospel thoroughly in the context of early Jewish
mysticism.*®

The shift from a Hellenistic setting to a Jewish one is a dramatic
breakthrough in Johannine research. The research of the present study
is conducted with the presupposition that the Gospel is firmly rooted
in Jewish soil. However, the picture of the Gospel’s milieu is more
complicated than simply choosing between two or three alternatives.
Judaism is to be regarded as the primary religious milieu of the Gos-
pel, but that assertion does not help us very much, for it is now recog-
nized, as stated above, that Judaism was as diverse as the religious

36. Of course, Josephus referred to three ‘sects’ of the Jews, namely the Phar-
isees, Sadducees and Essenes.

37. Also see Gryglewicz (1959) and Brownlee (1990).

38. It is a pity for the present study that Odeberg was never able to fulfil his
promise to follow up his first commentary with a study of Jn 13-20.
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milieu of the rest of the Hellenistic world. Some scholars are dis-
covering Gnostic tendencies in the Dead Sea Scrolls.”® Therefore, it is
possible that though John should be understood against a Jewish trajec-
tory, it could still be very much indebted for instance to early Gnostic
thought. In other words, the working hypothesis of this study is that
though the Fourth Gospel is to be understood in a Jewish setting, there
are many other influences exerting themselves on the Gospel’s thought,
especially from baptist, Essene, Samaritan and Gnostic movements.

3. Research on Johannine Ecclesiology

As has already been mentioned, there is a debate as to whether or not
ecclesiology is a central Johannine theme. Scholars have approached
the question in different ways. Usually the presence of, or allusion to,
an ecclesiological phenomenon, like the sacraments, is used to demon-
strate the importance of ecclesiology in the Fourth Gospel. However,
this approach tends to obscure the real concerns of Johannine ecclesi-
ology.*® The debate whether ecclesiology is important is only a pre-
liminary question. Once it is established that ecclesiology is an
important Johannine theme, the next question concerns the essence of
Johannine ecclesiology. And only after we have ascertained the central
concern of Johannine ecclesiology will we be able to give an adequate
description of Johannine ecclesiology. It is important to highlight this
question since scholarship has often occupied itself with matters that
lie outside the concern of John.*!

The subject of Johannine ecclesiology covers a large area of Johan-
nine scholarship, and includes questions of church order and offices,*?

39. See Reicke (1954-55); also see Fischel (1946), Frye (1962), Percy (1939),
Schubert (1963) and Schoeps (1970).

40. Kisemann made a crucial point when he said that ‘. . . the raising of the right
questions . . . is the necessary beginning of scholarship and frequently its most impor-
tant result’ (1978: 3).

41. Kysar has listed five themes on which studies on Johannine ecclesiology
have focused: (1) the dualistic view of the church in the world; (2) the unity of the
church; (3) the mission of the church; (4) the polemic nature of the church; and
(5) church order (1975: 241). This survey suggests that research on Johannine eccle-
siology has followed different avenues, and that it is therefore important to isolate the
major concern of Johannine ecclesiology. Only then can we be confident to give a
statement of Johannine ecclesiology.

42. See Schweizer (1961) and Klauck (1985).
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the sacraments,*® the relationship between the community and the
individual,* the relationship between the community and Jesus, the
relationship between church and world,* and the relationship between
church and Old Testament Israel.*6 Other Johannine themes like dual-
ism,*” eschatology, discipleship*® and mission*® also come into the
picture. It is of course impossible to cover all these aspects. There-
fore, this section will only survey the major approaches to Johannine
ecclesiology by the most prominent Johannine scholars.

The earliest studies on the church in John were done by Gaugler
(1924) and Faulhaber (1938), but these studies were very general with
no exegetical foundation (Miller 1976: 16). Bultmann again was the
one who determined the genesis and direction for the debate on this
aspect of Johannine theology. Bultmann denied the existence of any
real ecclesiology in John and devoted only three pages to the Johan-
nine concept of the church in his Theology of the New Testament
(1951-55: 11, 8-9, 91-92). Since John does not have a history-of-
salvation concept it is understandable that prophetic proof is not
important and that the term for the church (éxxAnoia) does not occur
(1951-55: 11, 8). When there is an implied reference to the sacraments
Bultmann’s answer is that the ‘sacraments were subsequently intro-
duced into the text by editorial process’ (1951-55: 11, 9). Similarly,
kyrios (x0pr0¢), a title employed by the early congregation for Jesus,
only occurs in redactional glosses (1951-55: II, 9). Later in his The-
ology, Bultmann tells us that he has not treated the Johannine view of
the church as a topic by itself because ‘John himself never takes the
concept “Church” for a theme as Paul does’ (1951-55: 11, 91), and ‘no
specifically ecclesiological interest can be detected” (1951-55: 11, 91).
When the Gospel does touch on ecclesiological themes, Bultmann

43. See Bornkamm (1956).

44. See O’Grady (1975; 1977).

45. See Baumbach (1972), Wiefel (1979), Lindemann (1980), Onuki (1984) et al.

46. See Barrett (1947), Allen (1955), Dahl (1962), Pancaro (1970; 1974-75),
Painter (1978) et al.

47. See Onuki (1984).

48. See Beinert (1979), Vellanickal (1980), Pazdan (1982), Ray (1983), Segovia
(1985a) et al.

49. Studies dealing with the missiology of the Fourth Gospel frequently include
ecclesiological issues. See Kuhl (1967; 1971), McPolin (1969), Miranda (1977),
Popkes (1978), Winn (1981), Schneider (1982), Schnackenburg (1984), Viviano
(1984), Ruiz (1987), Okure (1988), Waldstein (1990) et al.
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believes that the terms come from Gnostic thought and not from Jew-
ish or Christian sources (1951-55: 1I, 91). Lastly, according to Bult-
mann, we can speak of the concept of an ‘invisible Church in John,
which is gradually realized in the visible Church of the disciples’
(1951-55: 11, 92).

Though Bultmann’s student, Kdsemann, shares his teacher’s opinion
that John does not develop an explicit ecclesiology (1978: 27), he has
surprisingly much more to say about the church. In fact, later Kise-
mann appears to contradict his earlier statement when he says, ‘It
would be foolish to deny that obviously John also sets out an ecclesiol-
ogy’ (1978: 40). Késemann also believes that John’s concept of the
church has been influenced by Gnosticism. But, whereas Bultmann
interpreted Gnostic influence on John negatively, that is, John has
Christianized (demythologized) his Gnostic tradition, Kédsemann inter-
preted it positively, that is, John stands within the Gnostic movement.
According to Kédsemann John represents a stage.in the development
from the enthusiasts in Paul’s time at Corinth to the elaborate Gnostic
systems of the second century (1978: 75; 1969: 255). Therefore, John
stands on the periphery of earliest Christianity and is at odds with the
developing of early Catholicism at the end of the first century (1978:
39). In Kidsemann’s words:

The Fourth Gospel (again!) mounts a remarkable counter-offensive
against this development; it contains no explicit idea of the Church, no
doctrine of ministerial office, no developed sacramental theology. Corres-
pondingly, there is a strange compression of preaching, the effect of
which is to bring ‘Christ alone’ into strong relief as the one thing neces-
sary and to play this idea off even against the fathers who represent holy
tradition. .. ‘Church’ denotes here the company of those living under this
Word and determined by it alone (1969: 255).

In his significant contribution to New Testament scholarship The Tes-
tament of Jesus (Jesu letzter Wille nach Johannes 17) Kisemann
devoted one chapter on the Johannine concept of the church under the
heading The Community under the Word (Die Gemeinde unter dem
Wort). John’s ecclesiology is different from the rest of early Christ-
ianity. And Késemann criticizes scholars who try to harmonize John’s
view of the church with that of wider Christendom. Késemann sees a
much more open or pneumatic view of the church in John. There is
no strong sense of an apostleship in the Gospel, instead, ‘The disciples
who receive commission, Spirit and authority from the risen Christ
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are simply the representatives of the Christian community’ (1978: 29).
John is therefore critical of tradition because it can so easily replace
the presence of Christ himself (Christus praesens). Therefore:

The community which knows itself to be governed by the Spirit can let the
apostolate, the ministry and its organization melt into the background and
understand itself in the manner of a conventicle which is constituted
through its individual members and which designates itself as the circle of
friends and brothers. This community may take up and use the oldest self-
designations and traditions of primitive Christianity, traditions which at
the end of the first century appear outdated and obsolete, and thus come
into conflict with developing early Catholicism. In short, John stands
within an area of tensions in the Church (1978: 31-32) ... For John, the
Church is basically and exclusively the fellowship of people who hear
Jesus’ word and believe in him; in short, it is the community under the
Word. All other ecclesiological definitions are orientated on this one and
significant only in so far as they give expression to it (1978: 40).

Kidsemann has been quoted at length here not only because of his
prominence as an interpreter of John’s thought, but also because he
gives a valid and helpful description of the character of the Johannine
community. Similarly, Onuki, though he disagrees with Késemann as
to the role of Christology in the theological formulation of the com-
munity, highlighted the spiritual and charismatic character of the
Johannine community (1984: 84).

E. Schweizer follows Bultmann in the view that John does not have
any concept of salvation history as Paul and Luke. For Schweizer the
church is not determined on the basis of a single act of God as Israel
was in the event of the Exodus. Rather, the church is only understood
as a distinct people if she stands under the daily rule, protection and
command of her Lord. In Schweizer’s words, ‘She is only a church in
so far as she lives “in” the Son and he in her (Jn 16.7, 13)’ (1959:
378).5° This emphasis on the intimate union between Christ and the
believer accounts for the strong emphasis on the individual in the
Gospel. Again, tradition is not important because it becomes sub-
ordinate to the believer’s direct relationship with Christ. The believer
depends totally on Christ. Consequently, the need for special ministries
is minimized, and as such the Gospel is anti-institutional. There is
certainly some truth in what Schweizer says, but one feels that his case

50. The English translation of this article appeared in A.J.B. Higgins (ed.), New
Testament Essays: Studies in Memory of Thomas Walter Manson 1893—-1958 (1959).
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is weakened by his continual recourse to the argument from silence.
However, there are also many scholars who have argued that eccle-
siological themes do occupy an important place in John. Barrett was
among the first commentators to pay attention to the church in John
(1955: 78-82). According to Barrett, ‘John does...show, more clearly
than any other evangelist, an awareness of the existence of the Church’
(1955: 78). Barrett also sees in John a depreciation of the apostleship:

The only meaning John will allow to apostleship is a strictly theological
meaning. If the apostle ceases to be in as completely obedient a subjection
to Jesus as Jesus was to the Father, if his own personality rather than the
Spirit of God assumes dominance, he at once forfeits his position and,
like Judas, goes out into the night (1955: 80).

A prominent Catholic interpreter, R.E. Brown, in his commentary
challenges the view that John has no concept of the church. He first
shows that the argument from silence—if something is not mentioned
it does not exist or is rejected—can be turned around, that is, ‘...cer-
tain things are not mentioned in John, not because the evangelist
disagrees with them but because he presupposes them’ (1966: 1, cvii).
Brown goes on to list three ‘disputed points in Johannine ecclesiology’
(1966: 1, cviii-cxi): (1) The Question of Community. Does the stress
in John on an individual relationship with Jesus obviate the concept of
community that is essential to ecclesiology? Brown answers this ques-
tion in the negative. For John there can be no Christian life outside the
community; (2) The Question of Church Order. This question too has
often been answered by the argument from silence. Actually some
passages in the Gospel would imply some sort of structure or order
within the community, though it is difficult to provide a detailed state-
ment on church order from the Gospel;*! (3) The Question of the
Kingdom of God. Brown explains the lack of the formula basileia tou
theou in John in terms of a different emphasis in John. Whereas the
Synoptics stress the presence of the basileia John stresses the basileus,
the king of the basileia. Brown also points out that the church cannot
be equated with the basileia tou theou, and therefore that the rarity of
the phrase in John does not mean that the evangelist depreciates the
church. In conclusion Brown states that:

51. Similarly, Edanad discusses ‘certain figures that are ecclesial in signification’,
namely the figures of the flock and vine (1985: 136).
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...there are passages in John which give a picture of a community of
believers gathered by those whom Jesus sent out. This community is
structured, for some are shepherds (at least Peter according to xxi 15-17)
and others are sheep. That such ecclesiology does not receive major stress
in the Gospel is quite intelligible if the evangelist was taking for granted
the existence of the Church, its life and institutions, and attempting to
relate this life directly to Jesus. That this was the case and that the evange-
list was not opposed to an organized Church is suggested by other
Johannine works. In 1 John we find an orthodox and righteous commu-
nity from which heretics are excluded; in Revelation we find a strong
sense of the continuity between the Christian Church organized upon the
Twelve Apostles and the Israel of the Old Testament stemming from the
twelve tribes (1966: 1, cx-cxi).

Brown has given a useful summary of scholarship on this ‘burning
issue in Johannine studies’ (1966: I, cv) up to the mid-sixties. The
emphasis of subsequent scholarship has continued to concentrate on
the role of the sacraments in John. The discussion on these matters has
clarified many issues and provided helpful insights into the church of
the Johannine community. However, none of these questions raised by
Brown lie at the heart of John’s ecclesiology. Again these questions
were decided by the concerns of other communities and not by the
concerns of the Johannine community.>

Schnackenburg is one of the most important scholars who have
made a contribution to an understanding of the concept of the church
in the Johannine writings. Schnackenburg holds that ecclesiology is
deeply rooted, and even indispensable, for Johannine thought (1974:
103-104). According to Schnackenburg the church ‘is assigned a quite
definite position in the work of salvation’ (1974: 104). It is through
the church that the Spirit applies the salvation obtained by Christ to
the world. John’s interest in the church is further illustrated by the
metaphors defining Jesus’ work, namely that of the flock, and that of
the vine and the branches (1974: 107-110). The true nature of the
church is especially seen in the image of the vine and the branches, the
union of believers with Christ. Schnackenburg goes on to say that

Only in the Church is the abiding in Christ and the promise of Christ’s
abiding in them possible; the disciples and the later believers could not
have understood this in any other way...in it [the church] the most pro-
found communion with Christ is accomplished and that this alone permits

52. R.E. Brown has made valuable contributions to the discussion of the history
of the Johannine community (1977a; 1978; and 1979).
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any fruit to be borne. .. This idea of unity is hardly derived merely from
topical reasons of polemic through the danger of heretics, but belongs to a
profound Johannine grasp of the essence of the Church (1974: 110-11).

Mission was also a major concern of the Johannine church (1974:
112). It appears that Schnackenburg is closer to the essence of Johan-
nine ecclesiology than Brown.

A number of scholarly articles deal specifically with the relationship
between Israel and the church in John. In an article examining the
relationship between the church and the Jews, Dahl states that John is
not a ‘theologian of Heilsgeschichte’ (1962: 140). Rather, in John the
Old Testament witnesses to Jesus. Dahl observes, ‘The Qumran idea of
the more or less predestined ‘children of light’ who are gathered into
a community of the true Israel in some respects comes rather close to
the Johannine conception of the church’ (1962: 141). Baumbach also
holds that John does not follow the Old Testament concept of the
people of God (1972: 125). This is in contrast to Paul who sees the
church as the continuation of the covenant people. In other words,
John is not interested in Heilsgeschichte (1972: 125). Instead, John
shows a tendency towards spiritualization. The Johannine community
has no institutional character and has no office or order. Baumbach
therefore, like Bultmann and Késemann, favours a Gnostic influence
on John (1972: 134). The origin of John’s ecclesiology lies in Christ-
ology (1972: 126). In connection with the two Johannine parables he
says:

The images which John chose to describe the community, viz. the
branches belonging to the vine and the sheep standing under the shepherd,

show that his ecclesiology is ‘derived from his Christology’. The church
had its ‘origin’ in Christology (1972: 126).

Pancaro is another scholar who considered the relationship between
Israel and the church in John. He argues that Aadg and téxva 109
©Oeo? are technical terms for the church (1970: 114-29): they refer to
either Jews or Gentiles who believe in Jesus. Similarly, ‘Israel’ is a
term that encompasses all believers (1970: 125). These conclusions,
according to Pancaro, ‘go against the opinion that John avoids ‘ecclesi-
astical’ terms...” (1970: 129). In another article Pancaro says that
‘John is not at all concerned with the Gentiles or the manner in which
they may be said to have replaced the Jews in God’s salvific plan’
(1974-75: 405). His conclusion is, ‘Although John does not use the
term ‘“church”, he is aware of the fact that Jewish-Christians form a
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new community and he does reflect upon the relationship of the new
community to the old. The Church is the new Israel’ (1974-75: 405).
Pancaro’s two articles were, however, severely criticized by Painter.
Contrary to Pancaro, Painter says, ‘John never identifies believing
Jews with the true Israel nor is there any self-conscious ecclesiology
in the Gospel’ (1978: 112). According to Painter, ‘Ecclesiology is not
explicitly treated but appears only in relation to Christology’ (1978:
112). These scholars primarily considered the relationship of the
church in John with Israel.

Haacker is another scholar who argued strongly for a distinct con-
cept of the church in John. He isolated several expressions and Bild-
worte that refer to the church (1973: 180-88). According to Haacker,
Jesus is the historical founder of the church (1973: 189). The Gospel
does not recognize the apostleship or Pentecost. Rather, Jesus himself
is the primary missionary and he carries out all the functions usually
associated with the apostles (1973: 189). In the Gospel the historical
origin of the church is in the Word and works of Jesus (1973: 201). In
conclusion, Haacker emphasized two characteristics of the church in
John. First, the antithesis between the church and the world, and sec-
ondly, the unity of Word, Spirit and history in the tradition (1973:
200).

J.W. Miller produced a PhD dissertation at Princeton entitled The
Concept of the Church in the Gospel according to John (1976). At the
conclusion, his dissertation highlights the Gospel’s individualistic
emphasis and the primacy of the individual’s relationship to Christ
above that of the community (1976: 233-35). However, the horizontal
dimension of community life is not absent. This is seen particularly in
the love command and the need for unity (1976: 235-38). Lastly,
Miller also highlights the egalitarian and sectarian nature of the Johan-
nine community (1976: 241-44). Miller’s dissertation has highlighted
some aspects of Johannine ecclesiology, but has failed, I believe, to
adequately describe the essence of Johannine ecclesiology.

Nereparampil has written a short but perceptive article on the
church in the Johannine writings. He states that, ‘the whole outlook of
the Johannine writings is saturated with the idea of the Church’ (1979:
169). And he contends that John’s ecclesiology is trying to explain the
origin, nature, and function of the community. The ‘origin of the new
community is from above, from the saving activity of the Word
become Flesh and the Holy Spirit’ (1979: 173). The nature of the
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community, in contrast with the Jews and the world, is one of true
worship, loving obedience and brotherly service. And, ‘the function
of this new community is to continue Jesus’ mission in this world’
(1979: 177).

Minear also challenged the conviction that John is unconcerned with
ecclesiology (1982: 95). For Minear ecclesiology and Christology are
interdependent, and he goes so far as to say, ‘John’s ecclesiology con-
ditions his thinking about the Messiah’ (1982: 95). Minear thus inter-
prets Johannine ecclesiology in terms of the logos and talks of a ‘logos
ecclesiology’. John 1.14 is interpreted in terms of ecclesiology and not
Christology (1982: 108). ‘Within the Johannine perspective, the doc-
trine concerning incarnation is a doctrine concerning the church; to
understand the life of the church is required before an interpreter can
grasp many nuances in John’s thinking about Christ’ (1982: 110). In
John: The Martyr’s Gospel (1984) Minear argues that the Gospel was
written to instruct the community about the likelihood of suffering
and martyrdom as they engage in mission. More recently, Schnelle
(1991) has also challenged the view that ecclesiology is only a minor
theme in the Gospel. Ecclesiology is closely related and flows out of
Christology. ‘Doubtless, the Gospel of John bases all ecclesiological
statements on its Christology...” (1991: 50).%3

The most recent study on ecclesiology in the New Testament has
been provided by Roloff (1993). Roloff discusses Johannine ecclesiol-
ogy under the heading Die Gemeinschaft der Freunde Jesu (1993:
290-309). He agrees with Kdsemann that John does not contain an
explicit ecclesiology, but only develops an indirekte Ekklesiologie.
The reasons given why John only develops an indirekte Ekklesiologie
reveal that Roloff defines ecclesiology in Pauline terms, that is, the
word €xxkAnoia does not occur in the Gospel, there is no concept of
an apostleship, ecclesiological metaphors such as the ‘body of Christ’,
‘house’ and ‘temple’ are not mentioned, and there is also no interest in
church constitution and organization (1993: 290-91). In his discussion
of Johannine ecclesiology, Roloff highlights the role of the Spirit in
the formation of the community. It is only through the Spirit that
Jesus can be known, therefore, ‘For them only the Paraklete is the
genuine teacher: “He will teach you all things”’ (1993: 296). Roloff

53. Likewise, Gnilka writes, ‘Die Ekklesiologie ist von der Christologie bestimmt’
(1994: 306).
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also notes that the existence of the church is only the function of the
fellowship of the individual believers and is not directly related to sal-
vation history (1993: 299-301). As I hope to point out in this study,
this statement does not appreciate the crucial soteriological role that
the Johannine community plays in the continuation of the Son’s
sending.

This brief survey of scholarship on Johannine ecclesiology has
shown that an increasing number of scholars are beginning to affirm
that John has a definite ecclesiology. Though there are different
understandings of, and approaches to, the question of the church in
John, there appears to be a consensus developing that ecclesiology is a
major theme in the Gospel. Another general agreement among schol-
ars is that ecclesiology is closely related to Christology. Yet, this
survey also shows that the question as to the essence of Johannine
ecclesiology has not yet achieved adequate consideration.

The consideration of Johannine ecclesiology has suffered under the
influence of Pauline or ‘orthodox’ views of the church. Often scholars
have approached Johannine ecclesiology through ‘orthodox’ glasses.
As such they have looked for forms of church government and atti-
tudes towards the sacraments in the Gospel.>* The present study
argues that the Johannine community functioned differently from the
later Pauline church (reflected in the Pastoral Epistles) with its
officers, liturgy and sacraments. It was a much more loosely orga-
nized and spontaneous group. Neither the sacraments nor the concept
of church structure lie at the heart of the Johannine community’s con-
cept of itself. As the community was initially a group within the Jew-
ish synagogue, it is doubtful whether it had a developed system of
officers and sacraments.

In conclusion, the problem that this study seeks to address can be
formulated in the following way: Does John have an ecclesiology?
And if so, what is the essence of this ecclesiology? Though other
questions touched upon in the survey will be dealt with, these will be
the major questions of the present investigation.

54. Kisemann has correctly pointed out that “Worship and sacraments do not
play a dominant role in our Gospel’ (1978: 32), and that John’s ‘ecclesiology is not
designed on the basis of the forms of church organizations’ (1978: 40).
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4. Clarification of Terms

A crucial question for current New Testament research is that of the
definitions of termini technici (Koester and Robinson 1971: 20, 114-
19; Charlesworth 1985: 58-62). For example, what do we mean by the
adjectives ‘Jewish’, ‘Gnostic’, ‘Greek’, and even ‘Christian’? Indeed all
these adjectives could be used to describe some aspect of the Gospel of
John! How many ‘Jewish’ elements must a document contain before it
could be described as ‘Jewish’? And under which category should we
classify documents such as the Gospel of Thomas and Odes of
Solomon? This study does not attempt to provide satisfactory answers
to these problems, but since some handles are needed to deal with the
material, some general definitions of how these and other terms are
used in this study will be given below.

Christology: When I refer to ‘Christology’ in this study I mean the
specific Johannine view of Christology. John used the traditional
christological titles but they are reinterpreted according to Johannine
theology. In Johannine Christology the teaching concerning Christ is
closely connected with other Johannine themes such as the pre-exis-
tence and exaltation of the Redeemer, and especially soteriology.
Indeed, in this study I also want to point out that there is a close rela-
tionship between Johannine Christology and ecclesiology.

Community: The study will refer to the historical Johannine
‘church’ as the ‘Johannine community’. The word church is used in
inverted commas because it carries too many modern Western theo-
logical connotations. The study does not prefer to use Culpepper’s
term ‘school’, because, though it is accurate in describing the imme-
diate organization that produced the Gospel, it does not convey the
wider influence and concern of the school. The term ‘disciples’
(paBntal), is a Johannine term but it implies a loosely organized
group of believers. It would appear that there was some form of
structure within the Johannine group of disciples. The word ‘com-
munity’ implies a more defined group of people within a wider society
but it is less formal than church or school. The expression ‘Johannine
community’ would then include the Johannine school as a smaller, yet
controlling, group within it.

Ecclesiology: By ‘ecclesiology’ I refer to the concept that the
Fourth Gospel has of the community of those who believe in Jesus as a
distinct entity. In this sense ‘ecclesiology’ deals with the theological
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understanding the Johannine community had of itself, and not with the
history of the community.

Gnosticism, Gnostic: The term ‘Gnosticism’ in the study refers to
the second-century metaphysical system involving the idea of a divine
spark in a person that needs to be awakened and saved through a
secret revelation of knowledge, that is, gnosis (Bianchi 1970: xxvi-
xxix). The adjective ‘Gnostic’ will be used in a broader sense, and
does not only go with Gnosticism but also with what has been called
Pre-Gnostic (what immediately precedes Gnosticism) and Proto-
Gnosticism (what runs into Gnosticism).

Jewish, Judaism: By ‘Jewish’ this study refers to the literature, cul-
ture, religion, and writings produced by the Jews until the second
century CE. By the term ‘Judaism’ it understands the system of culture
and religion produced by the Jews from the third century BCE to the
end of the second century CE. For the purposes of this study we do not
need to distinguish between the different stages in the development of
Judaism. Therefore, the study will not use terms like ‘Formative Juda-
ism’ (Neusner 1983), ‘Early Judaism’ (Charlesworth 1985: 59) or
‘Middle Judaism’ (Boccaccini 1991). Of course, the study will not be
using the misleading term ‘Normative Judaism’ (Charlesworth 1985:
61)

Johannine: By the adjective ‘Johannine’ I refer to the views
expressed by the author(s) of the Fourth Gospel, which may also be
the views of his (their) community. In this sense, the term ‘Johannine’
does not necessarily include 1 and 2 John.

John: The study will refer to the Fourth Gospel as simply the
‘Gospel’ or ‘John’. By using ‘John’ I do not make any reflection on the
authorship or compositional history of the Fourth Gospel.



Chapter 3

THE CONTEXT AND STRUCTURE OF JESUS’ PRAYER

1. Introduction

This chapter will examine the genre, literary context, and structure of
John 17 to provide the necessary foundation of our exegesis. Several
questions have to be dealt with in detail. First, since John is primarily
to be understood in the trajectory of first-century Judaism, as has been
argued in Chapter 1, the nature and function of ancient Jewish prayer
needs to be examined. An understanding of Jewish prayer and the way
it functioned in literature is crucial for determining the purpose, and
consequently for the interpretation, of the prayer of the Johannine
Jesus in John 17. An important question in the scholarly literature is
whether John 17 is a strict prayer' or presents some other literary
genre.? Secondly, John 17 must also be examined in terms of its literary

1. By a ‘strict prayer’ we mean a prayer that was prayed historically, as for
example the Lord’s Prayer in Mt. 6.9-13 and Lk. 11.2-4 or Jesus’ prayer in Gethse-
mane (Mk 14.36).

2. A number of theories have been proposed regarding the literary genre of the
prayer. With the exception of Bultmann who sees Jn 17 as part of the Gnostic Reve-
latory Discourse Source, most scholars have understood the prayer in terms of Jew-
ish tradition. Feuillet interprets the prayer on the basis of the pattern of atonement in
Lev. 16 (1975). Agourides also sees the prayer in terms of an atonement motif by
comparing it with the eucharistic prayer in the Didache (1968), though the similarities
are at best remote. A larger number of scholars understand Jn 17 in terms of the
genre of a testament that occurs in Jewish literature, e.g. Kolenkow (1975). Laco-
mara sees the Farewell discourse of Jn 13-17 as a new Torah and consequently
divides it into five sections (1974). Marzotto sees the prayer in terms of the tradition
of the giving of the law in Exod. 19 and 20 that is preserved in the Targums (1977).
More recently, Manns also has seen Jn 17 against the tradition preserved in the Tar-
gum of Deut. 32-33 which relates Moses’ prayer before his death (1991). Manns
sees the origin of this Targum tradition in the liturgy of the synagogue, and therefore
also sees Jn 17 as functioning in the liturgy of the church. Another group of scholars
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context in the Gospel of John. In the present position John 17 is part
of the Revealer’s farewell to his disciples. This chapter will look
therefore at the genre of the Farewell discourse in Jewish literature. It
will be pointed out that a distinction has to be made between the origi-
nal setting or social context of the prayer (Sitz im Leben) and its pre-
sent literary context (Sitz im Text).® Lastly, this chapter will also need
to examine the structure of the Johannine Jesus’ prayer. Questions that
must be asked include: Is John 17 a coherent unit of text? And, what is
the theme and thought pattern of the text? The main purpose of these
investigations will be to determine the overall purpose of the prayer
in John 17. It will be proposed that John 17 is the most important text
in the Gospel for understanding Johannine ecclesiology.

2. Jewish Prayer and the Prayer of John 17

What do we know of Jewish prayer in the first century? What kind of
prayers do we find? How did prayer function in the community and
synagogue? And does the prayer of John 17 belong to a specific genre
of Jewish prayer? These are some of the important questions that must
be asked before we can turn to the exegetical study of John 17. A
number of studies on Jewish prayer have appeared which shed signi-
ficant light on the customs, patterns, and functions of prayer during
the first century.*

Prayer was an important part of Jewish religious life in the first
century.’ Schiirer’s description of Jewish prayers as being rigid and

sees Jn 17 as a eucharistic prayer: they include Hoskyns, Cullmann, Bornkamm and
Wilkens. However, it is doubtful whether Jn 17 has any sacrificial intent, e.g. see
Appold (1978: 366) and Barrett (1955: 417), who regard the title ‘high priestly
prayer’ as a misnomer for In 17. I may also mention Walker who interprets In 17 as
an expanded commentary on the Lord’s Prayer (1982). However, such central ele-
ments as praise and the forgiveness of sins are absent from the Johannine prayer.

3. This distinction is the concern of form criticism which attempts to go behind
the written text to examine the social situation that shaped the tradition recorded in the
text.

4. See Charlesworth (1982; 1992), Flusser (1984), F.C. Grant (1953), Green-
berg (1989), Heinemann (1977), Henrix (1979), Jeremias (1967), Kirby (1968),
Kirzner (1991) and Martin (1968). For an excellent bibliography on prayer during
the Graeco-Roman era consult Mark Harding’s bibliography in J.H. Charlesworth
(ed.), The Lord’s Prayer and Other Prayer Texts from the Greco-Roman Era (1994).

5. The student of early Jewish prayer has a rich variety of sources. These
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lifeless has been discarded by modern research (Charlesworth 1992:
36). Jewish prayer in this period was vibrant and highly developed.
Basically, Jewish prayer during the first century can be divided into
two categories: prescribed statutory prayers and private or sponta-
neous prayers. The prescribed statutory prayers were at set times
three times a day (Jeremias 1967: 69), that is, the morning, afternoon
and evening.® Benedictions were also said before and after meals
(Jeremias 1967: 72). The pattern of the three set daily prayers con-
sisted of the Shema’ and the Tephilla.® The Shema was recited in the
morning and in the evening with the addition of the Tephilla. The
afternoon prayer was set at the time of the afternoon sacrifice, when
the Tephilla was prayed (Jeremias 1967: 70-72).

a. The ‘Law-court’ Prayer and John 17

Probably the most important contribution to our understanding of
Jewish prayer is the work of Heinemann, Prayer in the Talmud:
Forms and Patterns (1977). Heinemann identified several genres of
Jewish prayer.® Of special significance for us is the identification of a
‘law-court’ pattern in some Jewish prayers. According to Heinemann,
building on the studies of Gemser (1955), S.H. Blank (1948) and
H. Schmidt (1928), three distinct parts can be identified in this kind of
prayer (1977: 194): (1) the address; (2) the plea or justification; and
(3) the request or petition.!® The second part, the plea, is usually the

include: (1) the Old Testament Hebrew Scriptures; (2) the Old Testament Apocrypha;
(3) the numerous documents of the Pseudepigrapha; (4) the Dead Sea Scrolls, espe-
cially the Thanksgiving Scroll; (5) the New Testament; (6) the Eighteen Benedictions;
and (7) the Talmudim which may contain early traditions. For a description of the
material of early Jewish psalms, hymns and prayers, see Flusser (1984).

6. This custom of praying three times a day is already attested in Dan. 6.11.

7. The term Shema is the transcription of the Hebrew word 2% and refers to the
command and creed of Deut. 6.4-7.

8. The term Tephilla is the transcription of the Hebrew word 7555 and refers to
the prayer consisting of the so-called ‘Eighteen Benedictions’ that was standardized
at the end of the first century. It is also known as the Amidah, because they were said
standing, or as the Shemoneh ’Esreh (the Eighteen) (Kirby 1968: 84).

9. Among the forms of prayer that Heinemann identified are statutory prayers,
Piyydt-forms of prayer, private and non-statutory prayers, and prayers of Bét
Midrash origin.

10. As an appendix Heinemann listed 36 examples of this kind of prayer from the
Talmud (1977: 208-17).
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longest, and includes the basis and justification of the request, and as
such it often contains a recitation of past historical facts. This ‘law-
court’ or judicial pattern of prayer is an outgrowth of the prayers of
biblical sages, for example, Abraham’s prayer for Sodom, Moses’
intercession for the Israelites, Hannah’s prayer at the temple, and so
on (Heinemann 1977: 199-200). In the numerous examples Heinemann
produced from the Talmud the petitioner pleas before God for inter-
vention in nature, for justice regarding the petitioner’s adversary and
for the forgiveness of sins (1977: 208-17).

In addition to the examples produced from the Talmud by Heine-
mann, we have identified similar ‘law-court’ prayers in the Old Tes-
tament Pseudepigrapha and Apocrypha, and the Dead Sea Scrolls. In
the prayer of Ezra in 4 Ezra 8.20-36, which in its present form dates
from the second half of the first century CE (Charlesworth 1993:
781), the three elements of the ‘law-court’ prayer are clearly evident.
The Prayer of Jacob also reflects the ‘law-court’ pattern, though a
clearly defined justification of the requests is absent (Charlesworth
1983: 11, 720-23). Examples of the ‘law-court’ prayer from the Dead
Sea Scrolls are located in 4Q504 (VI)!!, 4Q508 (fragment 2),'? and in
the Psalm of Joseph (4Q372 1 1632).!3 These examples show that the
genre of the ‘law-court’ prayer identified by Heinemann in the Tal-
mud was already current in the first century CE.

On examination, it appears that the prayer of the Johannine Jesus in
John 17 corresponds closely with this ‘law-court’ pattern in Jewish
prayer. In John 17 we have clear forms of address, numerous

11. The prayer reads, ‘We pray Thee O Lord, since Thou workest marvels from
everlasting to everlasting, to let Thine anger and wrath retreat from us’ (Vermes
1990: 219). The address is ‘O Lord’; the request is ‘let Thine anger and wrath retreat
from us’; and the justification is ‘since Thou workest marvels from everlasting to
everlasting’.

12. The prayer reads, ‘Remember O Lord, the feast of mercies and the time of
return. .. Thou hast established it for us as a feast of fasting, and everlas[ting] pre-
cept. .. Thou knowest the hidden things and the things reveal[ed]. ..’ (Vermes 1990:
232). The address is ‘O Lord’; the request is ‘Remember. . . the feast of mercies and
the time of return’; and the justification is ‘Thou has established it for us as a feast,
and everlas[ting] precept. .. Thou knowest the hidden things and the reveal[ed]. ..~

13. The psalm is too long to quote here in full, but I may briefly point out that the
address is ‘My father and my God’; one of the requests is ‘do not abandon me in the
hands of the nations’; and one of the justifications is ‘For you select the truth, and in
your hand there is no violence’ (Chazon 1993: 771-72).
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requests, and the recitation of facts justifying the requests. John 17
may be the compilation of a number of prayers that follow the pattern
of the ‘law-court’ prayers. Further investigation seems to support this
proposal.

An analysis of John 17 shows that thanksgiving and confession, two
important features of Jewish prayer, are totally absent from the
prayer. Instead, the prayer contains numerous petitions of the Revealer
to the Father. Petitions are expressed with the imperative, a direct
petition, and with the iva plus subjunctive construction expressing a
wish of the petitioner. John 17 contains four direct petitions with the
imperative,'* and twenty petitions with the {va plus subjunctive con-
struction.!® Therefore, we may describe the prayer of John 17 as a
petitionary prayer, which supports our suggestion that John 17 reflects
or anticipates the pattern of a ‘law-court’ prayer.

Furthermore, when we examine John 17 we are able to isolate the
three distinct parts that are associated with the ‘law-court’ pattern that
I have identified above. We notice that the Johannine Jesus addresses
God as matep (vv. 1, 5, 21, 24), matep dyie (v. 11), and ndep
dixaie (v. 25).!° This usage is a specifically Christian form of addres-
sing God in prayer, though there are some instances of its usage in
non-Christian Jewish sources,!” and reflects the address of the Lord’s
Prayer in Matthew and Luke. The requests are to glorify the Father;
to glorify the Son; that the disciples may be one; that the disciples may
be kept from the world; that the disciples may be sanctified; that the
disciples may have joy; that the world may believe; that the love of the
Father may be in the disciples; and that the disciples may be with Jesus
and see his glory. We are also able to notice that the requests of Jesus
are justified by numerous facts based on his work accomplished on
earth. This may be demonstrated by dividing John 17 into several
petitionary prayers. It must be pointed out that my division does not
presume to be an accurate reconstruction of an earlier stage in the
literary history of John 17, but just to show that the prayer follows
the ‘law-court’ pattern identified in Jewish prayer. Though there are a

14. Cf. Jn 17.1, 5, 11 and 17.

15. Cf. In 17.1, 2, 3, 5, 11, 12, 13, 15 (twice), 19, 21 (three times), 22, 23
(twice), 24 (twice), and 26 (twice).

16. I shall deal with the textual variations concerning the grammatical case of
oy in the exegesis.

17. For example, it occurs in the Dead Sea Scrolls (cf. 4Q372).
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number of ways in which the prayer can be divided, the three ele-
ments of the ‘law-court’ pattern are always conspicuous:

Petition 1, a petition for glory (verses 1-8):18

(a) The address:
(b) The justification:

(c) The petition:

natep (vv. 1 and 5)

eAMAVOeY M) dpa (v. 1)...x00m¢ £8mK0g aVTO
egovolav mdong capxog, iva tav O dEdwkog
av1@ dwon avtoig Lony aidviov (v. 2)...€yd
og £80&aoa €mi TG YAg 10 €pyov TEAELWONS O
d¢dwkag pot iva motiow (v. 4)...Eavépwod
o0V 10 Ovoua Tolg AvOpwRroLg 0V £8mKAG potL
£x 100 kdopov. ool foav kdpoi ovtovg
£€dwkag kol T0v Adyov Gov TETHPNKAV. VOV
€yvoxkav 6TL mdvia Goa dEdmKAS Lor mopd
6ol eiloly' 011 10 Ppruate O £8mkdg pot
8édwka avtoig, kal ovrtol €AaPov xai
&yvooav aAnbdc 611 Tapd cod £ERABOV, Kol
éniotevoav 6T o0 pe anéotelrag (vv. 6-8).
36Eoodv cov 1OV Vidv, iva 0 VoG do&aon of
(v. 1)...xal vdv d6&acov ue oV, TATEP, TAPC
ceautd 11 80En 7 elxov Tpd 10D 1OV KOGUOV
elvol nopd ool (v. 5)

Petition 2, a petition for protection, unity, joy and consecration

(verses 9-19):
(a) The address:
(b) The justification:

(c) The petition:

natep aye (v. 11)

£YD TEPL AVTAV EPOTAD, OV TEPL T0D KOOLOV
£pATA GALL TEPL OV d€dwkdg pot, 61l ool
gelow, xal 10 €U Tdvta 6d €0tV KOl 10 64
£ud, xol 6edotaonal €v a0T0lg. KAl OVKETL
eipl év 10 xéouw, kol avtol &v 1@ KOO
eloly, xayod mpog o€ €pyopat...(vv. 9-11a)

THPNOOV 0VTOVG €V 1@ OVOHOTL oV @ S€dwrdg
not, ivo aoty &v kabmg Hueig (v. 11b)

18. See pp. 71-77 for a translation of John 17.
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(b') The justification:

(c!) The petition:

(b?) The justification:

(c?) The petition:

(b%) The justification:

(c?) The petition:

61e funv pet ad1dv £Y® £TAPOLY AVTOVG EV
1® Ovopati cov @ dEdwkdg pot, kai €¢vAata,
kal 00Selg €€ aVT@V ATMOAETO €1 PN 6 VIOG NG
anwieiag, tva 1 ypaon tinpwbi (v. 12)

viv 8¢ mpog ot Epyopat Kol ToDTa AQAD €V T
kéopw iva €yxoolv TRV xopav TV €unv
RERANPOUEVTV £V £QVTOLG (V. 13)

€Y® 3&dwka avtolg 10V Adyov cov koi O
kéopog guionoev adtovg, 611 oVK eloiv €k 100
KOoUOoL KaB®G £Y® oVK €lpl €x 10V KOGUOV
(v. 14)...€x 100 xO0UOV 0K ELOLY KABWG EYD
ovK gl €k 100 KOouov (V. 16)

oVK €pwtd iva dpng avTovg €K T00 KOOUOV,
aAL’ iva mmpnomng avtolg €K 10V TOVNPOD
(v. 15)

0 AOY0g 0 00¢ aAnbera €otiv. xOBWg €uE
ANECTELLOG ELG TOV KOOUOV, KAY® ATECTELAQ
a0T0Ug €1 TOV KOOUOV: KOl VRAEP VIOV £Y®
ayialo €povtdv,iva dowv kol avrot
Nyltoopévol €v aindeiq (vv. 17b-19)

aylacov avtovg €v T aindeiq (v. 17a)

Petition 3, a petition for unity (verses 20-24):

(a) The address:
(b) The justification:

(c) The petition:

(b1) The justification:

(c!) The petition:
(b?) The justification:

natep (v. 24)

oV mepl 10UtV € EpwTd Movov, aAria xoi
Tepl 1AV TLOTEVOVIWV d1d 10D Adyou avT@V
el gué (v. 20)

iva ndvieg Ev dov, kaBdg 6V, TdTep, £V €pol
Kay® €v ool, tva kail adrtol &v Hulv ooy, iva
0 xéopog motevn 611 00 ue anéoteirag (v. 21)
Kay® v 86&av fv S€dwkdg pol dédwxa
av1olg (v. 22a)

iva @doty &v kabog Hueig év (v. 22b)

£YQ €v avTolg Kol o £v guot (v. 23a)
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(c?) The petition: iva dowv tetederopévol gig v, Tva yivdoky
0 xoopog 61l 60U pe ATECTELAOG KOl YARNOOS
a0T0V¢ KaBag Eue Nydnnoag (v. 23b)

(b%) The justification: 611 fydrnode pe mpd kKataforfg KOoHOU
(v. 24b)

(c3) The petition: 0 8€8wxdg pot, 0érm iva Omov eiul €y
KGKEIVOL DoV HeT €uod, iva Bewpdoty Thyv
86&av v uny, fiv 8€dwxdg pot (v. 24a)

Petition 4, a petition for love (verses 25-26):
(a) The address: natep dikale (v. 25)

(b) The justification: xoi 0 kdouog o oVk £yvw, £Yw 8€ oc £yvav,
Kol 00701 Eyvecay &1L o0 pe dnéoteirlog xal
£yvoploa avtoic 10 6voud cov Kol yvopiow
(vv. 25-26a)

(c) The petition: iva 1 dydrn fiv fydrnodc pe €v avtoic j
Kayw €v 0010lg (v. 26b)

The above analysis is one way in which to divide the prayer of John
17. The divisions are arbitrary and there are other possibilities, for
example, the prayer can be broken up into smaller sections. Neverthe-
less, the three aspects of the ‘law-court’ prayer are clearly evident. In
petition 1 (vv. 1-8), God is directly addressed with the term mdtep,
the petition is for the glorification of the Son, and the justification
runs throughout the section, that is, because the Son may then glorify
the Father, may give life to those the Father has given him; and
because the Son has glorified the Father on earth; has completed his
work, and has revealed the Father’s name to the disciples. In petition 2
(vv. 9-19), the direct address ndtep dyie occurs, the petitions are for
the protection and consecration of the disciples, and the justification is
given in terms of the election of the disciples and their reception of
the Son’s revelation. In petition 3 (vv. 20-24), the address ndtep
occurs, the petition is for the unity of the disciples and that the world
may believe, and the justification is because the Son has given his
glory to the disciples, because the Son and the Father are a unity, and
because the Father has loved the Son. Lastly, in petition 4, the direct
address is ndtep dikaig, the petition is that the love of the Father for
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the Son may be in the disciples, and the justification is that the disci-
ples, in contrast to the world, have known that the Father sent the Son.

I want to suggest, then, that the prayer of John 17 reflects the ‘law-
court’ genre of Jewish prayer. Moreover, it seems that the Sitz im
Leben of the Johannine community corroborates this suggestion. It
was a community in severe conflict with the synagogue over their
christological beliefs. As the community was being ostracized for
their faith we may well imagine their requests to God for justice.
Indeed, many petitions are concerned with the request for protection
from the world. Furthermore, the conflict that the community later
experienced within itself provides the background for the petitions
requesting unity within the community.

Identifying the origin of John 17 as a number of ‘law-court’ peti-
tions is significant in two respects. First, it helps us to determine the
structure of the prayer, and secondly, it helps us to ascertain the func-
tion or purpose of the prayer. If the prayer of John 17 does have its
origin in ‘law-court’ petitionary prayers, it follows that the prayer
originally had an apologetic purpose.'® In the ‘law-court’ prayer the
petitioner pleads his or her cause for justice against an adversary. In
other words, it is a means of defence. Therefore, John 17 may then be
regarded as an apologia of the Johannine community for their exis-
tence. This fits in well with Martyn and R.E. Brown’s reconstruction
of the history of the Johannine community which I have discussed in
Chapter 2. We may well envisage that the prayer of John 17 origi-
nated in the petitionary prayers of the Johannine community in their
struggle with the synagogue. Therefore, I disagree with Brown who
says that ‘This is more a prayer of the union or communion of the Son
and the Father than it is a prayer of petition’ (1966: 11, 748).

b. The Function of Prayer in Jewish Literature and John 17
We now need to consider the function of Jewish prayer in literature.
An important characteristic of prayer in Jewish literature that has

19. Incidentally, this judicial or legal character of prayer is also highlighted by the
meaning of the Hebrew word for prayer, 7250, which is derived from the verbal root
558 meaning to intervene or to judge (F. Brown 1952: 313; Harris 1980: II, 725-
26). Thus 11980 has often been defined as the ‘invocation of God as judge’ (Martin
1968: 12). We may note that the English word, to pray, and the German, beten, have
different connotations where the idea of justice is absent, namely that of entreaty or
supplication.
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affinities with John 17 is that it often serves autobiographical and
didactic purposes. Flusser has highlighted this genre of Jewish prayer
in his article ‘Psalms, Hymns and Prayers’ (1984: 561-62). As exam-
ples Flusser sites the Syriac psalms 1, 4, and 5, which have the events
in the life of David as their theme, and the prayer for wisdom in the
Wisdom of Solomon (9.1-18) (1984: 562-63). Flusser states:

Thus we are able to recognize in ancient Judaism a special autobiographi-
cal poetical genre. The natural place of such antobiographical poetry is in a
book which narrates the pertinent deeds and events. This is so in the
Hebrew Bible, e.g. Moses’ song at the Reed Sea; the song of Deborah;
the song of Hannah, and other psalms in the Book of Samuel; so also in
the Book of Tobit, in the additions to the Greek books of Esther and
Daniel, in the prayer of Manasseh, in the Aramaic prayer of Nabonidus
and in the psalm of encouragement in the apocryphal book of Baruch
(1984: 562).

Furthermore, the didactic purpose of some Jewish prayers is seen in
a number of documents. The hymns of the Thanksgiving Scroll may
have been written for study. Indeed, for Flusser ‘it seems probable
that both the Thanksgiving Scroll and the Canticles of the Instructor
were composed for study rather than for use as prayer’ (1984: 566).
In this connection, Hanson has provided an interesting article entitled
‘Hodayoth xv and John 17: A Comparison of Content and Form’
(1974). Hanson points out that ‘Each is intended, we may be sure, not
for purely personal use but for the edification of the community also’
(1974: 51-52). Other examples of prayer serving autobiographical and
didactic purposes include the prayers of Mordecai and Esther in the
additions to the Greek book of Esther (Flusser 1984: 552), the Psalms
of Solomon (Flusser 1984: 573), and the prayers in the book of
Tobit.?°

John 17 certainly reflects autobiographical and didactic concerns.
The prayer is autobiographical when the Revealer reiterates his deeds
on earth (vv. 4, 6, 12, 14, 18, 22), and also when it describes the
experience and action of the disciples (vv. 6, 7, 8, 10, 11, 12, 13, 14,
21, 26). It is also clear that the prayer has a didactic purpose as v. 13
is directed to be heard by the disciples. This is also born out when we
look at the function of the other two prayers of Jesus in the Gospel, in

20. See Flusser’s comment, ‘Like most of the prayers in the Apocrypha and the
Pseudepigrapha, the prayers in the Book of Tobit are not independent compositions
but serve to express the feelings of the personages of the book’ (1984: 556).
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Jn 11.41-42 and Jn 12.27-28. In both instances his prayer is to teach
something. In Jn 11.41-42 the Johannine Jesus explicitly says, ‘I have
said (prayed) this for the sake of the crowd standing here, so that they
may believe that you sent me.” Schnackenburg’s comment is to the
point:
Jesus did not make the prayer for his own sake, but for the sake of the
people standing around, so that they should understand the miracle as
God’s testimony to his mission. The bystanders are meant to hear his
words and, like Mary (v. 40), be exhorted to faith. This function makes
Jesus’ prayer not a demonstration. It is a stylistic device of the evange-

list’s, who is thinking more of his readers than of the crowd in Bethany
(1990: 11, 339).

And again the didactic purpose of the prayer in Jn 12.27-28 is clear
when the Johannine Jesus prays, ‘And what should I say, “Father, save
me from this hour”? No, it is for this reason that I have come to this
hour.” Again, in Schnackenburg’s words, ‘It is unlikely that the evan-
gelist means to describe a psychological process rather than to explain
the significance of “this hour”’ (1990: II, 387). In this connection,
Morrison has pointed out that prayer was often used as a medium of
instruction in ancient times (1965: 259-60). It is not without reason,
then, that Holtzmann regards John 17 as a Lehrschrift (Ritt 1979: 94).

I suggest, therefore, that several influences and functions can be
detected in the prayer of John 17. The prayer cannot be interpreted in
terms of a single literary genre, instead several literary traditions
exert an influence on the prayer. Nevertheless, the traditions that flow
into the prayer are solely Jewish. In my discussion I have proposed
that the ‘law-court’ pattern of prayer reflects the original Sitz im
Leben, and provides the general underlying structure of the prayer in
John 17. I have also highlighted the autobiographical and didactic
functions of prayer in Jewish literature, functions that can also be
detected in John 17. Therefore, I agree with Kdsemann that John 17 is
not a strict prayer that was prayed on a particular occasion (1978: 5),
and, like Kédsemann, I have found no strong evidence for a eucharistic
or liturgical setting for the prayer.2! John 17 does not open with the
common liturgical formula ‘blessed’ or ‘thank you’, and there are no

21. More recently Rosenblatt has considered the problem of the historicity of Jn
17 in her article ‘“The Voice of the One Who Prays in John 17” (1988). She correctly
states that, ‘John 17 is to be distinguished from other instances in the Gospels when
the actual prayer of Jesus to his Father is reproduced’ (1988: 131).



58 Johannine Ecclesiology

first-person plural pronouns, nor any indication that it was used in a
liturgy. The suggestion that John 17 depends on the Lord’s Prayer
does not seem very strong. If John reacts against formalism, there
may also be a reaction against set prayers like the Lord’s Prayer.
Instead it appears that the Sitz im Leben of the prayer is the struggle
of the Johannine community with the synagogue. The prayer has
didactic and apologetic purposes; it serves to strengthen the faith of
the Johannine community in the face of opposition.

3. The Literary Context of Jesus’ Prayer

This section needs to discuss the present literary context of the prayer,
and related with that the genre of the Farewell discourse. At this
point, a distinction has to be made between the original setting of the
prayer (Sitz im Leben) and its current literary setting in the Gospel
(Sitz im Text). The original setting of the development of the prayer
is to be seen in the reflection of the Johannine community regarding
its struggle with the synagogue and the threat of internal dissolution.
In the prayer of Jesus for himself and the community we can hear the
echo of the community’s petitionary prayers to God for justice in
their early struggle with the synagogue. However, as the prayer now
stands it is in the literary context of the Gospel of John, and more
particularly at the end of the section of the Revealer’s farewell to his
disciples. Both contexts must be appreciated for an understanding of
the prayer. I shall first analyse the literary structure of the Gospel of
John, and then discuss the tradition of the Farewell genre, especially
in Jewish literature.

a. The Context of the Prayer in the Gospel

A close reading of the Gospel reveals that it is basically divided into
two parts. The first part recounts the ministry of Jesus in the world
and presents his conflict with the Jewish leaders (1.19-12.50). In the
second part of the Gospel the focus is more towards the disciples and
their relationship with Jesus (chs. 13-17). To these two parts must be
added the Prologue (1.1-18), the Passion and Resurrection narratives
(chs. 18-20), and the secondary conclusion of ch. 21. Most scholars,
with some minor variation, have seen these sections as constituting the
basic divisions of the Gospel.?

22. The following are some of the structural divisions that have been suggested:
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Though all major commentators are in agreement that the second
part of the Gospel deals particularly with the disciples, the implica-
tions of this fact for ecclesiology have not been adequately explored.
Ecclesiological concerns play a major role in the second part of the
Gospel. When we look closely at chs. 13-17, we discover that the
emphasis is not only on Christology but also on ecclesiology. The
opening scene of the Farewell presents Jesus’ washing of the disciples’
feet. Jesus’ action is to serve as a model of how the disciples are to
treat one another; as Jesus has served them they must serve one
another (Jn 13.1-17). Here the concern is for mutual service within
the believing community. And in the Farewell discourses themselves
we find several ecclesiological themes. The commandment of Iove
between the disciples is repeated several times (Jn 13.34-35; 15.9-10,
12, 17).2 Also the departure of the Revealer serves to focus attention
on the community that will be left behind (Jn 13.1, 33, 36; 14.3, 12,
18, 25-30; 16.7, 16-23, 28). The parable of the vine also has definite
ecclesiological implications (Jn 15.1-11). The parable pictures the
relationship between believers and Christ in terms of abiding or
remaining (u€vw), which is interpreted as abiding in Jesus’ word (v. 7)
and love (v. 10). Therefore, the parable of the vine does have a com-
munal dimension.?* Lastly, the concept of election (Jn 15.16, 18-19)

Bultmann (1971) divides the Gospel as (1) 1.1-18, The Prologue; (2) 1.19-51, The
Witness of the Baptist; (3) chs. 2-12, The Revelation of the Glory to the World,
(4) chs. 13-20, The Revelation of the Glory before the Community; and (5) ch. 21,
Postscript. Barrett’s (1955: 11) division is as follows: (1) 1.1-18, Prologue;
(2) 1.19-12.50, Narratives, Conversations, and Discourses; (3) 13.1-17.26, Jesus
alone with his Disciples; (4) 18.1-20.31, The Passion and Resurrection; and
(6) 21.1-25, Appendix. Kysar’s (1993: 18) outline is: (1) 1.1-18, Prologue;
(2) 1.19-12.50, Jesus Reveals God’s Glory; (3) 13.1-19.42, Jesus Receives God’s
Glory; and (4) 20.1-21.25, Resurrection. Smith and Spivey (1989: 162) proposed
the following outline: (1) 1.1-51, Introduction; (2) 2.1-12.50, The Revelation of
Christ’s Glory before the World; (3) 13.1-21.25, The Revelation of Christ’s Glory
before the Community. The structure that Schnelle (1994: 548) gives is: (1) 1.1-18,
Prolog: Jesus der Logos; (2) 1.19~12.50, Das Wirken des Offenbarers in der Welt;
(3) 13.1-20.29, Jesu Offenbarung vor den Seinen, Passion, Erhohung und
Erscheinungen des Auferstandenen; (4) 20.30-31, Epilog: Vom Verstehen des
Evangeliums; and (5) 21.1-25, Nachtrige.

23. See Lattke (1975), Segovia (1982), and Augenstein (1993) for extensive
treatments on the Johannine concept of love.

24. This has also been pointed out by R.E. Brown, ‘One of the lessons of the
symbol of the vine and the branches is that if one is to remain as a branch on the



60 Johannine Ecclesiology

and of God’s indwelling of the believers (Jn 14.16-20, 23; 16.13)
requires the existence of a community distinct from the ‘world’.
Likewise, these ecclesiological themes appear prominently in the
prayer of John 17; namely, the concept of election (vv. 2, 6-9, 12, 14-
16), of unity (vv. 11, 20-23) and of love (v. 26). This brief survey
shows that ecclesiology features prominently in the content of the
Farewell section.

The question concerning the literary structure of the Farewell sec-
tion, however, is much more difficult. As I have already mentioned in
the first chapter there is a major disjunction in the text at Jn 14.31. It
seems that Jn 18.1 needs to follow directly on from Jn 14.31. This has
led some scholars to reconstruct chs. 13 to 17. Bultmann thinks that
John 17 should be placed after Jn 13.30, and that Jn 13.31 follows on
immediately after the prayer (1971: 461). For Bultmann the prayer
takes the place of the Last Supper. In 14.25-31 forms the conclusion
of the Farewell discourses (1971: 459). Consequently, Bultmann
reconstructs the order of chs. 13 to 17 as follows: Jn 13.1-30; 17.1-
26; 13.31-35; 15.1-16.33; 13.36-14.31. However, though Bultmann
seriously tries to wrestle with a major problem in the text his division
is highly speculative. In criticizing his reconstruction we may say that
the words of Jn 17.1a, ‘after Jesus had spoken these words’, seems
better to follow directly after a conversation, and it breaks the
sequence between Jn 13.30 and 31. Moreover, logically there should
be no figure of speech or a lack of understanding by the disciples after
Jn 16.29-30, but Jn 13.36-14.31 still contains figures of speech and
confusion among the disciples. The prayer of John 17 appears to be
the climax of the Gospel before the passion, and is therefore out of
place at the beginning of the Farewell discourses. Lattke’s reconstruc-
tion, on the other hand, recognizes these problems and is more plau-
sible on literary grounds. His reconstruction is as follows: Jn 13.1-
31a; 15-17; 13.31b-14.31 (1975a: 135).

Other scholars have preferred to deal with the Farewell discourses
as they stand in the present order. Ukpong divides the last discourse
into three sections: the first section deals with the departure of Jesus
and the future of the disciples (Jn 13.31-14.31); the second section

vine, one must remain in the love of Jesus (xv 9). Yet this love must be expressed in
love for one’s fellow believer (xv 12). No Gospel stresses as much as John does, the
point that Christian love is a love of one’s fellow disciples of Jesus, and thus a love
within the Christian community’ (1966: 1, cviii-cix).
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deals with the life of the disciples and their encounter with the world
after Jesus’ departure (Jn 15-16); and the last section contains the
concluding prayer of Jesus (Jn 17) (1989: 50). Boyle, on the other
hand, proposed a division of two corresponding sections: Jn 13.31-
15.10 and Jn 15.12-16.33 respectively, with Jn 15.11 as the centre
(1975: 210). Boyle regards Jesus’ origin and goal as the general theme
of this section (1975: 217). And, according to Boyle, John 17 follows
the same structure as the Farewell discourses with joy at the centre
(1975: 222). However, Boyle’s analysis is arbitrary and not very
convincing.

Another school of thought sees Jn 13.31-17.26 as a collection of
Farewell discourses. Barrett suggests two versions of the discourse,
John 14 and John 15-17 respectively (1955). Schnackenburg also
speaks of a collection of Farewell discourses (1990: I, 46). More
detailed analysis of the Farewell discourses has been provided by
Woll, Kurz and Painter. Woll suggested that Jn 13.31-14.31 is the
first Farewell discourse of the Gospel.?’ In particular Woll has
pointed out the importance that is placed on the role of the disciples as
Jesus’ successors:

What has been overlooked in most analyses of the farewell discourse is the
high status accorded to the disciples, as successor-agents of the works of
the Son, and as bearers of the presence of Father and Son (1980: 234) . ..

Furthermore, what the author has to say in addressing the issue of suc-
cession is not simply that Jesus continues to be present (the praesentia
Christi of Becker), as his own successor, so to speak, but rather that
Jesus continues to be pre-eminent. The issue is the rank of Jesus in rela-
tion t%he successor-disciples, not simply his presence or absence (1980:
235).

Woll goes on to say that the first Farewell discourse may have been
directed against a threat ‘such as would have been posed by the Christ-
ian prophets of Mark 13’ (1980: 237). These prophets blurred the
distinction between Jesus and his successors. Therefore, ‘The farewell

25. This article presents the work of Woll’s dissertation Johannine Christianity in
Conflict: Authority, Rank, and Succession in the First Farewell Discourse, com-
pleted in 1978 and published by Scholars Press in 1981.

26. In chs. 13-17 the disciples as a whole are the successors of Jesus. Chapter
21, therefore, where Peter is appointed, probably represents a non-Johannine eccle-
siological perspective, or a later development in the Johannine community (or com-
munities).
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discourse serves the function of legitimating the authoritative tradition
of that event which is contained in the life-giving book of the gospel’
(1980: 239). Woll’s thesis regarding the threat of Spirit-enthusiasts is
important and will again be referred to later.

Segovia is another scholar who has paid attention to the Farewell dis-
course. According to him the first two versions of the discourse are Jn
13.31-14.31 and Jn 15.18-16.4a respectively. The issue that the first
discourse seeks to address is not a futuristic eschatology (J. Becker
1970) but ‘the presence of outsiders who refuse to believe in Jesus,
namely, the Jews’ (1985: 488-89). The Sitz im Leben of the first Fare-
well discourse, then, is the bitter conflict between the Johannine com-
munity and the synagogue (1985: 490). Jn 13.34-35 is a later addition
to the discourse as it reflects intrachurch concerns (1985: 491-92).
Jn 15.1-17, 13.1b-3, 12-20 and 1 John also reflect this same situation.
In an earlier article Segovia argues that Jn 15.18-16.4a is the first
addition to the original Farewell discourse, and reflects the situation
presupposed by the Gospel, that is, the conflict between the Christian
community and the synagogue and is far removed from the intra-
church concerns of 1 John (1983: 225-26). ‘Thus, at one time, 15.18—
16.4a was added directly to 13.31-14.31; it was only at a later time
that 15.1-17—and other related passages—was also incorporated’
(1983: 228). More recently Segovia has shifted in his approach by
adopting the narrative-critical method in analysing the text.?’

Painter’s hypothesis is that the evangelist composed three versions
of the Farewell discourse on three different occasions, presenting the
evangelist’s response to three distinct crises that the community faced.
In Painter’s words, ‘Each version of the discourse reflects a particular
crisis to which the evangelist responded with a reformulation of the
teaching about the Paraclete/Spirit of Truth’ (1993: 421). In chrono-
logical order these discourses are: (1) 13.31-14.31; (2) 15.1-16.4a;
and (3) 16.4b-33 (1993: 417). The first version of the Farewell dis-
course reflects on the crisis presented by the departure of Jesus (1993:
425). Painter suggests that it dates no later than the 50s (1993: 425).
The second version reflects the bitter conflict with the synagogue.
John 15.1-10 is addressed against the ‘secret believers’ who do not
abide in Jesus (1993: 425-26). Lastly, the third version was written
after the complete separation of the Johannine community from the
synagogue when the community again experienced the abandonment

27. See The Farewell of the Word: The Johannine Call to Abide (1991).



3. The Context and Structure of Jesus’ Prayer 63

by Jesus with increased intensity. This version is directed against an
inward-looking attitude and isolationism (1993: 428). Chapter 17 pre-
sents new material and is not another version of the discourse (1993:
432). It was written later than the last discourse but before 1 John
(1993: 417).

Painter’s explanation, in general terms, appears the most convinc-
ing. The recurring themes and dislocations of the Farewell discourses
do suggest that there was a repeated redaction of the discourse. How-
ever, the present study’s main concern lies with ch. 17 and its rela-
tionship with the whole section. But before I am able to discuss the
role of ch. 17 we need to look at the literary tradition that lies behind
the Farewell discourses of John.

b. The Jewish Farewell Genre

It is important to understand chs. 14 (or beginning at 13.31) to 17 in
terms of the Jewish Farewell genre that has been identified by schol-
ars. Many interpreters of John have postulated that these chapters
belong to the literary pattern of the Farewell genre. Stauffer was one
of the first scholars to draw attention to this genre found in the ancient
world both in Greco-Roman literature and Jewish literature. Stauffer
also noted a distinction between the Greek farewell speech and the
biblical, namely, that the subject of the Jewish (biblical) farewell
speech is not the noble hero (vir praeclarus), but the man of God, the
office-bearer and middleman of God, who speaks on behalf of God
(1950: 31). Stauffer also gave a list of the parallels between the
Farewell speeches of Jesus in the Gospels (also of the disciples in Acts)
and the Old Testament tradition (1955: 344-47). According to Stauf-
fer the form and style of these farewell discourses stem from the
ancient biblical tradition (1950: 32). This observation is important
since I have already argued that John’s Jewish context is to be be
appreciated. Munck’s ‘Discours d’adieu dans le Nouveau Testament et
dans la littérature biblique’ (1950) is another important article that
appeared at the same time as Stauffer’s work. In the article Munck
discusses a number of Farewell speeches in the New Testament against
the background of Jewish literature. The Farewell discourse in Jewish
tradition contains four elements: (1) a person gives his farewell either
because he will be raised to heaven or because he is about to die;
(2) the person then gives exhortations or predicts what will happen;
(3) less frequently, the person giving the farewell recounts his life



64 Johannine Ecclesiology

which is to serve as a model; and (4) also rarely, the discourse con-
tains a prophecy concerning the destination of the people in the last
day (1950: 159). Munck then analyses the speech of Paul to the Ephe-
sian elders (Acts 20.17-38), 1 Timothy 1.12-17, and 2 Timothy 4.6-8,
and concludes that these New Testament passages were influenced by
the Farewell discourse in Jewish tradition (1950: 163). Finally, Munck
considers other passages in the New Testament, including the Farewell
discourse in John 13-17. However, the discourse in John is distinct
from the rest of the New Testament in that it has lost its apocalyptic
character (1950: 167).

Following on from Stauffer and Munck, R.E. Brown has listed 13
features that are common to the biblical and postbiblical Farewell
speeches and John’s last discourses (1966: II, 598-601). These are:
(1) the announcement of imminence of death; (2) sorrow and reassur-
ance; (3) recalling past history; (4) directives to keep the command-
ments; (5) the command to love one another; (6) insistence on unity;
(7) prophecy concerning the successors; (8) cursing of those who per-
secute the just; (9) the bestowal of peace; (10) the promise of God’s
faithfulness; (11) the endurance of the name of the departing person;
(12) the appointment of a successor; and (13) prayer for those left
behind. R.E. Brown is certain that the last discourses of John belong
to the literary genre of the Farewell discourse (1966: II, 600-601).

Other studies dealing with the genre of the Farewell discourse have
been provided by Michel, Di Lella, and Kurz.?® Michel gave a good
overview of the Jewish (biblical and postbiblical) Farewell Gartung in
the middle section of his dissertation. He finds 13 elements that
characterize this biblical genre (1973: 48-54). These are: (1) confir-
mation of approaching death; (2) address to a specific audience;
(3) paraenetic expressions; (4) prophetic statements; (5) self-resig-
nation; (6) the destiny of the followers; (7) the blessing; (8) the
prayer; (9) the last command; (10) funeral directions; (11) promises
and oaths; (12) further farewell gestures; and (13) the end. He con-
cluded that the Farewell discourse is a definite literary genre (1973:
54). Another important question that Michel deals with is the function
and Sitz im Leben of the Farewell discourse. According to Michel this
genre served a paraenetic function. ‘We are convinced that the Fare-
well discourse had its origin in paraenesis, which, on the basis of a

28. Also see the treatments of Schneider (1982a: II, 290-300) and Pesch (1986:
II, 196-208) on Paul’s Farewell to the elders of Ephesus, Acts 20.17-38.
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defined understanding of history, points out the relationship between
the past, present and future’ (1973: 57). In his analysis of biblical and
postbiblical material paraeneses are an essential part of the Farewell in
all cases (1973: 49). The question concerning the Sitz im Leben of the
Farewell discourse must be seen in relation to the particular theology
of the Farewell. Michel also makes the point that the discourses were
created ex eventu, and that they reflect the present situation of the au-
thor (1973: 54).

In his article, ‘The Deuteronomic Background of the Farewell Dis-
course in Tob 14.3-11°, Di Lella (1979) has isolated nine ‘major cor-
respondences’ between Deuteronomy and Tobit’s Farewell discourse
(14.3-11) (1979: 380).%° These are: (1) long life in the land; (2) the
offer of mercy; (3) rest and security in the land; (4) the blessing of
joy; (5) the fear and love of God; (6) the command to praise God;
(7) a theology of remembering; (8) the centralization of the cult; and
(9) a final exhortation. I should point out that a number of these ele-
ments are present not only in John’s Farewell speeches but also in
John 17, for example, the themes of life, security, joy, the theology
of remembering, and exhortations. The only important elements that
are absent from John 17 are the atonement motif and the concept of
sin. Di Lella also identified Deuteronomy as ‘nomic literature’ in
paraenetic form (1979: 388).

Another important study on the Farewell discourse is that of Kurz,
‘Luke 22.14-38 and Greco-Roman and Biblical Farewell Addresses’
(1985).%° In Kurz’s analysis the elements of the Farewell addresses

29. Lacomara also has noted the correspondence between Deuteronomy and the
Farewell discourses of John. He concludes that the similarities are more than coinci-
dental and, therefore, that ‘the deuteronomic discourses of Moses were the model for
the FD’ (1974: 82).

30. Inthe Farewell address in the tradition of Plato’s Phaedo the speaker (1) gives
commands or names successors; (2) exhorts, and urges his disciples to remember his
teachings; (3) sometimes curses enemies; (4) proclaims innocence or fulfilment of
office; (5) defends what he did or why he is about to commit suicide; (6) reflects on
his life; (7) sometimes seeks clemency; (8) shows courage facing death; (9) some-
times expresses sorrow; and (10) turns over his soul to the gods (Kurz 1985: 255).
These are similar to the elements Stauffer listed: (1) revelations of the speaker’s
coming death; (2) final orders; (3) installation of his successor; (4) a speech to the
people about the speaker’s life; (5) warnings for the future; and (6) woes or consola-
tions (Stauffer 1950: 31). According to Kurz the structure of the Farewell address in
Luke is as follows: (1) Jesus refers to his imminent death; (2) instructs about the
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consists of the following: (1) summoning of successors; (2) recollec-
tion of the mission and example of the departing person; (3) recollec-
tion of the innocence and faithfulness of the departing person;
(4) impending death; (5) exhortation; (6) warnings and final injunc-
tions; (7) blessings; (8) farewell gestures; (9) tasks for successors;
(10) a theological review of history; (11) the revealing of the future;
(12) promises; (13) appointment of successors; (14) mourning over
the departure; (15) prophecy concerning future degeneration;
(16) renewal of the covenant; (17) care of those left; (18) consolation
to inner circle; (19) didactic speech; and (20) ars moriendi. Kurz, like
Michel, sees the Farewell discourse functioning as a paraenesis.

I conclude that John 13-17 does reflect the style and character of
the Jewish Farewell discourse. This has been shown by the studies
mentioned above. The question for me is how John 17 relates to its
preceding Farewell speeches. Is John 17 another new version of Jesus’
farewell to his disciples, or should it be regarded as a summary of the
speeches? I think that the answer lies somewhere in between these two
alternatives. John 17 is not simply a summary or a synthesis of the
Farewell discourses but rather its climax; it is the end result of the
community’s reflection on its purpose after the departure of the
Redeemer. We notice several common themes between the Farewell
speeches and the prayer, for example, the themes of glory (86&a,
dokalw; cf. 13.31-32; 14.13; 15.8; 16.14; 17.1, 4, 5, 10, 22, 24), life
(Com; cf. 14.6; 17.2, 3), revelation (cf. 14.9-10, 21, 24-25; 16.12-15;
17.6, 8), election (cf. 15.16; 17.2, 6-9, 12, 14-16), struggle with the
world (xdopog; cf. 14.17, 19, 22, 27, 30-31; 15.18-19; 16.11, 20-21,
33; 17.6, 9, 12-16, 25), belief (niotevw; cf. 14.1, 11-12, 29; 16.9, 27,
30-31; 17.8, 20-21), joy (xopd; cf. 15.11; 16.20-22, 24; 17.13), and
love (dyann, dyonaw; cf. 13.34; 14.15, 21, 23-24, 31; 15.9-10, 13,
17; 17.23-24, 26). These key words and themes tie the whole section
of the Redeemer’s farewell together. Therefore, John 17 must be
regarded as part of the Farewell discourses in John. We notice, how-
ever, that though many themes of the Farewell discourses are present
in the prayer there are significant omissions, for example, the role of
the Spirit is completely absent from the prayer. There is also new
material in the prayer, such as the emphasis on unity, and the theme of

eucharist; (3) institutes the new covenant; (4) predicts betrayal; (5) discusses rank;
(6) transfers his authority; (7) singles out Simon; and (8) foreshadows the impending
crises.
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sending. Therefore, the prayer cannot be regarded as a simple sum-
mary of the Farewell discourses. It contains further reflection that
goes beyond the thought of the previous Farewell discourses.

A hypothesis concerning the Sitz im Leben of the prayer when it
was composed in its final form and inserted into the Gospel may help
us to account for the absence and presence of certain themes. The
most reasonable explanation to account for the absence of the Spirit as
the giver of revelation appears to be that the evangelist is trying to
curb the activity of Spirit-enthusiasts. This may reflect the earlier
struggle that Woll suggested lay behind the first Farewell discourse.®'
The insistence in the prayer on Jesus’ work on earth and the word he
gave to the disciples would counteract sole dependence on new revela-
tion that is independent from the tradition of Jesus. Therefore, it is
probable that John 17 was the last addition made to the Farewell dis-
courses, or, at least, contains the reflection of the evangelist that took
place after the situations that produced the Farewell discourses. More-
over, the absence of the danger of apostasy (sin) and of any strong
language against any who would leave the community,* indicates that
the prayer was composed before 1 John was written. I conclude that
the final form of John 17 was composed after the decisive break with
the synagogue, but before the schism that occurred within the com-
munity. Therefore, the Sitz im Leben of the prayer reflects the situa-
tion of the Johannine community after the split with the synagogue as
the community defines its place in the ‘world’, but before 1 John
(where the prominence of sin [apaptia), that is, apostasy, is central).
We may, then, regard the Farewell discourses as presenting the
struggle in the community’s reflection to come to terms with its posi-
tion in the world. The Farewell discourses contain glimpses of how
the community responded to different threats to its existence. John 17
is the community’s definitive statement concerning itself and its mis-
sion before the schism. Indeed, many scholars regard the prayer as a
later addition to the Gospel, and as such reflect the developed theology
of the Johannine community.’® Therefore, in our analysis John 17

31. Késemann also recognized the prominent role played by the Spirit in the
Johannine community (1978: 31-32).

32. Though the prayer emphasizes unity, I do not think that it refiects the schism
that occurred later on within the community.

33. For example, R.E. Brown sees the prayer as an independent composition
added later corresponding to the style of the Prologue (1966: II, 745). Likewise,
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reflects the final ecclesiological statement of the Gospel.

What, then, is the function of the prayer in its present context?
Since John 17 is to be regarded as part of the Farewell discourses, it is
not a true historical prayer,** but functions chiefly as a paraenesis. We
have seen in the analysis of Michel the importance of paraenesis in the
Jewish Farewell genre. The prayer also recalls the foundation of the
community’s teachings in the earthly life of Jesus, and as such serves
as an apologia for the community against threats on its existence.
From this basis the prayer seeks to encourage the community to fulfil
its place in the world. Therefore, though the prayers underlying John
17 had an apologetic purpose, the present prayer has a paraenetic
function.

In addition we may note that the prayer is remarkable for its com-
prehensiveness; it addresses the community’s stance vis-a-vis the syna-
gogue, the world and fellow believers. Moreover, the prayer
encompasses the past, the present and the future. John 17 is therefore
a theological overview of the community’s place in the world. It is not
just a polemic against other Christians (as is 1 John), but an apologia
and paraenesis for the community’s existence and its sending into the
world. John 17 describes ecclesiology: the community must continue
its mission into the world (cf. 17.18, 21). The broader concern of
mission of John 17 is in stark contrast with the Farewell discourses
which contain no mission sentiment, except for the concept of fruit in
the parable of the vine** (Jn 15.1-8). Most of the Farewell discourses
were composed during the height of the community’s struggle against
the synagogue. After the dust of the conflict has settled the prayer of
John 17 serves to remind the community again of its mission in the
world. John 17 is a summary and reflection on the history of the
community and defines its future character.?

both Painter (1981: 256) and Schmithals (1992: 401) regard Jn 17 as a later addition
by the evangelist.

34. Prayers in the mouths of the protagonists are also found in 4 Ezra and 2 Bar.
(Flusser 1984: 575), which were written around the same time as John.

35. In the New Testament the figure of fruit generally denotes the presence of
spiritual virtues, as in Gal. 5.22. However, in John kapndg is defined in terms of
harvest, i.e. salvation of people for eternal life (cf. Jn 4.36; and 12.24; also Jn 15.2,
6, 8, 16).

36. Inthe words of Becker, ‘Das Gebet ist so nie von Jesus gesprochen worden,
noch im Gottesdienst der Gemeinde verwendet worden’ (1991: II, 611).
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4. The Structure of the Prayer

We are now in a position to turn to the discussion concerning the
structure of the text.” First of all, John 17 does present us with a
clearly defined literary unit. John 17.1, tadta €idAncev 'Incovg
(After Jesus spoke these words), signals the beginning of a new sec-
tion. Jesus then prays continuously until the end of the chapter. There
are no breaks in the prayer except for some explanatory notes. The
beginning of John 18 again signals the start of a new section with the
expression, tabta ein®v (after speaking these words). Furthermore,
the key concept of 8§6&a in the prayer forms an inclusion—it is men-
tioned in the first request of Jesus (v. 1), and again near the end of the
prayer (v. 24).

Becker has provided a thorough analysis of how John 17 has been
divided by the commentators (1969: 56-61). I do not need to repeat
his work here and have opted for the common threefold division of
the text: (1) Jesus prays concerning himself (vv. 1-8); (2) Jesus prays
concerning his disciples (vv. 9-19); (3) Jesus prays concerning future
believers (vv. 20-26). I have based this division on the following rea-
sons: First, the division follows closely the time perspective of John as
outlined by Onuki. John is concerned not only with the past and pre-
sent but also with the future. Jesus’ prayer concerning himself reflects
on the past. His prayer concerning his disciples describes the present,
whereas Jesus’ prayer for those who will believe through the disciples’
word prophesies about the future. Secondly, key structural markers
suggest this threefold division of the prayer. The address to the Father,
Td1ep, in v. 1 opens Jesus’ prayer, then at v. 9 the expression, £€y®
nePlL oVTAOV €paTd, occurs indicating that Jesus is progressing to a
new subject. Then again a similar expression occurs at v. 20, 00 mepi
T00TOV 8€ EpMTA PoOVoV, AAAG KOl TEPL TAV TLOTEVOVIOV SLd TOD
Adyov avt@v eig €ué, indicating that another transition is made.
Thirdly, the content also lends itself to a threefold division. In the first
section Jesus prays for his own glorification and recounts his work on
earth, especially revealing the Father to the disciples. In the second
section the attention is on the disciples who are in need of protection
and sanctification. In the third section the focus shifts to future

37. Important articles on the structure of Jn 17 are those of J. Becker (1969),
Malatesta (1971), Schnackenburg (1973), and D.A. Black (1988).
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believers, and the need for oneness and love. And fourthly, vv. 6 to 8
have been grouped with the first part of the prayer because no new
request is made and the focus is still on what Jesus has done. Taking
these verses with the first part of the prayer also allows for a more
symmetrical division of the prayer.*

This prayer shares all the Johannine characteristics of style.*® The
most important of these are: parallelism; repetition of words and
ideas, repetition of syntactical structures, the literary device of inclu-
sion, chiastic structures, explanatory notes, and the frequent use of
iva and 61t clauses. I propose the following structure (and transla-
tion) of the prayer:*

Part I: Jesus prays concerning himself (verses 1-8)

la tatto éAdAnoev Incoig
1b xoi gndpag T0U¢ 008aALOVS adTOD ELg TOV 0VPAVOV
lc €inev:

1d mdatep, EMAVBeY 1y dpar
le  86&acdv cov OV VidY,

If 1va 6 viog Sokdon of,

2a k080 £dwkag abtd €Eovaiav ndong capkdg,

2b iva nav 0 d&dwxag adtd 8&’)01341 ov10ic Lonv oldviov.
3a alm 8¢ éoty 1y aldviog {om

3b iva YIvooKkwoLly o€ 10V pévov dAndivov Beodv

3c Kai Ov anéoterrag Incodv Xpiotdv.

4a £y o £36Eaco £nl Thg Yg

4b 10 €pyov teEAEL00G O SESWKAS Lot

4c iva rotow

Sa  xol viv 86Eacdv Ue ob, rdtep, ROPA CEAVTH
5b 17 36En 1) €lxov 7pd 10U 10V kOGpOV Elval Tapd oot.

la Jesus said these (things).
1b And lifting his eyes into heaven,
I¢ he said:

38. The structural division here is also followed by Moloney (1982).

39. For a discussion of Johannine style see N. Turner (1976: 64-79), R.E.
Brown (1966: I, cxxix-cxxxviii), Freed (1964), and D.A. Black (1988).

40. I have adopted the 26th edition of the Nestle-Aland text here and shall deal
with the important textual variants in the exegesis.

41. Ishall discuss the textual variant at this point in the next chapter.
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‘Father, the hour has come.
Glorify your Son,
in order that the Son may glorify you.
Because you gave him authority of all flesh,
in order that to all which you have given him he may give them
life eternal.
And this is the eternal life
that they may continue to know you, the only true God,
and Jesus Christ whom you sent.
I glorified you on the earth,
by completing the work which you have given me
to do.
And now you, Father, glorify me with yourself,
with the glory which I had with you before the world was.

£00vEPOGA 60V 10 Gvoua Tol¢ AvBpdrolg
otg £8wrdc*? pot €x 10b Kdopov.
col fioav
Kapol abtovg E8mKag

X0l TOv AOYOV GOV TETNPNKAV.

viv &yveoxkav
$u mavta Goa 8E8mwKde pot napa cod eloy:
1L td prpata & dwkdg por dédwxa alTolg,
xal ovtol Edafov
kol €yvooav aAnddg
St mapd cod EERABOV,
kai érictevoav
611 60 ue anéoteirag.

I manifested your name to the people
whom you have given me among the world.
They were yours
and you gave them to me

and they have kept your word.

Now they have come to know
that all you have given me are from you.
Because the words which you gave me I have given them,
and they received [them],
and they came to know truly
that I came from you,

. I'shall discuss the textual variant at this point in the next chapter.
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8f
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and they believed
that you sent me.

Part II: Jesus prays concerning his disciples (verses 9-19)

9a &yt mepl abTOV £pOTH,

9b 0V nept 100 KOGPOL EPWTD

9¢  dAAG mepl dv 8édwxdg pot,

9d 4t ool glowy,

10a xol 1d éud ndvio od oty
10b xal 1¢ o0 &ud,

10c kol 8ed6Eaoual £v aUToiC.
lla| kol oUKkéTL €lul €v 10 xOoUQ,

11b Kot 0070l £v 1) koo eloly,
11c KAy mpdg ot Epyouat.

9a I am asking concerning them,

9>
9¢
9d
10a
10b
10c
11a
11b
11c

11d
lle
11f
12a
12b
12¢
12d
12¢
12f
13a
13b
13¢

14a
14b
l4¢
14d

I am not asking concerning the world,
but concerning those you have given me,
because they are yours.
And all mine are yours,
and yours mine,
and I have been glorified by them.
And I am no longer to stay in the world,
but they are to stay in the world,
and I am coming to you.

natep dyte, Tpnoov abtodg £v 1® dvouati cov @ §é8wrdg pot,
iva dowv v
K000 NUELGS.
41€ fiunv Het ovtdv
£Y® ETAPOLY AVTOVG
&v 10 dvépati cov ¢ Sédwrdg pot,
xal épvraéa,

Kot 00delg €€ aT@V ARNMALTO €1 Un O VIOG ThS drwAciag,

iva 1 ypadh mAnpwei.
viv 8¢ mpog ot Epyopot
Kol 100ta AOAD v T xOoU®
iva Exaoty Thv xapay Ty €unv
RETANPOUEVTY £V ODTOLG,
£yw Sédwxo av1oig OV Adyov cov
Kol 0 k6oUog gpionoev av1ovg,
611 00K gloiv €k 10D KboUoL
k000G £YM 0UK E1UL £ TOV KOGUOV.
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15a otk épantd

15b {va dpng avtolg €k 10U kdouov,

15¢ GAX Tva mpriong avtos £x 100 ToVNPoU.
16a £K 700 KOGUOV 0UK El0LV

16b KaBoe Eyw 0Ok eiul £k 10D kOoUOV.

11d Holy Father, keep them in your name which you gave me,

lle in order that they may be one

11if as we (are).

12a When I was with them,

12b I was keeping them

12¢ in your name which you have given me,

12d and I guarded (them),

12¢ and no one out of them perished except the son of
perdition,

12f in order that the Scripture might be fulfilled.

13a But now I am coming to you

13b and I am speaking these things in the world

13¢ in order that they may have my joy made
complete in themselves.

14a I'have given them your word

14b and the world hated them,

1l4¢ because they are not from the world,

14d just as I am not from the world.

15a Tam not asking

15b that you take them out of the world,

15¢ but that you keep them away from the Evil One.

16a They are not from the world,

16b just as I am not from the world.

17a aylacov avtovg €v 10} AAnBeiq

17b 0 A0Y0¢ 0 6O¢ AANBELd E0TLY.

18a koOwg ug AnéoTtallag E1¢ TOV KOOUOYV,

18b KAY® GnécTELAO 0VTOVE E1¢ TOV KGOUOV"

19a kot Vngp VTV £YM ayalw épavtodv,

19b iva dowv xai adtol Nytacpévor €v GAndeiq.

17a Consecrate them in the truth:

17 your word is truth.

18a Just as you sent me into the world,

18b 1 also sent them into the world.

19a And I am consecrating myself on behalf of them,
19b in order that they also may be consecrated in truth.
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Part III: Jesus prays concerning future believers (verses 20-26)

20a 00 mepl 10UtV 3¢ €pwtd pdvov,
20b aAld kol TePL TOV RLOTEVOVTOVY S1a 10D Adyou aVT@V £1¢ EUE,
21a {va ndvieg &v daouv,

21b Kabag 60, ndtep, £V EOL

21c Ky €v oot,

21d tva kol adtol év Hulv Gouy,

2le iva 6 kOopog TLoteldn O0TL 6V (e AREoTELANG.

22a xGyd v d6Eav Tiv dédwkdg por 8&dwxa aldtolg,
22b iva dowv v

22¢ KaBag Nueig év:

23a £Y0 £V aVTOLG

23b xai o év épol,

23c iva doiy teteheiouévor eig v,

23d iva yivaoky 6 x6opog 611 oU pe anéoteirag

23e xol fydrnoag adrovg
23f xabwg £ue Hydnnoag.

20a But I am not only asking concerning these,
20b but also concerning those who will believe through their word in me,

2la in order that all may be one,

21b just as you, Father, in me,

21c and I in you,

21d in order that they also may be in us,

21e in order that the world may believe that you sent me.
22a And the glory which you have given me I have given them,
22b in order that they may be one

22¢ just as we (are) one,

23a Iin them

23b and you in me,

23c in order that they may be perfected into one,

23d in order that the world may come to know that you sent me

23e and loved them
23f just as you loved me.

24a matep, 6 8&8wKdg pot, BEL®

24b {va 8rov elpl &y xdxeivor Mo pet &uod,

24c iva Bewpdoty thv d6Eav v éufv, fiv 8€8wkdg pot
244 S fyannodg pe Tpd KaTtaBoAfic KOoHOV.
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25a matep dixoig, Kai 0 KOOUOG GE OUK EYVO,

25b €yd 8¢ oe Eyvov,

25¢ xoi oVt éyveoay 6t o0 pe dnéstelhog

26a xoi £yvopioa altoig 10 Ovoud cov

26b xai yvoplon,

26¢ {va 1 dydmn fiv fydmnodc ue &v adroig 1)
26d KQyd &v a0toic.

24a Father, I want that those you have given me

24b may be where I am that they may be with me,
24c in order that they may see my glory which you have given me,
24d because you loved me before the foundation of the world.

25a Righteous Father, even the world did not know you,

25b but I have known you,

25c¢ and these have known that you sent me.

26a And I made your name known to them

26b and I will make (it) known,

26¢ in order that the love with which you loved me may be in them,
26d and I (may be) in them.’

The first five verses of the prayer form a chiastic structure around the
concept of glory (860 and §o&alw). In v. 1 the Johannine Jesus prays
that the Father may glorify him, and at v. 5 he prays again that the
Father may glorify him, but now the idea is expanded with the addi-
tion of v. 5b. Verses le, 1f and 2 give the reason or justification of the
Son’s request, which is again reflected in v. 4. Verse 3 is a note
(probably a later insertion) on the last concept mentioned in v. 2,
namely, life eternal.

Verses 6 to 8 continue to describe the work of the Son, and as such
serve as further justification of the requests in vv. 1 and 5. The Son’s
work is primarily seen as that of a revealer of the Father’s name or
word to his community. As such, the nature of the community fea-
tures prominently as well. Verse 6 also contains a chiastic structure:
6a and 6e deal with the revelation the Son has brought; 6b, 6¢ and 6d
describe the people (tolg avBpwnoilg) to whom the Son has revealed
the Father’s name. Verses 7 and 8 focus particularly on the response
of the disciples to the Son’s revelation. But since v. 8a connects these
verses to the Son’s revelation of the Father, these verses are still part
of the section begun in v. 6. The disciples have known that everything
the Son revealed is from the Father and that they have received that
revelation. Their reception of the Son’s revelation is described in
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three clauses that are in parallel construction, namely, vv. 8b, 8c, and
8e.

Verses 9 to 19 form the second major division of the prayer. Verses
9 to 11c serve as an interlude to the specific requests of the Johannine
Jesus for the disciples. Jesus does not pray for the world but only for
those the Father has given to him. Verses 9d to 1l1c, though v. 10 is
somewhat of an interruption in the thought, give several reasons why
Jesus only prays for his disciples: they belong to the Father; Jesus has
been glorified in them; Jesus will no longer be in the world, but the
disciples will remain in the world. Verse 11c reflects v. 11a.

The two requests for the protection and consecration of the disciples
form two sections respectively. A chiastic structure may again be
detected in these two sections. In v. 11d Jesus prays that the Father
may keep (1Mipnoov) the disciples in his name, and at v. 15c Jesus
prays that the Father may keep (tnprionc) the disciples from the evil
one. Verse 14 reflects v. 12: the Son has kept the disciples by the reve-
lation he has given to them. Verse 13 is another note giving the reason
for Jesus’ prayer. Similarly, Jesus’ request for the disciples’ consecra-
tion (aylaocov) in v. 17a is reflected in the Son’s consecration
(aywalw) on behalf of his disciples in v. 19. Verse 18 serves to explain
the nature of the consecration that is in view.

Verse 20 begins the final section of the prayer. Jesus not only prays
for his current disciples but also for those who will believe through
their word. The thought contained in vv. 20 to 23 is complex, but
nevertheless a parallel structure can be detected. The reason for the
Son’s prayer for future believers is given in vv. 21 to 23, with vv. 22
to 23 generally reflecting the thought contained in v. 21.

In v. 24 the Johannine Jesus prays that the disciples may be with
him to see his glory (86&a). Verse 24, therefore, incorporates the
whole prayer in an inclusio around the theme of glory (86£0). Lastly,
vv. 25 and 26 returns to the difference between Jesus, the disciples of
Jesus, and the world. The world did not know the Father, but Jesus
and his disciples have known him. Jesus will continue to reveal the
Father’s name to the community so that the love with which the Father
has loved the Son may be in them.

5. Thematic Overview of John 17

The central idea of the prayer, which is also its unifying factor, is the
concept of glory. The opening request is to glorify the Son that the
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Son in turn may glorify the Father. This request provides the tone of
the whole prayer. Jesus goes on to say that he has already glorified the
Father by completing the work (€pyov) the Father gave him to do. In
fact, the Son had glory even before the world (xdopog) began. Jesus
returns to the theme of glory at v. 10 by saying that he received glory
through the disciples. At the end of the prayer glory again becomes
prominent when the Son says that he has given his glory to the disci-
ples. The Johannine Jesus’ last request is that his disciples may be
where he is and that they may see his glory. The concept of glory,
then, is one of the major theological themes of the prayer. Chapter 5
will deal with the Johannine concept of glory in greater detail.

Other prominent ideas of the prayer are those of revelation, elec-
tion and unity. Jesus characterizes his work as having revealed the
Father’s name (£¢avépmwod cov 10 Svopa) to his disciples, and as
having given the Father’s words (ta pnuata in v. 8 and tov Adyov
oov in v. 14) to his disciples. This is obviously a reflection on the ear-
lier narratives and discourses of the Gospel.

Another very important concept in the prayer, and one which has
not yet received adequate attention in Johannine scholarship, is that of
election. This concept is taken up in the verb 8idwpt, which occurs
not less than 17 times in the prayer. On eight occasions the verb
occurs in the context of election—the Father has given the disciples to
Jesus (vv. 2, 6,7, 9, 11, 12, 24). On four other occasions the disciples
are also described by this term (Jn 5.36; 6.37, 39; 10.29). The concept
of unity or oneness becomes central in the third section of the prayer.
The Son prays specifically that both the disciples (v. 11) and future
believers may be one (vv. 20-23). The word €v occurs six times in the
prayer. Chapter 4, the exegesis of Jesus’ prayer, will return to these
issues.

Ecclesiological concerns occupy a prominent place throughout the
prayer. The prayer opens with the request to glorify the Son. The
justification of this request is that the Father has given the Son author-
ity to bestow eternal life on those the Father has given him, that is, on
the elect. Therefore, from the beginning the prayer is concerned with
the Johannine community, that is, those who belong to the Son. In
vv. 6 to 8 the praying Jesus describes his work on earth which is
exclusively concerned with the disciples. He has revealed the Father to
them. They stand in sharp contrast to the world (xéopog). The dis-
tinction between the world and the elect is that the elect are those who



78 Johannine Ecclesiology

receive the word and believe that the Father sent Jesus. Therefore, we
see that though in the first section of the prayer Jesus prays for him-
self, his concern is nearly always directed towards the disciples.

From v. 9 onwards the community of disciples, whether present or
future believers, become the main subject of the prayer. Concerning
present believers Jesus prays that they may be protected from the
world. He protected them while he was with them by the name of the
Father. Jesus also prays that the community may be sanctified through
the word. Therefore we see that the community is protected through
recourse to the word. There is also the reminder that as the Father has
sent Jesus, so Jesus is sending his disciples into the world.

In the final section the emphasis falls on unity and love in the com-
munity (the concept of unity has already been mentioned in v. 11).
Jesus prays that they may be one so that the world may believe that the
Father sent him. Again reference is made to the mission of the com-
munity with respect to the world. Unity is indispensable for the com-
munity in order to continue their mission. Jesus further says that he
has given his glory to the community and he asks that they may be
with him to see his glory. Glory thus becomes not only the goal of
Jesus’ mission but also of the community’s mission. Lastly, the prayer
concludes with the reminder that they must love one another.

6. Conclusion

On the basis of these observations, it is proposed that John 17 particu-
larly reflects the Johannine community’s understanding of itself, and
that the prayer is therefore crucial for understanding Johannine eccle-
siology. The Sitz im Leben of the prayer has its original context in the
community’s petitionary prayers in its conflict with the synagogue.
John 17, in other words, reflects the early prayers of the Johannine
community as it sought vindication from God for its christological
beliefs. As such, strong apologetic motifs for the legitimacy of the
Johannine community within a Jewish context surface in the prayer.
Moreover, the Sitz im Text of the prayer also shows that ecclesiology
is the primary concern of John 17. The Farewell discourses, of which
John 17 is a part, are an attempt of the Johannine community to come
to grips with its place in a hostile world. The Farewell discourses
serve to consolidate the existence of the Johannine community, and as
such have didactic and paraenetic functions.
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We have also seen that the prayer itself focuses particularly on the
origin, the nature, and the purpose of the Johannine community.
Though the christological concern plays a major role it serves pri-
marily to provide the necessary foundation for an ecclesiology. The
origin of the community can be traced back to the revelation that Jesus
had given it. The prayer emphasizes the past and definitive character
of this revelation. Moreover, the community consists of those whom
the Father had given to Jesus and its origin is totally dependent on
Jesus. The nature of the community is seen in terms of concepts such
as unity, joy, and love. And lastly, the community exists in order to
continue the sending of Jesus in the world, that is, that the world may
also believe that the Father sent Jesus. In the following chapter I shall
explore these ideas more fully.



Chapter 4

THE EXEGESIS OF JESUS’ PRAYER

1. Introduction

We are now able to turn to the exegesis of John 17. It should be
pointed out at the beginning that this chapter does not intend to pro-
vide a detailed discussion of all the questions presented by the text.!
Instead, on the justification provided in Chapter 2, and according to
the purpose of the study, I shall consider the Johannine prayer in
terms of its ecclesiological perspective. The aim is to discover the
ecclesiological concerns of the Johannine community and the answers
given to those concerns. Therefore, I shall especially focus on terms
and concepts that relate to Johannine ecclesiology. The underlying
method of my exegesis will be to ask what is specific to the text with
respect to Johannine ecclesiology. Indeed, the temptation of exegesis is
to read too much into the text (eisegesis). Though many interpreta-
tions of the text may be possible one must always ask what is specific
to the text in the overall context and purpose of the literary narrative.
I have already pointed out that ecclesiology is indeed a major concern
of John 17, and may therefore legitimately ask ecclesiological ques-
tions in my exegesis.

On the basis of the analysis of the structure of the prayer in Chapter
2 1 shall divide the exegesis into three parts: Part I, Jesus prays con-
cerning himself (vv. 1-8); Part II, Jesus prays concerning his disciples
(vv. 9-19); and Part III, Jesus prays concerning future believers
(vv. 20-26). Since I shall deal with the major concepts of the prayer as

1. For detailed exegetical studies on Jn 17 see Thiising (1975) and Ritt (1979),
and the commentaries of Hoskyns (1940), Barrett (1955), R.E. Brown (1966),
Schnackenburg (1990), Bultmann (1971), Lindars (1971), Haenchen (1984),
Beasley-Murray (1987), J. Becker (1991), and Carson (1991).



4. The Exegesis of Jesus’ Prayer 81

they are introduced, Part I will be the longest section of the three.
Furthermore, I shall deal with the textual variants at the beginning of
each section, and a translation of the passage into English will be pro-
vided at the end.

2. Part I: Jesus Prays concerning himself (verses 1-8)*

a. Exegesis

In the first section of the prayer Jesus is praying concerning himself
(vv. 1-8). The first sentence of ch. 17 serves to make a transition from
the previous Farewell speeches and to introduce the prayer, tob1a
¢AdAnoev Incotg kal €rdpag tovg 0¢Baiuovg avTod €lg TOV
ovpovov einev. The evangelist uses the expression ta0to EéAdAncev
‘Incodg, as in Jn 12.36 and 18.1, to provide the transition from Jesus’
Farewell speeches to the prayer.® A similar expression occurs in Jn
16.33, tabta AeidAnka, which makes its repetition here verbose.
These observations support the suggestion that the material of John 17
was added later and that it stands somewhat apart from the Farewell
speeches. John 17 was composed as the evangelist’s final statement for
his community’s place and purpose in the world.

Nevertheless, the prayer flows out of the preceding speeches as can
be seen in the fact that the last verse of John 16 provides a good des-
cription of the tone behind the composition of the prayer, ‘I have said
this to you, so that in me you may have peace. In the world you face
persecution. But take courage; I have conquered the world!” Though
the history of the community has been characterized by conflict, the
Johannine Jesus wants the community to have peace and courage.

It is important to note that the historical aorist of the verb AaAéw is
used, since the verb often describes the revelation brought by the
Johannine Jesus (cf. Jn 6.63; 7.17-18, 46; 8.38; 12.49-50; 14.10, 25;

2. Ishall generally follow the text of the 26th edition of the Nestle-Aland Greek
New Testament. I shall only deal with text critical matters at vv. 2 and 6 where I
might disagree with the Nestle-Aland text. The criteria that I have adopted for the
determination of the ‘better’ reading are those proposed by Metzger (1971: xxiv-
XXXxi).

3. Cf. Barrett, ‘tabta refers to the discourse of chs. 13-16. John emphasizes
that the address of Jesus to the disciples is over, and clearly distinguishes it from his
address to the Father’ (1955: 418).,
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15.3; 16.25). The aorist is used to refer to the revelation given by
Jesus during his earthly life and underscores its definitive quality. The
absence of any reference in the prayer concerning the nopdxintoc,
who will tell of things to come (Jn 16.13), makes the emphasis on
Jesus’ revelation in the prayer significant. The community must be
defined in terms of the Johannine tradition about Jesus’ teachings and
not on new revelations through the nopdxintoc.*

The expression €rdpog 10U 0pBOALOVE aDTOD E1¢ TOV 0VPAVOV is
a semitic idiom and is often found in the Old Testament for ‘looking
up’ (cf. Gen. 13.10; 18.2; 22.4, etc.).’> The action of the participle,
éndpac, introducing the adverbial clause of manner, is antecedent to
the action of the main verb, elnev. Jesus first looked up and then he
said (einev) the prayer. A simple verb of speaking is used, instead of
the more definite term npooetyonar.®

The prayer itself begins with the address to the Father, ndtep,
which is in the vocative case.” totfip was a common address early
Christians used for God in prayer,® and this usage probably went back
to Jesus himself (Vermes 1993: 152-83). The term, contrary to Jere-
mias (1967: 15), was also popularly used in Judaism for God.® The
opening of this Johannine prayer by the term matnp has led some
scholars to postulate that John 17 is another version of the Lord’s
Prayer found in Q. This is however improbable. Though the evange-
list may have been familiar with the Lord’s Prayer there is no indica-
tion that John 17 is a deliberate reinterpretation of it. Of course, there
are similarities between the Lord’s Prayer and John 17, but it appears

4. In view of this observation one may wonder if there is a polemic here against
other Christian groups that emphasized pneumatic experiences.

5. This expression is also common in the Synoptic Gospels, though it is not
used to introduce a prayer, cf. Mt. 17.8; Lk. 6.20; 16.23; 18.13; also cf. Jn 6.5.

6. This term does not occur in John but is common in the Synoptic Gospels.

7. Jeremias’s popular argument that the Aramaic 82 in the New Testament rep-
resents the vocative case and is the familiar address of a little child to his or her father
has been correctly criticized by Barr (1988: 28-47) and Vermes (1993: 180-83).

8. See, for eXample, Matthew’s version of the Lord’s Prayer, Mt. 6.9; also cf.
Did. 10.2.

9. Examples of its usage in Judaism can be gleaned from Vermes’s discussion
of the sources (1993: 173-79).
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that the dissimilarities, which I have already pointed out in Chapter 2,
are more obvious.!?

The term watip is frequently used in all the gospels for God but its
usage is especially pronounced in John, where it occurs more than 100
times.!! Moreover, the term motip has a much more specialized
meaning in the Gospel of John than in the Synoptics. In reference to
God, the term is exclusively on the lips of Jesus, with the exception of
Jn 20.17, and designates his special relationship with the one who sent
him. This usage is in sharp contrast with the Synoptic Gospels where
the pronoun ‘our’ or ‘your’ is added before the term to indicate the
status of sonship of believers.!? In John the Father is primarily ‘my
Father’, that is, Jesus’ Father. In other words, the expression ‘our
Father’ of the Lord’s Prayer in Matthew does not fit well into Johan-
nine theology. As I have pointed out, the expression ‘your Father’
occurs only once in Jn 20.17, and there it is obvious that Jesus’ soli-
darity with the disciples is in view.!> The Johannine Jesus is the one
who is sent by the Father, that is, he acts on the authority and com-
mission of the Father (cf. Jn 5.36; 8.16, 18; 12.49; 14.24; 20.21). In
John only the Son can truly speak in terms of ‘my Father’, because he
alone is the ‘only begotten’ of the Father (Lovoyevoig mapd natpoc)
(Jn 1.14; also cf. Jn 1.18). In fact, the Johannine Jesus denies that the
Jews can regard God as their Father (cf. Jn 8.41-44). The Johannine
Jesus comes from the Father and goes back to the Father (cf. Jn 5.43;
6.46; 13.1; 14.12, 28; 16.10, 16, 17, 28; 20.17). And there is a perfect

10. Jn 17 and the Lord’s Prayer are similar in that the address ‘Father’ occurs in
both, the request to glorify the Father’s name in Jn 17 reflecting the request
‘hallowed (ay1d¢w) be your name’ (Mt. 6.9) in the Lord’s Prayer, and the request in
Jn 17 that the disciples may be protected from the evil one (v. 15) reflects the request
in the Lord’s Prayer ‘bring us not into temptation but deliver us from the evil one’
(Mt. 6.13).

11. The term occurs 5 times in Mark; 44 times in Matthew; 16 times in Luke; and
122 times in John.

12. Vermes has analysed the usage of Father in the Synoptics under the following
categories: (1) the forgiving Father; (2) the caring Father; (3) the Father who sees in
secret; (4) imitatio Patris; and (5) Father in apocalyptic sayings (1993: 154-60).

13. The expression is Gvapaive mpog 10V TUTEPO LOV KOl TOTEPO VUAV Kol
Bedv pov kol 8eov vudv. The use of Father with God here detracts from the pecu-
liarity of the term Father, since on other occasions the Gospel seems to equate Jesus
with God. Instead, Jesus’ solidarity with the disciples is in view here.
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harmony in word and deed between the Father and the Son (cf.
Jn 5.19, 26; 8.19, 28, 38; 10.15, 25, 32, 37, 38; 14.8-11). This close
relationship between the Father and Jesus is summed up in Jesus’
words that ‘I and my Father are one’ (Jn 10.30). This exclusive
christological reference of the term in John is also seen in the reaction
of the Jews who accuse Jesus with the charge that he said that God was
his Father (Jn 5.18).14

Furthermore, the close relationship between Jesus and the Father
identifies Jesus as not belonging to this world and must be understood
in the light of the Johannine dualism.!® The Johannine Jesus is only in
the world because he has been sent from the Father. And since the
world (the synagogue) is in darkness it cannot recognize him. In the
prayer the term natnp is also used in connection with the sending of
the Son and recalls the purpose for which he was sent, that is, to save
the world (Jn 3.17). Therefore, natrp is a term that identifies the
Johannine Jesus, instead of the Jewish leaders or the synagogue, as the
legitimate Revealer of God.

The expression €éAnAvBev 1| dpa, provides the basis for the request
of glorification that is to follow. The concept 1| dpa is very prominent
in John and it plays an important eschatological role (cf. Jn 1.39; 2.4;
4.6, 21, 23, 52, 53; 5.25, 28, 35; 7.30; 8.20; 11.9; 12.23, 27; 13.1;
16.2, 4, 21, 25, 32; 17.1; 19.14, 27). Used in close connection with
opa is the adverb vov (cf. Jn 4.23; 5.25; 12.31; 13.31; 16.32). These
time words stress that the age of salvation, or everlasting life in
Johannine terms, has already arrived. The importance of 1 dpa in
John has been highlighted by Feuillet, who says the ‘hour of someone’
in John refers to the accomplishment of the work for which one is
particularly destined (1962: 13),!6 and for Jesus, ‘It is clear that all the
events of his public life without exception were orientated to the hour
as to a climax’ (1962: 14). Though the hour of the Son’s glorification
includes the suffering, death, resurrection, and the departure of the
Son, it refers particularly to the lifting up of the Son on the cross with

14. The historical Sitz im Leben for the community behind this charge in the
Gospel must be seen in the synagogue’s challenge concerning the legitimacy of Jesus
and hence that of the community. The history of Jesus repeats itself in the history of
the community (Martyn 1979: 30).

15. Inthe Old Testament God as the Father of Israel included the idea of Israel’s
election (Jeremias 1967: 13). This notion is not apparent in John’s usage of the term.

16. Cf. Jn 16.3-4, 21.
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everything that it entails (cf. Jn 12.27-33). Moreover, the perfect
£AMAvBev not only indicates that the time of the glorification of the
Son has arrived, but also that the time of glorification is continuing
into the present existence of the community. In other words, the time
of the glorification of the Son has taken place in the earthly history of
the Son, and is also continuing in the present time of the community.
In this connection Thiising’s insight concerning 7 dpa in v. 1 is sig-
nificant, ‘Thereby we have at the same time the beginning of a key-
word (Stichwort), which is crucially important for the understanding
of the whole prayer’ (1975: 11).17 The entire prayer has thus to do
with the eschatological hour. As the community exists in the special
time of the glorification of the Son, it is therefore still praying for the
continuing glorification of the Son. The glorification of the Son was
not an event that happened once for all but is continuing to happen in
the history of the Johannine community. In this way the author links
the time of Jesus with the time of the community. In other words, the
history of Jesus is also the history of the community; there is no theo-
logical distinction in time between Jesus and the community.!® The
viv and 7 dpa of Jesus’ time is the same as the viv and 1 dpa of the
community’s time. Therefore, the significance of the community’s
time is not that the parousia is near, but that it is the time of Jesus’
glorification. As such the community’s focus shifts from the future to
the present.

Many commentators have already pointed out that vv. 1 to 5 form a
chiastic structure around the concept of glory:!°

17. ‘Damit ist gleich zu Beginn ein Stichwort gefallen, das wiederum auBer-
ordentlich wichtig ist fiir das Verstéindnis des ganzen Gebets’. The emphasis is mine.

18. This is in contrast to Conzelmann’s portrayal of Lukan theology as dividing
history into three periods: (1) the period of Israel; (2) the period of Jesus; and (3) the
period of the church (1982: 150).

19. See Waldstein (1990: 320) and Malatesta (1971: 195-98). Chiastic structures
are a common characteristic of Johannine style (Turner 1976: 65). The identification
of a chiastic structure here does not negate our previous suggestion that the prayer of
Jn 17 has its original Sitz im Leben in the ‘Law-court’ prayers of a community in
conflict with a synagogue. It is probable that the early prayers of the community were
developed or adapted according to the context of the Gospel and the didactic pur-
poses of the author(s).
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(A) rwdrep, EAMiAvBey 1 dpa-
(B) 86&acdv cov OV Vidy,
iva 0 viog dofdon of,
2 xo8axq €dwxag avtd e€ovoiav ndong copkdc,
iva mav O §€8wkag abtd ddom avtoig Lony aidviov.
© 3 avn 8¢ oty 7 aldviog Lwn
iva yivdoxwoly 68 TOv pévov dAnBivov Bedv
kol Ov anéoterdog Incodv Xpiotov.
(B”) 4 £y o £86E0oa €nt T YhiC
70 épyov 1ereldong 6 dédwrdg ot
iva momow:
(A’) 5 xoi viv 36Eacdv pe ob, Tdtep, TAPd CECUTD
7} 86En T €lxov mpd 10D 1OV KooV lvar Topd coi.

The first request of the prayer is for the Father to glorify the Son in
order that the Son may glorify the Father. In v. 2 this glorification is
explained in terms of the bestowal of everlasting life. Verse 3 forms
an explanatory note on eternal life, and serves as the climax of the
chiasm. Then v. 4 returns to the concept of glory by identifying Jesus’
work in terms of glory. Verse 5 again requests that the Son may be
glorified, but at this time the glory is equated with the Son’s protolog-
ical glory. This chiastic structure underscores the importance of the
concept of glory in the prayer of Jesus. I have already noted that at
the end of the prayer Jesus returns again to the concept of glory. The
concept is therefore central to the whole prayer and has important
implications for ecclesiology, since Jesus has given his glory to the
disciples (Jn 17.22). As I shall turn later to a detailed discussion of the
concept of glory in John, I only want to mention here that it does not
refer to some sort of ‘visible splendour’ (contra Turner 1976: 69; and
Briickner 1988: 42-43), but refers especially to the death of Jesus on
the cross.?® And since glory is the central and unifying concept of the
prayer, it follows that the concept of glory should feature prominently
in a description of Johannine ecclesiology.

The first request of the prayer is 86&ocdv cov tov Vidv. The aorist
imperative 86€acdv indicates that the glorification of the Son is
accomplished by the Father in the event of the cross. As the Father
sent the Son into the world, the Father is now called upon to finalize

20. The concept also incorporates the ascension, although not explicitly described
in John, of the Son to the Father.
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the Son’s sending in his glorification. The use of the term ‘Son’ (vid¢)
with its related expressions, is very problematic in New Testament
scholarship.?! I do not need to go into a detailed discussion of these
matters at this point, but merely to point out that in Johannine usage it
is clear that the term has to be understood in correlation with the con-
cept of ‘Father’. Since John understands Jesus primarily in respect to
his relationship with the Father, it is natural that the preferred title
for Jesus in John is the absolute-use of the term ‘Son’.?? John wants to
imply the closest possible relationship between Jesus and God in the
use of the terms ‘Father’ and ‘Son’.

In what way, then, should we understand the relationship between
the Father and the Son? They are certainly not identified in an onto-
logical sense as one entity. The Son is always distinct from the Father.
Rather, the unity between the Father and the Son must be seen in
terms of function, that is, the Son is the perfect revelation of the
Father’s word and works (cf. Jn 5.19). If anyone has seen Jesus, he or
she has also seen the Father (Jn 14.9). Therefore, the terms ‘Father’
and ‘Son’ (vid¢) in John underscore the unity between Jesus and God,
and identify Jesus as the true Revealer of the Father. Though many
scholars have interpreted the expression ‘Son of Man’ (vio¢ 100
avBparov)—which is closely related to ‘Son’ (vidc) in John—in an
apocalyptic and eschatological judgment sense, especially in Mark, and
thus as relating to the suffering of Jesus, this does not appear to be the
emphasis in John. The Johannine emphasis is that the Son is the true
revelation of the Father in every respect. Therefore, Schnackenburg
has correctly pointed out that the ‘Johannine Son-Christology is essen-
tially the doctrine of salvation for believers,” and that it has a ‘func-
tional’ character (1990: II, 184). Soteriology always plays a part in
Johannine Christology. In addition, Scroggs made the observation that
John especially uses the term ‘Son’ in conflict settings which reflect the
arguments between John’s community and the synagogue (1988: 68).
This suggests, therefore, that the term ‘Son’ is a term of identification

21. See Cullmann (1959), Marshall (1966; 1970), Hahn (1969), Hengel (1976),
Gnilka (1977), Smith and Spivey (1989: 218-22) and Moule (1995) ef al.

22. xprotdg occurs 17 times, kOprog 14 times, and vidg 39 times. The expres-
sion ‘Son of God’ occurs nine times, ‘Son of man’ 12 times, and ‘Son’ (¢ vid¢) 18
times (Scroggs 1988: 68). The absolute use of ‘Son’ occurs only three times in the
Synoptics and five times in Hebrews (Schnackenburg 1990: 11, 172).
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in John, and establishes the legitimacy of Jesus as above that of the
synagogue.

The particle iva with the subjunctive do§dom introduces the final
clause. The Father must glorify the Son, in order that the Son may
glorify the Father. Therefore, the ultimate purpose of Jesus’ sending
is the glorification of the Father.

The nature of the glorification of the Father is further explained in
v. 2. The Son’s glorification consists in that he has the authority or
power (¢&ovoia) to bestow life everlasting ({wfv aidviov).?® The
aorist £dwkag is a historical aorist indicating that the action was a
simple event of the past. The prayer does not specify when the Father
gave the Son this authority, neither is there any event in the Gospel
that signifies such a transaction.?* Therefore, this event could be
traced back to the time of the pre-existence of the Logos with God. At
the incarnation the Johannine Jesus already possessed this glory and
authority (Jn 1.14). In other words, the Son did not receive his glory
at the incarnation but already possessed it before his earthly appear-
ance (cf. Jn 17.5). The Son received from the Father the ¢£ovoia to
bestow life eternal, since all £¢€ovoia is in the hands of God (cf. Jn
19.10-11). In John €&ovoia is the prerogative which includes the
ability to do something (cf. Jn 1.12; 5.27; 10.18). Here it is the ability
to grant life everlasting. And this prerogative to give life is over all
flesh (mdong capkdg),” that is, the Son is able to bestow life on all
human beings. In other words, this expression has to be understood
positively. This is in contrast to R.E. Brown who suggests that judg-
ment is in view here (1966: II, 740). Instead, J. Becker has seen the
positive aspect of the text when he says, ‘Also here Christology comes

23. Cf. Mt 28.18, where the disciples are commissioned or sent as a result of the
authority of Jesus. The Johannine usage of the term here is not that foreign to the
Matthean usage, since, as I shall point out later, the sending of the disciples and life
in John are closely related.

24. The baptism of Jesus by John the Baptist is not mentioned in John but is only
alluded to at Jn 1.32-34. Even so, in this passage the baptism of Jesus only serves as
a testimony to the superiority of Jesus, and not as an anointing of Jesus with special
power or to a privileged office. The Johannine Jesus has always been the pre-existent
Logos who was with God.

25. This expression is a semitism (72 52) and occurs only here in John (Barrett
1955: 419). For R.E. Brown the usual Johannine dualism is probably not in mind
here (1966: 11, 740).
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to the fore only in terms of its meaning for soteriology’ (1991: II,
619).

This thought of the Son’s authority is further explained with the
final (epexegetic) clause introduced by iva.?® The Son’s authority
consists in his prerogative to give life to all the Father has given him.
The transition between mdong capkog to Tav 0 d€dwkag avT® is
important.?” Though the Son has the power to grant life to everyone,
it is only granted to a select few, that is, to those whom the Father has
given to the Son (0 8é3wkag avt®). It is the Son therefore that has
the power to call a special community, distinguished by the possession
of life, into existence. The full force of the perfect indicative
d¢dwxag should be insisted upon here. It is a perfect of existing state
and it identifies those belonging to Jesus as the ones given to him by
the Father and who continue to belong to him. The neuter nav with
the following relative pronoun 6 should be translated as ‘the whole
which’ and underscores the collective nature of believers. Therefore,
believers are viewed in terms of a collective or a community, rather
than individually. Similarly, Barrett comments:

The attoig which follows shows that ndv, although neuter singular, refer
to the disciples. Their unity is thus represented in the strongest possible
way (not ndvieg, ‘all’, but ‘the whole’) (1955: 419).

Therefore, the Son glorifies the Father by giving his community life,
and not just individual believers.

At this point we may note that v. 2 has four textual variants for the
expression dwon avtolg: (1) Some documents have dwoetl avTolg
[B ¥ 054 f!3 (1) M1; (2) some have ddow adtd (%* 0109 pc);
(3) others have the reading 8¢ avt® [W (L.-to1¢)]; and (4) D con-
tains the reading €yn. The reading of the Nestle-Aland text is sup-
ported by 82 A C K 0250. 33 al. The readings supported by W and D
can be discarded as these manuscripts are relatively late (fifth cen-
tury). However, the readings supported by B and &* are worthy of
consideration especially since the support for the current reading is

26. See Burton’s discussion on epexegetic clauses introduced by iva (1976: 91-
92). These clauses may serve as an epexegetic limitation of nouns, adjectives, and
verbs. In this case the epexegetic clause serves as an epexegetical limitation of the
noun £&ovoia. Another example of this Johannine usage is found at Jn 15.8, év
1001w £80Eactn 0 Tatip Kov, iva KaprdV ToALV dépne.

27. odp€ in John does not have ethical connotations as in Paul but is a generic
term that denotes human life in the realm below.
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not that substantial. On internal considerations the reading of B seems
better than &*. The context requires that the language of v. 2b be in
the third person, that is, ‘he will give’ rather than ‘I will give’. It is
also possible to argue that dwoer av10ic is a better reading than the
present one. The documents that support the present reading, 8% A
C.K 0250. 33 al, are relatively late and apart from C belong to the
inferior Syrian manuscript family. It is easy to imagine that a scribe
copying from dictation confused dwoel av10ig for dwon avtoig (an
instance of itacism). The reading dwoetl avtolg is not only supported
by the earlier and more reliable Codex Vaticanus but also has wide
geographical distribution and should therefore be regarded as
superior. Lastly, | may mention that the future of 313wyl occurs
regularly in John: cf. Jn 4.14; 6.27, 51; 13.26; 14.16; 16.23; also cf.
1Jn 5.16 (Burton 1976: 86). The statements in Jn 4.14 and especially
in Jn 6.27 show that the blessing the Son gives may have a future
reference. Everything is not absorbed into John’s realizing eschatol-
ogy. Therefore, the reading adopted in the earlier edition of the
Nestle-Aland text may have been the better one, or at least we must be
open as to the reading of the Urtext here.

Several scholars have postulated that v. 3 is a later addition or
parenthesis to the prayer.?® The use in the text of 'Incodg Xplotdg as
a proper name only occurs here in the Gospel, and the expression
atoviog {wn occurs only here in this order. When aidviog is used to
qualify on the order is always {on oildviog (cf. Jn 3.15, 16, 36;
4.14, 36; 5.24, 39; 6.27, 40, 47, 54, 68; 10.28; 12.25, 50). We may
also ask whether t0v névov aAnBivov Bedv is a Johannine expression.
It seems to reflect the theological language of Paul in 1 Thess 1.9,
though it also occurs in 1 Jn 5.20. Therefore, it is possible that the
expressions atn 8¢ €otiv 1 alwviog {om, Tov pévov aAndivov Bedy,
and 'Incodv Xpirotdv, in apposition to Ov an€otelrog, are later
insertions into the text. If that is the case, the original wording con-
tained only the following: iva yivdokwolv o€ kol Ov ARECTELAMC.
That most of v. 3 is a latter addition may well be the case, though its
theology is still very Johannine.

Verse 3 serves to explain the concept of everlasting life. The sub-
ordinating conjunction {va introduces an epexegetical clause explain-
ing the nature of eternal life, that is, to know the only true God and

28. For example, see Barrett (1955: 503), R.E. Brown (1966: II, 752), Beasley-
Murray (1987: 296) and Lindars (1972: 519).
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the one he sent, Jesus Christ. Therefore, eternal life consists in know-
ing God and the Johannine Jesus who was sent. The present subjunc-
tive ywvddokwolv indicates a continual experience of knowing on the
part of the believer and denotes personal fellowship with God and
Christ. J. Becker has correctly observed that in John eternal life con-
stitutes the salvation concept (1991: II, 621). Later in the section on
life we will pay more attention to this concept.

An important exegetical question at this point and for the whole of
the prayer is what John means by yivcoxetv. Since this term is closely
related to mioTEVELY, it is helpful to consider the two terms together.
Barth has pointed out that miotevelv is ‘orientated less toward the
soteriological significance of Jesus’ death and resurrection than to the
fact that God has revealed himself in Jesus’ (1993: 95). The content of
Johannine faith is therefore defined in terms of the ‘I am’ sayings of
the Gospel (Barth 1993: 96). This may be seen as the cognitive aspect
of belief in John. However, the experiential aspect of faith is more
prominent.?® The term is often used in relation to the miracles per-
formed by Jesus, and as such denotes belief that comes through a his-
torical process. It can stand for coming to Jesus (Jn 5.20; 6.35, 37, 44,
65; 7.37), receiving Jesus (Ju 1.12; 5.43), drinking the water Jesus
gives (Jn 4.13-14; 6.35; 7.37), following Jesus (Jn 8.12), and loving
Jesus (Jn 14.15, 21, 23; 16.27). Historical experience, or the activity
of the disciple, is therefore an integral part of belief. It is my con-
tention that the Johannine concept of knowledge has to be understood
in a similar sense.*® As such this Johannine concept reflects the Hebrew
concept of the knowledge of God which means obedience to God’s
will. ‘It connotes experience rather than contemplation or ecstasy’
(Ladd 1974: 261).>! And since the content of the knowledge concerns
the sending of the Son by the Father, an appropriate response to that
sending is implied. In Ladd’s words, ‘Knowledge of Jesus includes
knowledge of the meaning of his mission’ (1974: 262). Therefore,

29. In this connection it is interesting to note that faith is an exclusively verbal
concept in the Gospel—the noun niotig never occurs.

30. For a discussion on the relationship between oi8a and yivédoxerv in John,
see Horstmann (1991: 1206-1209), Tietze (1954), de la Potterie (1959), and Carl
(1984: 78-79).

31. Brown also rejects the idea that John reflects Gnosticism at this point and
argues for an Old Testament background to the concept of knowledge here (1966: 1I,
752-53).
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Bultmann is right when he says that yiv®doxelv in John ‘does not
mean the knowledge of investigation, observation or speculation, nor
of mystical vision remote from historical contacts or action; it
achieves concrete expression in historical acts’ (1964a: 711).3? In this
respect knowledge in John must be distinguished from that of later
Gnosticism. Though John shares with Gnosticism the idea that know-
ledge is not an activity of the mind (vo¥¢) but is a gift (yapiona),
John is different in that it is not an ecstatic or mystical vision but is
the experience of a concrete action, that is, the experience of salvation
and life. John should further be distinguished from later Gnosticism in
that the noun yvdoig, which is a central term in the second-century
Gnostic system, never occurs in John.**

Verse 4 continues the chiastic structure by returning to the theme of
36&a. The Johannine Jesus proleptically states that he has glorified
(ed0&aoca) the Father on the earth. The aorist €365aco may be desig-
nated as a historical comprehensive aorist, which would mean that
Jesus has already glorified the Father in all his teachings and acts
(including his death) performed on the earth. As such, the earthly life
of the Johannine Jesus is described in terms of glorifying the Father.3*
Thus Thiising points out that this glorification consists in the accom-
plishment of the work commanded by the Father (1975: 16). The
glory here should be understood in the same terms as the glory of v. 1
(contra Barrett 1955: 420), and the aorist participle teAelwwoog should
be understood in a causal sense. In other words, the sentence can be
translated as, ‘I glorified you on the earth by completing the work
which you have given me to do.’% 10 €pyov stands in an emphatic
position, and refers to the commission that the Father gave Jesus to
accomplish (cf. Jn 4.34). This Redeemer was to complete the €pyov
the Father gave him to do, which was to reveal the Father’s name and
thereby to establish the community. On this point Hoskyns has said:

The incarnate Son of God has, therefore, completed his work by bringing
into concrete existence in the world the messianic congregation of the
faithful disciples. Thus the work of Jesus is not defined as a general

32. Though I do not share Bultmann’s opinion that yiveoxetv is understood to
be dydnn.

33. This does not mean however that John is anti-Gnostic or stands outside a
Gnostic trajectory.

34. The pronoun c¢ is here in an emphatic position.

35. The clause iva mowhom is a semitism (Turner 1976: 73).
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proclamation of the Fatherhood of God and the Brotherhood of men, but
rather as the creation of the Church, the Ecclesia of God, consisting of
men of flesh and blood extracted from the world to which they had hither-
to belonged—by the power of God (1940: 591).

The same opinion is expressed by Thiising and Onuki. Thiising
observes that the expression concerning the accomplishment of his
‘work’ may indeed refer to the creation of the community of disciples
(1975: 20).3% For Onuki, similarly, the revelation event of Jesus
serves as the cause and basis of the Johannine community.?” We see,
therefore, that the community sees its origin in the historical and
earthly work of Jesus. This will be stressed throughout the prayer and
is therefore an important aspect of Johannine ecclesiology.

It is interesting to note that the perfect tense is used in the expres-
sion 6 3¢dwkdag pot. This seems to indicate that the work (€pyov) the
Father has given to the Son still remains the Son’s commission though,
as we will see, it is now carried on by the community. The existence
of the community therefore should be understood as having the func-
tion of an agent. It continues the sending of the Son as the Son’s func-
tionary on the earth.

Verse 5 concludes the chiastic structure begun in v. 1. The Johan-
nine Jesus again asks the Father to glorify him. But here the glory is
described as mopa oeovtd T 86&n 1 £lyov mpd T00 TOV KOOUOV
glval mapd ooi. While not adopting Bultmann’s existential interpre-
tation, one must recognize the validity of his statement that Jesus’
return to the Father to his pre-existent glory ‘accords fully with the
thought-form of the Gnostic myth’ (1971: 496).® R.E. Brown criti-
cizes Bultmann at this point and proposes that ‘Jewish speculation
about personified Wisdom’ provides the context of the verse (cf. Wis.
7.25). Brown’s proposal is possible, but on the evidence a Gnostic
‘influence’ seems more probable. The Johannine dualism stands much
closer to what we find in the Gnostic world-view than to Jewish Wis-
dom traditions. But the question is further complicated by the possi-
bility that Jewish Wisdom traditions may have influenced Gnostic

36. ‘Jesus hat seine Jiingergemeinschaft geschaffen: wenn man das umfassend
genug versteht, kann es ebenfalls ein vollgiiltiger Ausdruck fiir sein “Werk” sein’.

37. *Nach ihrem Selbstverstindnis ist sie erst und allein durch das Offenbarungs-
geschehen gesammelt und begriindet’ (1984: 58).

38. See Haenchen for a criticism of Bultmann’s existential interpretation at this
point (1984: 11, 151-52).
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thought as well. Nevertheless, the Johannine descent-ascent motif of
the Revealer is nowhere more pronounced than in the Gnostic myth,
which is at least a contemporaneous development with John. In addi-
tion, many terms and concepts in John, though some may have a
slightly different meaning than that in the second-century Gnostic sys-
tems, are shared with Gnosticism, for example, world, light—darkness
dualism, knowing, and so on. It would appear, therefore, that the
Gnostic myth is reflected here.

At this point I have to disagree with Haenchen who assumes that the
incarnation entailed a forfeiture of the Son’s glory (1984: 152; also cf.
Beasly-Murray 1987: 296). Kédsemann is right when he highlights the
emphasis on glory in the earthly life of Jesus, though he misinterprets
the nature of Jesus’ glory. It is best to understand the pre-existent
glory of the Son mentioned here as the same as that for which the Son
prays in the rest of the prayer. In the same way Stimpfle sees a con-
nection between Jesus’ earthly and heavenly glory (1990: 225).
Stimpfle writes, ‘The Johannine Christ already had 36&a in his pre-
existence with the Father (17,5; cf. 1,1f.). He revealed his 86&a
during his earthly existence (2,11)" (1990: 225). To understand the
meaning of this verse it may be helpful to look at Jn 1.14. The glory
that is expressed in the incarnation is not a new glory that the Son
received for his ministry on the earth, but is in fact an expression of
the glory he always had with God, or, in other words, his pre-existent
glory. This suggestion will be further supported in the next chapter
when I shall consider what is meant by the concept of glory in John.
The Son prays here not for a restoration of a forfeited glory, but that,
after the accomplishment of his work and his return to the Father, his
glory may be completed. Laurentin’s study on the phrase kot vov also
supports my suggestion here. He points out that the phrase is often
used to repeat a previous command (1964: 425). Similarly, Brown
made the observation that ‘In Johannine thought the ‘now’ is the ‘now’
of ‘the hour’’ (1966: II, 742). All these observations strongly suggest
that the glory of v. 5 and the glory of v. 1 refer to the same entity.

Verse 6 continues to describe the work of the Johannine Jesus. As
such it can be viewed as a commentary on v. 4. Jesus manifested
(¢0avépmwod) the name of the Father to the believers.*® The aorist is a

39. This verb is synonymous with yvepifw and aroxaivntom (Jn 12.38). The
soteriological aspect is to the fore in 1 Jn 3.5.
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historical aorist encompassing the totality of the Revealer’s work.*0 It
is interesting to note that here, in contrast to the Synoptic Gospels and
Paul, Jesus’ main work is understood in terms of revealing the name
of the Father and not in terms of the atonement motif.*' The general
meaning of the verb ¢avepdw is to reveal something that is hidden. In
Paul the term is often applied to the disclosure of the gospel (cf. Rom.
1.17; 3.21). The word is especially common in the Johannine writings
occurring nine times in the Gospel,*? nine times in 1 John,* and twice
in Revelation.* The expression cov 10 dvopa is a semitic idiom and
refers to the character of a person (cf. Isa. 21.23; 57.6; Ezek. 39.7).
We see here that the Johannine Jesus revealed the Father’s name only
to a select few. The word dvBpwnoig in the text is classified by an
adjectival clause as those whom the Father has given to Jesus from
among the world. The verb €8wkdg has an alternative as d¢dwxag in
P4 C L W 054. 0109 f113 9R. The text is supported by 8 A B D K
N W © [ 844. We may prefer the reading 8¢dwxag for £€8wkac. The
documents that support this reading have both an early date and a
wide geographical distribution. Internal evidence also supports this
reading since the perfect always seems to be used in the expression 0
3¢dwxkdg pot referring to the Johannine community in John 17.46 1
have already noted that the phrase ovg €8wkadg (or 8édwxac) pot is a
Johannine expression referring to the community.

The prepositional phrase €x 100 xdoupov further describes the
community. The preposition €x is best understood in a partitive sense
denoting separation and, as such, should be translated as ‘among’.
Translating the preposition with ‘from’, denoting origin, would vio-
late Johannine thought. Though the community exists in the world
they are not of it, but are a separate entity. According to Johannine
theology the origin of the community is not from, or out of, the

40. So Carson, ‘The aorist ephanerdsa doubtless sums up all of Jesus’ ministry,
including the cross that lies just ahead’ (1991: 558).

41. Of course, it may be argued that the atonement motif is included in the mani-
festation of the Father’s name. But the task of the exegete is to ask what is distinctive
about the text, or what makes the text unique.

42. Cf. Jn 1.31; 2.11; 3.21; 7.4; 9.3; 17.6; 21.1 (twice), 14.

43. Cf. 1Jn 1.2 (twice); 2.19, 28; 3.2 (twice), 5, 8; 4.9.

44. Cf. Rev. 3.18; 154,

45. Sec F. Brown (1952: 1028).

46. Though we may note that the aorist form of the verb in the expression in
v. 11 has good support (PVid 8 L W pc).
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world but is from above or from the Father. This is clearly seen in
v. 7 where the community is described as those napd cod eioiv.*’
Here mapd with the genitive denotes the origin of the community and
should be translated as ‘from’.

The following compound sentence describes the true identity of the
community, ool ficav kduol avtovg #dwkag Kol TOV AGYoV Gov
tetipnkav. We have here a good example of parataxis, that is, the
linking of clauses with the conjunction xai. It is interesting to note the
chronological progression in the thought expressed here. Initially the
community was the Father’s, then it was given to the Son, and then it
kept the Father’s word. Note that even before the community kept the
Word and was given to the Son, it was already belonging (foav) to
the Father. Moreover, the imperfect fjoav underscores the thought
that the community always belonged to the Father.*® Therefore, any
attempt to play down the determinism of the Gospel is bound to fail.
In Bultmann’s words, the community ‘by their faith testify that their
origin does not lie in the world, but that from the very beginning they
were God’s possession’ (1971: 498).#

Verses 7 and 8 describe the community and further confirm the
Johannine concept of election. These two verses should be viewed
together as they express one thought. The adverb viv follows on from
the last clause xai tov Adyov cov tetnpnkav. The perfect tense
(tempnkav) indicates that the community is continuing to keep the
word. Therefore, the prayer does not reveal that any schism in the
community has taken place yet. Since the community is keeping the
word the Johannine Jesus knows that it belongs to the Father, mopa
ooV €lolv. Again we note the use of the linear tense: the community
always belongs to the Father. The origin of the community is from
above, they are not of this world. And this fact is not dependent on the
community’s faith, rather their faith is an expression of the fact. In
other words, it is because they belong to the Father that they respond
positively to the Son’s revelation.

Verse 8 gives the basis for the Son’s assurance:

47. Pollard overlooked this occurrence when he said that ‘ropd with the genitive
is never used of the relation of anyone other than the Son to the Father’ (1977: 365).

48. Barrett is correct in recognizing the Johannine determinism here, ‘The disci-
ples belonged to God from the beginning, because from the beginning he had pre-
destinated them as his children’ (1955: 421).

49. A similar thought occurs in Odes 17.12-16.
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St 18 prpata & Edwxdg pot dédwka avTolg,
Kol ool EAafov
kol yvooay AAnBdg 61 nopd cob e§iABov,
kai éxicteveay 611 60 ue anéoteriag.

Here again we have parataxis. The ¢t introduces the causal clause that
gives the reasons for the previous fact stated. The uniqueness of the
community lies in the fact that they were given the words (prparo) of
the Father by Jesus. Moreover, the community received the words the
Son has given to it; it truly knew that the Son came out from the
Father;’® and they believed that the Father sent the Son. These three
statements are important as they describe the characteristics of the
community. Above all it is a community that treasures the Johannine
tradition about Jesus. In Késemann’s words, it is a community that is
under the Word. ‘For John, the Church is basically and exclusively the
fellowship of people who hear Jesus’ word and believe in him; in
short, it is a community under the Word’ (1978: 40). The content of
that Word is the Johannine tradition about Jesus as the last two state-
ments clarify. Jesus is the one who came from God (ropa cov
€ENABov). Here the pre-existence, and consequently the pre-eminence,
of the Son is emphasized. Jesus was the one sent by the Father. There-
fore, receiving the Word, in Johannine terms, requires the acceptance
of the Son’s pre-eminence and sending.

It is necessary here to consider the Johannine usage of the terms
priuata and Aoydc. Barrett says:

It is shown at 14.23f. that a distinction should be drawn between word
(singular) and words (plural). The former means the divine message
brought by Jesus as a whole, the latter is nearer in meaning to évtoAat,
precepts (1955: 421).%!

R.E. Brown, however, feels that it is difficult to maintain a distinction
between these terms (1966: II, 743). It seems more probable that these
two terms are used interchangeably in the Gospel because it accords
with Johannine style. Both terms are used quite frequently in the
Gospel though Aoydg is used more often.™

50. The object of the community’s knowledge, i.e. Jesus’ historical coming,
among other things, distinguishes them from the Gnostics.

51. Lindars (1972: 521-22) and Carson (1991: 559-60) expressed the same
opinion.

52. Adyog occurs at Jn 1.1, 14; 2.22; 4.37, 39, 41, 50; 5.24, 38; 6.60; 7.36, 40;
8.31, 37, 43, 51, 52, 55; 10.19, 35; 12.38, 48; 14.23, 24; 15.3, 20, 25; 17.6, 14,
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A crucial question for Johannine theology is how the concept of
‘Word’ within the Gospel relates to the Prologue. In the past most
scholars have drawn a distinction between the origin of the Prologue
and the rest of the Gospel, and therefore have interpreted the meaning
of Adyog in the Prologue differently from the occurrence of the
word-group elsewhere in the Gospel. Recently, however, this anti-
thesis between the Logos concept in the Prologue and the rest of the
Gospel has been questioned (Minear 1982; E.L. Miller 1993).

What meaning then does the concept have, and what role does it
play? In an article ‘Logos Ecclesiology in John’s Gospel’, Minear
argues that the concept has primarily an ecclesiological function and
conditions the Gospel’s thinking about the Messiah (Minear’s term).
‘In his vocabulary the logos symbol disclosed rather the interdepen-
dence of ecclesiology and Christology’ (1982: 95). Minear even goes
so far as to say that

Within the Johannine perspective, the doctrine concerning incarnation is a
doctrine concerning the church; to understand the life of the church is
required before an interpreter can grasp many nuances in John’s thinking
about Christ (1982: 110).

Minear makes a valid point: ecclesiology and Christology are closely
related. And in general terms, what is said about the Johannine Christ
can be said about the church, and vice versa.

In his article ‘The Johannine Origins of the Johannine Logos’
(1993), E.L. Miller criticizes the attempts to understand the term
Logos in Jn 1.1 in isolation from the rest of the Gospel. Miller asserts
that ‘it is here [i.e. in the Gospel] primarily, essentially, and exclu-
sively that we encounter the origin of the Logos concept...” (1993:
450). According the Miller, Adyog and priua point beyond the mean-
ing of simply ‘word’ to a “Word’ which is saving truth. As such, the
term Logos has an implicit christological significance (1993: 452).

All these observations underscore the centrality of the Word in
Johannine ecclesiology. The giving of the Word creates the commu-
nity. And the community’s possession of the Word identifies them as
the legitimate community of the Father. Indeed, it is the Word that

17, 20; 18.9; 19.8, 13; and 21.23; while pfipa occurs at Jn 3.34; 5.47; 6.63, 68;
8.20, 47; 10.21; 12.47, 48; 14.10; 15.7; and 17.8. The change from Adyog to
pAuata also occurs at Jn 6.60, 63; 8.43, 47; 12.48; and 14.10, 23 (Schnackenburg
1990: 111, 177-78).



4. The Exegesis of Jesus’ Prayer 99

separates the elected ones from the world. Where the Word is, there is
the true community of the Father. Again, this concept should be
understood against the background of the community’s struggle with
the synagogue.

The disciples believe that Jesus came from the Father (tapd cod
£ENMABov). The term €&€pyopat had important messianic connotations
in the first century. Some groups in first-century Judaism often re-
ferred to the Messiah as the coming one (812) (Arens 1976: 261-87).
Likewise, the term possesses a significant theological meaning in John.
Jesus did not come of his own accord, but was sent by the Father (cf.
IJn 5.43; 7.28; 8.42; 10.10; 12.47; 16.30). In these verses there is cer-
tainly an apologetic motif. The term can also denote the resurrection
of Jesus (cf. Jn 11.34, 41), going out on missionary work (cf. 3 Jn 7),
and going to the crucifixion (cf. Jn 19.17).

In the last clause it is also stated that the disciples believed
(¢miotevoav) that the Father sent Jesus. In these verses ‘knowing’ and
‘believing’ are used in the closest parallelism (Barrett 1955: 422). The
disciples have experienced that Jesus is indeed the true Revealer from
God. Again the emphasis on Jesus as being the Revealer of God is
unlike the rest of early Christian literature, and is to be explained in
that John stands in some way in the trajectory of Gnosticism.

b. The Function and Nature of Life in John

The question concerning the purpose of the Fourth Gospel is one of
the most crucial issues for Johannine research. The distinctive char-
acter of the Gospel in contrast to the Synoptics, and the explicit state-
ment regarding its purpose (Jn 20.31) immediately invite the reflection
of the scholar. Needless to say, the way this question is answered will
determine a person’s understanding of the Gospel. The most influen-
tial voices of the early church considered that the Fourth Gospel was
only written to supplement the Synoptics, and that it does not add any-
thing that is substantially different (Torm 1931: 130; Hendriksen
1961: 21-22). In more recent times, traditional scholarship has regar-
ded the Gospel as a missionary document written to convert either
Jews or Greeks (Carson 1987). During the last half of this century,
however, the discussion has become much more sophisticated with the
recognition that the Gospel was composed from a variety of sources
which reflect different aims; missionary, pastoral and apologetic
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concerns can be identified in the Gospel.>® More and more scholars
are shifting away from the opinion that John is a missionary docu-
ment, emphasizing the pastoral and especially apologetic concerns.

Since Jn 20.31 explicitly contains a statement of purpose, and has
long been a central verse in the discussion, it will serve as the starting
point and basis for our inquiry. In Jn 20.31 the author (or redactor)
expresses the purpose for recording the signs Jesus performed. Any
discussion on the purpose of the Fourth Gospel needs to pay careful
attention to this statement. I have therefore provided the text and a
translation of the passage as follows:

todta 8¢ yéypantoy
iva miotev[cinte
411 Incodg €otv 6 Xprotog
6 V10¢ 100 B0,
kol iva motevovieg Loy Exmie
&V 10 6vopaTL avToU.

But these things have been written
in order that you may come to believe
that Jesus is the Christ
the Son of God,
and  in order that by believing54 you may have life
in his name.

Two purposes are given for the writing of the Gospel, namely, (1) that
the reader may believe; and (2) that the reader may have life. Discus-
sion of this verse has focused on the important variant in the first iva
clause between the present niotevnte (that you may continue believ-
ing), and the aorist miotevonte (that you may come to believe). The
first reading would indicate that the Gospel was written to strengthen
Christians in their faith; the second reading, on the other hand, would
indicate that the Gospel was written to convert the reader, making the
Gospel a missionary document.>® Though the manuscript evidence is
about equally divided between the two variants, the corrected text of
Sinaiticus would slightly favor the aorist miotevonte. When we look
at usage in the Gospel itself, we find that ivo with the finite verb

53. See Schnackenburg (1990: I, 48-52) and R.E. Brown (1966: I, Ixvii-lxxvii).

54. This translation is based on the adverbial participle used instrumentally
(Burton 1976: 171).

55. See Metzger’s comments at this point (1971: 256).



4. The Exegesis of Jesus’ Prayer 101

moTeV® occurs on eight other occasions,’® on five occasions the aorist
is used, on two occasions the present is used, and in Jn 19.35 the tex-
tual evidence, as here, is ambiguous. Again this data would slightly
favor the aorist reading. Therefore, it seems to me that the aorist
reading is to be preferred above the present. This argument finds fur-
ther support in the hypothesis that the Gospel was constructed on
material from a signs source which had a missionary purpose (Fortna
1970). Therefore, on the basis of these arguments, the first purpose
clause does express missionary intention. However, the unmistakable
influence of a source behind this statement should make us wary of
accepting it as adequately expressing the purpose of the Gospel or
even the original Gospel.

In this section, I want to pay more attention to the second clause
here expressing the purpose of the Gospel. Discussions concerning the
purpose of the Fourth Gospel have neglected this statement, and thus
have failed to appreciate its significance for understanding the purpose
of the Gospel (Carson 1987), that is, the Gospel was also written in
order that the reader may have life in the name of Jesus.

The first question that must be considered in discussing this second
purpose clause is whether or not it originally stood together with the
first purpose clause. Could it have been a later addition to the first
clause by the proper author or redactor? Except for the resuscitation
of Lazarus, life does not appear to be a prominent theme in the signs
of Jesus. In ‘the first of his miraculous signs’ Jesus shows his power to
change water into wine. There is no concern about life in the sign,
instead the concern is for belief, ‘He thus revealed his glory, and his
disciples believed in him’ (Jn 2.11). Likewise, the ‘second miraculous
sign’, the healing of the official’s son, Jesus performed that the people
may believe, ‘Unless you people see miraculous signs and wonders
you will never believe’ (Jn 4.48). This demonstrates that the concern
for ‘having life’ does not come from the signs source, but is the con-
cern of the proper author or redactor. This additional purpose clause
may therefore be an addition that was made to the signs source that
reflects the theological concern of the author or a later redactor.

The juxtaposition of two purpose clauses is a common feature of
Johannine style (cf. Jn 1.7; 3.17; 12.47; 17.15, 21, 23, 24). Therefore,
it is possible that this construction could have been written by the
same author, and is not an addition by a later redactor. However, it is

56. Cf.Jn 1.7; 6.29; 9.36; 11.15, 42; 13.19; 17.21; 19.35.
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also possible that it was indeed this stylistic feature of the Gospel that
allowed such an addition to have been made. This question may be
resolved with the results of source criticism. Since the concept of life
is not prominent in those chapters that have been isolated as later
additions to the Gospel, especially chs. 15, 16 and 21; and since the
absence of the theme of life from the passion narrative is due to the
fact that it attained a fixed form very early among Christians, a fact
which is demonstrated in all the Gospels, it is possible that the second
purpose clause comes from the hand of the author and not a later
redactor. If this is correct, it follows that the second purpose clause is
more significant than the first in ascertaining the purpose of the origi-
nal Gospel.

Another question that needs to be considered is, ‘What relationship
exists between these two purpose clauses?” The proper author clearly
had a reason for the first purpose clause, otherwise he would have
omitted it. Was the original Gospel then written for two definite and
separate purposes, that is, that the readers may believe that Jesus is the
Christ, and that the readers may have life in his name? Or are these
two clauses in parallel construction with each other, expressing the
same idea in different words? A third possibility is that a logical pro-
gression is expressed, that is, the Gospel was written that the readers
may believe in Jesus, and when they do so, they will have life. Careful
analysis of the grammatical construction favors the last possibility.
The second clause does not read iva {onv €xnte, but iva miote-
vovieg Lomv €xmte, thereby building on the thought of the first
clause. The purpose of the Gospel is not merely that the readers may
believe, but that they may have life. Therefore, I conclude that the
original Gospel had two purposes which are closely related and in
logical progression, that is, that the readers may believe, and upon
believing may have eternal life.

The conclusion, therefore, that the discussion has reached so far is
that Jn 20.31 does contain a real statement of purpose by the proper
author with respect to the original Gospel. The question that must now
be asked is if the rest of the Gospel supports this conclusion.

A casual reading of the Gospel is enough to convince the reader that
the concept of life is very important throughout the narrative.’” The

57. The Johannine emphasis on life has been pointed out in the studies of Dodd
(1953: 144-50), Filson (1962), Hill (1967), Coetzee (1972), Lindars and Rigaux
(1974: 155-73), Moule (1975), Thompson (1989), and Luzarraga (1991) et al.
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noun {4 occurs 36 times, the verb {dw occurs 17 times, and the verb
Lwomotém occurs three times.’® Often the noun is used with the adjec-
tive ‘everlasting’ (oidvioc) in the expression ‘everlasting life’ (cf. Jn
3.15, 16, 36; 4.14, 36; 5.24, 39; 6.27, 40, 47, 54, 68; 10.28; 12.25,
50; 17.2, 3). Studies have shown that these two expressions, ‘life’ and
‘everlasting life’, are used synonymously.* The centrality of the con-
cept of life in the narrative is also striking. The reader is introduced
to the concept already in the first few verses of the prologue: life was
in the Word (Jn 1.4). Then in the conversation with Nicodemus, it is
stressed that Jesus has come not to condemn the world but to give
everlasting life to all who believe in him (Jn 3.17). In ch. 4, Jesus
talks to a Samaritan women about living water springing up into ever-
lasting life (Jn 4.13-14), and to his disciples about gathering fruit for
everlasting life (Jn 4.36). In chs. 5 and 6, he argues with the Jews that
as the Father has life in himself so he has given life to the Son and that
Jesus is the bread that comes from heaven to give life to the world
(Jn 5.26; 6.50-51). In ch. 6, the first ‘I am’ saying occurs when Jesus
says, ‘I am the bread of life’ (Jn 6.48). In ch. §, it is claimed that those
who follow Jesus will not walk in darkness but have the light of life
(Jn 8.12). Again in ch. 10, in the parable of the good shepherd, Jesus
says that he has come that believers may have life in abundance
(Jn 10.10). Before Jesus raises Lazarus from the dead another ‘I am’
saying occurs when he says to Martha, ‘I am the resurrection and the
life’ (Jn 11.25). In ch. 14, Jesus says, ‘I am the way the truth and the
life’ (Jn 14.6). Then in ch. 17, Jesus prays that the Father may glorify
the Son in order that he may give life to those the Father has given
him (Jn 17.1-2).

At this point it may be useful to note the similar importance that the
concept of life has in 1 John. The subject of the apostolic proclamation
is introduced as the ‘Word of life’ (cf. 1 Jn 1.1). And likewise the
purpose of the epistle is identified as, ‘I write these things to you who
believe in the name of the Son of God so that you may know that you
have eternal life’ (1 Jn 5.13). This statement of purpose and concern is
similar to that of the Gospel and may argue for a common author.

58. The noun {wn occurs in Jn 1.4; 3.15, 16, 36; 4.14, 36; 5.24, 26, 29, 39, 40;
6.27, 33, 35, 40, 47, 48, 51, 53, 54, 63, 68; 8.12; 10.10, 11, 28; 11.25; 12.25, 50;
14.6; 17.2, 3; and 20.31. The verb {dw® occurs in Jn 4.10, 11, 50, 51, 53; 5.25:
6.51, 57, 58; 7.38; 11.25, 26; and 14.19.

59. See Coetzee (1972: 51) and Thompson (1989: 35).
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This brief survey clearly indicates that the concept of life is a major
theme in the Fourth Gospel.

I shall now proceed to provide an evaluation of the meaning of the
concept of life in the Fourth Gospel, which is much more difficult
than showing the importance and centrality of the concept in the
Gospel. In the words of Marianne Thompson, ‘it is easy to document
the importance of the theme of life, it is more difficult to account for
its prominence and to delineate the precise content of the Johannine
concept of life’ (1989: 5). As this comment suggests, there are two
questions that must be considered: “What reason might there be for the
prominence of life in the Gospel?” And ‘What is understood by this
concept of life or everlasting life?” Of course, these questions are
closely related, and the answer to one will help us to understand the
other. Too often, the second question has been considered indepen-
dently from the first by those who have attempted to deal with the
purpose of the Fourth Gospel. In this study I shall also give promi-
nence to the first question, and consider what light it might throw on
the second. The answers that have been given to the second question
range from ‘that authentic existence, granted in the illumination which
proceeds from man’s ultimate understanding of himself,” (Bultmann
1971: 258) to the ‘glorious and continued oneness with Christ and his
Father’ (Coetzee 1972: 51). No consensus has yet been reached on this
question.

What, then, might have been the historical circumstances that occa-
sioned the writing of the original Gospel? It is probable that the origi-
nal Gospel was constructed on the basis of a signs source which had a
definite missionary intent. This observation can already tell us much
about the region in which the Gospel was written. If the proper author
used a source it follows that the source must have had a high profile
and influence among the Christians in the region. It seems to have
been used by Christians as a tract for evangelism. These Christians
were evidently a group with great evangelical fervor. However, the
present Gospel demonstrates that the signs tract became inadequate to
meet the needs of the Christians in the region, and needed supplemen-
tation. What was the need that lay behind this supplementation or
addition to the signs source? Obviously, it was not a need for evange-
listic material since the signs tract already served that purpose.
Research has shown that the Gospel is saturated with a polemic against
the ‘Jews’, who have to be identified with the Judean leaders in
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Jerusalem. The ‘Jews’ are pictured, almost without exception, as being
of the world and intent on persecuting Jesus. Their antagonism
towards Jesus leads to the excommunication of his followers from the
synagogue (cf. Jn 9.22, 12.42, 16.2). These findings lead to the con-
clusion that the Gospel reflects a major conflict between Christians and
the synagogue. It was this crisis of being excluded from the synagogue
that lies behind the writing of the original Gospel. Before, these
Christians saw themselves as continuing the traditions of the Jews and
coexisted with the synagogue, but now their validity is being chal-
lenged to the extent of being excommunicated from the Jewish estab-
lishment and worship. The enthusiasm of many Christians would have
lessened as they feared excommunication from their religious tradi-
tion and faced the challenge of the synagogue regarding the validity of
Jesus. Therefore, the Christians in the region of the proper author
were not in need of evangelistic material, but in need of encourage-
ment and a theological foundation for their existence and mission. The
concept of life in the original Gospel can only be understood when
this historical context is appreciated.

How, then, could the concept of life have served to meet these needs
in the crisis the Christians faced? Why would the author have used this
idea as an encouragement for the Christians in the Jewish community?
Any attempt to understand how the author has used the concept of life
needs to consider how the term was used at the time and see what con-
nections there may be with the Johannine usage. Apart from the the
Old Testament, the Pseudepigrapha, Dead Sea Scrolls and the Gnostic
literature may also provide a context for understanding the term.

It does not appear that the Old Testament and the Pseudepigrapha
provide any important leads since both collections have no definite
concept of life similar to that of the Gospel (Hill 1967:163-75).5°
When we turn to the Dead Sea Scrolls and the Gnostic writings we
find more similarity to the Gospel. The concept of life is not a very
prominent concept in the Scrolls, only in a few instances is it used in
the sense of ‘eternal life’ (Coetzee 1972: 60-61). Though it is impor-
tant to note that it is used in a dualistic framework (cf. 1QS 2.3; 3.7;
4.7).

The concept of life is much more prominent in the Gnostic writings,
especially in the Hermetic and Mandaean writings (Schnackenburg

60. The isolated references to eternal life in 1 En. 37.4 and 58.3 are probably of a
late origin and may even be post-Christian (Hill 1967: 173).
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1990: 11, 357).5! This context may help us to understand how the term
life was used in the milieu of the proper author, and hence may help
us to understand the use of the term in the Gospel. As in the Dead Sea
Scrolls, life is seen in a dualistic framework. It comes from above,
that is, from God. And it has the notion of energy or power associated
with it. ‘It is understood as a physical phenomenon, yet not as the
vitality of cosmic being, but as indestructible duration and also as the
underlying force which triumphs over all obstacles’ (Bultmann 1964:
839). This notion of life as ‘an absolutely otherworldly divine power’
(Bultmann 1964: 841) may serve to encourage those who face
opposition, and, as such, is a meaning that may lie behind the Johan-
nine concept. Of course, much further research needs to be done on
the way the concept is used in Gnosticism, but the appropriateness of
what has been said of the Gnostic concept for the historical situation
of the author of the Gospel is striking.

A feature that the Dead Sea Scrolls, the Gnostic literature, and the
Fourth Gospel share is placing the concept of life in a dualistic
paradigm. ‘Eternal life’ in the Gospel means life from above, that is,
the divine life that comes from God. This life, however, does not
consist in sharing in the essence of God, but rather consists in being
empowered by God for the work of God. This life, in other words,
does not denote a participation in the divine essence, but a participa-
tion in the divine mission.5? To corroborate this assertion we need to
look more closely at certain passages. A good place to start is with the
definition of life that Jesus gives at the beginning of his prayer. He
prays (Jn 17.2-3):

£dwkog avtd éEovolav rdong copkoc,
iva mav O d&dwxag adtd ddon avtolg {ony aldviov.
vt 8¢ oty 1 aldviog {on
iva yvdokooLy o€ 10V pévov aAnBivov Beov

xal Ov aréstelrog Incodv Xpiotdv.

Here everlasting life is defined in terms of knowing the only true God
and the one he sent. As most commentators think, it is probable that

61. Cf. Poimandres 1.9, 17; 12.21; 32, etc.

62. Coetzee’s conclusion is correct, i.e. life in the Fourth Gospel means the
‘glorious and continued oneness with Christ and his Father,” but it needs to be said
that this ‘oneness’ is not in terms of essence but function (1972: 51).
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v. 3 is an addition by a later redactor (Bultmann 1971: 494; Schnack-
enburg 1990: III, 172). If so, this statement provides important evi-
dence of Johannine theology.®® Without doubt, knowledge here is to
be understood in terms of the Hebrew notion of knowledge and not,
contra Bultmann, in terms of Greek thought or Gnosticism (Schnack-
enburg 1990: I, 360). The Hebrew concept of ‘knowing God’ has the
meaning of ‘having communion with God’ (Schnackenburg 1990: II,
172). Therefore, life has to do with having communion with God. But
the addition ‘and the one you have sent’ suggests that communion with
God does not exhaust the concept of life, since the verb aroctéAlw
has a definite theological function and plays an important role in the
paradigmatic thought of the Gospel.®* The term refers to the mission
of Jesus as one coming from the Father to give life to the world.
Therefore, the definition here suggests that life is more than having
communion or fellowship with God, but that it also involves knowing,
that is, sharing or participating in, the sending of Jesus. This under-
standing of life as communion with God and participating in the
sending of Jesus is further supported by the close connection between
o1 and 86&a in this passage. Eternal life is a manifestation of the
86&a, which, according to Schnackenburg, replaces the phrase ‘ever-
lasting life’ in the rest of the prayer (1990: III, 172). A careful study
of 86&a in the Gospel reveals that it refers to the grace of God
displayed in the sending of Jesus to save the world. Thus the idea of
the mission or the sending of Jesus underlies the prayer of Jesus.
Therefore, on the basis of this passage I want to propose that the
concept of life in the Fourth Gospel includes the participation of the
believer in the sending of Jesus. In other words, life in the Gospel is
more than an existential communion or fellowship with God, it also
involves the experience of sharing in the sending of Jesus. This expe-
rience of the believer in the sending of Jesus has both an objective and
a subjective side. First, the believer is the object of Jesus’ sending, that
is, the sending of Jesus saves the believer. Secondly, the believer in
turn comes to participate in the sending of Jesus by continuing that
sending or mission in the world. Everlasting life is to know God, the
one who sent Jesus to give life to the world, in the sense of ‘an inner

63. The expression ‘Jesus Christ’ is found only here in the Gospel.
64. God is the one who sends Jesus, Jesus is the one sent, and the disciples are
those being sent by Jesus.
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apprehension and participation’ (Schnackenburg 1990: I, 360) in the
sending or mission of God and Jesus. In this connection, I may point
out that the Aramaic word for life 7' can mean both life and
salvation.%

When we look at the rest of the Gospel it seems that the above pro-
posal can be supported. In Jesus’ conversation with the disciples at
Jacob’s well he says, ‘even now he [the one reaping] is gathering fruit
for (eig) eternal life’ (Jn 4.36). Here the idea of eternal life is closely
associated with ‘gathering fruit’, a metaphor for mission. Schnacken-
burg’s comment is to the point:

The reward is probably the gathering of the harvest itself; the xat, there-
fore, gives the precise explanation of the reward. Otherwise the sequence
would be very strange: one does not expect payment before the work is
done (1990: 1, 450).

In other words, ‘eternal life’ consists indeed in ‘gathering fruit,” that
is, in participating in the mission of Jesus.

Another passage that may support the notion that life in John
involves participation in the sending of Jesus is found in Jn 8.12. Fol-
lowing Jesus means that the person will have life. Note that life is not
the end result of ‘following’, but that it is in the following that the
person has life. This same idea underlies the Good Shepherd narrative
in ch. 10 (cf. Jn 10.1-2, 10, 27-28).

In conclusion, this section shows that the concept of life is crucial
for the purpose of the Fourth Gospel, and that this concept may have
apologetic and missionary connotations. The Christians for whom the
proper author wrote appear to have been active in persuading other
Jews (and Gentiles) to believe that Jesus is the Christ. Because of the
crisis that group of Christians faced in being challenged and excom-
municated by the synagogue, their faith needed an apologetic against
the synagogue and their mission encouragement. The Gospel was writ-
ten that the reader may have life, that is, a life that consists in partici-
pating in the mission of Jesus and God. Therefore, though the Fourth
Gospel may not have been a missionary document, it may have been a
document for missionaries. The Gospel, among other things, could
have served to encourage the community to continue in their witness
that Jesus is the Christ, the Son of God (Jn 20.31). This suggestion

65. Similarly, the Syriac New Testament uses the same word . for both {on
and cwmpia.
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requires further reseach, which should include an investigation of how
such a purpose may be substantiated in the narrative.

c. Kosmos in John

The term k6opog occurs frequently in the Johannine writings. It
occurs 78 times in the Gospel and 24 times in the letters. Whereas it
occurs only twice in Mark,% nine times in Matthew, and three times
in Luke. The word mostly used for earth or land in the Synoptic
Gospels is yfi. This word yi occurs 13 times in John and only once in
the letters.

In Greek philosophy the word kéopog denotes the basic world
order or the world system (Sasse 1965: 868-80). The usage of the
term in John covers a wide range of meanings.®” However, generally
in John, it does not denote a physical or metaphysical reality but it is
an ethical term. ‘In the statements regarding the xdopog in Johannine
theology the concern is with the nature of the world that has fallen
away from God and is ruled by the evil one’ (Balz 1991: 312). This is
akin to Gnosticism, but it differs from the concept in Gnosticism in
that the world is not rejected; instead the Father loves the world and
sends the Son into the world to save the world (Jn 3.16-17). ‘Thus the
xéopog itself is not rejected, but is overcome (16.33; 1 John 5.4-5)
(Balz 1991: 312). However, John does not go as far as Paul, for whom
God is reconciling the xdopog to himself (2 Cor. 5.18-19). In John the
Koopog is not redeemed or renewed (cf. 2 Peter 3.7, 10), instead the
elect ones are drawn out from it. John is therefore halfway between
Paul, who like the apocalyptic movement expected the renewal of the
world, and Gnosticism, where the world is rejected. In John, Jesus
does not reconcile the world, but overcomes the world. ‘John is not
interested in the liberation of the world but only in the deliverance
from the world, i.e. the gathering and uniting of those predestined

66. Ihave disregarded the occurrence in Mk 16.15 as Mk 16.9-20 was not part of
the original text.

67. Hendriksen has distinguished six different meanings of the term in John:
(1) it is used for the universe and the earth, Jn 15.5; 21.25; (2) it refers to the human
inhabitants of the earth, Jn 16.21; (3) it can refer to the general public, Jn 7.4; (4) it
has an ethical sense, i.e. humanity is alienated from God and is in need of salvation,
Jn 3.19; (5) as in usage (4) with the added idea that no distinction is made with res-
pect to race or nationality, Jn 4.42; and (6) it can refer to the realm of evil as in (4)
but with the added idea of hostility to God, Jn 7.7; 8.23, etc. (1961: 79).
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who are to be protected against the world’ (Lattke and Franzmann
1994: 152). This halfway stance between Paul and Gnosticism makes
John’s use of the term ambiguous.

Indeed, John’s view of the x6ouog seems contradictory. On the one
hand, there is the sharpest antithesis between Jesus and the world (cf.
Jn 7.7; 8.23; 14.17); but, on the other hand, it is said that God loves
the world (cf. Jn 3.16),%® that Jesus takes away the sin of the world
(Jn 1.29), that he was sent to save the world (Jn 3.17; 12.47), that he
is the Saviour of the world (Jn 4.42), and that he gives life to the
world (Jn 6.33, 51). This contradiction also appears in the prayer of
Jesus. In Jn 17.9 he does not pray for the world, but in v. 21 he prays
that the world may believe. How is this tension to be resolved then?

It is best to avoid any attempt to give a strict definition or descrip-
tion of the usage of xéopog in John. The use of the term in the Gospel
is a complex problem. First, it is necessary to note that the term has
different meanings in different contexts.% Secondly, the Gospel pre-
sents the reader with different layers of tradition.”” To make a gen-
eralization, the basic Johannine concept of x6opog is best understood
as that which opposes the sending of Jesus and the community. In John
the xdopog generally represents the Jerusalem Jewish leaders.”! Onuki
has correctly pointed out that the Jews in John are not merely a sym-
bol of the world opposing Jesus, but are the actual opponents of the
Johannine community (1984: 29-35). Therefore, a strict definition is
impossible and misleading. The xdouog for the community is both a
place of danger and a place of potential. It is never stated that the
world cannot believe. The elected ones are indistinguishable from the
kooog when they do not believe. Therefore, there is not a total rejec-
tion of the xdopog in John. The xdopog can still believe, and is the

68. Lattke regards Jn 3.16 as uncharacteristic of John, although not as inauthentic
(1975: 64-85). 1 agree with Lattke then that the Johannine kdopog is not the object of
Salvation History (Erldsungsgeschichte) (1975: 245).

69. For example, see Hendricksen (1961: 79).

70. For Baumbach Jn 1.10 reveals two understandings of the world: Old Testa-
ment and Gnostic. For Schmithals (1992: 309), the Grundevangelium talks of a neu-
tral world (Jn 1.9-10; 6.14; 8.12; 11.27; 13.1; 14.19, 27, 30; 15.18; 16.20-21). The
evangelist takes a negative meaning.

71. It should be noted that the enemies of Jesus in John are not simply the Jews
as such, but particularly the Jewish leaders at Jerusalem. Therefore, John should not
be viewed as an anti-Jewish document. After all, the Johannine Jesus and the disci-
ples are still Jews.
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object of both Jesus’ and the community’s sending. This difference in
the concept of x6aopog between John and Gnosticism is because in John
dualism serves a soteriological function, whereas in Gnosticism
dualism is based on the cosmological order.”? In Gnosticism the cre-
ated world is intrinsically bad or evil, but not in John (cf. Jn 1.3, 10).

The religionsgeschichtliche context of the Johannine usage of
x6opog is an important issue for Johannine theology. The only real
equivalent to the Johannine usage in Jewish literature is found in the
apocalyptic document 2 Esdras, which is roughly contemporaneous
with John. In 2 Esdras the world becomes a place of corruption and
evil (cf. 2 Esd. 4.11; 9.20; 14.17, 20). Since 2 Esdras does not pre-
cede John in time one cannot deduce that John depends on this Jewish
tradition. It is possible that 2 Esdras and John share the same strand of
tradition here from another source.

Gnostic documents provide more abundant comparison. The Gospel
of Thomas makes for a very interesting comparison with the usage of
the terms yf and xoopog in John. In the Gospel of Thomas there is a
definite distinction between Ka9o and kKocMoc. The term ka2 is theo-
logically neutral and is used for ‘earth’, ‘land’, or ‘soil’ (cf. Gos.
Thom.34.8, 11, 30; 35.20, 35; 36.31; 40.30; 48.23; 51.6, 17). As such
it corresponds to the usage of the term v1 in the Synoptic Gospels and
John. On the other hand, kocMoc is used in an ethical sense for
‘world’ as the realm of evil, (Gos. Thom. 34.15; 35.33; 37.11; 38.9,
18, 21, 27, 28; 42.10, 30, 32; 47.13, 14; 51.5, 10). This is particularly
clear in Jesus’ statement, ‘Whoever has come to understand the world
(kocHoc) has found a corpse, and whosoever has found a corpse is
superior to the world (kocvoc)’ (Gos. Thom. 42.30-32, cf. 47.13-
14). This is similar to the concept of xk0opog in John.

In the Gospel of Philip, which is later than the Gospel of Thomas
and John, kocHoc also plays a very important role and here it func-
tions within a decidedly Gnostic dualism.”® In Eugnostos the Blessed

72. For Ashton kdcpog implies a ‘vertical opposition” (1991: 207), moral or
ethical, not cosmological nor metaphysical. Barrett has pointed out that the expres-
sion 6 kdopog 0VT0G, is not contrasted with the future world, but with an existing
world that is above (1955: 135).

73. Cf. Gos. Phil. 52.20, 26, 27; 53.8, 13, 22, 36; 54.2, 6, 14; 55.7, 19; 58.27;
59.25; 61.24; 62.32, 34; 63.24; 64.32, 34; 65.27, 29; 66.7, 14, 16, 22; 67.10;
72.1, 17; 73.19; 75.3, 8, 9; 76.4, 6, 32-33; 77.12, 21; 78.21, 23; 79.18; 81.7;
82.3, 30; 83.6; 86.11, 12, 13.
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and in The Sophia of Jesus Christ, which are probably first-century
documents, kosmos occurs often but it lacks the theological meaning
found in John and later Gnostic writings. Later, in the Hermetica
xéopog becomes a metaphysical being and even a second God.

In the Odes of Solomon we find ideas similar to and dissimilar from
John.” In Odes 10.4 Christ is depicted as capturing the world for the
glory of the Father; in Odes 20.3 the Lord’s thought is contrasted to
the thought of this world; in Odes 38.11 the Deceiver caused the
world to err; and in Odes 41.15 it is said that the Messiah was known
before the foundation of the world (cf. Jn 17.5, 24). These ideas are
similar to what we find in John. However, Odes 22.11 and 33.12 talk
about the renewal of the world (r¢=n\s) and the new world (re=n\s)
respectively, which is akin to Jewish apocalyptic thought.”

From these observations, it would appear that John’s usage of
KkOouog is akin to that of Gnosticism. However, we have noted that
there are important differences too. The Johannine tradition may have
been influenced by the early Gnostic trajectory in its usage of xdopoc,
but instead of making an absolute rejection of the k6opoc, the Johan-
nine community, according to its Old Testament background and espe-
cially in embracing the Johannine Jesus tradition, affirms the potential
of the x6opog for mission.

d. Election in John
The concept of election is a major theme of the Gospel and especially
in the prayer of Jesus. The verb éxAéyouar occurs at Jn 6.70; 13.18;
and 15.16 (twice), 19. Though believers are often described as ‘the
elect’ (0 €xAextdg) in the Synoptics,’S the noun does not occur in
John. Other verbs in the Gospel that describe the concept include: ‘to
draw’ (Jn 6.44, £Axw), ‘to call’ (Jn 10.3, dwvéw), ‘to know’ (Jn 10.14,
Yivook®), ‘to lead” (Jn 10.16, dyw), ‘to appoint’ (Jn 15.16, ti6nuu),
and ‘to give’ (Jn 17.2, 818wpu1).

The prominence of election in the Gospel again underscores its
dependence on Jewish thought. Election is important in the Old Testa-
ment concept of the salvation history of Israel. The Hebrew word 712

74. 1t is a debated question whether the Odes should be classified as Gnostic or
not.

75. Odes 11 is very interesting and needs further research. The Syriac term rem\s
does not occur in the Ode, instead r¢stre is used.

76. Cf. Mt. 20.16; 22.14; 24.22, 24, 31; Mk 13.20, 22, 27, Lk. 18.7; 23.35.
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(to choose) occurs 164 times in the Old Testament, and in most cases
God is the subject. Israel’s history begins with the choice and call of
Abraham (Gen. 12.1-4), and the subsequent covenant God made with
Abraham (Gen. 15.1-16). The concept takes on greatest prominence in
the exodus of Israel out of Egypt (Exod. 2.23-25). It is especially in
the exodus that the basis of the election of Israel is revealed, namely,
the love of God (Deut. 4.37; 7.6-8; 10.15). The purpose of Israel’s
election was service. As such, Israel is constantly reminded that being
elected, or belonging to the covenant, is not only a privilege but also
involves responsibility. Indeed, Israel was chosen to be a holy people
and to keep the commandments (cf. Deut. 7.6-11; 10.15-20). In Second
Isaiah election is seen in terms of mission (cf. Isa. 42.1; 43.10). This
special responsibility of election was emphasized by the prophets when
Israel failed to keep their covenant obligations (cf. Amos 3.1-8).

A significant aspect of the Old Testament concept of election is that
Jews were chosen because they belonged to the nation of Israel. Thus
election was equivalent to belonging to the nation of Israel. Though
some Gentiles were incorporated into the covenant, this only occurred
as they joined the nation of Israel. Later, however, when the majority
of Israel failed to live up to the covenant obligations set out in the
Mosaic Law, a ‘remnant-theology’ developed. Belonging to Israel no
longer guaranteed membership in God’s covenant. Covenant member-
ship or privilege can only be claimed when the covenant obligations
have been kept.

The Dead Sea Scrolls also place a great emphasis on the concept of
election. The idea is based on the Old Testament and especially on the
concept of the remnant. The Essenes considered themselves to be the
remnant ‘converts of Israel’ (CD 4.2). Consequently, not every Isra-
elite is elected (1QS 3.13-4.1). We see that election, as in the Old
Testament, was closely associated with covenant. ‘Only the initiates of
their own ‘new Covenant’ were to be reckoned among God’s elect’
(cf. 1QS 11.7-9) (Vermes, 1977: 170). Election is also due to God’s
grace (1QH 10.5-7; 4.34-37). However, the Scrolls have a very closed
view of election. ‘The doctrine of predestination in the ‘Treatise on
the Two Spirits’ leaves no room for human responsibility’ (Murphy-
O’Connor and Charlesworth, 1990: 218).

Many scholars see the influence of Iranian Zoroastrianism in the
predestination of Qumran (Merrill 1975: ix). Predestination in the
Dead Sea Scrolls is seen in terms of a rigid dualism, God has created
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two spirits, of good and of evil, and all people are assigned, or
appointed, either to the one or to the other on the basis of God’s will
(Merrill 1975: 57). Thus the Qumran view concerning the destiny of
human beings is fatalistic. However, the sectarians did not explain how
God can still be just and how one can still be responsible for one’s
actions if one has already been assigned to the spirit of evil (Charles-
worth 1990: 79-89).

Election has been a hotly debated issue in Johannine research, and
conclusions have often been the result of theological presupposition
instead of careful exegesis. There appears to be a contradiction or
tension in the Gospel with respect to election. On the one hand elec-
tion is affirmed in several passages (cf. Jn 3.18, 21, 33-36; 5.24; 6.35-
40, 44-47, 65; 8.47; 10.3-5, 14, 25-26; 11.25-26; 12.39-48; 15.16;
17.2, 9, 12, 24; and 18.37). But on the other hand, human freedom is
insinuated in some passages (cf. Jn 3.16, 20-21, 33, 36; 4.13; 6.45, 47,
67-69; 12.32; 3.8; 12.36; 14.11; 19.35; and 20.31). The Gospel does
not resolve this problem. In the words of Kysar:

The Fourth Evangelist—if indeed this was his or her position—does not
attempt to work out the relationship between these two facts. The author is
not like a modern theologian who might attempt a logical exposition of
how divine determinism and human freedom are woven together to pro-
duce belief. Both kinds of assertions are left side by side in the Gospel
with no explanation {much to the frustration of later interpreters like us).
The Evangelist may be asserting that there is a mystery about the origin of
faith. The reason why some persons are capable of believing and some are
not is elusive (1993: 72).

The position of the present study is that John is undoubtedly deter-
ministic.”” Those who believe Jesus are those whom the Father has
given to Jesus. In other words, they believe because they were elected
for that purpose. Election is realized within the community. This is
similar to the thought presented in the Dead Sea Scrolls. ‘The very
fact that a man joined the Community proved that he was one of the
predestined. He did not do so to become one of the Elect; he did so
because he was one of the Elect” (Merrill 1975: 58). Nevertheless, the
Gospel also maintains human responsibility and obligation. It is never
stated that Jesus’ opponents do not believe because they were assigned
to this fate, unlike the concept in Qumran. There is no concept of a
double predestination in the Gospel, that is, that some are destined for

77. See Hoskyns (1940: 591).
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salvation whereas others are destined for damnation. In other words,
there is a paradox present in the Gospel, and it does not appear that
the author ever tries to resolve this paradox. It is wrong to presume
that the author was not aware of this paradox as Kysar suggests.”® The
Qumran material, of which the Johannine community was certainly
aware, clearly shows that this paradox was a current question of
thought.

Probably the most important question that we must ask concerning
the Johannine concept of election is, “What is the function of this con-
cept in the Gospel?’ First, it served an apologetic purpose. The com-
munity was struggling for its survival. The concept must be
understood from the perspective of those who were persecuted and
oppressed, not the other way around. Therefore, accusing the Gospel
of fatalism loses its significance. It must be understood that the mod-
ern reader sees the Gospel from the perspective where Christianity is
the dominant and powerful group. Belief in predestination is a very
strong source of affirmation and comfort and strength for those who
are suffering. In the same way, Onuki sees Johannine determinism as
arising from the community’s historical experience (1984). Secondly,
in John the emphasis on the idea of election, as in the Old Testament,
is not on privilege but on obligation. The Gospel’s most pertinent
statement on election is found in Jn 15.16. The disciples were chosen
not for a special privilege but in order to bear fruit, which is to par-
ticipate in the sending of Jesus. Therefore, instead of being a fatalistic
concept, the concept serves to encourage the community to gather oth-
ers into the community. The same teaching, or use of the doctrine is
made in the prayer of John 17. In John 17 the verb describes election
in terms of the Father’s gift. God gives Jesus his works (Jn 5.36), his
disciples (Jn 6.37), his name (17.11), and all things (Jn 3.35).

3. Part II: Jesus Prays concerning his Disciples (verses 9-19)

a. Exegesis

In the second section of the prayer Jesus is praying for his disciples
(vv. 9-19). Atv. 9 the attention of the Johannine Jesus shifts away from
himself to the community. Jesus is now asking (€pwt®) concerning

78. Kysar suggests that, ‘the author was not theologically astute enough to see
the contradictions of the work’ (1993: 73). Kysar does not recognize that election is a
Jewish concept with its roots in the Old Testament.
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those the Father has given to him. The present tense indicates Jesus is
going to make a number of requests for his disciples. The uniqueness
of the disciples is brought out by the statement that Jesus is not asking
concerning the world, oV wept 100 xdonov £pwtd. The concern is not
for the world but only for the community.” In fact, as Barrett pointed
out, this is required by Johannine theology, for ‘to pray for the
xéopog would be almost an absurdity, since the only hope for the
x6ouog is precisely that it should cease to be the kéopog‘ (1955: 422).
This is in contrast with Jesus’ preaching of the universal kingdom of
God in the Synoptic Gospels. In the concept of the kingdom, all nations
and all creation comes into view. Instead, the soteriology of Johannine
theology is only concerned with the community of believers and not
with the world at large. However, this should not be seen as a direct
statement against the created world, since kdounog in John refers to
people as belonging to the sphere of darkness. The 6t introduces the
causal clause giving the reason why Jesus only prays for them. Jesus
prays for the community because they belong to the Father, 611 oot
etovv. The present indicates that the community always belongs to the
Father.

The demarcation of v. 10 as beginning after 6Tt coi elowv is unfor-
tunate as v. 10 must be taken together with 611 ool eiociv. Therefore,
the expression xoi 10 €Ud TAVTIA GG €0TLV Kal T0 00 €ud must be
understood in terms of election.’? The phrase 10 ndvto, refers to the
Johannine community collectively, and does not refer to all created
things. Before, the neuter ndv was also used in connection with the
community (cf. Jn 17.2). And it was in the community that Jesus has
been glorified. If the preposition €v is taken in a local sense, the glory
here may be understood in a soteriological sense, that is, the commun-
ity glorified Jesus because it believed and received life through him
(cf. Jn 17.2). Therefore, Jesus is praying for the community because
the community was given by the Father to Jesus, belongs to the Father
and Jesus, and glorified (believed) Jesus. We notice then that Jesus
prays for the community because it is elected and hence responded to
his message. The community’s election and response should be seen as
two sides of the same coin. It was because it belonged to the Father

79. A pronoun, a0tdv or éxeivav, should be supplied in the expression repi
dv 8£dwxdg pot.
80. Barrett understands this phrase as a parenthesis (1955: 423).
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that it believed Jesus’ message. The community’s favourable response
follows logically from its election.

The perfect passive verb, ded6&aopat, refers to the time of the
community and indicates that the community continues (the sense of
the perfect) to glorify Jesus (Thiising 1975: 62). This can be seen as a
positive endorsement of the community by the author. The preposi-
tional phrase £v abtoig can be understood in a number of ways. |
have already referred to the local sense of the preposition above.
Another possibility is that the preposition €v can be taken in an
instrumental sense, that is, to designate a personal agent, though this is
usually expressed by V6 with the genitive. The translation then is,’I
have been glorified by them,’” in which sense glory probably refers to
the disciples continuing the sending of Jesus (cf. Jn 17.18).

Verse 11 begins a new thought and provides the context for the
coming requests. The Johannine Jesus is no longer to stay in the world
as he is about to go to the Father, but the community is to stay in the
world. The present tenses used here describe near future events
(Burton 1976: 9).

Jesus then addresses the Father as mdtep dyie.®! The adjective
dyrog is used here only to describe the Father, usually it is associated
with the Spirit (Jn 1.33; 7.39; 14.26; and 20.22). The address to the
Father as being holy prepares the reader for the request of v. 17.
Verses 11b to 16 forms a unit with respect to the protection of the
community in the world, and vv. 17 to 19 form a unity with respect to
the consecration of the community in the world. First Jesus prays that
the Father may keep (tripnoov) the community in the Father’s name
(6vopati oov) which the Father had given Jesus, in order that the
community may be a unity (€v) as the Father and the Son are.?? The
idea here is not that the community may be guarded from the world
but that the community’s unity may be preserved. The neuter €v
requires us to translate it as ‘unity’, rather than ‘one (person)’ which
would be masculine, that is, €lg. This unity is achieved in the name of
the Father (6vopati oov). I have already mentioned that ‘name’ indi-
cates the character of a person, and thus refers to Jesus’ revelation of
the Father (cf. Jn 1.18). This is equivalent to tov Adyov cov or 1a

81. Cf. Lev. 11.44; Mt. 5.48; 1 Pet. 1.16; and also Did. 10.2.
82. R.E. Brown notes that, ‘It is interesting that John does not use the abstract

noun for ‘unity,” henotes, found in Eph iv 3, 13, and frequently in Ignatius of Anti-
och’ (1966: 1, 759).
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pipata & €8wkdag pot. The preposition €v is important and it should
probably be understood in both an instrumental sense, that is, ‘by
means of’, and in a local sense, that is, ‘in (the contents of) the
word’.®* In other words, it is a unity both in the Word and achieved
by the Word. Therefore, the unity of the community includes a unity
of confession, it is not simply a matter of fellowship. It is possible that
we have here the first murmuring of a coming split in the community
over certain Johannine teachings. In any case, we again see the impor-
tance of the Word in the Johannine community.

The unity that Jesus prays to be among the community is based on
the unity between the Father and the Son. The comparative conjunc-
tion xaBwg is very significant here, and indeed for the understanding
of Johannine ecclesiology.?* Its importance is highlighted by the fact
that it occurs 32 times in John,® and no less than eight times in the
prayer (cf. Jn 17.2, 11, 14, 16, 18, 21, 22, 23). It only occurs three
times in Matthew, seven times in Mark, and 16 times in Luke. It is
best understood as an explanatory causal and therefore may be trans-
lated as ‘because’.® The usage of this preposition is very important as
it is used to describe the close relationship between the Johannine Jesus
and the community. It sets up the closest possible parallel between the
function of Jesus and that of the community. 1 John 4.17 is very
instructive in this respect; as Jesus is, so the community is in this
world. In this connection Radl has pointed out that

In the subject God-Christ-disciples xa8wg is used esp. in the Johannine
literature (cf. Eph 4.32). Ko8w¢ here describes the agreement between
Father and Son (John 5.30; 8.28; 12.50; 14.31; 17.2) and between Jesus
and his disciples (13.15, 34; 15.12; 17.14, 16; 1 John 2.6, 27; 3.3, 7, 23;
4.17; cf. 2 John 4.6) and in analogies involving both relationships (John
6.57; 10.15; 15.9, 10; 17.11, 18, 21, 22; 20.21; cf. 17.23) (1991: 226).

There is thus the closest analogy between the Johannine Jesus and the
community. The community is a reflection of Jesus in every respect.
The community’s existence is not only founded on the earthly life of

83. For examples of the latter see In 5.39; 6.45; 8.(5), 17, 31, etc.

84. See also Bultmann (1971: 382 n. 2), and de Dinechin (1970: 195-236).

85. Cf. In 1.23; 3.14; 5.23, 30; 6.31, 57, 58; 7.38; 8.28; 10.15, 26; 12.14, 50;
13.15, 33, 34; 14.27, 31; 154, 9, 10, 12; 17.2, 11, 14, 16, 18, 21, 22, 23; 19.40;
20.21; 19.40; 20.21.

86. Blass and Debrunner say that ka8 ‘used to introduce a sentence may have
something of the meaning “because”’ (1961: 236).
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Jesus, but it is also the continuity of Jesus’ life in the world. Here we
see that the community in its unity acts as a reflection of the Son, and
in this case of his unity with the Father.

Verse 12 goes back again to the earthly life of Jesus. When Jesus
was (fjunv) with the disciples, he was keeping (¢tpovv) them in the
Father’s name. The pronoun €y is redundant here and therefore
serves to emphasize the Son’s activity of keeping or protecting the
community. Jesus has guarded the elected ones (@ d¢dwxd¢ pot).
None of the disciples perished except the son of perdition, in order
that the Scripture may be fulfilled. The expression ¢ viog g
anwAeiag is a semitism and refers to Judas.?’ It is important to note
that the perdition of Judas was not caused by the lack of vigilance on
the part of Jesus, but so that the Scriptures might be fulfilled (Hoskyns
1940: 594). The Scripture in question is that of Ps. 41.10, already
referred to in Jn 13.18. Schnackenburg makes an interesting point
when he says that ‘The community is reminded here that separation
from the true community of salvation means loss of salvation, a return
to the sphere of the ‘world’ and even a reversion to satanic power (see
IJn 2.18f; 4.3; 5.19b)’ (1990: 111, 182).

The beginning of v. 13 places the focus again on the return of the
Son to the Father, which is part of the Son’s glorification. ‘The “now”
which stands here, is the now of Jesus’ “hour”’ (Thiising 1975: 61).
As Jesus is to go (€pyoupor) to the Father, he is speaking (LaA®) these
things in the world, in order that the community may have his joy
(v xopav v éunyv) fulfilled (terAnpopévny) in themselves. Since
Jesus will leave his disciples he is speaking these things to them so that
they may have a record of the Son’s revelation with them.®® Here the
reason why the Johannine Jesus is revealing these things to the com-
munity is that their joy may be fulfilled. The joy of the community is
therefore to consist in the Word. The perfect of the participle indi-
cates that the joy is to be a lasting characteristic of the community.
Before, the Baptist rejoiced at the voice (¢mvry) of the bridegroom
(Jn 3.29). In Jn 15.11 Jesus has spoken (AeAdAnxo) these things in
order that his joy may be in them and that their joy may be full
(mAnpwi). In Jn 16.20-22 the disciples’ mourning will turn into joy,
because Jesus will see them again and no one will be able to take away

87. This expression 0 vid¢ g arwAeiog also occurs in 2 Thess. 2.3.
88. Ihave already indicated that the verb Aai€w is often used in connection with
the revelation the Son brought.
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their joy. And in Jn 16.24 the disciples are encouraged to ask in Jesus’
name, that is, according to his Word,% so that their joy may be full
(rerAnpwpévn). Similarly, in 1 Jn 1.4 the author is writing these
things so that your joy may be full (nenAnpwp€vn). Therefore, in the
Johannine community joy consists primarily in the revelation or the
Word of the Revealer. This is in contrast to the Synoptics where joy
springs from the encounter with the resurrected Lord (cf. Lk. 24.41,
52; Mt. 28.8), the discovery the kingdom (cf. Mt. 13.2-10; 13.20, 44;
Mk 4.16), the proclamation of the gospel (cf. Lk. 2.10), and the final
rest (cf. Mt. 25.21, 23).

Verse 14 continues the theme of revelation. The Revealer has given
(8¢3wka) the Word (tov Adyov cov) of the Father to the community.
€y is again redundant and is used here for emphasis. The perfect
de£dwxa indicates that the Word continues to be in the possession of
the community. In other words, the community serves as the deposi-
tory or the preserver of the Son’s revelation.

The world, however, hated (éuionoev) the community. The aorist
is the comprehensive aorist and refers to all the suffering and perse-
cution the community suffered in the past. This is clearly a reference
to the antagonism of the synagogue against the Johannine community.
The opposition of the synagogue is seen as symbolic of the opposition
of the world against the community. At this point we should notice
that in John the world is not equated with the Jews but with the syna-
gogue, or the religious leaders of the Jews. The reason for the world’s
hatred is because the community does not belong to the world (ov«x
elolv €x 100 kéopov). In this connection the community is the same
as Jesus (ovk €ipl €k 100 x6opov).”® Exactly the same expression is
used to describe the community and Jesus in relation to the world. The
conjunction xaBwg does not only make a comparison between the
community and Jesus, but should be understood in a causal sense as in
v. 2. The community does not belong to the world, because Jesus does
not belong to the world. Therefore, the community’s existence in the
world is determined by the being of Jesus. Just as Jesus can never
belong to the world, so too the community can never be a part of the
world. In fact, the community can be described as Christus prolongatus.

In v. 15, though the world hates the community Jesus does not pray

89. See Hendriksen’s comment, ‘A prayer in Christ’s name is a prayer that is in
harmony with whatever Christ has revealed concerning himself” (1961: 274).
90. Ihave discussed the meaning of the preposition £« before.
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that it should be taken out (dpnc) of the world (¢x 100 kéouov), but
that it should be kept away from the Evil One or evil (¢x 10D
novnpo®).’! The second €k should probably be understood in the
sense of and, ‘away from’. The basic idea of the preposition €x is that
of separation. This is the best way to understand this sentence since
x6opog and movnpdg are virtually equivalent in John. Twice it is said
that the works of the world are evil (cf. Jn 3.19; 7.7), and in Jn 16.33
Jesus has conquered (veviknka) the world, whereas in 1 Jn 2.13, 14
believers have conquered (vevikrikate) the Evil One. Therefore, the
community’s expectation in conflict is not towards the final eschato-
logical deliverance but is directed towards the protection of the
Father. The community cannot leave the world because it has a crucial
role to play in the salvation of the world (cf. Jn 17.18, 20-21). In
Hoskyn’s words:

Being thus set for the salvation of the world of the scattered children of
God, no prayer for the removal of the disciples from the world is pos-
sible; it would obstruct the purpose of God (xiii,1). Jesus therefore
solemnly dedicates His disciples to the mission (1940: 595).92

Bultmann sees these words directed against two things:

First, against the primitive Christian expectation of the imminence of the
end, and the longing for the glorious Parousia, which will make the com-
munity an ecclesia triumphans... Secondly, the words are directed
against the temptation that continually threatens the community, viz. of
falling back into the world’s hands; it must not allow itself to become
engrossed in its place in world-history, or regard itself as a factor of cul-
tural importance, or find itself in a ‘synthesis’ with the world and make
peace with the world. It must retain its unworldly character, it must
remain ‘protected from the evil,’ i.e. from the ‘world’; otherwise it would
lose its essential nature (1971: 508).93

91. In John the word movnpde is not used in a personal sense, but is so used in
the Epistle (cf. 1 Jn 2.13-14; 3.12; 5.18-19). In the Epistle, Cain was out of the Evil
One (¢x 100 movnpod) because his own works were evil (1 Jn 3.12); the Evil One
does not touch those who are out of God (éx 100 8eod; 1 Jn 5.18); and the whole
world lies under the power of the Evil One (1 In 5.19).

92. Alsonote J. Becker, ‘Die Gemeinde kann nicht vorzeitig aus der Welt genom-
men werden, weil sie in ihr noch eine Aufgabe wahrzunehmen hat’ (1991: 11, 627).

93. Likewise Barrett sees a polemic here against the expectation of an imminent
Parousia, ‘It is possible that John intended to correct the apocalyptic view that the

Christians would very shortly, at the parousia, be caught up from the earth’ (1955:
425).
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Verse 16 goes on to give the reason for the Son’s request. The con-
junction k0Bdg is again to be understood in a causal sense. The com-
munity does not belong to the world because Jesus does not belong to
the world (cf. Jn 17.14b). Again we see that the community’s life is
modelled on that of Jesus; what can be predicated to Jesus can also be
predicated to the community.

Verse 17 contains the second request of the Son to the Father on
behalf of the community. The Johannine Jesus asks that the Father
may consecrate the community (dyiacov) in the truth (¢v 1} dAnbeiq).
The preposition has the instrumental usage, that is, the consecration
occurs by means of the truth. In this connection Brown comments that

In common Jewish prayer, it was proclaimed that God sanctifies (conse-
crates) men through His commandments—an idea that is partially similar
to John’s thought, since for John ‘word’ and ‘commandment’ are virtu-
ally interchangeable (1966: I1, 765).

We see that truth is equated with the Word, 6 Adyog 0 60g aAnBeLd
g¢otv.>* Later, we will consider the meaning of truth in John more
fully.

The idea of holiness is not very prominent in John. The verb
ayralw occurs four times in the Gospel (Jn 10.36; 17.17, 19 [twice]).
In Jn 10.36 the Father has consecrated the Son, that is, has set him
aside to send him into the world (cf. Jn 3.17). His consecration was
for the purpose to save the world. In other words, consecration has a
soteriological significance. The noun dylog occurs four times in the
Gospel and always in connection with tveOpa, that is, the Holy Spirit
(cf. Jn 1.33; 7.39; 14.26; 20.22). The word ayiafo also occurs in the
Lord’s Prayer (cf. Mt. 6.9; Lk. 11.2), but the meaning of the word
here is clearly different from that of the Lord’s Prayer. In Eph. 5.26
the word is applied to the church.

In John, sanctification or consecration does not refer to the state of
being sinless, but it means to be set apart for mission in the world.”>

94. Cf. Ps. 119.142 (LXX).
95. In Paul sanctification is a state, cf. 1 Cor. 1.2; 6.11. This is similar to the Dead
Sea Scrolls; cf. 1QH1 1.12:

For the sake of Thy glory
Thou hast purified man of sin
that he may be made holy for Thee,
with no abominable uncleanness
and no guilty wickedness
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Therefore, the word is better translated into English with the term
consecration rather than sanctification. Here in the prayer it is the
community’s consecration for the purpose of its sending into the
world. Therefore, I concur with Balz that holiness here does not refer
to a condition but to the church’s separation for God (1990: 46). And
also with Barrett:

At 10.36 God is said to have sanctified Jesus, clearly for his mission to
the world. This is a normal and a very common use of ayidleuv; a person
is set apart for a sacred duty. The setting of the present verse is similar to
that of 10.36; as there, the word drootéAAery is in the context. The dis-
ciples in their turn are to be set apart by God for a mission to the world
(1955: 426).

This basic idea of consecration for some service is also found in the
consecration of the priests in the Old Testament (cf. Exod. 28.41;
29.1, etc.).”® Van Rensburg underscored this point in his study, ‘The
consecration of the disciples means that God separates them through
Jesus Christ in his property,—but he also separates them for his ser-
vice’ (1958: 80).%

Verse 18 describes the purpose of the consecration. Because the
Father sent Jesus into the world, Jesus also sent the disciples into the
world. The aorist here (adnéoteido) should be understood from the
perspective of the community looking back to the commissioning by
Jesus (cf. Jn 20.21). The preposition kaBw¢ again is causal in mean-
ing. The sending of the community is analogous to the sending of the
Son. ‘A characteristic of the Gospel of John is that the sending of the
disciples is understood as an image of the sending of the Son’ (Lattke

Many scholars, I feel, overinterpret the text at this point when they see sanc-
tification here in terms of sacrifice or moral purity. As I have said in the introduction,
the interpreter has to ask what is specific in the focus of the text. Though it is possi-
ble to see the ideas of sacrifice and purity behind these verses, these ideas are at most
secondary. Therefore, though Schnackenburg says, ‘It is not possible to exclude the
idea of sacrifice from Jn 17.19 (1990: Iil, 187), it is not specific to the text. Also cf.
Lattke (1985).

96. Despite R.E. Brown’s comment (1966: II, 224), the basic idea of holiness in
Scripture is that of separation (Snaith 1944: 24-26).

97. ‘Die heiliging van die dissipels beteken dat God hulle deur Jesus Christus
afsonder as sy eiendom—maar ook afsonder vir sy diens. Dit word gesé in Joh.
17.18: “Soos u my in die wéreld gestuur het, het Ek ook hulle in die Wéreld
gestuur”’ (1958: 80).
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1975a: 121). Similarly, Bultmann has said, “The community has a task
analogous to his, and rooted in it’ (1971: 510). And the object of both
the Son’s and community’s sending is the world. Therefore, the com-
munity’s sending, in analogy with the Son’s sending, must feature
prominently in Johannine ecclesiology. The community has been
called into being and exists for the purpose of continuing the sending
of the Son (Riedl 1973: 12). Later I shall deal more extensively with
the concept of sending in John. Schnackenburg’s comment and quote
from Bultmann again highlights John’s difference from Gnosticism:

...the community sees itself as sent into the world with the task of
proclamation. . . it is certainly a fundamentally different attitude from that
prevailing in gnostic and esoteric groups, since ‘the sending out into the
world of the chosen ones by the redeemer has no parallel in myth’...
(1990: 111, 187).

In v. 19 the consecration (ay1d{w) of Jesus refers to his being sent
into the world on behalf of (Vnép) the disciples. Jesus was conse-
crated, that is, set apart and sent into the world for the sake of the
disciples. Many commentators have understood his consecration here
in a sacrificial sense in view of the preposition vnép.*® Though Jesus’
death on the cross is included in his sending, I do not think that this
idea is prominent here. Instead, it is the whole mission of Jesus that is
in view. The present tense (ayidfw) is significant because it shows that
the mission (being sent) of Jesus is still continuing. Though the com-
munity is now continuing the mission of Jesus it always remains Jesus’
mission. We also note in this verse that Jesus’ mission or sending is
for the benefit of the community. The aim of Jesus’ coming into the
world, unlike Paul, has a limited reference; it was only for the elected
ones. The perfect (1nylacuévol) indicates that the disciples were made
holy and are being kept holy for the task of mission. The purpose of
Jesus’ consecration was that the disciples could be consecrated. In
other words, the sending of Jesus was to achieve the sending of the
community. Indeed, from the requests in vv. 20 to 23 it appears that
the community’s raison de étre is to continue the sending of the Son.
Therefore, the sending of the community plays an integral part in
God’s plan for the salvation of the world. Lastly, we also see that the
community is prepared for their sending by means of the Word. The
preposition €v is best understood instrumentally.

98. See Hoskyns (1940: II, 596-97), Hendriksen (1961: 362), and van den
Busche (1967: 457). Randall says that v. 19 ‘has eucharistic overtones’ (1965: 389).
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b. Truth in John

The term GAf0e1a, with its cognates, is very prominent in the Gospel
of John.”® Scholars have been preoccupied with the origin of this
Johannine concept in the history of religions. Bultmann correctly
speaks of a Greek use of truth as opposed to a semitic one (1964b:
238).100 Byt his interpretation of dAf8sia as ‘authenticity’, ‘divine
reality’, and ‘revelation’, probably reflects his own existential philoso-
phy, rather than the meaning of the concept in John (1964b: 239). In
Hellenism the term GAf0e1a has a more abstract meaning, ‘truth’ or
‘reality’ is that which is eternal or divine. In Hebrew thought the clos-
est equivalent to aAri8eia is the term NAR. The meaning of NN is
more concrete than aAf0gira, and is closely associated with the
attributes of God. Often the term 7R is used to describe God’s nature
(Gen. 24.27; Pss. 25.5; 31.5; etc.) and God’s words (Pss. 119.142, 151,
160; etc.). Likewise, Dodd says that, ‘...aAn0zs1a is fundamentally an
intellectual category, N8 a moral category’ (1953: 173).

Most scholars have favoured an Old Testament and Judaic origin
for the concept in John. The Hebrew has no abstract word for truth
that is equivalent to the Greek word aAnbeia or the English word
‘truth’. The Hebrew word for truth is based on the root ja8, which
means ‘steadfastness’ or ‘faithfulness’. As such, truth in the Old Tes-
tament is defined in terms of God’s promises. God’s truth is his faith-
fulness (J.8) in keeping his promises. Consequently, closely associated
with the term NAY in the Old Testament is the term 727, meaning
‘word’. Often God’s word and truth are indistinguishable terms.
Indeed, Hebrew has no word for ‘promise’, it simply uses 727. The
word NN is also often associated with TOm (cf. Pss. 40.11; 61.7;
115.1; 138.2; Isa. 16.5). God is characterized as a God who shows T0m
and NN, cf. 2 Sam. 2.6. And God sends forth his mercy and truth for
salvation (cf. Pss. 57.3; 85.10). There is therefore a soteriological
aspect associated with the term I in the Old Testament.

The concept of truth in the Dead Sea Scrolls depends largely on that
of the Old Testament, but one marked evolution is truth as revelation
and the emphasis on truth as the quality of the community and its
members (Charlesworth 1990: 185). Cross has also pointed out that

99. Cf. Jn 1.17, 17; 3.21; 4.23, 24; 5.33; 8.32, 40, 44, 45, 46; 14.6, 17; 15.26;
16.7, 13; 17.17, 19; 18.37; 38.

100. For Bultmann the New Testament usage is partly determined by the Hebrew
term DN and partly by the non-biblical use of dAffeia (1964b: 238).



126 Johannine Ecclesiology

truth in the Dead Sea Scrolls has polemical overtones (Charlesworth
1990: 185). The Essenes are a community that opposes Israel and the
priesthood. They alone are the ‘true’ Israel. In the Dead Sea Scrolls
truth is also a designation of revealed doctrine, embodying the Law
and its interpretation. Emphasis is also placed on truth as a quality of
moral behaviour. Those who belong to the group constitute a commu-
nity or a house of truth (1QS 2.26; 5.6; 8.9). And they are called ‘sons
of truth’ (1QS 4.5). Lastly, truth is also seen as a medium of purifi-
cation and sanctification (1QS 4.20-21; cf. Jn 17.17-19) (Charlesworth
1990: 197).

Turning to the Gospel of John we notice both similarities and dif-
ferences from its Jewish context. Most importantly the Johannine
characteristic of truth is that it is centred in the event of Jesus (cf. Jn
1.14-17). Truth in John is understood especially in terms of the event
of the Redeemer’s descent into the world. The Old Testament connec-
tion of mercy and truth lies clearly behind the statement in Jn 1.14
(cf. 14.6; and 8.32). Also, in John dAn6sia is a soteriological term.!”'
For example, Aalen interprets dAn6gia in the Gospel in terms of sal-
vation history (1964). And also according to Lindars and Rigaux the
term should be understood in connection with the mission of the Son
(1974: 148). The Johannine concept of truth is the revelation of God
in history in the event of the Redeemer’s descent. Moreover, this term
must be understood in terms of the polemic of the Gospel.

4. Part III: Jesus Prays concerning Future Believers (verses 20-26)

a. Exegesis

In the third part of the prayer the Johannine Jesus prays for the future
of the community (vv. 20-26). Thus the expression oV Tepl TOVTOV &€
£pwtd povov signals the third major transition in the prayer (cf. v. 9).
The Johannine Jesus does not only pray for present believers but also
for those who will believe in the future.'”? The present participle
niotevoviov stands for the future (Burton 1976: 59), and is best
translated as ‘those who will believe’ (J.W. Wenham 1965: 151). We

101. De la Potterie seeks a derivation from the Old Testament and Judaism (1959).

102. Here we may note what R.E. Brown says, ‘As for the constituency of the
group of those who will believe in Jesus through the word of the disciples, we may
recall x 16 and xi 52 where the call is extended to Gentiles as well as to Jews. For
John there is a divine selection, but this is not on an ethnic basis’ (1966: I, 774).
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notice that the concern of the prayer is therefore not just with the past
history of the community or with its present situation, but is also
directed towards the future. The prayer is comprehensive in scope and
is not directed towards a particular situation or Sitz im Leben. As
such the prayer functions as a programmatic statement concerning the
existence of the community. It is intended to serve as a general state-
ment about the Johannine community’s place in the world. These
observations support my suggestions in Chapter 2 concerning the
function of John 17.

The participle Tiotevéviav is to be taken with gig eué, which indi-
cates that the object of Johannine belief is not in a system of doctrine
(i.e. 1 miomig as in the Pastoral epistles) but in Jesus. The preposition
€l is used in a metaphorical sense. The prepositional phrase dia 00
Aéyov avt@v answers how future disciples will come to believe in
Jesus. Aia should be translated with ‘through’, and indicates the means
through which their faith is going to be effected. Future disciples will
come to believe in Jesus through the Word (Adyog) of the present dis-
ciples. Therefore, we again see the centrality of the Word in Johan-
nine thinking.

Verse 21 gives the reason why the Johannine Jesus is also praying
for future believers. Three purpose clauses, introduced by iva with
the subjunctive, provide the purpose of Jesus’ prayer and progres-
sively ascend to a climax:

iva mavteg £v Gotv

1Va KOl QUTOL €V THLY OV,

iva 6 KOopO0g TLoTeV OTL O LE ANECTELAUG
The first reason is that all believers (rdvtec) may be one or a unity
(€v). It is interesting to note the alteration between the masculine
navieg (i.e. all believers) and the neuter €v (i.e. a unity). The neuter
£v does not simply denote all believers for then it should have been
g1¢. Instead, it denotes the community of believers as being a distinct
entity in itself.

An important question at this point is, What is meant by the concept
of unity? Scholars have suggested several possibilities.'® Again, I feel

103. The various interpretations of the meaning of unity here have been high-
lighted by Randall. He writes, ‘The unity between the Father and Son is sometimes
pictured as a simple unity of will, sometimes as a unity of action, sometimes as a
complete unity of nature. Christian unity goes from mere harmony, to unity of faith:



128 Johannine Ecclesiology

scholars have read too much into the text and have not asked what is
distinctive to John. Later, I shall consider this concept in greater
detail. However, at this point we may note that the following phrase,
explaining the nature of the unity, goes a long way in providing the
answer, xaBwg oV, natep, €v €pol xayw €v col. The unity of the
community must be understood in terms of the unity between the
Father and the Son. For the unity of the community is a reflection of
the unity between the Father and the Son. Thus the unity between the
Father and the Son serves as both the ground and the model of the
unity in the community. Now this unity between the Father and the
Son in John is clearly a unity of words and works. In other words, it
is a unity of function, and not a unity in nature or essence.!%* In
Johannine language we may call it a “unity in sending’.

The second purpose clause states that not only should the commu-
nity be a unity but also that they may be a unity in the Father and the
Son (&¢v Muiv). The preposition €v indicates that the community should
be intimately connected with the Father and the Son. Again, the
meaning is not that the community is of the same essence of the Father
and the Son, but that the community is intimately connected with the
words and works of the Father and Son. In other words, the phrase €v
Nuiv is a prepositional phrase of manner. The third purpose clause
expresses the last and final reason for the request of the Son, that is,
that the world may believe that the Father sent the Son. Therefore, the
ultimate aim of the prayer for unity is so that the world may believe.
This supports my suggestion that unity in John refers to a unity in
function, or more particularly a unity in sending. It is only by means
of the sending of the community into the world, or by the community
uniting with the sending of the Son, that the world is going to come to
faith. Thus the three purpose clauses provide a progressive order of

faith based on the word; invisible, with no dogmas or organization; visible, for it
must be a sign: like the union of the bride with her beloved; unmystical; mystical;
eucharistic: a participated unity with God whereby we become the sphere of His
activity’ (1965: 373). Randall himself opts for a eucharistic interpretation of the
unity. However, I do not find his argument convincing, for he argues from the
eucharistic passage in Did. 9-10 that John has eucharistic overtones. If the Didache
interprets John in a eucharistic setting, it does not follow that the concept of unity in
Jn 17 was referring to the eucharist. Also see R.E. Brown’s discussion (1966: II,
775).

104. This does not mean that John would necessarily deny that Jesus and God are
of the same essence, but that it is not the important emphasis of John.
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intention. The community should be a unity, so that it may be in the
Father and the Son, so that finally the world may believe. In other
words, the unity of the community, which is always in association
with the Father and the Son, leads to the believing of the world. The
community should be united with God in the mission to save the
world. Therefore, it is not the unity of the community in itself that
will lead the world to believe, but it is the sending of the community
into the world that will cause the world to come to faith.

The present muotety indicates duration of belief, that is, the world
should continue to believe. And the object of the belief is 611 o0 pe
anéotelhag. Therefore, the content of belief in Jesus (gig €u€) is to
believe that the Father sent the Son (611 60 pe dnéotelrag).

Verses 22 and 23 are parallel to the thoughts contained in v. 21.
They continue the theme of the community’s unity. Jesus has given
(8¢dmxac) the glory the Father had given (6€3wka) him to his disci-
ples in order that they may be a unity (€v), just as (xa6dwg) the Father
and the Son are a unity. The glory of Jesus can be equated with his
mission to give life to the world. Concerning this glory, Schnacken-
burg says that it is ‘the culmination and the summary of what Jesus
“has given” to the disciples whom he leaves behind in the world and
sends out into the world’ (1990: III, 192). This mission Jesus in turn
gave to the community so that it could be a unity. The preposition
kaBw¢ again bases the community’s unity on the unity between the
Father and the Son. The community is the reflection of that which is
above. The close relation between Jesus and the disciples and the
Father and Jesus is so that the community may be perfected into a
unity, and so that the world may know that the Father sent the Son:

iva dowv tetedeiopévor eig év,
iva Yok 6 kdopog 61 ol pe dnéoterhog

Here again the unity of the community is the effective cause for the
acknowledgment of the world that the Father sent the Son. The par-
ticiple tetedelmpuévol is probably another theological passive and the
perfect tense underscores the enduring quality of that unity. We also
notice here that ywvdoxetyv is synonymous with miotevetv (cf. v. 21).
The following two clauses form a parenthesis as they do not follow on
logically from what has gone before and set the stage for the conclu-
sion of the prayer:

xai nydrnocog avtoig

kabag éue fydnnoag.
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Here the conjunction xa8awg is again important. The Father loved the
disciples because he loved Jesus. The most unique relationship between
the Father and the Son, that is, love, is now likewise bestowed on the
community. As such, there is no longer any qualitative difference
between the Son and the community.

The most extensive studies on love in the Fourth Gospel have been
done by Lattke (1975) and Augenstein (1993). For Lattke, love in the
Fourth Gospel means unity in the Word (Einheit im Wort). Love also
denotes a reciprocal subject—object relationship, ‘The Father loves the
Son and his own, the Son loves the Father and his own, his own love
the Son and one another’ (1975: 20). And the love of the lower
(between believers) is a reflection of the higher (between the Father
and the Son). There is also an important relationship between love and
unity. Love produces and is reflected in unity. My own exegesis,
likewise, has already highlighted the importance of the Word for the
Johannine community, and also that the community’s existence is a
reflection of the Son.

Augenstein also underscores the importance of love for the Johan-
nine community. The love command in the Gospel of John is a charac-
teristic and a condition of discipleship and also a sign of recognition to
those on the outside. Augenstein also points out that though the love
command functions primarily within the Johannine community, it
should not be understood in terms of a very narrow ethic. In spite of
the hatred of the world, the disciples are still sent into the world.
Therefore, the community of discipleship is an open community.
Moreover, the love of Jesus for the community is the basis and model
of the love of the disciples for one another. Augenstein’s study also
showed that the love command in John is related to the Old Testament
statements on the electing love of God (1993: 87-88).

Many scholars have pointed out that John’s concept of love has a
parallel in the Dead Sea Scrolls, where love also functions primarily
within the community. John also stresses love for one another within
the Christian community (R.E. Brown 1992: 199). But whereas the
Qumran community is commanded to love their brothers, they are
also commanded to hate those who do not belong to the community.
They are commanded to love the children of light and to hate the chil-
dren of darkness (cf. 1QS 1.3-4, 10 and CD 3.1). This is different
from the Johannine Jesus, because the latter never commands hatred
for one’s enemies.
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Verse 24 returns to the theme of glory and ends the inclusion begun
at the beginning of the prayer:

24 natep, 0 8£dwKkdg pot, OEA®
{va 6mov elpl Y0 KaKkeivol Doy PeT &pod,
iva Bewp@oly v d6Eav thv gunv, v 8€dwkdg pot
611 Nydnnodg pe mpd xotafoifc kdopov.

The final destination of believers is to be with Jesus and to contem-
plate his glory. Barrett clearly overinterprets the text when he says,
‘This means the glory of Christ within the Godhead, his glory as God’
(1955: 429). Instead, the text has to be understood in conjunction with
John’s overall perspective on the descent and ascent of the Revealer.
Therefore, Schnackenburg’s comment and qualification throws more
light on the text:

The expectation of the fulfilment of salvation which emerges clearly here
may also be in many respects close to the gnostic idea of the “ascent of the
soul,” but the Christian character of the Johannine text is preserved by the
personal bond with Jesus, in whose glory believers are to share (1990:
I, 195).

For Schnackenburg, then, Jesus’ statement here has a future orienta-
tion.!% Stimpfle has offered a different interpretation of this verse by
arguing that a realized eschatological meaning is intended. Though the
statement, iva Bswpdolv v 36&av Ty £unv, seems to indicate a
future event, the words émov €iul €yo (present tense), indicate a pre-
sent reality (1990: 230). The apparent futuristic statement of this
verse is an example of Johannine misunderstanding which serves to
keep true understanding from the non-elect.!% In Stimpfle’s words,
‘The glory of Jesus, which “his own” will see, is the glory of his pre-
existence, of his incarnation and of his post-existence’ (1990: 230).

The expression npd xatafoiiic koopov also occurred at v. 5. This
phrase is common in the New Testament (cf. Mt. 13.35; 25.34; Lk.
11.50; Eph. 1.4; Heb. 1.4; 9.26; 1 Pet. 1.20; Rev. 13.8; 17.8), and
therefore cannot be seen as a tradition from proto-Gnosticism (cf. 1 Jn
3.1-4).

105. Also see Barrett (1955: 499), Wikenhauser (1957: 304 and 311), Lattke
(1975: 203), and J. Becker (1991: II, 619, 629-30).
106. Stimpfle’s study builds on the work of Leroy (1968).
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25 natep dixale, Kai 0 KOOUOG OE OVK EYVO,

£yo 8¢ oe €yvov,

Kai oUtoL Eyvasav 611 6V pe ArEsTEINOG

26 kal £yvipLoo avToig 10 Gvoud cov

Kol yvopico,
iva N &ydmn Av fydancdg pe €v adtoigf
KGy® £v avToic.

Verses 25 and 26 conclude the prayer and may be considered as the
final justification of the requests contained in the prayer. The Father is
addressed as the Righteous One, a term that has legal implications.
Because the Father is righteous he will certainly hear the Son’s
request. In contrast to the world, Jesus and the community have
known the Father. And Jesus will continue to make the Father known
to the community. ‘The second statement, “I will continue to make it
known,” may refer to the work of the Paraclete (xiv 26, xvi 13)’
(R.E. Brown 1966: II, 781). The result of this knowledge will be that
the love of the Father for the Son may be in the community. We see
that the highest common characteristic of the Father and the Son, that
is, love, must be a characteristic of the community. The last phrase
can either be translated as ‘in them’ or ‘among them’. As to the mean-
ing, it does not really matter which translation is adopted. Probably,
the author intended a double meaning here.

b. The Oneness Motif in John
Many scholars have noted the importance of the concept of unity or
oneness in John.!” However, there is disagreement on exactly what is
meant by the concept. The term €v occurs 36 times in John and five
times in the prayer. The mere frequency of the term and its centrality
in the narrative underscores its importance for Johannine theology.
The religious traditions of the Johannine milieu have failed to provide
an adequate context for understanding the oneness motif in John.

The theological importance of oneness in the Old Testament relates
primarily to the one God of Israel (cf. Deut. 6.4). The only true God

107. Appold has produced a dissertation on the oneness motif in the Fourth
Gospel (1976). He sees the oneness motif deeply imbedded in the structure and ori-
entation of the Gospel. John’s Christology is based on the oneness motif, depicting
Jesus as God who fulfils his mission in a demonstration of power. ‘Jesus’ oneness
with the Father is the central concern of John’s proclamation. It is the content of
faith’ (1976: 137).
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is Yahweh, and he is one. It is interesting to note that the Hebrew
word for one used here is NN, as this term has a plural form as well.
‘It stresses unity while recognizing diversity within oneness’ (Harris
1980: I, 60). This diversity in unity is seen in the tabernacle whose
curtains are joined into one (Exod. 26.6, 11; 36.13), and in the union
between Adam and Eve as ‘one flesh’ (Gen. 2.24). Also in Gen. 34.16
the men of Shechem want to marry Jacob’s children in order to
become ‘one people’ (Harris 1980: I, 30). Another tradition that may
serve to clarify the Johannine motif of unity is contained within the
Old Testament prophecies concerning the gathering of the scattered
Israel again into one people (cf. Ezek. 34.17, 22; Hos. 1.11; Amos
3.3; Mic. 2.12). In John 10.16 the Johannine Jesus must bring other
sheep also, so that there may be one flock and one shepherd. And in Jn
11.52 the High Priest prophesies that Jesus is going to die for the
nation, and gather into one the dispersed children of God.

In the Dead Sea Scrolls, ‘unity’ (71") is a technical term for the
community (Reicke 1992: 149). In 1QS 5.2 the members of the Qum-
ran community shall constitute a unity; in 1QS 8.4-10 we read of a
community of unitedness; and, likewise in 1QS 9.5 we read of a house
of unitedness for Israel. Moreover, the Qumran community plays a
central part in God’s plan for his people. The Qumran community is
seen as a divine planting, and the community is the bearer and guaran-
tor of salvation for all Israel. As such, the knowledge of the eternal
truth is achieved only within the community (cf. 1QH 6.25 and 1QS
9.3). The community stays together, eats together, studies together
and prays together (cf. 1QS 6.11,12). Nevertheless, only those born of
Israel can join the congregation, after an examination (cf. 1QS 7.10).
Lastly, the community of Qumran provides defence against enemies
(cf. 1QH 6.25-27). Maier also understands 71> as a synonym for the
Qumran congregation or community (1960: 149). In most cases it
occurs as a terminus technicus (1960: 148). Maier further suggests that
T is used exclusively in the service of the symbolism of the Temple,
and consequently signifies the practical representation of the true
temple-sanctuary through the community (1960: 166, 178, 181).

Though the Old Testament and the Dead Sea Scroll usage of the
terms TN and " may help to clarify the Johannine motif of unity,
neither adequately explains the Johannine usage. These are some of the
traditions that flow into the Johannine theological prism, yet the centre
of the Johannine oneness motif is not to be found in any of these
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traditions. An adequate understanding of the Johannine motif has to
start with the statement in Jn 10.30, £€y® xoi 6 motnp €v €ouev. The
Son and the Father are one. It is important to note that the word for
‘one’ (€v) here is in the neuter case and not in the masculine. In other
words, the Son and the Father are not one person, but a unity. More-
over, from the context of the previous verses the Son and the Father
are equally active and concerned about the safe keeping of the sheep.
Therefore, from the context the unity in mind here is above all a unity
in action or function. The work of the Son is equivalent to that of the
Father. There is the closest possible analogy between what the Father
does and what the Son does. In fact, the work of the Son is identical to
that of the Father (cf. Jn 5.17, 19, 30; 6.38; 8.16, 18, 26, 28).

Therefore, I want to conclude by saying that unity in John means
the solidarity of two parties in one action or function. There is an
absolute unity between the Father and the Son in action. The Son only
does what he has seen from the Father. It is not a unity in essence but
a unity in function, though the addition of the prologue goes in the
direction of a unity in essence (Jn 1.1). In John 17 Jesus’ prayer for
both the present community and future believers is that they may be
one (€v) (Jn 17.11, 21). Indeed, the central thrust of the prayer for
the community is that they may be one. This unity of believers is a
reflection of the solidarity between the Father and the Son in sending.
Therefore, the unity of believers does not consist so-much of a unity
of confession, though it is of necessity included, but consists primarily
of a unity in sending.

Similarly, Theron (1987) highlighted two aspects of ‘oneness’ in
John. First, the oneness and solidarity of the Father and the Son, and
secondly, dependent on this divine oneness, the solidarity of the
Christian community. ‘As to content, this prayer is not for unity per
se, but for that specific unity that grows from a dynamic, confessional
solidarity with the salvific mission of the Son of God’ (1987: 93).

We see here, therefore, that the Johannine concept of unity is dif-
ferent from that of Paul. In Pauline ecclesiology Jews and Gentiles are
joined into one body, or church of Christ (cf. 1 Cor. 12.1-14; Gal.
3.28; Rom. 12.5; Gal. 6.2; and Phil. 1.27; etc.). Oneness in John,
however, refers to the Johannine community’s unity in their being
sent into the world.
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5. Conclusion

In this exegesis of John 17 we have seen that the author is very inter-
ested in the relationship between the community and the Johannine
historical Jesus. Indeed, the author sets up the closest possible relation-
ship between the community and Jesus. Throughout the prayer the
conjunction x06w¢ has played a very important role in this respect.
Everything that can be said of the community can be said ‘because’ (or
‘just as’) it is said of Jesus. This is because the community and the
Johannine Jesus are one. The central thrust of the prayer is that the
community may be one, and that they may be one with Jesus and the
Father. In fact, the concept of unity underlies several aspects of
Johannine ecclesiology.

The prayer addressed three very important aspects of the commu-
nity, which we may call the defining elements of Johannine eccle-
siology, namely, the origin of the community, the character of the
community and the purpose of the community. The community has its
origins in Jesus, and therefore is a community which is from above. It
is a community that consists of those who belong to the Father and
who were given to Jesus. In other words, it is a community of given
ones, elected and drawn by the Father. Therefore, the community
exists theoretically even before the revelation brought by the Son. The
Son called the community into active existence by giving the given
ones life. As such, the origin of the community is traced to the earthly
ministry of Jesus. Because the community belongs to the Father it does
not have its origin from the world. In fact, the world hates it.

The nature of the community is characterized in several respects.
First, in Kéisemann’s words it is a community that is under the Word;
its existence is based on, and defined by, the revelation of the Son.
This primarily consists in acknowledging Jesus’ pre-existence with the
Father and his being sent into the world. The community also serves
as the preserver of the Word, keeping the Word which Jesus gave to
them, and having joy in the Word. Secondly, the community is
characterized by unity, a unity that exists both within the community
and between the community and the Son and the Father. And I have
argued that this unity is especially a unity in purpose and function.
Thirdly, the members of the community are characterized by love for
one another. In the words of Edanad, ‘John envisages the Christian
community as a community of love having as its model and basis the
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union of love that exists between the Father and the Son’ (1985: 142).

The function of the community is to continue the sending of Jesus
into the world. In this way the community functions as the agent of
Jesus as it continues his sending. As the Father sent the Son, so the Son
is sending the community into the world. Jesus’ presence continues in
the world through his community. This is in accordance with the
Jewish principle that the one sent represents the sender (Lattke 1975a:
121). As such, there is no real distinction between the sending of Jesus
and that of the community. The community is the praesentia Christi,
or better, Christus prolongatus. The community’s sending is not only
analogous to that of the Son, but it is indeed the same sending. The
purpose of this sending is for the world also to believe that the Father
sent the Son. We see, therefore, that a soteriological or missiological
motif underlies Johannine ecclesiology. Indeed, we have seen that the
prayer is structured around the concept of glory which is a soteriolog-
ical motif. I shall discuss the Johannine concept of glory in the next
chapter.

In what terms then can we refer to the Johannine ecclesiology?
Since there is the closest possible relationship between the community
and Jesus, it appears that it is most accurate to refer to Johannine
ecclesiology as a christological ecclesiology or a Christ-ecclesiology.
There is a very close relationship between Jesus’ origin and the com-
munity’s, between Jesus’ reception of the Father’s Word and the
community’s reception of the Word, and between Jesus’ mission and
the community’s mission into the world. The community, in effect,
becomes or plays the role of the Johannine Christ.!®® Indeed, I want to
suggest that John 17 as a literary creation of the community reflects
the unity between the Johannine Christ and the community. In her
insightful article Rosenblatt convincingly argues that the voices of

108. Though the term Meooiag is used twice in John (Jn 1.41 and 4.25), and
John tries to show that Jesus is the Messiah, the Johannine Jesus is certainly rather
the Christian Christ who comes to save the world (MacRae 1987: 178). Conzelmann
similarly observed that, ‘In differentiating the title ‘Messiah’ from Jewish Messianol-
ogy, John does not depict the Jewish expectation of the Messiah in historically faith-
ful terms. He already sees it from the perspective of Christian doctrine’ (1969: 338).
For recent discussions concerning the relationship between Messianology and
Christology see Charlesworth (1987: 255-64; 1992a: 3-35), MacRae (1987: 169-85),
Dunn (1992: 365-81), Horsley (1992: 276-95), Vermes (1973: 129-91). Also see de
Jonge (1973) for a discussion concerning the messianic expectation of the Jews in
John.
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Jesus and the narrator (i.e. the evangelist or editor) have become
conflated in the prayer. She writes:

The community experiences such identification with Jesus that the result-
ing atmosphere of faith frees one of its members to pray the Master’s
prayer on behalf of the community. The lines separating the ones given to
Jesus ‘out of the world’ (John 17.6) and Jesus himself become blurred.
The voice of the believer and the voice of the Master who continues to
pray in the community’s midst can no longer be clearly distinguished
(1988: 139-40).

Though the actual literary history of the prayer in John 17 may have
been much more complicated than what Rosenblatt seems to suggest in
this statement, her basic point is valid: the Johannine community sees
itself as continuing the voice and presence of Jesus in the world.



Chapter 5

THE JOHANNINE CONCEPT OF GLORY

1. Introduction

I have already noted that the concept of glory plays a central role in
John 17. The prayer begins with the Son’s request for his own and his
Father’s glorification. It is also said in the prayer that the Son is
glorified by the disciples (v. 10), that the Son has given his glory to
the disciples (v. 22), and that the disciples may see the Son’s glory
(v. 24). Glory also plays a prominent part in the rest of the Gospel.
In Jn 1.14 the incarnation is seen in terms of a revelation of glory; the
first sign (onueiov) is understood as a revelation of glory (Jn 2.11);
and throughout the first part of John Jesus frequently refers to his
glory (Jn 7.18; 8.50; 11.4, 40, etc.). My concern in this chapter is to
ascertain what is meant by the concept in John, and then how the con-
cept relates to Johannine ecclesiology. Moreover, closely related with
John’s usage of the terms §6&a and d0&alw is the role of Johannine
eschatology. In comparison with the Synoptic Gospels and the Dead
Sea Scrolls, the concept of glory is not only much more pronounced
in John, but also reflects a different eschatological orientation. There-
fore, another concern of this chapter is to point out the realizing
eschatological orientation of glory in John as opposed to a futuristic
eschatology in the Synoptic Gospels and the Dead Sea Scrolls, and
what that means for ecclesiology. Numerous studies have already dealt
with the philological aspects of the terms §6&a and §0&d{w in John.!
Most scholars have understood the terms in a Hebrew or Jewish con-
text, rather than in terms of a Greek or Hellenistic context. My own
research will support this preference, especially as we consider the
similarities of the concept between the Dead Sea Scrolls and John.

1. See Kittel and von Rad (1964), Hegermann (1990: 832-43), Caird (1968:
267).
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However, we will note that the eschatological orientation in the Dead
Sea Scrolls and John is different.

2. Johannine Eschatology

Since the beginning of this century New Testament scholars have
become increasingly aware of the discrepancies between the eschato-
logical expectation of the Synoptic Gospels and John (Beasley-Murray
1946: 97-108). In Mark especially, but also in the other Synoptic
Gospels, the expectation of the reader is directed towards the future
coming of God’s kingdom in power,? whereas in John the reader is
encouraged to make a present decision to believe in Jesus for eternal
life. Recently scholars have also become aware of the discrepancies in
John,? and among the Synoptic Gospels.* Some scholars have tended to
ignore these discrepancies. Bultmann, for example, explained away
the futuristic eschatology in Jn 5.39 by saying that this verse was a
later addition to the Gospel of John. Stimpfle takes these references
more seriously and understands them in terms of Johannine misun-
derstanding (1990). Various approaches have been attempted to solve
these discrepancies between the Synoptics and John, and within them
(Ladd 1974: 215). It is not the purpose of this chapter to criticize the
solutions that have been proposed by different scholars. I shall, how-
ever, contribute to the debate by trying to explain the general differ-
ence in the eschatological perspectives between John and the Synoptics
in terms of the glory motif. Though John is not always consistent, the
focus shifts from the future in the Synoptics to the present in John; the
coming of a future kingdom is replaced with the present possession of
eternal life.> Important questions that have to be asked concerning
John’s eschatological orientation include the following: “Why is John’s
eschatological orientation different from that of the Synoptics? Are

2. Cf. Mt 24; Mk 13; and Lk. 21.

3. See Jn 5.25-29 and Jn 6.39-40. In these verses Jesus refers to a future resur-
rection which is similar to the future eschatological expectation of the Synoptic
Gospels and Paul. I have already noted Stimpfle’s argument that John has a consis-
tent realized eschatology, and that the futuristic statements have to be understood in
terms of Johannine misunderstanding (1990).

4. See Mk 9.1; cf. Mt. 19.28 and Lk. 9.27. In this tradition the kingdom as a
present reality is emphasized.

5. There is no reference to a future coming of the kingdom in Jn 3.5, the only
time where the kingdom is mentioned in John.
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the differences between the Synoptics and John irreconcilable? What
are the reasons for John’s eschatological reorientation?’ The answer to
these questions will also help us not only to appreciate John’s usage of
the glory motif, but also assist us to place John in its proper religions-
geschichtliche context.

3. John, the Synoptic Gospels and the Dead Sea Scrolls

A cursory glance at a concordance reveals that the term ‘glory’ (86&a
in the gospels, and 132 in the Scrolls) is much more prominent in
both John and in the Scrolls than in the Synoptics.® This observation
supports the view that there was Qumran influence on the Johannine
community. On the other hand, however, John’s realizing eschatology
differs from the imminent and futuristic eschatologies of the Synoptics
and the Scrolls. The threefold relationship, therefore, between the
Synoptics, John, and the Scrolls is an interesting question that deserves
closer examination.”

The results of the research on the Scrolls so far have convinced
most New Testament scholars that the Gospel of John was produced in
a community that knew and interacted with the traditions of Qumran.?
If we proceed on this assumption, which appears to be the consensus
communis, a comparison of the differences and similarities between
the Scrolls and John will enable us to draw valuable conclusions
regarding the theological orientation of the Johannine community. A
concluding question of Scrolls research for the New Testament scholar
should be, ‘How do the Scrolls, if at all, improve our understanding of
the context and text of the New Testament documents?’

Comparisons between the Scrolls and the New Testament documents
must be conducted with caution, however, since both traditions share
the common background of the Old Testament and the Jewish world.
Therefore, in this chapter I shall briefly survey the Old Testament
usage of the term 71220 and shall examine the usage of the term in the

6. The noun 36&a and the verb §0&dw occur 15 times in Matthew, four times
in Mark, 22 times in Luke, and 41 times in John.

7. Although the Scrolls have enjoyed a tremendous amount of scholarly atten-
tion in the last 30 years, there remains a wealth of unexplored treasure for the New
Testament scholar. With the free availability of all the Scrolls now we can look for-
ward to an even greater industry in Qumran research.

8. See R.E. Brown (1990: 1-8) and Charlesworth (1990: 76-106).
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Scrolls. Furthermore, I shall limit my discussion to the major, and
well-researched, Qumran Scrolls, namely the Rule of the Community,
the Zadokite Document, the Thanksgiving Hymns, and the War
Scroll—a full examination of all the Qumran material would demand
far more space than is possible in this chapter. Lastly, I shall turn my
attention to the material in John.

4. Glory in the Old Testament and Pseudepigrapha

The Hebrew word 7122 is frequently used in a variety of ways in the
Old Testament. The basic meaning of the word 7122 is ‘to be heavy’
(Harris 1980: 1, 420).° From the basic idea ‘to be heavy’ the meanings
of honor, riches and glory are derived. In my survey of the Old Tes-
tament usage I am concerned only with the term as it applies to God,
namely, that which is expressed by the phrase %7 T22. The term
22 in relation to God indicates what makes God impressive to, and
distinct from, the human (Kittel and von Rad 1964: 238).

a. The Exodus
The first mention of the 7137* 712D in the Hebrew Bible occurs in
Exod. 16.7-10 in the context of the Exodus. God responded to the
murmurings of Israel by a revelation of his 7122. The 12D is here
depicted as something visible; it would be seen (Qf"87°) on the follow-
ing morning, it appeared (I87) in the cloud.!®

In Exod. 24.16-18 the M1 M22 is associated with the visible phe-
nomenon of the cloud. Subsequently the cloud metaphor is often used
by the biblical writers for God’s glory (e.g. Exod. 40.34, 1 Kgs 8.11).
In v. 17 the ¥ T3> appeared like a consuming fire (0728 WRD). The
connection of " 712D with ¥R casts the reader’s mind back to the
burning bush episode in Exodus 3: the commissioning of Moses. In the
fire 711° made his presence visible, and revealed himself as W& 708
TN,

A very interesting passage concerning 13° 712D appears in Exod.
33.18-22. Moses explicitly requests to see the 7322 of God. If we
interpret the answer of Yahweh to Moses affirmatively we have a

9. Also see Caird (1968, 267) and F. Brown (1952: 457).
10. Keil and Delitzsch in their commentary on Exodus understand that Jehovah’s

glory was not only experienced in seeing the glory in the cloud, but also in their eat-
ing of the gift of bread (1975).
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correlation of goodness with the 7732 of God. God says to Moses, ‘1
will make all my goodness ("2 92)!! pass before you,” (v. 19).
Therefore, when God says in v. 22, ‘When my glory (7122) passes
by...’, the 7122 is parallel with the "2 of v. 19. God’s 712D,
therefore, is seen in his goodness; and in the book of Exodus God’s
goodness is his saving activity on behalf of his people.

At the end of Exodus the tabernacle becomes the habitation of the
T 2D (Exod. 40.34-38). Before the erection of the tabernacle God
was present with his people in the cloud by day and in the fire by
night (cf. Exod. 16.10). But when the tabernacie was erected we read,
‘Then the cloud covered the tent of meeting, and the glory of the
LORD filled the tabernacle’ (Exod. 40.34).12 The tabernacle became
the dwelling place of God with his people, which was in accordance
with God’s promise to Moses (cf. Exod. 33.12-17).

Later Solomon’s Temple became the place where the M7 7122 resid-
ed (1 Kgs 8.11; cf. 2 Chron. 5.13, 11; 7.1-3). In the 2 Chronicles pas-
sages the writer again associates 7122 with God’s goodness.

The symbolism of the tabernacle and Temple, God dwelling in the
midst of his people, goes back to the glory-cloud imagery of the Exo-
dus, which symbolized the presence of God with his people and
revealed his saving activity on behalf of the Israelites. The m7° T3D
had thus become a technical term already in early biblical tradition to
denote the presence and revelation of God.

b. Ezekiel

In the visions of Ezekiel, the 717> 712D attained a more sophisticated
spiritual, if not apocalyptic, meaning. In Ezek. 1 the prophet is over-
whelmed by a transcendent vision of God, which reached its highest
point with the figure like a man on the throne (vv. 26-27). At the end
of the chapter the prophet says, ‘This was the appearance of the like-
ness of the glory of the LORD’ (Ezek. 1.28).!* This description of the
M 7122 is doubly significant. First, the 7122 is dissociated from a
connection with the Temple—the vision appears to the prophet in
Babylon. Secondly, the prophet alone experiences the revelation of the

11. It is interesting to note the reading of the LXX in this verse:’Eyw
nopeievoopal TpoTeEPSG gov 1§ 86&n wov. The LXX translates "2 with 1§ 86&n
pou.

12. The Hebrew passage reads 20T nR NoD T T TYv DN mR 797 oM.

13. In the Hebrew the passage reads 757" 122 [T 7R RIT.
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22 in contrast to the people as a whole (Kittel and von Rad 1964
240).

In chs. 9 and 10, the prophet sees the T 7122 departing from the
Temple on account of Israel’s apostasy (cf. Ezek. 7.20 ). God’s T22 in
the cloud is the sign of his presence with his people, but since he can-
not dwell with an unholy people the 712D departs. Ezekiel’s prophecy,
however, does not end without an anticipation: in ch. 43 the prophet
sees that the 77%7° 7122 returns again to fill the Temple.

Solomon’s Temple was destroyed by the Babylonians in 585/6 BCE
and was rebuilt when the exiles returned under Zerubbabel. But the
prophetic literature'* dealing with that time nowhere relates a
fulfillment of Ezekiel’s vision of the returning 777" T122. As Feinberg
observes, ‘The Shekinah glory is never mentioned in connection with
the (Zerubbabel’s) temple, so that temple cannot be the fulfillment of
what is predicted here’ (1969: 251). These visions of Ezekiel, with
their future anticipation, provided the fertile soil for the development
of the 7122 imagery in later Jewish literature.

In our survey so far we have seen that 1" 122 refers to the pres-
ence and self-revelation of God in his saving activity for and with his
people. We must now focus our attention on two other factors that are
associated with the term 7122 as it applies to God.

¢. Glory, Power, and Judgment
Closely related with God’s 712D is his power or strength (72, 1P,
17122, etc.). This is seen especially in the poetry of the Psalms where
T2 is often conjoined with the idea of power. In Ps. 63.2 the
psalmist expresses a longing to see God’s 1Y and 7122 in the sanctuary.
Ps. 78.61 speaks of the ark as being God’s power (1TY) and glory
(N7NBNY). Another example is Ps. 145.11 in which the author speaks
of God’s 7120 and might (77722). These examples show that in speak-
ing of God’s 712D the psalmist is also reflecting on God’s power.
God’s power, in other words, is an expression of his 7122.!% The
obvious background of this idea is the saving activity of God in the
Exodus: to save his people from their oppressors there needs to be a
display of his power (cf. Ps. 21.5).

Another factor associated with the concept of 7122 in the Old Tes-
tament is the idea of judgment. In ch. 2 of Isaiah we read that on the

14. The prophecies of Haggai and Zechariah.
15. See also Pss. 3.3; 12.9; 29.1; 96.7.
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Day of the Lord people will flee ‘from the terror of the Lord and the
glory (7122) of his majesty’ (vv. 10, 19, and 21). The 777 7122 will
be revealed when he judges. People will see his 7122 as a consuming
fire and will flee from it. Again we can see how this idea is related to
713D as the goodness of God in his saving activity. Since God’s judg-
ment means the deliverance of his people, judgment is a manifestation
of his glory. The Egyptians were judged at the Red Sea so that Israel
could be saved.!®

d. The Pseudepigrapha

This idea of M 2D as a revelation of judgment becomes more
prominent in postexilic Jewish literature. When we look at the post-
exilic Jewish literature, especially the apocalyptic literature, we find
that the term glory is used in a variety of ways. For the purpose of
this study I shall note only that the term takes on a decidedly futuristic
orientation. The future revelation of glory becomes a crucial event in
Salvation History. In the garden Adam was alienated from God’s
glory (Apoc. Mos. 20-21); the aim of Salvation History is the restora-
tion of this glory so that the righteous may contemplate the glory of
Yahweh (4 Ezra 7.97; 2 Bar. 51.10-11). We also see that the Messi-
ah’s coming will be in glory (2 Bar. 30.1), and that there will be a
future manifestation of glory at judgment (4 Ezra 7.42). In the apoca-
lyptic material, then, we observe that there has been an expansion of
the glory concept in the Old Testament. The concept of glory has
become an important factor of Salvation History and the final blessing
of the righteous consists primarily in the contemplation of the glory
of Yahweh. On the other hand, we may note that the Old Testament
idea of glory as the goodness of God in his saving activity does not
receive much emphasis.'’

e. Summary

The survey of the Old Testament shows that 712D is an important term
used to denote the presence and revelation of 7. In Exodus the 7122
7", which later found its habitation in the tabernacle, is a display of
the saving activity (his goodness) of God on behalf of his people.

16. Calvin very aptly says, ‘When you hear the glory of God mentioned under-
stand that his justice is included’ (1983: III, XXIII, 8).

17. T am primarily dependent on Kittel for this paragraph (Kittel and von Rad
1964: 247).
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Later in the Psalms and Prophets God’s power and judgment are sub-
sumed under the concept of 7122. In order to deliver his people there
needs to be a demonstration of God’s power, which inevitably issues
into the judgment of his people’s oppressors. This Old Testament
background is crucial for an understanding of glory in the Scrolls and
especially in John.

5. Glory in the Dead Sea Scrolls

I shall now turn my investigation to the material of the Scrolls. As
already mentioned I shall limit my investigation to the Rule of the
Community (1QS), the Zadokite Document (CD), the Thanksgiving
Hymns (1QH), and the War Scroll (1QM). I shall treat each document
independently but will note the differences or development of the T112
concept from document to document.

a. Glory in the Rule of the Community

The word 712D is used in a variety of ways in the Rule of the Com-
munity. We find it in the sense of the original meaning of the word in
the phrase 8 T2 (1QS 4.11)—heaviness or dullness of ears. It also
appears to denote the idea of purity (1QS 4.5). Most commonly, how-
ever, the word has the meaning of glory. Everything was made and
planned according to God’s glorious design (1QS 3.16). God has also
appointed a term for perversity in his glorious wisdom, 77122 >N
(1QS 4.18). In these two cases 712D is used as an adjective of
amplification to show the majesty of God.

The remaining occurrences of 7122 are more significant for our
present study. Rule(a) 2.14-21 has a section describing the position of
the members of the community in accordance with their glory. Each
member will receive glory according to his standing in the commu-
nity. In 1QS 4.7 one of the rewards of those who walk in the ways of
the spirit of truth is a crown of glory (712> ©°921). In 1QS 4.23 the
partners of God’s covenant will have all mortal glory (@8 1132 210).
Following this idea of a future reward of glory the Rule of the Com-
munity concludes with a contemplation of the final glorious habitation
of the righteous (1QS 10.3, 9, 12 and 11.7, 20). The obvious back-
ground of this future 722 of the righteous is the apocalyptic literature
of the time. In the Rule of the Community, then, 1122 is a term with a
decidedly futuristic orientation.
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I conclude that in the Rule of the Community the idea of the final
T35 of the righteous is most prominent, especially as a description of
the future reward of the righteous, which is also a prominent idea in
the apocalyptic literature. The term is applied to describe God, but we
do not find glory in terms of the goodness of God in salvation as is the
case in the Old Testament. In this connection we may note that the
Rule and the apocalyptic literature correspond in their similarities and
differences in relation to the Old Testament.

b. Glory in the Zadokite Document

The term 7125 is much less frequent in the Zadokite Document than in
the Rule, it occurs only three times. The reward of the righteous is
‘all mortal glory’ (CD 3.20). It is also used to describe the festivals
(CD 3.19).

The reference in CD 20.26 is more important for our study since
here 22 refers to the future judgment. Those who have been unfaith-
ful in the community will be judged ‘at the time when God’s glory
(M2D) is made manifest to Israel.” Here 712D is connected with a time
of future judgment, a connection that we have already seen in Isaiah.

The use of 17122 in the Zadokite Document, then, is very similar to
the Rule except that the Zadokite Document also makes the connection
between 712D and judgment.

c. Glory in the Thanksgiving Hymns
In the Thanksgiving Hymns the concept of T2 is much more fre-
quent and complicated than in the Rule and in the Zadokite Document.
(The term occurs 48 times in the Thanksgiving Hymns, 17 times in the
Rule, and three times in the Zadokite Document.) There has clearly
been a further development of the term in the Hymns in comparison
to the Rule. As in the latter 7122 is used as an attribute of God (1QH
5.20; 9.16; 10.11, 12; 16.9), and as a reward of the righteous (1QH
7.24; in this passage the psalmist receives the same glory of God upon
suffering); 9.25 (the reward of suffering for the psalmist will be a
crown of glory, cf. 1 Pet. 5.4); 11.27; 13.11; 17.15). In 1QH 13.11 the
T2 is a present reward; in 1QH 17.15 the T3> was the reward of the
Old Testament saints. The dwelling place of God and the angels is
described as a place of 712> (1QH 12.30; cf. Liturgy of the Angels,
‘the angels that minister in the presence of God’s glory.’).

In addition to the Rule, 792D in the Hymns is used to describe the
works of God displayed in creation (1QH 1.10; 13.6; this is common
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in the Old Testament; cf. Ps. 19.1.) Here 7122 is brought into associa-
tion with the power (M2) of God, as his works in creation are a dis-
play of his power (cf. 1QH 2.24; 6.12; 15.20; also see 5.20; 9.16). As
I have observed above, the equation of 7120 with power is frequent in
the Psalms of the Old Testament. The other Old Testament connection
of T2 with judgment is also common in the Hymns. God’s future
display of T2 will mean the judgment of the wicked (1QH 2.24;
3.35; 9.24 [2> supplied]; 15.20).

A significant difference in the Hymns from the Rule and the
Zadokite Document, however, is the emergence of the idea of salva-
tion in connection with 2> (1QH 6.12, 14; 12.15, 22; 16.9). In 1QH
6.12 God has acted for his 712D that ‘the Law may come to
fruition...that all nations may know your truth and all peoples your
glory (7122).” Of further importance is the observation that the con-
nection of 7122 with the idea of salvation is especially made in relation
with the Teacher of Righteousness. In 1QH 12.15 the Teacher says,
“You have put an end to my [darkness}], and the splendor of your glory
(M32D) has become unto me as a light everlasting.” Again in 1QH 16.9
the Teacher says, ‘Behold, you have granted mercy to your servant
and shed upon him your grace, your ever-compassionate spirit and the
splendor of your glory (T122).” Note that the author has experienced
or seen the 122 of God. Thus the revelation of the 7132 of God does
not lie totally in a future day—the author is already experiencing the
revelation of 7122, There is a shift from the futuristic use of 7122 to
the present. Thus we see a difference in the use of the term 712D in the
Hymns as compared to its use in the Rule and the Zadokite Document.
This leads to the conclusion that there is also a realizing ‘eschatology’
in the Thanksgiving Hymns.

The ™22 of God’s work in salvation, however, is not so obvious as
that of creation. It is a ‘hidden’ T122; only the enlightened are able to
see it (1QH 3.4 [in this passage 712D is in parallel construction with
truth] 18.22; 15.17). This T22 is found in the presence of God (1QH
7.15). Since the author has been illumined to see the glory of God he
describes himself as the revealer of that glory to men (1QH 4.29; in
this passage power is again connected with T122). Lastly, others who
have also gained insight into God’s truth are exhorted to tell forth his
7132 which is displayed in his counsel and deeds for their salvation
(1QH 1.30; 6; 12, 14; 10.27; 11.6, 8). In one passage the community
together as a group glorifies God (1QH 8.5).
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In summary, 7122 in the Thanksgiving Hymns is a term to denote
the work of God; it may be in creation, salvation or judgment. As in
the Davidic Psalms there is a close connection between God’s power
and his T22. God’s 1132, however, is not only understood in terms of
a future revelation of ‘glory’, there is a ‘glory’ that the enlightened
Qumranite has already experienced. Finally, in the Hymns the com-
munity is exhorted to proclaim the 722 of God, that is, his great acts
in salvation.

d. Glory in the War Scroll

As in the Thanksgiving Hymns, 7132 in the War Scroll is used to
describe the abode of God and the angels (1QM 12.2), and as an
attribute of God (1QM 12.6; 12.7). In this writing 7122 has also
become an attribute of God’s people (1QM 4.6, 8; 12.10, 15). This
can be seen as a development of the idea in the Hymns where God’s
people are illuminated to understand God’s 7122 and receive 112D as a
reward. We have already seen that in the above documents 7722 begins
to have a futuristic orientation, in the War Scroll this orientation
becomes even stronger (1QM 1.9; 12.12; cf. 19.4). The final battle
between God and Belial will usher in the era of 7122. In 1QM 13.8
T3> is a synonym for God’s acts in the history of his people. We may
summarize these observations by saying that in the War Scroll the
term 7122 has come to denote the future revelation of God’s majesty
and power in the battle against Belial. It has also become an attribute
of God’s people.

e. Summary

The Hebrew word 7122 is seen both as an attribute of God and as an
attribute of God’s people. It is also given as a reward for the righ-
teous; in this respect the Righteous Teacher features prominently in
the Thanksgiving Hymns. God’s work is described as a revelation of
his 22. As in the postexilic Jewish literature there is a predominant
futuristic use of the term in nearly all the documents I have examined.
There will be a future day of 7122 in which God’s judgment will be
revealed. The Qumran community looked forward to a coming day of
glory. This expectation becomes stronger through the development of
the Scrolls which we have examined. The Old Testament association of
1120 with God’s goodness in salvation emerges only in the Thanksgiv-
ing Hymns, and then it is mostly a ‘hidden’ 7122 which only the illu-
mined can see. God’s people are also exhorted to tell forth his glory.
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6. Glory in the Gospel of John

As I have noted at the beginning, the concept of glory features promi-
nently in the Gospel of John, especially when we compare John with
the Synoptics. John uses 86&o sometimes in the sense of honor or
praise, which corresponds with a similar usage of T1225. We will not
concern ourselves with passages in which 86&a is used in this sense.!®
Many commentators have interpreted the Gospel’s literary structure in
terms of glory. Bultmann divides the Gospel according to ‘The Reve-
lation of 86&a before the World’ (chs. 2-12) and ‘The Revelation of
86&a before the Community’ (chs. 13-20) (1941: 77). Kysar divides
the Gospel into two parts: ‘Jesus Reveals Glory’ and ‘Jesus Receives
Glory’ (1993: 18). I agree with the emphasis that these commentators
have placed on the glory of Jesus in their analysis of John, since my
own observations concur with their assessment of the importance of
glory in John. The following questions, however, remain to be
answered, Why does the concept of glory receive so much attention in
John? And what is the context in which the theological meaning of the
term is to be understood? We must now turn our attention to these
important questions.

a. The Glory of Jesus in the Prologue
The concept of glory occupies a central place in the Prologue'®, which
could also be read as a summary of the Gospel,? it is stated (Jn 1.14):

Kal O Adyog oapt £yévero

KOl ECKAVOCEV €V Mlv,

k0l €8eacaueba v 86Eav adtod,
86Eav g povoyevolg mapd TUTPoC,
TANPNG XAPLTOG KOl dAnBeiag.

18. These occurrences are in Jn 5.41, 44; 7.18; and 8.54. Ibuki refers to these as
the profane usage of the term (1988: 45-55).

19. For a discussion on the Prologue as a Logos hymn see Schnackenburg
(1990: 1, 224-25).

20. Most probably this Logos hymn is a later addition to the Gospel to combat
Docetism. Its location at the beginning of the Gospel ensures the superiority of Jesus
over his adversaries and guards his full humanity against Docetic tendencies. Harri-
son says, ‘The language will not fit the docetic idea that the Adyo¢ came upon a man,
identified with him for a season, and then abandoned the human form prior to the
crucifixion by a return to a spirit existence (1978: 26).
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And the word became flesh

and tented (tabernacles) among us,

and we beheld his glory,
glory as of the Father’s only-begotten [Son],
full of grace and truth.

The suggestion of this chapter is that 86&a in John is to be understood
in terms of the 72> concept as developed in the Old Testament and
the Dead Sea Scrolls.?! Cook’s statement certainly applies to John,
‘There is no question that the New Testament usage of doxa keys from
the LXX rather than from secular Greek’ (1984: 292). I disagree with
Bultmann who says that John comes from a Hellenism that is saturated
with Gnosticism and ‘avoids expressions that stem from Jewish apoca-
lyptic’ (1951-55: 11, 6). For when John says, ‘And the Word became
flesh and tented (€ oxMvooev) among us, and we beheld his glory...’
he links the §6&a of Jesus with the i1 T2 as it was revealed in the
Old Testament tabernacle.?? The verb £oxnvwoev (aorist of 6kNVé®)
can be literally translated ‘he tabernacled’ (Grimm 1890: 578), the
reader is brought right back into the sanctuary of the tabernacle
where the M T2> was manifested (Harrison 1978: 26-27). Behind
this expression lies the rich Old Testament idea of the presence of
7122 with his people, and also the pregnant futuristic connotations of
1122 as developed in the Dead Sea Scrolls. I shall therefore proceed to
examine the usage of 86&a in terms of its Jewish context in the con-
cept of T¥T° M2,

Before we proceed, however, I need to point out the importance of
the Prologue in John. The Prologue (Jn 1.1-18) introduces and sum-
marizes the main themes of the Gospel which, inter alia, include the
theme of glory (Westcott 1955: xliv). In the following narrative these
themes are progressively worked out as the story unfolds.?® Verse 14
then, as part of the Prologue, is a summary and an anticipation of the
story which will follow; the Prologue is the window through which

21. It should be noted that the Classical Greek usage of 86&a differs from the
Hebrew T132. In Homeric and Herodian literature 86&a is related with the verb
86xem which has the basic meaning ‘to think’. So in the subjective sense 86&a has
come to mean ‘expectation’ or ‘opinion’; in the objective sense ‘reputation’ or
‘renown’. According to Josephus and Philo 86€a has four meanings, namely ‘opin-
ion’, ‘honor’, ‘splendor’, and ‘divine radiance’ (Kittel and von Rad 1964: 233),

22. Riga (1963: 412) and Harrison (1978: 26) made the same connection.

23. For a recent discussion on plot development in John, see Culpepper (1983:
89-98).
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the author or later editor intends the reader to see the Gospel.
According to the writer, the earthly life of Jesus was the manifestation
of the %7 72D. How that 386Ea was manifested is worked out in the
following narrative (Smith 1986: 34). ‘Step by step the Gospel of St
John lays open the progress of this manifestation’ (Westcott 1955:
xlvii).

I am now in a position to continue my discussion of the 86&a of
Jesus in John. What summary does the author give the reader of the
36&a of Jesus in Jn 1.14? Apart from a difference of emphasis the
picture of Jesus’ 86&a is similar to that of the M7* ™22 in the Old
Testament.

The 86&a of Jesus like 777 7122 refers to the presence of God with
his people for salvation. The Word, which is identified with God (Jn
1.1), became flesh and tabernacled among the disciples. The verb
oknvow associates the earthly ministry of Jesus with the presence of
M with his people at the exodus, which meant the salvation of his
people. Harrison writes:

In the Old Testament the presence of God as indicated by means of the
pillar of fire and cloud is noted for the first time in connection with the
exodus (Exod 14.19, 24), and this served to express at once the power of
God to safegnard his people and to deal effectively with their enemies
(1978: 29).

As such the concept of glory may have an apologetic purpose for the
Johannine community as they struggled with the synagogue.

In the words kal é0eacauebo v d6&av avtod we have the con-
fession of the believing community, the whole ministry of Jesus was
characterized by 86&a.2* The transition from the inclusive ndvieg
(v. 7), mdvta (v. 9) and xéopog (v. 10) to the exclusive ‘we’ in
€0eaodpueba indicates that only the disciples, those who believed in
Jesus, comprehended the §6&a of Jesus (Smith 1986: 33; Riga 1963:
41). Verse 14 goes on to explain the phrase 86&av o100 by two
epexegetical declarations 86&av ®¢ povoyevodg mapa motpdg and
TApNG xapLtog kal aAndeiag. In the first declaration the particle wg
serves to define the 86Ea of Jesus more precisely.?’ With the use of
the phrase povoyevotg mapa matpdg the author stresses the source

24. See Zerwick’s discussion on the global aorist (1963: 83).
25. See Blass and Debrunner (1961: 219), and Grimm (1890: 680-82).
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(origin) of the 86&a.%6 It is a §6&a that is not from this world, but of
the only-begotten from the Father. The 36&a of Jesus is thus fitted into
the dualistic paradigm of the Gospel. Schnackenburg states that it is
also possible to translate this phrase as ‘the only-begotten (Son), com-
ing from the Father’ in the context of the Prologue (Schnackenburg
1990: I, 271). This would indicate that the author had the earthly
mission of Jesus in mind by these words. Jesus’ glory is seen in his
whole earthly life, including his death. If this is correct, the idea con-
veyed is that of the Son’s mission to execute a special work (Westcott
1955: 12). By comparing Jn 1.14 with Jn 3.16, de Kruijf has made a
connection between povoyevng and sacrifice. He writes that, ‘the term
as used in the Fourth Gospel is more of a soteriological than a christo-
logical nature’ (1970: 123).

The next declaration defines the character of the 86&a of Jesus. The
word nAfpng is often indeclinable, as here, and so can refer to Adyog
(nominative), §6&av (accusative), or povoyevoig (genitive). Contrary
to Schnackenburg, who connects TAfpng with povoyevoicg, I take it as
referring to 86&av, which corresponds with the Old Testament idea
that God’s goodness in salvation is an expression of his T122. The 36&a
of Jesus is one of ‘grace and truth’. This syntactical interpretation
would further support the argument that §6€a in John is to be inter-
preted in terms of the Hebrew T125.%

The concept of 86&a which we find in the Prologue, therefore, is
similar to that of i7" T22. We may note that the presence of God as
salvation and grace is most prominent in the thought of the author. In
this the idea is closer to the M1* 7122 of the exodus than the later
emphasis on judgment which we find in the literature of Qumran.

From this introductory or summary statement in Jn 1.14 the author
has prepared the reader for the further development of the 86&a of
Jesus in the Gospel.

26. De Kruijf warns that there has been a ‘tendency of conforming too easily with
later Christology’ (1970: 112) in the interpretation of the term povoyevngc.

27. Painter also writes on this verse, ‘John sets out to make clear the character of
the divine glory from the beginning. It is the self-giving love of Jesus, who gave
himself for the world, and this is understood as the self-giving of God (3.16; cf.
1 John 4.71f.). The glory is revealed in humiliation, suffering and unswerving faith-
fulness to the world which refused to know him’ (1975: 58).
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b. The Glory of Jesus Revealed in his Signs

The first revelation of Jesus’ 86&a in the Gospel proper occurs at the
narration of the first sign, the changing of the water into wine, in
Cana of Galilee (Jn 2.11):

To0tny €noinoev Apyiy tdv onueiov
0 'Inootg év Kava tiic T'oMmAaiag,

kol £davépmoey Ty d6Eav avtod,

Kol €éxictevoay gig avTOV ol padntol avtod.
Jesus did this, the first of the signs, in Cana of Galilee,
and revealed hs glory,
and his disciples believed in him.

Here we have the first ‘sign’ of the seven recorded in the Gospel. It
has been suggested that these seven signs of Jesus have been incorpo-
rated into John from a signs source (Fortna 1970). Though I shall not
enter into a discussion of sources at this point, we may observe that
v. 11 above does not belong to the miracle story itself, it is an addition
that serves to interpret the significance of the miracle. When we
examine the remaining ‘signs’, except for the raising of Lazarus in ch.
11, we find that the term 86&a does not occur. This may suggest that
the association of ‘sign’ with 86&a in v. 11 is the work of the author,
again showing the importance that he attached to the concept of 86&a.

The author tells the reader that Jesus performed this sign in order
to reveal his glory. In other words, the sign points the reader to the
d6&a of Jesus. More specifically then, how does the author understand
this sign as a revelation of Jesus’ 80&a? Changing water into wine
reveals the power of Jesus over nature; it is a power miracle. Schnack-
enburg says:

The 36&a revealed by Jesus through the change of water into a munificent
gift of wine, is primarily his divine and creative power, the dvvauig
which is proper to him as God (1990: I, 335).

The signs in John are extraordinary, even in comparison with the
Synoptics. Jesus heals the nobleman’s son without even being in his
presence (4.46-54); he heals a man who had been lame for 38 years
(5.1-15); Jesus walks on the water (6.6-21); he is able to heal a man
who had been born blind (9.1-5); and he raises a man who had been
dead for four days (11.1-44). In the signs of John, then, the power of
Jesus is revealed—the salvation of God arrived in power (in the Syn-
optics the power of Jesus is further demonstrated in his ability to
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perform exorcisms). Pamment’s comment on Jn 2.11 that ‘doxa is
used with associations not of power, but of selfless generosity and
love’ (1983: 12), misunderstands that a revelation or demonstration of
power is necessary for the accomplishment of salvation in biblical lit-
erature. In other words, the expression of power by God, or Jesus in
this case, is also an expression of ‘selfiess generosity and love’.

As I have mentioned 86&a also features in the seventh sign, the
raising of Lazarus (Jn 11.1-44). When Jesus heard that Lazarus was
sick he responded by saying, ‘This sickness is not unto death, but for
the glory of God, that the son of God may be glorified through it’
(Jn 11.4). Jesus then goes to Bethany and raises Lazarus from the
dead. In this story the apprehension of the 86&a of God is explicitly
linked with belief. Jesus mildly rebukes Martha objecting to the open-
ing of Lazarus’ tomb, by saying (Jn 11.40):

oK Elndv oot
ot &dv motedong
Gym v d6Eav 100 Beod.

Did I not tell you
that if you would believe
you would see the glory of God?

This aspect of the ‘hidden’ 86&a in the ministry of Jesus was already
alluded to in the prologue.

I conclude that the signs of Jesus in John must be understood in the
framework of his 86&a, the first and the seventh being closely related
to the revelation of 86&a. In the signs of John the author shows that
the power of God is revealed through Jesus for salvation, which is the
outworking of Jn 1.14. Therefore Cloete correctly states that in all
seven miracles, ‘...occurs the revelation of his glory (2.11, 11.4) and
the works of God (9.3). And the essence of it is grace and truth’
(1980: 73). Again, these observations point to the Old Testament as
the best source for understanding the Johannine usage of the term
glory. Riga in his study has made similar observations:

The glory of God is the divine power which multiplies miracles, and
which thereby manifests God’s presence and power of salvation... And
just as the events of the Old Testament (creation, crossing the Red Sea,
the manna in the desert, the water from the rock) revealed the presence
and power of God, St John put the semeia of Christ in relation to these
miracles or signs of the Old Testament, proving that Christ was God’s

envoy and that the presence of God was in the incarnate Christ (1963:
411).
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c. The Glory of Jesus in the Cross

The latter half of ch. 12 (vv. 12-41) deals extensively with the §6§a of
Jesus. The noun 86&a and the verb 86&alw occur no less than eight
times in the latter half of the chapter. Here the reader comes to the
heart of the concept in John. The concept of 36&a is introduced to the
reader in v. 16:

ta0ta 00K éyvaooay avtod ol pabntal 16 Tpdtov,
GAX Ote €80&aobn Incotg

161e €uvicinoay,

St 1adta v X o0Td YeYpoupéva

kol Tadta £noincav avId.
His disciples did not understand these things at first
but when Jesus was glorified

then they remembered,

that these things had been written about him

and that these things had been done to him.

The natural question that this verse suggests to the reader is, When
was Jesus glorified? The reader does not need to wait long for an
answer—it is supplied in the following narrative. Upon the inquiry of
certain Greeks to see Jesus, he made the statement (v. 23), EAfjAv0ev iy
dpa iva §0Eacbij 0 vidg T0D avBpdnov.

In these words Jesus is referring to the cross. For in what follows it
is seen that 1} dpa is pointing to the hour of his death: the ear of wheat
must die before it can bring forth fruit (Lightfoot 1956: 240).

According to the author of John, therefore, Jesus is also glorified in
the death of the cross. Though Stimpfle has correctly noted that Jesus’
glory does not only refer to his death on the cross (1990: 228), the
cross nevertheless remains the primary revelation of his glory (Onuki
1984: 174-75).% The idea that Jesus’ glory consists in his death on the
cross is notably different from the concept of Jesus’ glory found in
1 Peter. For the author of 1 Peter, Jesus suffered first and then
entered into his glory (cf. 1 Pet. 1.11; 4.13). John equates the suffer-
ing of Jesus with his glory. This paradox must be understood in terms
of Jn 1.14—if his glory was ‘full of grace and truth’, then surely the

28. Though Pamment has written a perceptive article on the meaning of glory in
John, and has correctly understood glory in terms of God’s love (1983: 15), her
insistance that Jesus’ glory only refers to his death on the cross is not supported by
the Gospel. Jesus’ life on earth was also a manifestation of glory (cf. Jn 1.14; 2.11;
17.4; etc.).
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cross was the pre-eminent manifestation of that glory. In this the §6&a
of Jesus in John is similar to the Old Testament 77> T332, that is,
God’s goodness in salvation. At this point I shall quote the eloquent
Calvin, ‘The glory of God shines...never more brightly than in the
cross...’ (1959: 11, 68).

It is significant to note that it was upon the inquiry of certain
Greeks—Gentiles—to see Jesus that he is made to speak of his §06&0.%
Did the author of John associate 8§60 with the mission of salvation to
the Gentiles? It appears that this was indeed the case. Moreover, this
ties in very well with the Old Testament concept of 7T17* 713> which
means God’s goodness in salvation. I therefore disagree with Barrett
who contended that, ‘They speak as representatives of the Gentile
Church to which John and his readers belonged’ (1955: 351). Kysar
accurately captures the meaning of John when he says:

John introduces the Greeks at this point for purely symbolic reasons, it
appears, for they do not figure in the narrative or in the following dis-
course (at least directly). Their function here (as well as perhaps their indi-
rect access to Jesus through the disciples) prefigures the coming of the
Gentile world to the Christian faith in the life of the early church (1984: 60).

Verse 32, with the emphasis on mission, further supports this view.
Verses 31 and 32 refer to the cross in terms of judgment and salva-
tion. The cross means judgment for the world, but salvation for those
who believe. Here the ideas of judgment and salvation are brought
together in the glorification of Jesus.*® The pericope ends with the
statement (v. 41):

1ot einev ‘Hoolog
S eldev v 86Eav avtod,
Kol éAdAnoev Tepl 00100,

Isaiah said these things
because he saw his glory
and spoke concerning him.

The pronoun tabto refers not only to the immediate quotation from
Isaiah but to the chapter as a whole, especially to the hour of Jesus’

29. I agree with Hoskyns that these men were not Hellenistic Jews but Gentiles
of Greek birth (1940: 423).

30. We may speculate whether the author had Haggai in mind when he prophe-
sied that God will fill the rebuilt Temple with 22 at the time all nations will come
with their wealth, Hag. 2.7.
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glorification, for he says Isaiah €i8ev v 80&av avtod. The refer-
ence is to Isaiah 6 where the prophet had the vision of Yahweh sitting
on the throne in the temple. It is interesting to note here that the
author may be reflecting on the Targum Ongelos which reads in Isa.
6.5, ‘My eyes have seen 8% Ton Nr2w 79> (Kittel and von Rad
1964: 245). Isaiah saw the Lord in the temple, the place where his
12> was manifested, and the temple was ‘filled with smoke’, which
evidently came from the burning altar. It may be that the author saw
that burning altar as anticipating the sacrifice of Jesus on the cross, for
herein, he says the prophet saw his 8§6&a. Also in 2 Chron. 7.1-3 it
appears that the glory cloud which filled the temple came from the
smoke of the sacrifices which were ignited by the fire from heaven.
This imagery may have provided the background of John’s association
of Jesus’ cross with his 86&a. Therefore, the suffering that the Johan-
nine Jesus endured is an important element of his mission (being sent)
into the world.>!' Since his elected ones will obtain salvation through
his suffering, it constitutes a crucial element of his glory. Therefore,
in Riga’s words:

When the Jews seemed about to extinguish and destroy the work of
Christ, at that moment, St John tells us, comes the very moment of his
glorification (death, resurrection, and ascension as one whole, one ‘entity’
of salvation) as the Son of God (1963: 424).

This aspect of suffering in the glory of Jesus is significant for Johan-
nine ecclesiology. The community’s struggle is the moment of glori-
fication. As such the community’s struggle is crucial for being Christus
prolongatus. The Sitz im Leben of the Johannine community may well
have shaped this understanding of glory.

In ch. 12, then, the 8§6&a of Jesus resides in his crucifixion. With
this idea John’s development of the theme introduced in Jn 1.14
reaches its climax. Through the cross of Jesus God accomplished the
salvation of his people—the fulfillment of grace and truth in salvation
history. Jesus’ death on the cross, therefore, is not simply his return to
the Father, but is the completion of his mission and means the salva-
tion of the elected community. This soteriological understanding of
Jesus’ mission (John’s Sendungschristologie) in the historical event of
the cross makes John a Christian Gospel and not a Gnostic one. Ibuki

31. The prayer in In 12.27 shows that even the Johannine Jesus was not immune
to suffering.
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likewise understands the death of Jesus as the fulfilment of his mission
of salvation for the world (1988: 72). Jesus’ death on the cross is
therefore a revelation of his glory.

d. The Glory of Jesus in his Mission

Another aspect alluded to in Jn 1.14 is associated with 36&a in the
prayer of Jesus (Jn 17.1-5), namely, that of ‘mission’. First, Jesus’
mission from the Father is seen in terms of 86&0, and then the disci-
ples’ mission is also subsumed under the concept of 36&a. Jesus prays
(n 17.1-5):

natep, EAMAVOEY T dpa-
56Eaadv cou 1OV Vidy,

iva 6 viog So€don o,

£y oe £86Eaca £ Thg Y1ig
70 €pyov tederncag 6 8€8wKdg pot
iva nouiow:

Kai viv 86&acdv e 61, natep, Tapd cEaVTH
7 86Eq T €lxov mpd 10D WV kdouov elvar mapd col.

The basis of this prayer is Jesus’ conviction that he received a mission
from the Father. In his prayer Jesus prays that the Father may glorify
him, that is, accomplish the mission for which he has been sent: the
laying down his of life for the sheep. As we have seen the glorification
of the Son consists especially in his death on the cross, which he
boldly approaches (Jn. 12.23-28). The subordination of iva ¢ viog
do&dom o to d0&acdv cov Tov vidv indicates the total dependence of
the Son on the Father and is a particular Johannine thought. Jesus,
then, is in fact praying for his death, which is in sharp contrast to his
prayer in the Synoptics (Mk 14.36; Mt. 26.38-39, 42; Lk. 22.42),
because in John Jesus did not come to do his own will but the will of
the Father who sent him (cf. Jn 6.38). Therefore the Father is called
upon to bring about the hour of his crucifixion so that the prince of
this world may be judged and all be drawn to the Son. We also see
here that the glorification of the Father means the glorification of the
Son, and vice versa. Therefore, the glory of the Father and the glory
of the Son are identical.*?

In v. 4 Jesus equates 86&a with the work (£pyov) which the Father

32. Inthe words of Stimpfle, ‘Die 86Ea des Gesandten ist identisch mit der §6&a
des Senders. Verherrlichung—sei es des Vaters, sei es des Sohnes—meint Offen-
barung der 36&a—sei es des Vaters, sei es des Sohnes’ (1990: 226).
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has given him. Jesus has glorified the Father on earth by finishing the
work the Father assigned him, identifying 86&a with his mission from
the Father.’® The contrast in vv. 4 and 5 between £ri tig yfi¢ and
noapd oeavt@d should be seen in terms of the protology, and hence
dualism, which we find in John. This fact has been well expressed by
Schnackenburg:

The glory that Jesus possessed ‘before the world was made’ characterizes
not the pre-mundane, but the supra-mundane existence of the Logos, and
ultimately the superiority of the divine revealer to and his transcendence
over the world (1990: 1I1, 174).

Following on from the connection of Jesus’ 86&o with his mission is
that the disciples receive 86€a as they participate in the mission of
Jesus. In v. 10 Jesus prays, kol dedo6&aouar €v avtoic. He can pray
that he is glorified in his followers because he gave his 86&a to them,
Kay® v d0Eav fv d€dwkdg pot d¢dwka avtoig (v. 22). According
to the context of the prayer, the §6&a here is to be understood as the
mission Jesus received from the Father. The 86&a that Jesus gives to
his disciples is the sharing in his mission. As the Father sent him, so
he sends the disciples to bring salvation to the world (cf. Jn 4.36;
12.24; 20.21). As Jesus’ life was directed according to the mission he
received, so his followers’ lives become redirected according to the
mission of God (cf. Jn 12.26 and 21.18, 19). The disciples’ 86&a then
is to continue the divine mission of Jesus. Again this ties in well with
the idea of T 712D as essentially God’s goodness in salvation. Leon
Morris says, ‘...just as His true glory was to follow the path of lowly
service culminating in the cross, so for them [i.e. His disciples] the
true glory lay in the path of lowly service wherever it might lead
them’ (1971: 735). For Peter this ‘true glory’ in the path of lowly
service leads to death (cf. Jn 21.18, 19).

This idea that the believer’s 80&o consists in his or her sharing of
the mission of salvation is also expressed in Jn 15.1-8. At the end of
this parabolic discourse it is stated that the disciple glorifies God in
fruit bearing (v. 8):

33. In the author’s mind the work of Jesus was already finished, for he was fully
determined to do the will of God. According to Schnackenburg it is not the exalted
Christ who is speaking here, ‘This is the prayer of the departing Christ, who is cer-
tain of the fulfillment of his work and of his own fulfillment’ (1990: III, 173).
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£v 100t £80Edoln 0 Tatp pov
vo KOPTOV TOAVV O€pnTE
kal yévnode £uol pabnrai.
In this my Father is glorified

that you bear much fruit
and be my disciples.

The phrase &€v 1ot is forward looking**, referring to the fruit
bearing of the disciple. The aorist here (¢30£d.06n) is also used pro-
leptically.?® Therefore, to glorify God (i.e. to be a disciple) a person
must ‘bear fruit’. In the other New Testament documents, especially in
Paul, the figure of fruit generally denotes the presence of spiritual
virtues (cf. Gal. 5.22). However, in John the figure is used in a differ-
ent sense. Before the illustration of the vine it occurs twice in Jn 4.36
and Jn 12.24, and in both these cases the figure is used in terms of
harvest. It is in enlarging the number of believers in Jesus that the
disciple bears fruit. It is interesting to note that both these passages
allude to the salvation of the Gentiles. Jesus’ words to the disciples in
Jn 4.36 follow on from his conversation with the Samaritan woman,
and in Jn 12.24 the context is the inquiry of the Greeks to see Jesus.
This supports my earlier conclusion that 36&a in John is linked with
the mission of salvation to the Gentiles.

Finally, the reference to 86&a in Jn 17.24 refers to the future
reward of those who have served and followed Jesus (cf. Jn 12.26).
They will be able to enjoy the fullness of the Son’s salvation, which
means inter alia the incorporation of the elected ones into the com-
munity, in the presence of the Father. About this verse Uprichard
aptly says, ‘God’s glory in God’s Son is revealed in the consummation
of the Church’ (1984: 6).

e. Summary

The preceding study shows that the concept of 80&a was important for
John and presumably also for the Johannine community. The concept
occupies a central place in the Prologue and features prominently

34. This agrees with Morris (1971: 672). I differ from Westcott who says ‘€v
tovt®’ looks back. The reason I have adopted the view of Morris is on the basis of
the use of this phrase ‘v 1001’ in 1 John where the phrase is used nine times (1 Jn
2.3, 5; 3.16, 24; 4.2, 10, 13, 17; 5.2). In seven of these occurrences the phrase
looks forward. In 2.5 the phrase looks back, and in 4.17 the orientation is unclear.

35. See Blass and Debrunner (1961: 171); and also E. Burton (1976: 23).
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throughout the Gospel narrative. In the Prologue the 86&a of Jesus is
seen in terms of the Old Testament T T22 which loads the term
with soteriological significance. This statement characterizes Jesus’
ministry as a revelation of 86&a.

His ministry (€pyov) is the mission he received from the Father to
save those the Father has given to him. Therefore, his signs, as a
demonstration of power, and then, ultimately and pre-eminently, his
suffering and death on the cross, is seen as a revelation of 36&a. This
d36&a of Jesus is only appreciated by those who believe in him. Their
eyes have been opened to comprehend the 36&a of Jesus. They also
share in his 80&a by participating in his mission. The revelation of
36&a in John consists primarily in the saving ministry of Jesus and not
in a future event. For the author of John, the eschatological day of
glory has dawned, first in the ministry of Jesus and now in the mission
of the disciples. 1 suggest, therefore, that the concept of glory has a
very concrete meaning in John. In short, it describes the revelation or
realization of the grace and power of God’s salvation in the life of the
community. To use a German term, glory in John refers to the Heils-
offenbarung of God in Jesus and in the community of disciples. We
should reject, therefore, any metaphysical or abstract interpretation of
the concept, as for example ‘splendor’, ‘majesty’, ‘brightness’, and so
on (Fry 1976: 421-25).3¢ In John, glory is a soteriological concept and
not an ontological one.

7. Conclusion

My examination above makes a strong case for the view that the 86&a
of Jesus in John should be understood against the background of the
T122 concept of the Old Testament. I have noted that the frequency
and significance of the term 86&a in John is in sharp contrast with the
Synoptics. I can explain this contrast by proposing that the Johannine

36. Many scholars have suggested an interpretation of glory in John. For
Schnackenburg glory equals the fullness of divine life (1990: III, 192). For Thiising
glory equals the ‘splendour and power of divine love’; but also see his comment
where he understands ‘glory’ as a summary term for Johannine salvation (1975: 89).
Zahn and Tillmann regard glory merely as miraculous power. Wikenhauser under-
stands glory as the revelation of the word, and for Loisy glory has to do with the
Eucharist. For Caird glory refers to the mutual indwelling of the Father and the Son
(1968: 271). And lastly, for Kdsemann Jesus’ glorification means his return to the
Father (1978: 19-20). I regard all these interpretations as inadequate.
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community which produced the Gospel was influenced by the Dead
Sea Scrolls. The idea of glory as judgment and salvation in the period
of Hillel and Jesus is found in the Dead Sea Scrolls and John. I want to
propose, therefore, that John inherited his concept of 36&a from the
Dead Sea Scrolls, and modified it to emphasize salvation correspond-
ing to his Christology, which emphasizes the descent of the heavenly
Revealer.

To support the proposal above I shall point out the similarities
between John and the Dead Sea Scrolls. The idea of glory as the reve-
lation of God’s judgment and salvation of God is found in both the
Scrolls and John. In both sets of documents the revelation of glory is a
crucial event of salvation history. For the Scrolls the revelation will
take place in the future; for John the revelation took place in the min-
istry of Jesus. In John the eschatological day of glory has come with
Jesus. Although the concept of ‘glory’ is significant for salvation his-
tory in the Old Testament prophets, the idea did not have such promi-
nence as in the Scrolls. Moreover, in the Scrolls the association of
12D with salvation is made in relation with the Teacher of Righteous-
ness. The revelation of God’s glory is seen as coming through an
individual. In John, Jesus is the person through whom the revelation
of glory occurs. Therefore, when John sees the ministry of Jesus in
terms of glory, he may be interpreting the event in terms of Qumran
thought. Another similarity between the Scrolls and John, which is
absent from the Old Testament, is the idea of a ‘hidden’ glory. In the
Scrolls only the enlightened are able to see the glory of God’s revela-
tion; in John only those who believe can see the glory of Jesus. Lastly,
in both documents an apprehension of glory is a future reward.

The differences between the Scrolls and John, however, should also
be pointed out. The first difference is that of emphasis. In the Scrolls
the future day of glory is primarily seen as a day of judgment,
whereas in John, though the idea of judgment is present, the emphasis
is on salvation: the glory of Jesus was full of grace and truth (Jn
1.14). The second difference is more profound, that is, in John the
glory of Jesus lies prominently in his crucifixion. Jesus’ hour of
glorification was when he was lifted up on the cross, thereby casting
out the prince of this world and drawing all people to himself. The
last difference I want to point out is the important eschatological dis-
tinction between the Scrolls and John.*” For the Scrolls the day of

37. Strictly speaking we should not talk of ‘eschatology’ in the Dead Sea Scrolls,
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glory lay in the future®; in John the day of glory has come with Jesus.
Jn 1.14 is in sharp contrast to the predominant futuristic ‘eschato-
logical’ use of 7122 in the literature of Qumran. For the Johannine
community the eschatological complex of the revelation of God’s sal-
vation and judgment has occurred in the events of Jesus. We notice
then that an eschatological reorientation has occurred in the Johannine
community.

Therefore, the research shows that though there are close ideologi-
cal similarities between the Scrolls and John, there are also major dif-
ferences. I explained the similarities by proposing that the Johannine
community was influenced by the Scrolls.*® It remains to be asked,
however, ‘How do we account for these differences between the
Scrolls and John?” My answer is that the Johannine community inher-
ited their concept of glory from Qumran, but they modified the con-
cept corresponding to their Christology. Since Jesus came so that those
who believe in him may have everlasting life, the soteriological ele-
ment of glory is emphasized. The glory of Jesus was not to condemn
the world but to save it. In this John is a Christian Gospel with a
strong missionary intention: the disciples now share in the glory of
Jesus as they continue the mission begun by him.

Another question that I should address is, ‘How do my observations
help us to understand the discrepancy between the futuristic eschato-
logical expectation in the Synoptics and predominant realizing escha-
tology in John?’“? For the Synoptics (and 2 Pet. 1.16-18) glory lay in
the future manifestation of the kingdom, for John the ministry of
Jesus, especially the cross, reveals his glory. John wants his readers to
comprehend the glory of Jesus’ mission from the Father and share in

since it is a Greek term used to denote the doctrine of the eschaton in the New Testa-
ment documents.

38. H. W. Kuhn (1966) identified three different types of eschatology present in
the Dead Sea Scrolls: (1) Realizing Eschatology; (2) Imminent Eschatology; and (3)
Futuristic Eschatology. The predominant eschatological orientation of the Scrolls,
however, is future.

39. How that influence took place is not my concern here, although Browniee has
made some suggestions in this connection (1990: 166-94).

40. The futuristic eschatology which we find in In 6 is determined by the tradi-
tion with which the anthor is working. The Gospels are both literary creations and a
compilation of traditions. The New Testament scholar should be sensitive to the ten-
sion which we find in the Gospels between the historical tradition of Jesus and the
literary intentions of the author.
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the same by participating in that mission. To me it seems that John is
intentionally trying to shift the futuristic orientation of the traditions
of Jesus to the present. Because, according to John, Jesus has come so
that those who believe in him may have life. Attaching a futuristic
eschatology to the tradition (the future establishment of the kingdom
of God) makes it incomplete, and therefore diminishes the significance
of Jesus’ life, death and resurrection. Appreciating the Qumran influ-
ence—a community which had a strong futuristic ‘eschatological’
orientation—upon the Johannine community, I suggest the following
theory to help us to understand the eschatological shift of John. John
was written with the background of the disappointed ‘eschatology’ of
the Qumran community.*! The Johannine school does not want to
substitute another eschatology for that of Qumran, instead it presents a
realizing eschatology. That which was expected, the revelation of the
eschatological day of glory, has happened in the ministry of Jesus and
is in the process of happening in the mission of the disciples.*? The
reader does not need to put his hope in a future event that may not
occur. The tension in John is not between the now and the not yet, but
between that which is from above and from below.

What I have said above has important implications for Johannine
ecclesiology. In the prayer of John 17, which describes Johannine
ecclesiology, the glory motif occurs at the beginning (vv. 1-5), in the
middle (v. 10), and at the end of the prayer (vv. 22 and 24). The
eschatological hour of both Jesus and the community is the hour of
glory. Therefore, the significance of the community’s present time is
that it is the time of salvation. Moreover, we notice in the prayer that
Jesus gave his glory to the community, that is, the Son has committed
his mission (being sent) to save the world to the community. The
community, therefore, becomes the agent of the Son’s mission as it
carries on his mission in the world. Therefore, the Johannine com-
munity is not a closed or inward-looking community, but instead
understands itself as existing primarily for the salvation of the world.
Though the community has experienced conflict and suffering, its

41. The community was destroyed by the Romans shortly before CE 70.

42. Of course, Johannine eschatology should also be understood in the context
of the disappointed hope of the early Christians at the end of the first century, i.e. the
delay of the parousia. To this, Stimpfle has also added the influence that split in the
Johannine community and the death of the Beloved Disciple had on the community’s
eschatology (1990).
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ecclesiology still wants to empower the community for a continued
mission into the world. The final destiny of the community is to see
the Son’s glory, that is, to see the completion of the Son’s mission
when all the elected ones have been brought into the salvific commu-
nity. In this way Johannine ecclesiology may also be described by the
German term as a Herrlichkeitsekklesiologie.

Lastly, the understanding of glory in terms of suffering has an
added significance for the Johannine community. Their glory is the
suffering they experience while remaining in the world for the sake of
the salvation of the world. Therefore, the suffering that the Johannine
community experiences is indispensible for accomplishing their task in
the world, because it is their suffering that leads the world to salva-
tion. We therefore see that there is a close relationship between the
concepts of glory and sending (Sendungschristologie) (Ibuki 1988: 68-
69). And it is to the consideration of the latter concept that I now turn
in the next chapter.



Chapter 6

THE JOHANNINE CONCEPT OF SENDING

1. Introduction

This chapter will attempt to point out the significance of the concept
of sending for placing John in its proper religionsgeschichtliche con-
text and for understanding Johannine ecclesiology. The importance of
the concept of sending' for Johannine theology achieved recognition
with Kuhl’s monograph, Die Sendung Jesu und der Kirche nach dem
Johannes-Evangelium, which was published in 1967. Yet, the meaning
and origin of the concept remain disputed questions among scholars
today. The words of Schweizer still apply: ‘It is still unclear from
where the presentation of the sending of God’s Son from heaven
derives’ (1966: 199). Scholars have found the origin of the concept in
different traditions,’> and have interpreted its meaning in different
ways.® Attempts at a solution to the problem have often been unsatis-
factory because of the failure to deal with all the questions involved.*
Three questions, at least, have to be examined before a satisfactory
answer can be given: (1) Is there any difference between the two
verbs employed, anootéAAm and méunw? (2) What is the historical

1. Closely related to ‘sending’ is the ‘mission’ motif of the Gospel, which is
receiving considerable scholarly attention. See Okure (1988); Ruiz (1987); Waldstein
(1990); and Popkes (1978).

2. In his article Schweizer examines several Greek and Hellenistic-Jewish
sources for a possible solution, and finds it in the Jewish Wisdom tradition (1966:
207). Miranda, on the other hand, understands John’s concept of sending in terms of
the prophetic tradition (1977: 90-92).

3. An important question is whether the concept of sending should be under-
stood from a christological perspective (e.g. Biihner, Miranda) or a soteriological-
ecclesiological perspective (e.g. Kuhl, Okure, Ruiz).

4. Haenchen’s examination of the formula ‘the Father, who sent me’ is weak in
that it does not consider the religionsgeschichtliche context of John (1962-63).
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origin of the concept? And, (3) What is the theological meaning of the
concept? The answer to the last question must take into account the
sociological context of the Johannine community.’

2. The Johannine Vocabulary for ‘Sending’

A variety of terminological expressions are used to describe the
sending concept in the Fourth Gospel. Kuhl has listed 18 terms used in
the Gospel that relate either directly or indirectly to the Johannine
theology of sending (1967: 53-57).% In this chapter, however, I shall
focus only on the two terms that refer directly to the sending of the
Son by the Father, namely, droctéAAw and néunw. Other terms that
deal indirectly with the concept of sending will be discussed only
when it becomes necessary.

The verb aroctéAlw, a compound of otéAlw with the preposition
and, is a common word in both Classical and Koine Greek. It has the
basic meaning of ‘to send forth’, and can be used of persons or things.
When the object of the verb is a person, drocté AAw often has the
connotation of a commissioning, which transfers the authority of the
sender to the person being sent.’ It is used in this sense in legal as well
as religious literature. In Cynicism drootéAAw is used in a technical
sense of the divine authorization of the Cynic (Rengstorf 1965: 399).
In the LXX drooté Ao regularly translates the Hebrew 1MW, The verb
anootéAA is also used extensively in the Greek literature of early

5. See Meeks (1972). In discussing the relationship between Johannine Chris-
tology and Gnostic myths, Meeks demonstrates the importance of discerning the
function which concepts served within the Johannine community.

6. Verbs that relate directly to the concept of sending are né unw® and
amootéAL®; analagous to these are £pyouat, £E€pyoual and xotaPaivew; preposi-
tions that are used with the sending concept are ano, €k and nopd; other terms that
relate to the concept are ayld{w, didwutl, ooppoayilw and éviérdopor; verbs that
describe the return of the emissionary to the Father are Urdyw, mopevopat, ddinu,
avopaive, petapaive and drépyopo (Kuhl 1967: 53-57).

7. There is a good example of this usage from an inscription dating from the
second century BC cited in Pan du désert (Bernard 1977: 253).

Zompryog Tkadiovog Foptoviog, 1d(v]

GPYLOOUATOGVAAK®V, O GRECTAL-

pévog vro Iadrog. . .
Bernard’s comment is to the point: ‘Le verbe arootéAlw .. .est d’usage courant
pour désigner I’envoi d’un subordonné par son supérieur’ (1977: 256).
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Judaism, in Philo, and in Josephus. The noun andéctoAos is much
more important or popular as a religious term in the Hellenistic
period (Rengstorf 1965: 407-45). In the Fourth Gospel, however, the
noun occurs only once in the form of a Synoptic logion, and refers
interestingly not to Jesus but to his disciples (cf. Jn 13.16).

Apart from the exception mentioned above, andcToAos never
occurs in the Fourth Gospel. As such the concept of sending is entirely
a verbal one in John. Later I shall explore the significance of this phe-
nomenon. The verb occurs 28 times in John,® and, according to
Biithner (1990: 141), 19 of those relate to Christology. The verb is
common in all the Synoptic Gospels: it occurs 21 times in Matthew, 21
times in Mark, and 26 times in Luke.

The verb néuno is also a common term in both Classical and Koine
Greek, though it is not used in the same technical sense as anooTéAA®
in Greek religion. It is commonly translated as ‘to send’, but, whereas
in drooté Al the emphasis falls on the relationship between the
sender and the person being sent, in néunwm the emphasis falls on the
act of sending (Rengstorf 1965: 398). néunw is rare in the LXX,’ but
more common in the Greek literature of early Judaism, in Philo and
in Josephus.'®

The verb néunw® occurs 33 times in the Fourth Gospel.!! As com-
pared to the Synoptic Gospels the term is much more frequent in
John; it occurs four times in Matthew, once in Mark, and 10 times in
Luke. Of special significance is the formula 6 népyas pe which occurs

8. Jn 1.6, 19, 24; 3.17, 28, 34; 4.38; 5.33, 36, 38; 6.29, 57; 7.29, 32; 8.42;
9.7; 10.36; 11.3, 42; 17.3, 8, 18, 21, 23, 25; 18.24; 20.21.

9. méurw occurs 26 times, but only in six instances does it translate the Hebrew
oW, of. Gen. 27.42; 1 Sam. 20.20; Ezra 4.14; 5.17; Neh. 2.5 (Rengstorf 1965:
400).

10. In Josephus drootéAle and néunm are used interchangeably: Ant. 20.37:
...TOVG UEV OounpevoovTag LETA TEXVOY €l¢ Ty Pouny £Eénepye Khavdie
Katoapt, 100¢ 8¢ mpo¢ "AptaBdvnv tov Ildpbov €6 opolaig npoddoeoiy
anéoteiiey.

Life 51: ...un vmootpéwaviog 81 100 éEeievBépoy Pilnnog anopdv Thy
attiav 3eVTEPOV EKTEUNEL HET ENMLOTOADV TAALY 1OV drayyehodvia mpdg aTov
i 70 cupBepnrdg €in 1@ anoctorévi, 8U 6 Bpudvverev. This usage shows how
the merging of the two terms in John could have occurred quite easily.

11. Jn 1.22, 33; 4.34; 5.23, 24, 30, 37; 6.38, 39, 40, 44; 7.16, 18, 28, 33,
8.16, 26, 29; 9.4; 12.44, 45, 49; 13.16, 20; 14.24, 26; 15.21, 26; 16.5, 7; 20.21.
Ritt and Kuhl counted 32 times (1993: 68; 1967: 53).
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23 times in John.'? In Jn 1.33 the same formula occurs in connection
with John the Baptist.

According to the frequency of anootéAAm and Téunw it appears
that both verbs are of equal importance to the Johannine concept of
sending.!*> An important question is whether or not the terms are syn-
onymous or have different meanings. Most scholars hold to the opin-
ion that the two terms are synonymous in John.!* According to Kuhl
the méunw statements express the unity between the sender and the one
sent, and the arootéAA® statements express the authority of the one
sent in virtue of his relationship with the sender. Kuhl concludes,
however, by saying that one should not make a sharp distinction
between the two verbs.!

In this chapter, however, I shall suggest that a distinction needs to
be maintained between these two terms. Granted, in many instances in
the Gospel the terms are used interchangeably or synonymously. Yet,
this should not prevent us from appreciating the different traditions
that lie behind the usage of these two terms. I shall argue that it is
probable that arooté \MA® and néunw are remnants of two distinct
sending traditions. With the passage of time these two distinct tradi-
tions have become merged in the final redactions of the Fourth
Gospel. It should be kept in mind that the Fourth Gospel was com-
posed over an extented period of time.'® Though Kuhl’s analysis for

12. Ritt counted the formula 22 times in John (1993: 68).

13. At the conclusion of this chapter I need to discuss what I mean by the
‘Johannine’ concept of sending. Does Johannine refer to the final edition of the
Gospel or to the thought of the original author or community?

14. For Haenchen ‘there is no difference in meaning’ between the two verbs
(1984: 1, 96). Also for Barrett, ‘The two verbs seem to be used synonymously in
this gospel’ (1955: 473). Likewise for Okure, ‘It is not evident that a different shade
of meaning is intended in the use of each of these two verbs’ (1988: 2). See also
Mercer’s article, which wants to revise ‘the recent trend of seeing no difference’
(1990: 619).

15. ‘Alles in allem wird man den Bedeutungsunterschied zwischen beiden Verben
nicht zu stark betonen diirfen. Auffallend ist z.B., daB im Kap.17, das doch ganz
geprégt ist vom Geiste der Einheit und Verbundenheit zwischen dem Gesandten und
dem sendenden Vater, nie néunelv gebraucht ist, dafiir aber 7 mal droctéilerv zur
Bezeichnung der Sendung Jesu’ (1967: 54).

16. Some scholars would date the signs source, which is probably the earliest
source of the Fourth Gospel, to as early as the CE 40s. This would mean that the
Gospel incorporates material streching over a period of more than 50 years. See R.T.
Fortna (1970).
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the final edition of the Gospel may be sound, it is still important to
recognize the role of two distinct sending traditions in John in order
to understand the religionsgeschichtliche context of the Gospel.

3. The Religionsgeschichtliche Context of Sending in John

The concepts embodied by the aroctélAw and réunm statements in
John represent two distinct early traditions about sending. The
danootéAl® statements in the Synoptic Gospels represent an Old Tes-
tament prophetic tradition about the prophet as the emissary of God.
The origin of the néunw statements, on the other hand, should be
located in the early Gnostic myth about the sending of the
Redeemer.!” It should be pointed out, however, that iri the New Tes-
tament, including the Fourth Gospel, such a distinction is difficult to
maintain across the board. The lines of demarcation have already been
blurred, and there is no longer a sharp distinction between these two
terms. Yet we are still able to detect remnants of two separate sending
traditions in the Fourth Gospel. In the following section I shall first
attempt to isolate the anoctéAAw tradition of early Christianity and
then the méuno tradition that has been ‘borrowed’ from an early form
of Gnosticism.

a. The Old Testament, Apocrypha and Pseudepigrapha
It is the present study’s contention that we can talk of a prophetic
aroctéAlw tradition, with its roots in the Old Testament, current in
first-century Palestine. The sending of the prophet by God is a concept
that occurs regularly in the Old Testament. The origins of this concept
can be traced back to the tradition of the pre-eminent prophet, Moses,
who was sent (M%) by Yahweh (717°) to deliver the Israelites from
slavery in Egypt. In Exod. 3.10-14 God appears to Moses and sends
him to Pharaoh to bring the Israelites out of Egypt. The term noy is
used three times in this passage—the same word used to describe the
office of the prophet (cf. Jer. 26.12, 15) (North 1966: 40).

We should also note that divine revelation was closely associated
with the sending of Moses. When Moses asked what he should say,

17. Tam not assuming that there was a preChristian Gnostic Redeemer myth, but
only a preJohannine Gnostic Redeemer myth. The final edition of John appeared at
the end of the first century; by then there was ample evidence for the existence of
such a Redeemer myth.
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God said to Moses, ‘I am who I am. This is what you are to say to the
Israelites: “I am has sent me to you™’ (Exod. 3.14).!® Moses’ sending
by Yahweh not only entails deliverance from Egypt, but is also a self-
revelation of Yahweh to his people. Moses is the great prophet and
becomes the model of later prophets (cf. Deut. 18.15). There is evi-
dence that the tradition that Moses was sent by God was current in
Palestine in the first century CE. In 2 Esd. 14.3, 4 the Lord says to
Ezra, ‘When my people was in slavery in Egypt, I revealed myself in
the bush and spoke to Moses, sending him to lead Israel out of
Egypt.’"*

In the Latter Prophets God often sends (T%) his prophets as repre-
sentatives on special missions (cf. Isa. 6.8; Jer. 1.7; 25.4; 26.5, 12, 15;
35.15; 44.4; Ezek. 2.2-3). The main qualification of a prophet is that
he is being sent by God (cf. Jer. 14.14-15). In Jer. 23.21 false pro-
phets are rebuked in that they were not sent by God, ‘I did not send
these prophets, yet they run with their message; I did not speak to
them, yet they have prophesied.” In this verse God’s self-revelation
(i.e. speaking), following the tradition about Moses, is in parallel con-
struction with sending. When God sends someone it means that he has
revealed himself to the one being sent. The prophetic message there-
fore gains its authority in being sent by God (cf. Isa. 9.8; Zech.
7.12).%° Later on the fulfillment of the prophet’s message became the
evidence that the prophet was sent by God (cf. Zech. 2.9, 11; 4.9;
6.15).

Another aspect of the Old Testament prophetic tradition is that the
prophet is often rejected by those to whom he is sent. The origin of
this tradition can also be traced back to Moses who was often rejected
or scorned by the Israelites (cf. Exod. 5.20, 21; 6.9; 14.11, 12; 16.3;
17.2). The call of Isaiah in Isa. 6.8-10 reinforces the same idea; the
prophet is sent to a nation that will not receive his message.

Therefore, I want to highlight three important ideas in connection
with the Old Testament concept of the sending of the prophet: (1) the

18. ‘I am’, of course, is also a Johannine expression.

19. Most of 2 Esd. was written at the end of the first century CE. See Myers
(1974). 2 Esd. 10.20 refers to the destruction of Jerusalem in CE 70.

20. Miiller, following Westermann and Koch, sees a connection between the
sending concept of the Old Testament and the Mari prophets (1986: 148). It is inter-
esting to note the occurrence of ‘I’ statements and the predominance of ‘the way’ in
the Mari prophecies.
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prophet is a bearer of God’s authority, the term M5¢ denoting the
authority of the prophet’s commission; (2) the prophet’s message is a
revelation of, or from, God; and (3) the prophet is often rejected by
those to whom he is sent.

In the Apocrypha and Pseudepigrapha the Old Testament prophetic
tradition, described by the verb MU, continues to play an important
role.?! However, a different emphasis is that angels are often pictured
as being sent by God to reveal the message.??> Angels stand in God’s
presence and are therefore perfect messengers of his will. In Tobit,
Raphael, one of the seven angels who stands in the presence of God,
reveals that he was sent by God to test and cure Tobit and Sarah (Tob.
20.13, 14). In 2 Macc. 15.22 Maccabees recollects ‘...that in the days
of King Hezekiah of Judah you sent your angel and he destroyed as
many as a hundred and eighty five thousand men.” In 2 Esd. 4 Uriel
the angel is sent to Ezra to reveal the ways of this world. In 5.31 an
angel is sent to Esdras to give instruction. In 6.33 the angel is sent
with revelations and a message. And in 7.1 the same angel is again
sent to Esdras. In the Life of Adam and Eve angels are frequently sent
(drmootéAAm) by the Lord in response to prayer (cf. 6.2; 9.3; 13.1, 2;
40.7).%® In the Testament of Abraham the angel Michael is sent
(dnootéAA®) by God to Abraham (cf. 2.6; 7.11, 12; 8.11).2* In the
Testament of the Twelve Patriarchs we again find that angels are sent
(dmootéAlw) by the Lord (T. Levi 5.3). In 3 Bar. 1.4 the Lord sent
(dmootéAlw) his angel to reveal all the things of God. God also sends
humans to bring a revelation. In Judith, Judith is sent by God to bring
a message to Holophernes. She says, ‘I have been given foreknowledge
of this; it has been revealed to me, and I have been sent to announce it
to you’ (Jdt. 11.19; cf. 11.16, 22). Therefore, like the Old Testament
tradition, sending involves the bringing of certain revelation. It is also

21. In the Greek translations (LXX) méunw is used too, though less often, but
with no particular significance that is distinct from armooctéALm.

22. In the Old Testament angels were also sent by God: cf. Gen. 24.7, 40; Num.
20.16. But the idea is not so prominent as in the Apocrypha and Pseudepigrapha.

23. T am here referring only to the Greek text (Apoc. Mos.). Most scholars
believe that the Greek and Latin texts are translations from an original Hebrew docu-
ment (Johnson 1985: 251) and that the date of composition is between 100 BCE and
CE 200, with a preference towards the end of the first century (Johnson 1985: 252).

24. The Testament of Abraham probably dates from ¢. CE 100 (Sanders 1985:
875).
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significant to note that the word here used for ‘send’ in the Greek is
GMOCTEAA®.

The idea of the rejection of the prophet also occurs. In 2 Esd. 1.32
we read, ‘I sent my servants the prophets to you, but you took them
and killed them and mutilated their bodies.’?> The idea of the rejection
of the prophet who was sent by God is also found in I Enoch, which
talks about the slaying of the sheep that the Lord sent (GroctéAA®) to
his people (cf. 89.45, 51-53).26

We also find the idea of transition along vertical space in the send-
ing event on a few occasions. Raphael says to Tobit, ‘I am about to
ascend to him who sent me’ (Tob. 20.20). In the T.Abr. 7.8 we read,
‘And the light-bearing man which came down from heaven, this is the
one sent from God, who is about to take your righteous soul from
you.’ In the T.Abr. (Recension B) 4.9, ‘The archangel answered and
said, Lord, you sent me to Abraham to say to him, Depart from the
body and leave the world; the Lord calls you.” These references, how-
ever, cannot be taken as the origin of John’s dualism. They are rare,
and do not occur in such a pronounced dualistic demarcation of above
and below as we find in John.

The concept of sending also occurs once in connection with wisdom.
In the Wisdom of Solomon, Solomon prays, ‘With you is wisdom,
who is familiar with your works and was present when you created
the universe, who is aware of what is acceptable to you and in keeping
with your commandments. Send (dnooté AA®) her forth from your
holy heaven, and from your glorious throne bid her come down, so
that she may labour at my side and I may learn what is pleasing to
you’ (Wis. 9.9, 10).?7 A little further on Solomon says, ‘Who ever
came to know your purposes, unless you had given him wisdom and
sent your holy spirit from heaven on high?” (Wis. 9.17). There is a
similar passage in 2 Esd. 14.22 where Ezra asks, ‘If I have found
favour with you, send into me your holy spirit.” Again, however, we
cannot attribute the origin of John’s dualistic sending concept to the

25. Myers’s view that verse 32 is dependent on Lk. 11.49 is doubtful; cf.
2 Chron. 36.15, 16 (1974: 155).

26. The Greek text of I Enoch 89.51-53 has not been preserved, but since
AanooTéAA® is used in 89.45 one would assume that drootéAlm occurred in 89.51-
53 as well.

27. The italics are mine.
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Jewish wisdom tradition.?® The concept of sending does not play an
important role in the wisdom tradition.

In concluding my discussion of sending in the Apocrypha and
Pseudepigrapha I want to highlight two points: (1) angels are sent to
reveal messages of revelation; while (2) prophets are sent, and as in
the Old Testament, are often rejected. In some instances sending also
occurs in a dualistic framework and in connection with wisdom, but
these are isolated references and not significant to explain John.

The Apocrypha and Pseudepigrapha were popular in Palestine dur-
ing the first century CE. Indeed many of these documents were written
during this period. This material provides evidence that a prophetic
sending tradition, rooted in the Old Testament concept of 5w, was
current in the first century CE. In Greek this tradition was described
with the verb dnooté AAw. More evidence for the existence of a
prophetic sending tradition is provided by the existence of the Jewish
institution of the "2, and by the Synoptic Gospels.

b. The Institution of the M0

That there was a prophetic sending concept current in first-century
Palestine is also borne out by the existence of the Jewish institution of
the MW, Though the history of the institution can be traced back to
the time of the exile, it is only during the first century CE that it
became an official institution (Rengstorf 1965: 414-15). This institu-
tion ‘is expressed briefly in the principle found in the Mishnah, ‘A
man’s agent (s[h]aliah) is like himself’ (Ber. 5.5) (von Eicken and
Lindner 1975: 127-28). Rengstorf pointed out that ‘the designation
o'mbY is neither description of the fact of sending nor indication of
the task involved but simply assertion of the form of sending, i.e., of
authorisation’ (1965: 415). Therefore, we see that some aspects of the
sending concept of the Old Testament (i.e. of authorization) took on
concrete shape in the 7% during the first century.

28. This is against the view of Schweizer, ‘Die Stellen, an denen das Schema
“Gott sandte seinen Sohn, damit. . .” erscheint, finden sich bei Paulus und Johannes.
Bei beiden steht eine Christologie im Hintergrund, die Jesus in den Kategorien der
Sendung der préexistenten Weisheit, bzw. des Logos, zu erfassen sucht’ (1966: 206-
10). Schweizer confuses the origin of the christological Logos concept with that of
sending. Of course, these two concepts are closely related in John, but do not origi-
nate in the same location.
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¢. The Early Christian Tradition

Turning to the Synoptic Gospels we find that several pericopes refer
to the Old Testament sending motif of God’s emissary in terms of
AnOCTEAA®.

(1) John the Baptist (Mk 1.2-6; Mt. 3.1-6; 11.10; Lk. 3.1-6; 7.27). In
these pericopes the coming of John the Baptist is explicitly set against
the Old Testament promise of a coming prophet. Specifically in Mk
1.2 several Old Testament passages with an explicit sending motif are
combined to introduce the ministry of the Baptist. The quotation is a
combination of Mal. 3.1 (Hebrew), Exod. 23.20 (LXX), and Isa. 40.3.?°
In Matthew and Luke the drnooté A tradition is also associated with
the Baptist in Mt. 11.10 and Lk. 7.27. In both instances the quotation
is from Mal. 3.1.

(2) The Parable of the Wicked Husbandmen (Mk 12.1-12; Mt. 21.33-
46; Lk. 20.9-19; Gos. Thom. (log. 65). The concept of sending is cen-
tral to the parable of the wicked vine-dressers.* It is not my concern
to discuss the nature of the allegory of this parable.’! Whether it is
true allegory or not, it is clear that in this parable Jesus’? sees his
mission in terms of the Old Testament prophet who is sent by God.*?
According to Jeremias, ‘In these two missions Matthew sees the earlier
and the later prophets, and the mention of stoning has special ref-
erence to the fate of the prophets (2 Chron. 24.21; Heb. 11.37;
Mt. 23.37; Luke 13.34)’ (1972: 72). In both Mark and Matthew

29. There is disagreement among scholars as to the exact handling of these pas-
sages by the Markan author. But it is generally recognized that these verses formed
‘part of a whole series of testimonia associated with John the Baptizer’ (Mann 1986:
195). Therefore, it is not a Markan creation. Johnson thinks that the quotation from
Mal. 3.1 was added later (1972: 33).

30. In the Old Testament the symbol of the vineyard/vine is often used for Judah
or Israel; cf. Ps. 80.8-16; Isa. 5.1-7; Song 1.6.

31. This has been a hotly debated question among scholars. See Fitzmyer (1985:
11, 1280).

32. This parable probably goes back to Jesus (Fitzmyer 1985: 11, 1280).

33. Albright and Mann, in comparing Matthew with Mark and Luke, say, ‘The
Matthean plural clearly calls for equating the slaves with the prophets, sent as God’s
representatives’ (1971: 264). Also note Taylor’s statement, ‘The term do0Aog
Kvpiov is used of Moses (Jos. xiv. 7, Psa. civ. (cv.) 26), Joshua (Jos. xxiv. 29),
and David (2 Kgdms iii. 18), and then regularly of the prophets (Am. iii. 7, Zech. 1.
6, Jer. vii. 25, etc.)’ (1966: 474).
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arootéAAw is used for sending. The alteration of drootéAlw with
néun® in Luke is to be explained by Luke’s practice of substituting
synonyms for Markan material, and is therefore not significant in
terms of Religionsgeschichte. Probably, the anooté Al tradition is
not as frequently highlighted in Luke because of its non-Jewish con-
cerns. It is probable that the version of Thomas is the more original
and that Mark may have had access to similar material.** The Coptic
x0, ‘to send forth’, is probably a translation of the Hebrew/Aramaic
root M5W. In any case, having discounted Luke’s version, it is
significant to note that sending is seen in terms of dnoctéAAw and not
néunw. Charlesworth has underscored the early origin of this parable
in Jesus within Judaism, ‘The details of the parable reflect Jesus’ time,
not Mark’s or that of any writer after 66 CE, the beginning of the
Great revolt against Rome and too early a date for the composition of
Mark’ (1988: 145). This parable also captures an important theme
attached to the Old Testament sending tradition, namely, the rejection
of God’s emissary.

(3) Jesus’ Lament over Jerusalem (Mt. 23.34-39; Lk. 11.49; 13.34-
35). The theme of the rejection of the one sent by God is explicitly
taken up in Matthew and Luke in these pericopes, probably from Q
material. Its absence from Mark shows that the sending concept was
widespread, and that its prominence in early Christianity was not only
dependent on Mark. In both Matthew and Luke dmootéAl® is used.
The addition of crucifixion in Matthew should be attributed to the
church as it knew that Jesus was crucified and not stoned. The Lucan
version, then, appears closest to that of Q. The Lucan form is sig-
nificant in that it appears in the form of a saying, implying a long-
standing tradition behind the words. Jesus’ lament over Jerusalem also
appears to be an original saying of Jesus, as shown by Charlesworth
(1988: 143-45), and is therefore further evidence of a prophetic send-
ing tradition current in Palestine at the time of Jesus.

The passages discussed above are the most important, demonstrating
the existence of a prophetic sending concept with its roots in the Old
Testament in early Christianity. However, there are still a number of
passages in the Synoptic Gospels that relate to the sending concept of
early Christianity. I shall now turn my attention to these.

34. See Mann’s discussion in his commentary (1986: 458-63). See also
J. Jeremias (1972: 70-77).
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(4) The Syro-Phoenician Woman (Mt. 15.24; cf. 10.6).*° In this pas-
sage Jesus’ mission, in accordance with Matthew’s overall purpose, is
exclusively directed to the house of Israel. Here again the verb
dmootéAlw is used. This Matthean passage should be understood
against the Old Testament background which considers the Jews as the
particular people of God (cf. Mt. 8.12).

(5) The Coming of the Son of Man (Mk 13.24-27; Mt. 24.29-31; cf.
Mt. 13.41). These apocalyptic passages in the early Christian tradition
also employ the verb drostéAlw.*® The non-Markan characteristics
of the passage in Mark betray that the author is working with a dis-
tinct saying of early Christianity.’’ It is interesting to consider
whether John knew this apocalyptic tradition ‘he will send his angels’
and transformed it to apply to the mission of the disciples at the pre-
sent time, as ‘angels’ can also be ‘messengers’?

(6) True Greatness (Mt. 10.40; Lk. 10.16; cf. Mk 9.37; Lk. 9.48). In
this saying, probably from Q, Jesus refers to the Father as 1ov
drooteilavid pe, ‘the one who sent me’. “The disciples, therefore,
speak and act in the name of Jesus, just as he speaks and acts in the
name of the one who sent him’ (Fitzmyer 1985: I, 857). This sounds
very much like the Johannine Jesus, yet this expression is never found
in John. In John the Father is always ¢ méuyoavrtag pe (cf. Jn 5.23;
12.44, 45; 13.20). Did John know this saying from Q and then delib-
erately change it?

(7) Jesus’ Preaching at Nazareth (Lk. 4.18). In Luke Jesus’ mission
is interpreted at the outset in light of the messianic passage in Isa.
61.1-3.

(8) The Mission of the Disciples (Mk 6.7; 3.14; Mt. 10.5, 16; Lk. 9.2,
52; 10.1-3). Lastly, in the Synoptic Gospels Jesus sends his disciples
on the mission to preach. In all these commissioning passages the verb
anoctéAre is used. In John both droctéAlw and néunw are used in
the commissioning of the disciples (cf. Jn 17.18; 20.21).

35. See Davies for a discussion on the origin of this logion (1991: 550-51).

36. Cf. Isa. 13.10; 24; 23; 34.4; Joel 3.4; 4.15; 4 Esd. 5.4; 1 En. 804-7; T.
Levi 4.1; Ass. Mos. 10.5; Sib. Or. 3.976-77.

37. See Mann (1986: 531).
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d. Summary

There is clear evidence from the materials that I have discussed that
there was an early Christian tradition about God’s sending of his
prophet, and that this tradition stems from the Old Testament. This
concept occurs frequently in the Synoptic Gospels. The Greek term
used to convey this Old Testament concept of MW was AnocTEAL®.
This concept may be summarized as follows: the prophet is sent, that
is, authorized by God, to announce God’s message or revelation; as
such the prophet represents God in the fullest sense; those who reject
the prophet reject God; those who accept the prophet accept God—
more often than not, however, the prophet is rejected and suffers. The
absence of néunw from this early tradition makes its frequent occur-
rence in John significant.

e. The Gnostic Tradition

It is the present study’s contention that there was also a téunw tradi-
tion current in Palestine during the first century CE that was associated
with the development of the Gnostic Redeemer myth.*

1. A Gnostic Sending Tradition in Paul

There are a number of differences between the sending concept of
Rom. 8.3 and that of the Synoptic Gospels. The sending concept in the
Synoptic Gospels stands squarely within the salvation history perspec-
tive of the Old Testament. Sending in the Synoptics is against the
background of the Old Testament prophetic movement, and is situated
in the context of rejection. The idea of Heilsgeschichte is prominent
behind the Synoptic concept. The sending formula of Rom. 8.3, how-
ever, is akin to a Gnostic influence.* Here in Rom. 8.3 the orientation
of the sending is ethical, and is set in the context of the incarnation,
that is, the descent of the Redeemer. The context is no longer that of
Heilsgeschichte, but that of the radical difference between the old and
the new. Though Paul’s emphasis here falls on the salvific act of the
crucifixion, the néunm statement still refers to the incarnation of the
pre-existent Son (Késemann 1980: 217). The pre-existent Christology

38. On the existence of a Gnostic Redeemer Myth see Bultmann (1925),
Haenchen (1952), Adam (1959), Rudolph (1983, 56-57), and Schnackenburg
(1990: 1, 544-48) .

39. For Paul under Gnostic influence see Schmithals (1972; 1978: 385); also see
Pagels (1975).
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of Paul has its root in the early Gnostic idea of the pre-existent
Redeemer from above.*® As further investigation will point out, this
verse betrays a Gnostic tradition of sending.

Paul’s statement in Gal. 4.4 where €£-andoterlo is used, recalls
the Jewish expectation of the Messiah at the appropriate time. Paul is
evidently familiar with the Synoptic sending tradition. However,
Burton is probably right when he says that this verse has to ‘be inter-
preted as having reference to the sending of the Son from his pre-
existent state (€v popof 6o, Phil. 2.6) into the world’ (1975: 217).
We see here then a combination of different sending traditions in Paul.

2. Gnosticism

(a) Irenaeus. Irenaeus’s description of Menander, Simon’s successor,
in Adversus haereses (1.23.5) makes an interesting contribution to our
discussion:

Simon’s successor was Menander, a Samaritan who also attained the pin-
nacle of magic art. He said that the First Power was known to none. He
himself was the man sent down as Redeemer by the invisible (Aeons) for
the salvation of men. The world was made by the angels which in his
doctrine, as in Simon’s, were emitted by Ennoia (Thought). Through the
magic taught by him, he transmits the knowledge of how to overcome the
angels who created the world. Through their baptism unto him, his disci-
ples receive (the gift of) resurrection, and therefore can no longer die; and
do not age, but remain immortal.*!

In Ireneaus’s summary of Menander’s teaching the latter regarded
himself as being sent down as Redeemer. Assuming that the above pas-
sage is an accurate summary of Menander’s teaching, it appears that
the idea of ‘being sent’ occupied an important place in Menander’s
teaching. It is also possible that as Simon’s successor, he is echoing a
view of Simon himself. Assuming the reliability of Irenaeus’s record,
this is the earliest indication extant for the existence of a Gnostic send-
ing tradition. Where this Gnostic sending tradition originated, either
in Greek or Oriental thought, is not of concern for the present study.
Suffice it to say that Irenaeus’s reference is evidence that a Gnostic
sending tradition existed around Palestine, and more particularly in
Samaria and Antioch, during the first century.*?

40. See Schmithals (1978: 402-406).
41. The italics are mine.

42. The traditional location for Simon’s activity is Samaria, and for Menander’s,
Antioch.



180 Johannine Ecclesiology

It is unfortunate that the Greek of this passage has not survived.
However, a good case can still be made that the Greek word here used
for sent was téunw and not arooTéAA®, since the verb néuno is often
used (eight times) in Adversus haereses,* xatd-néunm occurs in 33.4,
whereas arnootéAAw® does not occur in the extant Greek sources.
Therefore, it may be concluded that néunw, or probably xoatd-neéunm,
was used in refering to Menander as being sent down as Redeemer.

Irenaeus’s description of Menander’s teaching has other important
similarities to John, which argues strongly that John’s téun® concept
has its origin in Gnosticism: the dualism behind being ‘sent down’; the
emphasis on knowledge for salvation; and the presence of a realizing
eschatology, that is, the disciples already receive the resurrection life.
It may also be noted that Menander is chronologically closer to John
than Simon. Later I shall return again to these points.

(b) The Hermetic Writings. The Hermetica is the body of literature
that was composed around the second century in Egypt and ascribed to
Hermes Trismegistus.** We find that in this body of Gnostic literature
néunw is the term used to describe the idea of sending. In the Corpus
Hermeticum neuno is used in the sense of ‘to offer’ speech or praise
(Lib. 3.21; cf. Scott 1968: I, 252). However, the compound xazo-
néune is more frequent and is used for the sending motif. It is used to
describe the Creator’s (dnuiovpyog) sending of the original man to
earth at creation:

kéopov 8¢ Belov cdpatog katérepye 10v dGvBporov—- (for) an orna-
ment of the divine body (i.e. the earth) he sent down the man’® (cf. Lib.
4.2; Scott 1968: 1, 150).46

43. Cf. 1.53.54; 9.86; 10.20; 18.77.82; 24.17; 30.216; 33.4.

44. ‘That the literature arose in Egypt is commonly accepted’ (Grese 1979: 35).
However, there is a variety of scholarly opinion as to when the Hermetica were
written. The question is complicated in that the material was written over a long
period of time. Petrie dates the literature between 500-200 BCE (1908: I, 195-98).
Scott’s view that most of the Hermetica were written in the third century seems too
late (1968: 1, 10). According to Koester, ‘Most of the tractates were probably written
in second century CE by different authors, whose religious and philosophical posi-
tion varies’ (1987: 389).

45. The following translations are my own.

46. Grese says, ‘The word xaténepye shows that the writer holds the Platonic
doctrine that human souls existed dve before they were embodied on earth’ (1979:
138).
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The term is also used to describe God’s sending of mind (vovc) to the
earth. According to the writer God imparted speech to all men but not
mind. In order to become complete, man has to recognize the purpose
for which he was made, and believe that he will ascend to the one who
sent the basin (filled with mind) down to the earth. It is important to
note that the Gnostic is to believe that God sent down the basin:

Kpotipa péyav ninpooog tovtov katénepye— ‘Having filled a great
basin, he sent it down’ (cf. Lib. 4.4; Scott 1968: I, 150).

aai> [1] motevovoa 6Tl GVEAEVOT TPOG TOV KATATEUWOVIX TOV
Kpatﬁpa47—‘and the one believing (fem.) that you will ascend (fut.
mid.) to the one who sent the basin down’ (cf. Lib. 4.4; Scott 1968: I,
150).

Believing that God sent Jesus is an important emphasis in John. It is
also important here to note that God is the 0 katanéuyaviag oV
kpatfipa, that is, God is identified by the articular participle of
nEUN®. Again, in John the Father is frequently refered to as 0 méuyog
[TE

The compound dva-réun® occurs in a passage concerning astrology:

Goov avanéunel £k 100 Buténov pévoug 100 TPog ovpavoy PAEmoviog
—‘that is, he sends up [light] from the part of ... that [is] facing toward
heaven’ (cf. Lib. 16.8; Scott 1968: I, 266).

God controls the heavenly bodies with light he sends upwards. Since
this is an astrological passage, it is not important for the present study.
The participle xatorepnopnévn and verb katanéurovtal occur in
the Anthologium of Stobaeus. The author here is discussing the origin
of the kingly souls (BaciAixol yuyai). The souls of the kingly ones
were sent from a higher place than the souls who are in other men:

1 yap €is aOTOV Kotareunopévn yoxn (€€ exeivou] éott v x> [t0V]
xwpiov 6 Vrepdve KeltoL Ekelvav G @v els ToUs GALOVS KOTATEN-
novtal avBpdnovs— ‘for the soul being sent down into him from him, is
from the region that lies far above those regions from where [souls] are
being sent down into other men’ (Exc. 24.3; cf. Scott 1968: I, 496).

Kataméunovial 8¢ €xelfev €ls 10 PaoiAevely dia dvo tavto ol

yuyal—*‘And the souls are sent there to reign for these two reasons’
(Exc. 24.4; cf. Scott 1968: 1, 496).

47. The repetition of 1ov xpartfipa is redundant here according to Scott (1968: 11,
143), but I prefer to hold to the text as the awkward reading is usually to be preferred.
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Here the divisions of the upper zones are discussed. The souls which
are sent down from the highest regions are the kingly souls, and when
the body dies they return (dvépyovrour) to the same zones, or even to
a place yet higher. It is possible for these souls to do something con-
trary to their own nature and transgress God’s commandment. They
are banished to the lower regions:

ol uév odv 10 dpyelv xataneundueval, @ Exvov Qpw, £x TRV
vrepdve {ovdv xataneunovtat'— Those souls then being sent down
to rule, O my son Horus, are sent from the highest zones. ..’ (Exc. 26.2;
cf. Scott 1968: I, 514).

The verb £¢&enéuneto occurs in Lib. 1.4, meaning ‘to come forth’ (cf.
Scott 1968: I, 114). We may point out that the verb drootérAiw does
not occur in the Hermetica.

Therefore, in the Hermetica Téunm, or KoTo-TEUR®, is used in a
dualistic framework. The term is used to describe descent of the soul
to the earth and the journey of the soul to ultimate salvation. God is
also identified in terms of téunwm with the participial expression tov
KatamEpyavia 10V kpatipa. It is significant that téunw is used
throughout and not drootéAlw. The more elaborate metaphysical
system built around the use of néunwm reflects the earlier Gnostic tra-
dition of the Redeemer sent down by God for the salvation of men,
which we saw in Ireneaus. The Hermetica provided evidence for the
importance of the sending motif in Gnosticism and that the verb
néunw, with its compounds, was used to describe the sending motif in
Greek.*®

(c) The Nag Hammadi Library. The discovery of the Nag Hammadi
Library in Upper Egypt has made an important contribution to
Johannine studies. However, the Nag Hammadi library has not
influenced Johannine research to the same extent as the Dead Sea
Scrolls have. By and large, the Nag Hammadi material has been
neglected in Johannine research.*

In this section I shall examine the concept of sending found in the
Nag Hammadi library. I shall only concern myself with documents of

48. The identification of Hermes in terms of drootéAAw in Cornutus (cf. Lang
1981: 20) is a second-hand description and is not true to the material itself (Schweizer
1966: 199).

49. See Kysar, ‘Recent scholarship has seen notice given that the Coptic gnostic
materials must be studied and compared carefully. ..’ (1975: 145).
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the first and second century that have a proximity to John. In other
words I shall focus on the Christian Gnostic documents of the first and
second centuries from the library.

1. The Gospel of Thomas. The Gospel of Thomas does not belong to
the same category as the other documents that I shall discuss. It is ear-
lier and though it has a Gnostic tone it is closer in character to the
Synoptic Gospels. The word xoow, meaning ‘to send forth’, occurs in
NHC 11,2 45,4.10.11 (i.e. in The Parable of Wicked Vine-dressers), to
which I have already referred (cf. Layton 1989: 79).

2. Sophia of Jesus Christ. The Sophia of Jesus Christ is based on an
earlier document, Eugnostos the Blessed, which, according to Parrott,
‘cannot be considered gnostic in any classic sense’ (1990: 221). The
Sophia of Jesus Christ can therefore be considered as a Gnosticization
of of an earlier philosophical text. It is interesting that the concept of
sending does not occur in Eugnostos the Blessed, but is quite prevalent
in Sophia. This again argues that the sending concept occupied an
important place in Gnosticism. The verb TRNOOw, meaning ‘to send’
is used seven times in Sophia.

‘But to you it is given to know; and whoever is worthy of knowledge will
receive (it), whoever has not been begotten by the sowing of unclean
rubbing but by First Who Was Sent (aaxa 2o rne2on eIT
e<«TarTiNooTq), for he is an immortal in the midst of mortal men’
(NHC 111, 4 93, 16-24; cf. Parrott 1991: 49).

In this verse the origin of the true Gnostic is described. Those who
attain to knowledge were begotten by the One Who Was Sent, that is,
the Saviour. Here ‘send’ is used in a technical sense for the Saviour.
The same usage occurs in John.

‘... that through that immortal man they might attain their salvation and
awake from forgetfulness through the interpreter who was sent (2iTii
SEPMHNETTHC [EpUnveVvThc] MTATTITHOOR(), who is with you until
the end of the poverty of the robbers’ (NHC III, 4 101,9-15; cf. Parrott
1991: 87).

In this verse the Gnostic might attain salvation through the Immortal
Man (i.e. God), and awake from forgetfulness through the interpreter
who was sent. The revealer is identified with the expression ‘the one
who was sent’.
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‘All who come into the world, like a drop of light, are sent by him to the
world of Almighty (Almighty is the god of this world), that they may be
guarded by him (eBoA 21TOOq HAMNXi €YTHHOOY MMOOY E€MNKOCHOC
[xdouog] Annan ToknaTwn) (NHC III, 4 106, 24-107, 4; Parrott
1991: 129).

Here the Gnostic has come from the invisible world to this world by
being sent by ‘Saviour’ or ‘Sophia’ (i.e. Seth). Being guarded (Sophia,
Seth) is also a Johannine theme (cf. Jn 6.38; 10.28-29). We see here
that not only the Saviour is sent down to this world, but also that the
Gnostic is sent to this world. This verse emphasizes the different ori-
gin of the Gnostic, that is, the Gnostic is not of this world.

‘T have wakened that drop that was sent from Sophia, that it might bear
much fruit (A€ITOHNOCT XeKaAC €(HAaT Kapnoc [kopnog) (NHC
11, 4 107,15-19; cf. Parrott 1991: 133).

Here Jesus (the Great Saviour) has awakened the drop that was sent
from Sophia. The Gnostic is again seen as being sent by Sophia.

‘And you were sent by the Son, who was sent that you might receive
Light and remove yourselves from the forgetfulness of the authorities (ae
RTATTRNOOT T20TTH 21TH nwipe ATanTiinooyq) (NHCIIL, 4 108,
4-11; cf. Parrott 1991: 135).

Both the Son and the Gnostic can be described as ‘being sent’. This
language has remarkable similarity to the language of the Fourth
Gospel. We find this same paradigm in John. It is probable that John
has influenced Sophia, rather than that the Sophia has influenced
John.*® Here the Gnostics were sent in order to receive light, which is
a symbol of salvation. In John too, the disciples’ sending is an integral
part of experiencing eternal life. I shall later again return to these
points.

‘I came from First Who Was Sent (TawTHii0o0w(), that I might reveal
to you Him who is from the beginning’ (NHC III, 4 118, 16-19; cf.
Parrott 1991: 176).

Here Christ came, was sent, to reveal Him who is from the beginning.

50. Which document has priority does not matter for our present concern. I just
want to show that there was a Gnostic sending concept. That this concept began to
develop before John can be seen in Menander, and so on. John may have played a
part in this development.
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3. Apocryphon of John. The Apocryphon of John is an important
document for understanding Gnostic thought, especially Valentinian
Gnosticism. ‘The Apocryphon of John in its present form, it is certain
that the main teachings of the tractate existed before 185 CE, the date
of Irenaeus’ work Against Heresies.” (Wisse 1990: 104). In this docu-
ment Christ is sent down to save the world by reminding people of
their origin (Wisse 1990: 104). The concept of sending is therefore
prominent:

‘...why was he sent into the world... And who is his father who sent
him, and of what sort is that acon to which we shall go? (avw x€ eTt[e
OT ATTHNOTY €MKOCHOC [Kéouog] €8OIA 21TT MEYEIWT ATW HIM
ne neqew]t etajgrinory)’ (NHC II, 1 47,22; cf. Giversen 1963:
46-47).3!

Here Christ was sent into the world, and the Father is described as the
one who sent him. John uses exactly the same language.

‘He did not send them any of that power of light which he had received
from his mother’ (NHC II, 1 59, 8-9; cf. Giversen 1963: 66-67).

Here sending occurs in an ethical context. Ialtabaoth installs rulers but
does not give them any of the power he inherited from his mother.

‘And he sent (AgTHNOOH €BOA 21TH Nedni& [rvedpa]) out from his
spirit which is beneficent and rich in his grace a helper to Adam, an
Epinoia of light which is from him’ (NHC II, 1 68,14-18; cf. Giversen
1963: 84-85).

In the Apocryphon of John the Saviour’s mission is seen in terms of
sending. Both Christ and the Father are described in terms of sending.

4. The Gospel of Truth. This document also belongs to the Valentinian
school of Gnosticism, dating from the middle of the second century
CE (Attridge and MacRae 1990: 38). The document refers to the
sending concept in Gos. Thom. 41.24-27: ‘.. For the place to which
they send their thought, that place, their root, is what takes them up in
all the heights to the Father’ (cf. Attridge 1985: 114-15). Attridge
says that, ‘The soteriological process envisioned here is described in
detail at Tri. Trac. 77.37-78.7 and 78.23-28, where the paradigmatic
experience of the Logos is recounted’ (1985: 131). In this passage sal-
vation is again set in the context of an ethical dualism.

S1. This passage has largely been reconstructed.
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5. Dialogue of the Saviour. This document is a complex compilation
of various traditions which may go back as early as the end of the first
century (Koester and Pagels 1990: 244). Koester and Pagels observed
that ‘The form of these brief dialogue units parallels the dialogues
found in the Gospel of John’ (1990: 244). There is also a reference to
Jn 1.18 in the opening section. For Koester and Pagels this document
‘resembles the Gospel of John in its attempt to reinterpret the sayings
of Jesus in the horizon of gnostic thought’ (1990: 246). Sending is
mentioned in this document:

‘And the Greatness remembered it and he sent the Word to it. It brought it
up into his presence (agTiinoon FnAoroc {Adyog} walpoc ageme
mos egpainn)’ (NHCIII, 5 135, 21-22; cf. Emmel 1984: 70-71).

This is a rare yet significant reference to the Word (A6yog) being sent
down by God. Before, the Word is identified with the ‘Son of Man’.
He was sent down to save a seed that was deficient. The term also
occurs elsewhere (NHC III, 5 126,5; cf. Emmel 1984: 52), but the
passage is not well preserved.

6. The Apocryphon of James. This document, originally in Greek,
dates back to the beginning of the second century (Williams 1990: 29-
30). It also resembles the dialogues of the Fourth Gospel, and contains
similar themes. In the opening passage it is repeatedly stated that
James sent a book to the addressee:

‘...you asked that I send you a secret book which was revealed to me
(aTpPaTHHAT Hek Now-anokprdo() [arokpudov]) (NHCI, 2 1, 9-
11; cf. Attridge 1985: 28-29).%%

‘I also sent you, ten months ago, another secret book which the saviour
had revealed to me (22iTHHAT A€ WATIAK 226H HMHT TI€BAT: TIKE-
anokpwdon [anoxpudov])’ (NHC I, 2 1, 29-32; cf. Attridge 1985: 28-
29).

‘I have written it in the Hebrew alphabet and sent it to you
(MMTIT2€RPAIOIC [€Ppoiog] aHiTHiNAOYS NEK), you alone...” (NHC I,
21, 15-17; cf. Attridge 1985: 28-29).

The following reference is more important:

“Verily I say unto you, had I been sent to those who listen to me, and had
I spoken with them, I would never have come down to earth ({xo0%

52. Attridge says, ‘This is a common epistolary formula’ (1985: 7).
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fiMac HHTH xe eneuntasowtiinaosT) (NHC I, 2 10, 14-20; cf.
Attridge 1985: 42-43).

The Lord’s sending is set in a dualistic context, ‘had I been sent...I
would never have come down to earth.” Attridge thinks that the author
is criticizing orthodox Christians at this point (1985: 25).

Again in the following passage the dualistic context stands out:

“Woe to those for whose sakes I was sent down (fi{Ta]20TTIINAOTT) tO
this place; blessed will they be who ascend to the Father!”” (NHC L, 2 13,
9-11; cf. Attridge 1985: 48-49).

7. The Tripartite Tractate. The Tripartite Tractate dates probably
from the third century and may be a response to the criticism of ortho-
dox theologians (Attridge and Pagels 1990: 58). The work appears to
be a revision of traditional Valentinianism.

“The creator also sent down souls from his substance’ (neTawriuge
fiMAY ATHHOOH 2Wwy au AMITH fi6l mnedewnT) (NHC I, 5 105, 35-
37, cf. Attridge 1985: 284-85).

This passage is an interpretation of Gen. 1-3. The soul of the first
human being emanates from the Father.

‘... when he (the Saviour) was sent (THinOOH() as a service to them, they
received, in fact, the essence of their being’ (NHC I, 5 120, 13-14; cf.
Attridge 1985: 308-309).

Here the Saviour is described as being sent.

From the above analysis it is clear that sending plays an important
role in the teaching of the second-century Gnostic documents of the
Nag Hammadi Library. In the sending concept of Nag Hammadi dual-
ism plays an important role: the Saviour was sent down to the earth.
At times this dualism also takes on an ethical dimension. The Gnostics
are described as those who are sent from above to identify their ori-
gin, that is, they are aliens in this world. They are also sent by the
Saviour. Sending is consequently used as a technical expression to
identify the Saviour and the Gnostic. Lastly, it is important to note
that the Nag Hammadi sending concept occurs in dialogues similar to
that of John.

At this point I am not arguing that John was influenced by the Nag
Hammadi sending concept or that John influenced the Nag Hammadi
documents. My aim is to show the existence of a Gnostic sending con-
cept during the first and second centuries CE that is different from that
of early Christianity as represented in the Synoptic Gospels.
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(d) The Hymn of the Pearl>® The original language of the hymn is
probably Syriac. In this brief survey therefore, I shall concentrate on
the Syriac text. The hymn dates from the second century CE, and is
probably a reflection of the Bardaisan Gnostic tradition, though it
almost certainly reflects earlier tradition. The Hymn describes the
descent and ascent of the soul in terms of a nobleman’s son who is sent
to Egypt (the symbol of evil) to recover a pearl. The importance of
this document for early Gnostic thought is well brought out by
Filoramo:

Symbolic of the wanderings of the soul lost in worldly pleasures and for-
getful of its divine origin, the story has often been interpreted as a poetic
model of that process of Gnosis fundamental to gnostic myths, based on
the word of a divine messenger, whose task is to reawaken in the Gnostic
the memory of his origin and thus to communicate the true Gnosis to him
(1990: 8).

Sending (+xx) features prominently in the hymn. After having being
equipped, the parents send the son:

slatix w5 arav— My parents, having equipped me, sent me forth’
(3b; cf. Poirier 1981: 329).

The reader is constantly reminded of the origin or purpose of the
son’s journey by the following phrases:

asatir i mlar (01 TOTEPEC NOV Anectdikaciv pe)—For which
my parents had sent me’ (34b; cf. Poirier 1981: 331).

A1de @t mlar (katEnEpdny eig Alyvrtov:)—‘For which I
had been sent to Egypt’ (57b; cf. Poirier 1981: 333).

@atrr .mi ad\— My parents sent thither’ (73b; cf. Poirier 1981:
334). And again in 99b: max [Na] sarr ma\ (10D ANOCTELAOVTOG HOL
ta0tnv)—‘who had sent me to it’ (cf. Poirier 1981: 336).

The Greek text contains extra references to sending:

eig Alyvntov dnectdAnc— which you sent to Egypt’ (45; cf. Poirier
1981: 354).

Klviioelg e€enéunovto yvioemc— the motions of knowledge were stir-
ring’ (88; cf. Poirier 1981: 355).

53. The Hymn of the Pearl is found in The Acts of Thomas (108-13), though
originally it was not part of The Acts. The Hymn of the Pearl is preserved in both
Syriac and Greek texts. See Bornkamm (1933) and Poirier (1981).
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oLV a¥1d droctareicBor— with him I should be sent’ (104; cf. Poirier
1981: 356).

The Greek translator used both drocté Ao and né pnw, with
arooté MAw used more often. The two terms are used interchange-
ably, and both translate the same Syriac word, +ax. It appears that on
one occasion the translator uses the terms synonymously (57b). The
date of the Greek translation is considerably later (third century) than
the composition of the original and is therefore not very relevant for
the present study. The translator may not have been familiar with the
Gnostic néuno tradition. Most probably the early Gnostic sending
tradition had already been merged with the term used for the Jewish
Old Testament sending tradition.

(e) Mandaeism and Manichaeism. In his important article that
appeared in the 1920s, Bultmann argued that the Redeemer figure of
the Fourth Gospel can best be understood against the background of
the Gnostic Redeemer myth (1925). Bultmann proceeded to use
Mandaean and Manichaean sources to reconstruct that myth under 28
points. His second point is that the Redeemer had been sent by the
Father into the world and numerous Mandaean and Manichaean
references are listed to support the thesis. Bultmann’s analysis is
exhaustive and impressive and provides clear evidence of the Gnostic
concept of sending in Mandaean and Manichaean sources, but since
Bultmann’s sources appear to be too late I shall ignore them for the
present discussion.

f. Summary

There is evidence that two distinct sending traditions existed around
Palestine during the first century, and that these belonged to Judaism
and Gnosticism respectively. The sending concept of early Christian-
ity, as represented in the Synoptic Gospels, belonged to that of Juda-
ism, and can be described as the prophetic sending tradition which
stems from the Old Testament. In the Synoptic Gospels this concept
uses the term dnootéAA®. The arootéAlw concept describes the send-
ing of God’s emissary which often results in the rejection and suffering
of the emissary; this sending takes place in a historical perspective. On

54. The word 4ax occurs five times in the Syriac text. In the Greek text
amootéAie occurs five times, and téunm occurs twice.
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the other hand, my investigation shows the existence of a Gnostic
sending concept, which differs from the prophetic sending concept.
The Gnostic sending concept describes the ascent or descent of a
Redeemer figure, and is seen in a dualistic, or sometimes in an ethical,
perspective. The Saviour is sent down to rescue the true Gnostics, or
to awake in them the knowledge of their origin. There is evidence that
the word néunm was used to describe this concept in Greek. It should
be noted that I have argued for the existence of a Gnostic sending
tradition not only on the basis of the occurrence of néunwm, as distinct
from anootéArw, in Gnostic literature, but also on the basis of the
different concept based on that term in comparison with drnoctéAim. 1
have also noted that the arnootéAAw tradition, that is, the prophetic
sending concept, is much older than the néunw tradition—the Gnostic
sending concept, which only appears in the first century.

It is not probable that John conceived the Gnostic sending tradition
described above, since it already appears in Paul (cf. Rom. 8.3). Also,
the teaching of Simon and Menander, which included the Gnostic con-
cept of sending, is before John. Furthermore, we find the Gnostic
sending tradition in documents from a wide variety of locations, from
Egypt, across Palestine, to Syria. Lastly, I want to make the observa-
tion that a well-defined sending concept does not play an important
role in the Dead Sea Scrolls and the Odes of Solomon.

4. The Sending Concept in John

a. Common Patterns

As I have already mentioned, the two main terms that John uses with
respect to the concept of sending are dnoctéAlw (28 times) and méunm
(32 times). An important question is whether or not these terms are
synonymous or distinct. There has been a view that these terms are
used interchangeably in John and therefore are synonymous. I want to
argue, however, that this is not entirely correct. The two terms repre-
sent distinct sending traditions whose origins lie in the Old Testament
prophetic tradition and the Gnostic Redeemer tradition respectively.
When we look carefully how John uses these terms we shall find that
some interesting patterns emerge. If the two terms tend to occur with-
in particular expressions, it would seem to indicate that they are not
synonymous but have developed in different contexts. We do find that
there are some patterns distinct to each term, which argues that these
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terms are not synonymous and may have different meanings reflecting
different traditions.’

1. The drooté AAMd—elig TOV KOOUOV pattern. ATOGTEALA® is the term
used to describe Jesus’ sending into the world, and also the sending of
the disciples into the world. The verb with the object €ig 10V k6cuoV
indicates the place to which Jesus and the disciples are sent (Bauer
1952: 98). The full force of the preposition €ig should be maintained
in view of John’s dualism of above and below. Jesus is commissioned
and sent into the sphere of this world. God (6 8€d¢) is the one who
sent Jesus into the world. And Jesus is the one who sent the disciples
into the world. Here ‘aroctéAAw denotes commissioning and author-
ity from God’ (Biihner 1990: 14), or Jesus vis-a-vis the disciples. The
verb is always in the aorist tense, and should be understood as a his-
torical or comprehensive aorist. Jesus’ whole missionary activity is
here viewed in terms of a single fact without reference to its progress
(Burton 1976: 19-20).

3.17 00 Yap AnEcteElAey O BedC TOV VIOV €1¢ TOV KOOV

10.36  Ov 0 matp Nylaoev kol anéotelhev €1 1OV KOGUOV

17.18 xaBag £ue dréotelhag €lg 0V KOOUOV, KAYD GTECTELAN
a0T00g €1¢ 1OV KOOHOV”

2. The TLGTEVO—ATOCTEAAW pattern. GROGTEAL® is often used in
connection with believing (miotew). The disciples should believe that
God sent (aréoteirev) Jesus. The emphasis here again is to recognize
that Jesus was commissioned by God, and did not come of his own

volition. In this context dmoocté Alw is used in parallelism with
YIVOOK®:

6.29 iva moteinte eig Ov anéotelley €xelvog

1142 ‘iva morevoooty 61 60 e anéoteihag

17.3 iva yividoxwoiv oc. .. xol Ov anédoteidag Inoodv Xpiotdv
17.8 eniotevoav 6TL oV HE GRESTELAOG

17.21  iva 6 kdopog motedn 61 o0 e dréoteiiog

17.23  iva ywvidoxn 6 kOouog 6Tl 60 PE ANECTELANG

17.25  obtol éyvooav 811 60 pe dnéoteihac

55. Tarelli’s suggestion, that John’s usage of these terms depends not on differ-
ent meanings, but simply on his preference for using particular verbs with certain
grammatical forms (1946), has been correctly criticized by Mercer, in that grammati-
cal forms are ‘simply ways to express particular meanings’ (1990: 620).
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However, néuno also occurs on one occasion:
5.24 0 ... ToTEVOV TP RELYOVTL Ue Exer Loy aldviov

Yet, the frequency of the connection between niotevm and drocTéAA®
would still argue that it represents a distinct religious milieu. The ref-
erence in Jn 5.24 could be an alteration of the tradition for the sake of
consistency. Just before, in Jn 5.23, the Father is referred to as 1ov
népyovta avtov. But as I have noted before, there is a connection
between ntiote b and néunw in the Hermetica.

3. The néuno—O€éAnuo partern. In connection with 8éAnuo, téunom is
used. Jesus must do the will of the one who sent him (100 méuyoavtog
UE):

4.34 {va moto® 10 BéAnua 100 TEPYOVTOS (e
5.30 GAAG 10 B€ANUa oD TEUYOVTOC Le

6.38 GALG 10 B€ANUE T0D TEUYOVTOC e

6.39 70010 8¢ £oTLv 10 BEANpA 10D TEUWOVTOG HE

4. The 6 mepvyag ue pattern. The Father is frequently referred to by
Jesus as ‘the one who sent me’, 0 méuyag ue. The Father is never
described as 6 arooteiiag pe, though the expression occurs in Mt.
10.40. This fact argues that the expression 6 néuyog pue was fixed and
used as a technical term to refer to the Father in the community where
it originated. If there is no distinct tradition behind this usage of
néunw, it is difficult to explain why the Father is never 0 arooteirag
ue, especially when we consider the frequency of the expression, ¢

TEUYOG UE:

1.33 o méuyog pe Bantilewv ev 8ot

4.34 iva Toow 10 BEANLA T0D TéRYOVTOG e

5.23 00 TLud OV TaTépa TOV TERYOVTO aDTOV

5.24 6. .. ToTEVOY 1@ TEpyavtt pe £xel Lonv aloviov
5.30 GAAG TO BEANUO TOD TEPYAVTOG LE

5.37 0 TERYAG LE TOTNP, EKEIVOG HERAPTUPTIKEY REPL £0D
6.38 GG 1O B€ANI T0D TEPYOVTOG (e

6.39 10010 8€ £otiv 10 B8éAnUa ToD TéLyavTOg ue

6.44 £€av un o nathp O Téuyag pe EAxdon oTov

7.16 GAAG 10D TERYAVTOG UE

7.18 v §6Eav 100 TELYavVTOg 0DTdV

7.28 O Tépyag e

7.33 10V Téuyavid ue

8.16 0 TEUYOG LUE TaTNP
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8.18 O TELYOG LE TATNP

8.26 O MEUYAG UE

8.29 0 méuyag e

9.4 100 TEUYavTog LE

12.44  7Ov méuyovid ue

12.45 1OV mépyavid pe

12.49 0 mépyag ue moThp

13.16 00 népyaviog avTOV
13.20 Tva REpY U ... TOV TEUYavTd Ue
14.24 100 réuyavtog HE TOTPOS
14.26  § méuyer O athp

15.21  1ov néuyovtd e

16.5 TOV TEQYAVTA pE

The four patterns that I have isolated above show that the two terms
arnooté Al and téunw are not used randomly in the Fourth Gospel.
There are specific contexts in which only one of these terms occurs.
Therefore, it is misleading to say that John uses dmooté AA® and
néune interchangeably. At times this may happen, but not always.
Therefore, to understand the sending concept of John we do need to
distinguish between the traditions represented by amnocté AAw and
néunm respectively. By the time of the final redaction of the Gospel
these separate traditions have been merged, yet they are still evident in
the Gospel.

b. ‘Sending’ and the Origin of Jesus

John’s concept of sending is used to stress the place of Jesus’ origin.
The Gospel emphasizes that Jesus comes from above. It is in this con-
text that his equality with the Father is to be understood: Jesus belongs
to the same category as the Father. In other words, the sending con-
cept is used to identify Jesus. It answers the question, ‘Who is Jesus?’

1. The Formula 6 mépnyog pe. The articular participial construction
with the first-person pronoun, 60 méuyag Ug, occurs not less than 24
times in John. In all cases the reference is to the Father. And in all
cases but one (i.e. Jn 1.33), the expression is on the lips of Jesus. In
the majority of cases the expression occurs in the revelatory dis-
courses of Jesus when he is making an apology in confrontation with
the Jews. This may indicate the possible origin of the use of the
expression within the Johannine community.

In four instances Jesus comes to do the will (€ Anua) of 100
népuyavtég ue (Jn 4.34; 5.30; 6.38, 39). In Jn 4.34 the disciples urge
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him to take some food, but he refuses and says that his food is ‘to do
the will of the one who sent me.’ Jesus indicates that his sustenance is
not from this world. In this verse the Father’s will is parallel with
Jesus’ work (€pyov), which is to die on the cross (Jn 17.4, 6). The
will of the Father, then, has soteriological implications for the world.
According to R.E. Brown, ‘to do the will of God’ has a more general
connotation in the Synoptics; in John it is a description of the nature
of Jesus’ ministry (1966: I, 173). In Jn 5.30 Jesus summarizes his
previous argument. He does not seek his own will but the will of ‘the
one who sent me.” Jesus identifies himself with the will of the Father
who sent him. He can do nothing of himself. In other words, the will
of Jesus and the Father is the same. In opposing Jesus, therefore, the
Jews are opposing God. In Jn 6.38 and 39 Jesus again states that he
came not to do his own will but the will of ‘the one who sent me.’
Jesus then identifies what the will of the Father is, namely, ‘that of all
he has given me I should lose nothing, but should raise it up at the last
day.’ The will of the Father has a salvific intention. The future escha-
tological expectation here is not characteristically Johannine. Accord-
ing to Bultmann this is an addition by the ecclesiastical redactor, but
for R.E. Brown such a dichotomy is unwarranted (1966: 1, 220).

In Jn 5.37 Jesus states that the Father, the one who sent him, is testi-
fying concerning him. The Father is the best person to testify to Jesus
because Jesus comes from the Father, and the Father knows Jesus.>® In
Jn 7.16 Jesus states that the teaching is not his, but belongs to the one
who sent him. The teachings of Jesus derive from the Father (cf.
7.27). In Jn 7.28-29 the Jews do not know the origin of Jesus. The
question under discussion is, who is Jesus and where is he from? Jesus
came from God (Jn 1.14; 6.46; 16.27; 18.8). R.E. Brown pointed out
that ‘In a primitive civilization without family names, the place of
origin is equivalent to an identifying name, e.g. Joseph of Arimathea,
Jesus of Nazareth’ (1966: I, 313). Therefore, again the formula ¢
néuyag Me occurs in the context of the question concerning Jesus’
identity. In Jn 7.33 Jesus states that he will go back to the one who
sent him. This world always remains a foreign place to Jesus, because
he is not of this world. R.E. Brown says that ...the theme of Jesus
as divine Wisdom is very strong here and underlies many of the

56. When the Father testified to Jesus is not our concern. Some scholars think
Jesus is referring to the Old Testament (Hendriksen 1961: 208). R.E. Brown thinks
of the Father’s testimony in the hearts of men (1966: 1, 227).
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statements’ (1966: 1, 318). In Jn 8.16, 18, 26, and 29 Jesus defends
himself against the accusations of the Jews. In the discourse Jesus
strongly identifies himself with the Father, or ‘the one who sent me.’
In Jn 8.16 Jesus is not alone (in judging) but with the Father who sent
him. In v. 14 Jesus stresses his knowledge of his origin. In Jn 8.18 the
Father, the one who sent him, bears witness to Jesus. According to
Dodd, in saying ‘I and the One who sent me,” Jesus is using a form of
the divine name and implying his solidarity with the Father (1953:
194). In Jn 8.26 the context is that Jesus speaks to the world the things
he has heard from the one who sent him. Again the place of Jesus’
origin from the Father is highlighted. Jesus only speaks the things
which the Father has taught him. And even now the one who sent
Jesus is with him, for Jesus always does what pleases him (Jn 8.29). In
Jn 9.4 Jesus must do the work of the one who sent him (cf. Jn 4.34).%7
In Jn 12.44-50 the identification between Jesus and the Father is
complete. To believe in Jesus is the same as to believe in the Father.
To see Jesus, is the same as seeing the Father. Jesus only speaks on the
authority of the Father. He and the Father are one (Jn 10.30). In Jn
13.20 the identification between Jesus and the Father is again
complete. The one who receives Jesus receives the one who sent
him.*® ‘The thought is that no matter who it is that is sent by Jesus, he
must be accepted; and this for the simple reason that he was thus
divinely commissioned’ (Hendriksen 1961: 240).

2. ‘Sending’ in the Farewell Discourses. Again the origin of Jesus is
highlighted with the sending concept in the Farewell Discourses. In Jn
14.24 Jesus states that his words do not belong to him but to the
Father who sent him. This idea occurs frequently in Jesus’ apologeti-
cal confrontations with the Jews (cf. Jn 7.16; 8.26, 28; 12.49-50;
15.22-23) (Schnackenburg 1990: III, 82). In Jn 15.21 Jesus predicts
that his disciples will be ill-treated because of his name* and because
they do not know the one who sent him. Those who oppose Jesus do so
because they do not know God. In Jn 16.5 Jesus goes back (Undym) to
the one who sent him. Jesus stays in the world only temporarily. In

57. Haenchen says here that, ‘The “we” is intended to indicate that the saying
applies to the disciples as well’ (1984: 11, 38).

58. According to some commentators v. 20 does not belong here.

59. The words ‘because of my name’ echo Synoptic tradition (Schnackenburg
1990: I1I, 115).
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several passages sending is also connected with the coming of the
Spirit. In Jn 14.26 the Holy Spirit will be sent by the Father. In
Jn 15.26 the Holy Spirit will be sent by Jesus from the Father. And in
Jn 16.7 the Holy Spirit is again sent by Jesus.*

In the above survey it appears that the sending concept is used to
identify Jesus over against the world or his enemies. As such it serves
a christological function in the Johannine discourse. The formula, ‘the
one who sent me’, is much more descriptive than ‘Father’—the one
expression identifying both the Father and Jesus at the same time. As
such it underscores the unity of Jesus with the Father. The formula
also implies that Jesus does not belong to this world, but has come
from the Father. This usage of the concept gives John its strong dual-
istic character. Therefore, the expression 0 ®éuyog pe is eminently a
christological one.

Therefore, 1 disagree with Ritt’s analysis that ‘In John the actual
historical sending of the Son by the Father is expressed in Jesus’ own
words in the formula ¢ néuyag ue’ (1993: 68). The function of the
aorist participle is not the indication of a past event, but that the action
is perceived as a simple event or fact. This formula is a christological
one and refers to the class to which Jesus belongs. The expression
identifies Jesus as not belonging to this world, and sets him over
against his opponents. This dualistic aspect of John’s concept of send-
ing is undoubtedly derived from the Gnostic sending tradition that I
have identified earlier.

c. ‘Sending’ and the Mission of Jesus

The sending concept is also employed to indicate the sphere in which
Jesus’ mission takes place, and the purpose of his mission. In Jn 3.17
God sent (drooté AAw) his Son into the world (gig tov xdouov) in
order to save the world. This verse indicates both the place and pur-
pose of Jesus’ mission (cf. Jn 10.36; 17.18). The mission takes place in
the world, the place of darkness which is in opposition to God (cf.
Jn 1.5, 10). The usage of drocté\A® here is different from the pro-
phetic sending tradition of the Synoptic Gospels. For John, Jesus is
sent to the world; for the Synoptics Jesus is sent to Israel (Mt. 15.24;
Lk. 4.43). In the prophetic sending tradition the prophet is sent to
deliver God’s message. The purpose of Jesus’ sending is here expressed
as saving (colw) the world. To be saved means to receive eternal life

60. The ideaof the sending of the Spirit may depend on Jewish Wisdom tradition.
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(R.E. Brown 1966: 1, 134). According to Jewish teaching, especially
in the Dead Sea Scrolls, the coming of the Messiah would mean the
condemnation of the world or the heathen. For John, God’s salvation
is not only for the Jews, but is universal in scope.®’ Therefore in this
usage of arootéAlo the sending concept in John also has a soterio-
logical function.

The idea of commissioning or authorization, that is important in the
prophetic sending tradition, also appears in John. The mission of John
the Baptist is also seen in terms of sending (cf. Jn 1.6). In Jn 1.33 John
the Baptist refers to God as the one who sent him. On the usage of
néunw here Bauer observes that ‘The idea of moving from one place
to another, which is inherent in “sending”, can retreat into the back-
ground, so that . takes on the mng. instruct, commission, appoint’
(1952: 647). In Jn 3.28 John the Baptist is sent (droctéAAw) ahead of
Christ (cf. Mk 1.2, 3). In Jn 3.34 the Baptist identifies Jesus as the one
God has sent (droctéAA®). In Jn 5.36 Jesus says that his work will
testify that the Father has sent (@nootéAAm) him. The work of Jesus
and the purpose of his mission is to save the world. In this verse Jesus’
sending again has soteriological implications. In Jn 5.38 the Jews are
charged that they do not believe in the one that was sent (AToCTEAAW).
For Biihner ‘droctéAim denotes commissioning and authorisation
from God. The sending discloses the unique manner in which the Son
is bound to the Father; a believing acknowledgment of the phrase ‘that
you have sent me’ therefore constitutes the goal and content of con-
fession (11.42; 17.3, 8, 21, 23, 25)’ (1990: 142).

The soteriological function of Jesus’ sending is further illustrated in
that the world must believe the sending of Jesus. In Jn 5.24 the one
who believes in the one who sent Jesus will pass from death to life. In
Jn 6.29 the work of God is to believe in him whom he sent. In Jn
11.42 Jesus prays in public that the people might come to believe
(ingressive aorist) that the Father sent him. In Jn 12.44 the one who
believes in Jesus, believes not in Jesus but in the one who sent him. In
Jn 17.3 eternal life is to know God and the one he sent.? In Jn 17.8
the disciples believed that Jesus came from the Father and that Jesus

61. The verb drootéAlw in v. 17 is parallel to €8wxev in v. 16. We find the
same pair, ‘send’ and ‘give’, used of the Paraclete in Jn 14.16 and 26.

62. ‘This verse is clearly an insertion into the text of Jesus’ prayer, an insertion
probably reflecting a confessional or liturgical formula of the Johannine Church’
(R.E. Brown 1966: 11, 741).
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was sent by the Father. In Jn 17.21 and 23 Jesus prays that the world
may believe that the Father sent him (cf. Zech. 2.12-13). And in
Jn 17.25 Jesus says that the disciples have known that the Father sent
him.

Therefore, the droctéAAw statements in John define the mission of
Jesus and indicate the place and the purpose of that mission. As such
they also recall the Gnostic sending tradition, in which the Saviour is
sent to rescue the disciples. It follows that sending is also used as a
soteriological concept. The sending of salvation is a common theme in
the Old Testament and in Jewish literature. In Isaiah God will send a
Saviour (Isa. 19.20; 61.1). In the T. Benj. 9.2, ‘But in your allotted
place will be the temple of God, and the latter temple will exceed the
former in glory. The twelve tribes shall be gathered there and all the
nations, until such time as the Most High shall send forth [aroctéAAm]
his salvation through the ministration of the unique prophet.” Finally,
I noted that the arootéAlw statements still contain the idea of autho-
rization from God.

d. The ‘Sending’ of the Disciples

In John also the disciples of Jesus are sent on a mission into the world.
In Jn 4.38 Jesus sends the disciples to reap the harvest. In Jn 13.20 the
one who receives the one Jesus sent receives Jesus. In Jn 17.18 as the
Father sent Jesus into the world, so too Jesus sent the disciples into the
world.%® The aorist of the sending of the disciples may refer to the
commissioning in Jn 20.21. In other words the present history of the
community is represented by Jesus and the disciples in the Gospel.

In Jn 20.21 as the Father has sent Jesus, so Jesus sends his disci-
ples.®* ‘The disciples...enter into the office and position of Jesus’
(Haenchen 1984: II, 211). The alteration between dmootéAlw and
TEUT® is interesting here. Is it so that the disciples can refer to Jesus

63. See R.E. Brown, ‘The consecration in truth is not simply a purification from
sin, but is a consecration to a mission; they are being consecrated inasmuch as they
are being sent’ (1966: II, 762).

64. See Ritt, ‘The continuation of this sending by Jesus involves the believing
disciples (cf. the “Synoptic” logion in 13.20); the Jewish legal principle that the mes-
senger bears the same authority as the one who sent him comes into play. Juxtaposed
with passages expressing the same idea with anootélie (4.38; 17.18), the logion
20.21 is to be considered primary and has (in the pres.!) the resurrected Lord
transmit the authoritative power of divine redemptive activity to the community of
disciples’ (1993: 68).
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as 6 méuyog ue? But here the terms are most probably used inter-
changeably.®® Therefore, an interesting sending paradigm appears in
John.®

God/Fatheris  ‘he who sent’ Jesus
Jesus is ‘he who was sent’
the disciples are ‘they who are being sent’

Therefore, the Johannine community is by no means disinterested in
the world.5’

5. Conclusion

John’s concept of sending serves two primary functions: (1) it identifies
who Jesus is; and (2) it describes the purpose of Jesus’ mission. Send-
ing in John is therefore both a christological and a soteriological
concept. The Johannine concept is basically taken from the Gnostic
sending tradition. Remnants of a prophetic sending tradition, how-
ever, are still noticeable. The usage of drootéAl® and néunw should
be understood in this light. The meaning of drooctéAlw, the prophetic
sending tradition, is being assimilated to that of néunw, the Gnostic
sending tradition. ITéunm in John may represent an earlier stage in the
history of the Johannine community than does drootéAiw. Though
the anootélAw concept is older than the Gnostic néunw® concept.

This differs from Biihner’s view, who writes that ‘The doctrine of
the messenger, connected with the vbs. anootéAAw and néunw, does
not take its orientation from Gnostic mythology but from Jewish
teaching concerning the prophet and the saliah (Borgen 1968; Biihner
1977): the Father who sends legitimizes the Son who is sent and
directs him in descent and ascent into the prescribed paths of a

65. See R.E. Brown, ‘The verbs, respectively anoocté Ao and néunw, stand in
parallelism here with no visible sign of distinction’ (1966: 11, 1022).

66. This paradigm also occurs in Gnostic literature (cf. CH XIII), ‘The God who
has chosen Hermes and regenerated him now wills to use Hermes in order to regen-
erate Tat’ (Grese 1979: 98).

67. As Onuki has pointed out: ‘Die johanneische Gemeinde versteht sich zwar als
eine von der Welt befreite Gemeinde, als von der Welt abgesonderte Transzendenz
und eschatologische Neuschopfung Gottes, aber sie ist keine von der Welt endgiiltig
entriickte Existenz, sondern durch den Auferstandenen immer neu dazu beauftragt,
gerade aus der gerichteten Welt neue Glieder zu gewinnen. Das ist der Grund der
Sendung der johanneischen Gemeinde in die Welt’ (1984: 91-92).
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messenger’s course’ (1990: 146). Legitimization, or authorization,
plays only a secondary role in John’s concept of sending.

Moreover, in the concept of sending of John, the close relationship
between Jesus and the community is again prominent. The Johannine
Jesus always refers to himself as the one the Father sent, in other
words, he characterizes his mission in terms of sending. In Jn 17.18
the Johannine Jesus in turn sent the community, as the Father had sent
him, into the world. And like the purpose of Jesus’ sending, the goal
of the community’s sending is that the world may be saved or believe
(Jn 17.20-21). The community may even now refer to Jesus as the one
who sent them, as Jesus frequently referred to the Father. In the Syn-
optic Gospels the disciples are also sent out, but more specifically to
preach in response to Jesus’ coming.%® Their sending is not analagous
to Jesus’ sending as in John, and is not seen as a continuation of Jesus’
sending. As with Jesus, the sending of the Johannine community
defines its identity and purpose. It is a community that does not belong
to this world, and is a community that exists to continue the sending of
Jesus. The community exists solely to be the agent of Jesus’ sending
for the salvation of the world. Therefore, the Johannine community is
Christus prolongatus. In this way, Johannine ecclesiology may also be
described by the German term as a Sendungsekklesiologie: it is a
community that has its being in the sending of Jesus.

68. Cf. Mk 6.7; 3.14; Mt. 10.5, 16; Lk. 9.2, 52; and 10.1-3. In all these refer-
ences the verb anootéAlo is used. In John both droctéAle and néune are used in
the commissioning of the disciples (cf. Jn 17.18 and 20.21).



Chapter 7

CONCLUSION

1. Johannine Ecclesiology

This study has highlighted the prominence and distinctiveness of
ecclesiology in the Gospel of John. Ecclesiology does play an impor-
tant part in John’s overall theology and may have been one of the
major issues for the Johannine community. The Farewell discourses
place a great emphasis on the place and task of Jesus’ disciples who
remain in the world after Jesus’ departure. And especially in John 17,
the farewell prayer of Jesus, the community is the major concern. The
prayer of the Johannine Jesus in John 17 serves as the Gospel’s mature
and final description of the Johannine community’s ecclesiology.
Moreover, it is probable that the composition of this prayer arose out
of the community’s petitionary prayers to God in their conflict with
the synagogue. As such, the prayer has an apologetic and paraenetic
function for the community. This fits in well with the purpose of the
Gospel itself, which was to encourage or sustain the community in
their attempts to continue their evangelistic mission. The Gospel is
primarily not an evangelistic Gospel, that is, written for unbelievers
to come to belief, but is rather a Gospel for a community with an
evangelistic mission (Onuki 1984).!

The Johannine community has its own unique and distinctive eccle-
siology. Ecclesiastical office, church order, or sacraments do not fea-
ture prominently in Johannine ecclesiology as they do in Pauline
ecclesiology. It appears that the author was not concerned about these
things. Instead, the Gospel places the emphasis on the community’s
relationship with the Johannine Jesus. The community does not exist
for itself, nor is not an end in itself, but rather exists for the purpose
of continuing the sending of Jesus. This again is in contrast to Pauline

1. See my discussion on the purpose of John in Chapter 2.



202 Johannine Ecclesiology

or Ephesian ecclesiology, where the church exists as the ‘house of
God’ and has a prominent place in salvation history. In John, the
community only has meaning as it continues the sending of Jesus.
Therefore, the community of believers is not the new Israel, nor a
new eschatological community whose existence announces the arrival
of the eschaton. John does have a concept of salvation history, but it
stops with, or is absorbed in, Jesus. The Johannine Jesus is the new
Israel, or God’s final act in history. The community is important only
because it is Christus prolongatus, that is, it is one with Jesus in terms
of function.

Therefore, the distinctiveness of Johannine ecclesiology consists in
the close relationship between Jesus and the community. Neither Jesus
nor the community belongs to this world, but are from above. And
both he and they are sent to save the world. Jesus gave the glory the
Father gave to him, that is, the task of saving the world, to the com-
munity. Indeed, as has been pointed out, the concept of glory is
important for Johannine ecclesiology. The community exists only as it
participates in the glory of Jesus, that is, in the sending of Jesus to
save the world. Therefore, the purpose of Johannine ecclesiology, as
with its Christology, is eminently soteriological. As Jesus was sent to
give life to the world, so now the community is being sent in order
that the world may believe. In fact, the community’s existence and
mission reflect the Johannine Jesus in almost every way, and as such
continue the revelation of Jesus in the world. In this way, the history
of the community plays itself out in the history of Jesus, and vice
versa.? The Gospel, then, is not only an account of Jesus’ mission and
glory, but also an account of the community’s mission and glory. Just
as Jesus’ task was to glorify God by saving the world, so too the
community glorifies God by accomplishing their mission. The com-
munity not only represents Jesus on the earth (Christus praesens), but
is Christus prolongatus. Therefore, this study has found, as have
others, that ecclesiology and Christology are closely related in John
(Minear 1982; Schnelle 1991; Gnilka 1994); in fact, these two theo-
logical categories merge into each other.

In view of this close relationship between the community and Jesus,
ecclesiology and Christology, Johannine ecclesiology can be described
as a christological ecclesiology. Therefore, though I have also referred
to Johannine ecclesiology as Herrlichkeitsekklesiologie and Sendungs-

2. See my discussion of Martyn’s thesis in Chapter 2.
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ekklesiologie, these terms describe only some aspects of Johannine
ecclesiology. In the same way, Minear’s Logos ecclesiology is too
narrow to give an adequate description of Johannine ecclesiology. The
expression christological ecclesiology is broader, and also underscores
the close relationship between the Johannine community and the
Johannine Jesus. It also correctly implies that Johannine ecclesiology is
a function of Christology.

To clarify this expression christological ecclesiology, on the basis of
my research, I may say that (1) a christological ecclesiology has as its
basis or origin the revelation given by the Johannine Christ, that is,
the Word, the community has been brought into being by the Word;
(2) a christological ecclesiology emphasizes the intimate and exclusive
inner life of the community as joy in the Word, unity, and love for
one another; and (3) a christological ecclesiology emphasizes the pur-
pose of the community which is to continue the sending of the Son
into the world. Thus, John’s christological ecclesiology describes the
origin, character, and purpose of the Johannine community.

These findings suggest that the Gospel served to sustain the Johan-
nine community in its mission, as Onuki has proposed. Onuki argues
that not only the Farewell discourses serve to reaffirm the commun-
ity’s identity in its mission, but that the Johannine passion narrative
does so as well. If this is the case, ecclesiology underlies the purpose
of the Gospel, and cannot be ignored as a major topic of Johannine
research.

Furthermore, I agree with Késemann that John’s ecclesiology must
be seen in the wider context of the church at the end of the first cen-
tury. There was a general movement away from eschatology to eccle-
siology. John, however, may represent a reaction against this trend
towards an institutional Christianity. If so, John calls his community
back to the original vitality and mission of the early Christian move-
- ment. But instead of recalling the early emphasis on eschatology as the
Montanists did, John puts the emphasis on the presence of Christ
through the Spirit. John moves away from a futuristic eschatology,
not to ecclesiology per se, but to Christology. The urgency of union
with Christ and mission stems no longer from the future expectation
of judgment, but from the past revelation of Christ. Therefore, there
is a shift from eschatology to protology.

The present study also suggests that the Gospel of John uses tradi-
tional categories and terms that are familiar in the early Christian
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traditions, but that the Gospel then gives them a certain ecclesiological
or missiological twist. In other words, the Gospel reinterprets tradi-
tional Christian categories, traditions, and terms (e.g. world, glory,
life, sending, and so on). In John, these terms are expanded to include
missiological, soteriological and ecclesiological concerns. [ have also
noted that John has no distinct concept of the church as the people of
God, because everything has been incorporated into Christology. The
Johannine Christ is the final revelation of God. Everything before and
after serves only as witness to that event. The Johannine community
serves the same function as the Old Testament in witnessing to Jesus,
but the Johannine community is more than just a witness. The com-
munity is Christus prolongatus. Christology and ecclesiology overlap.

It would be interesting to apply the suggestion of the present re-
search that John espouses a christological ecclesiology to the other
ecclesiological motifs in the Gospel. For example, the parable of the
shepherd and the sheepfold (Jn 10.1-16), and the parable of the vine
(Jn 15.1-8), should be interpreted in terms of this central theological
motif. It would appear that the parable of the shepherd and the sheep-
fold deals with the origin of the community, whereas the parable of
the vine deals with the relationship between the community and Christ
and also with the missiological function of the community. In addi-
tion, the role of the Paraklete and the sacraments should be examined
afresh. And lastly, a re-examination of the Temple pericope (Jn 2.13-
22) would have interesting results for assessing the Johannine view on
the Temple and its relationship with the Johannine community.

2. John's Religionsgeschichtliche Context

The results of this research have also raised interesting questions
regarding the Gospel’s religionsgeschichtliche context. The research
supports the view that John’s immediate context is Jewish, and particu-
larly lies in the Johannine community’s conflict with the synagogue.
However, having said that, the Gospel is also influenced by marginal
elements in Judaism, including Essene, Samaritan and Gnostic tradi-
tions. On the one hand, concepts such as truth and glory have to be
understood in terms of Old Testament thought. On the other hand, the
concept of sending owes much to Gnostic thinking in the first century.
The Johannine concept of life may be dependent on both Old Testa-
ment traditions and early Gnostic thought. Therefore, the interpreter
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has to be sensitive in dealing with each particular term or concept of
the Gospel, and cannot make general statements as to the origin of
Johannine theology.? In view of this, it must be asked whether or not a
major idea controlled John’s theological outlook?

The present research suggests that though John is to be seen in a
Jewish context, the crux interpretum of the Gospel is the descent—
ascent motif of the Redeemer that is found in Gnostic thought.* In
John, the pre-existent Redeemer brings salvation to God’s elected
ones, and not the eschatological Son of Man who inaugurates God’s
kingdom as in the Synoptic Gospels and Paul. The chapter on sending
has illustrated how John makes use of the Gnostic concept of the
sending of the Redeemer from above into the world below, and how
this gnostic concept overrides, as it were, the early Jewish and Chris-
tian drootéAlw concept. This descent-ascent motif of the Redeemer
or Revealer is reflected in Simon and Menander who had a consider-
able influence in Samaria. It may be suggested, then, that though John
lies in a Jewish context, it has incorporated the dualistic paradigm of
the descent-ascent of the Redeemer from a Gnostic trajectory. John,
of course, has tried to find Jewish parallels for this concept as the
inclusion of the Jacob/Bethel pericope shows.> Lattke has shown that
John’s soteriology reflects the dualistic Gnostic soteriology (1975a;
Lattke and Franzmann 1994: 143-53).

However, this does not mean that John is a Gnostic Gospel. The idea
of gnosis as the key to salvation in the Gnosticism of the second
century is foreign to John. Furthermore, Onuki has shown the impor-
tant difference between Gnostic and Johannine dualism. Whereas in

3. Lattke’s picture of Judaism, Gnosticism and Christianity in the Greco-Roman
world is helpful to understand the interaction of these traditions. ‘In a simplified
way, the three ancient and diverse movements within the Graeco-Roman world, i.e.
Judaism, Gnosticism and Christianity, can be compared to three circles partially
overlapping each other, with the circle of Judaism sitting on top of the circles of
Christianity and Gnosticism which appear side by side, thus indicating the parallel
origin of the latter two’ (Lattke and Franzmann 1994: 150). For Lattke, the Fourth
Gospel is ‘the product of a Christian-Gnostic-Jewish syncretism within the late Hel-
lenistic era and Roman empire’ (Lattke and Franzmann 1994: 151).

4. Lieu writes, ‘In the need to make sense of the Christian message in the hel-
lenistic world it was necessary to make use of the thought-world of the period and to
find images and analogies congenial to hearers or readers’ (1979: 236).

5. Jos. Asen. 15.13 may also be cited as a Jewish ‘precedent’ for this descent—
ascent Redeemer motif.
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Gnosticism revelation is the function of an anticosmic dualism, in John
dualism is the function of the revelation of God (1984: 39-42). Thus
according to Onuki the relation between dualism and revelation
is exactly the opposite in Gnosticism. Therefore, to classify John in
terms of a religious tradition of the first century, neither Judaism nor
Gnosticism will suffice. Instead, John has to be appreciated as a thor-
oughly Christian Gospel. If something is Christian when it emphasizes
the historical event of Jesus, culminating in the cross and resurrection,
as the way to salvation, then John certainly is (cf. Jn 14.6).5 Again,
according to Onuki the Johannine community is founded only through
the revelation that came into the world through Jesus and which cul-
minated in the cross.” Therefore, though the Gnostic idea of the
descent—ascent of the Redeemer plays a key role in John, it should not
be overlooked that this motif finds its expression in John in the histor-
ical event of Jesus. Contra Kédsemann, the incarnation of the Logos in
the historical person of Jesus is central to Johannine thought. Indeed,
this study has attempted to show that John’s ecclesiology, which
emphasizes the community’s need to be in the world though it is not of
it, is rooted in its Christology.?

These observations, of course, raise numerous questions. If John has
adopted the descent-ascent motif of the Redeemer from the Gnostic
trajectory, how is the historical connection to be explained? And from
where does this Gnostic motif originate? Moreover, to pick up the
debate between Bultmann and Kédsemann, should the author of John be
regarded as a Gnostic who became a Christian, or a Christian who
adopted some Gnostic ideas? The present study, however, does not
attempt to answer these interesting, but difficult, questions.

6. We may refer to Dunn’s study on unity and diversity in the New Testament
which sees the one unifying strand of earliest Christianity as Jesus and faith in him
(1977: 122).

7. ‘Die johanneische Gemeinde ist nach ihrem Selbverstdndnis allein durch die
mit Jesus in die Welt gekommene Offenbarung gesammelt und begriindet worden.
Der Schwerpunkt liegt in diesem Selbstverstdndnis auf Jesu Kreuzestod, da er den
Vollendungspunkt des Offenbarungsereignisses bildet’ (1984: 62).

8. Similarly, Kiimmel noted that, ‘It is important to see that for John too the
existence of the Christian community is strictly bound to God’s historical saving
action in Jesus Christ’ (1973: 320).
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