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basically as a technical term. The discipleship texts (8:31; 13:35 and 15:8; cf also 
12:26) constitute a transition from being mere followers (in a literal sense) to 
becoming followers of Jesus in a sense of behaviour. This consists of a new way of 
life because of a new dispensation introduced by the incarnation of the Son, which 
only becomes effective in the post-Paschal dispensation. 

In a qualitative sense the term disc~pleship depicts a specific group of people 
following a specific person: Jesus. The most important requirement to become a 
follower of Jesus is to believe that Jesus is the Christ, the Son of God, the one who 
came from God and has returned to God. Because the disciples have to continue the 
mission of Jesus they may expect harsh opposition from the world. All that has been 
said so far about discipleship is due to the fact that Jesus' relationship with his 
disciples is a duplication of and is based on the relationship between the Father and 
Son. 

4. Discipleship: the continuation of the mission of Jesus 

4.1 The Great Commission 

At the beginning of this study it is stated that discipleship is seen as the continuation of the 
mission of Jesus. This further implies that the Jesus-disciples relationship (discipleship) is 
based on the Father-Son relationship. If discipleship is thus seated in the Father-Son 
relationship, the mission of Jesus must be observed carefully, and afterwards the 
commission of the disciples. Finally conclusions will be drawn concerning discipleship. This 
will constitute the setting from which discipleship must be interpreted. 

In order to make the interpretation of Jesus' mission relevant to the interpretation of 
discipleship one has to consider the following aspects: 

(I) The principle aspects regarding Jesus' 'mission'. 
(ii) The qualities of this new way of life which Jesus made possible. 
(iii) Because Jesus is the one to be followed, his Person (who he is) and Work (what 
he did) are important. 213 

(v) What causes people to be drawn to follow Jesus and to adopt a new way of life? 

'Sending' plays a central role214 (Waldstein 1990:31 0; Allen 1953: 166) and is one of two 

213 
Jesus' person and the work he came to do legitimize the continuation of his mission. Because the person 

and work of Jesus comprise the entire FG, only texts relevant to the mission of Jesus will be investigated. 

214 
The Christology of the FG has been subjected largely to extensive systematic analysis (Loader 

1984:188ff). Much attention has been given to individual motifs and their historic-traditional background. 
Traditionally it concentrated on the perception of the titles by which Jesus was most commonly addressed or 
designated, such as Messiah, Son of God, Son of Man, and Logos (KUmmel1974, Thyen 1974, Ladd 1977, 
Cullmann 1977, Mealand 1978, Guthry 1981, Culpepper 1988, Kysar 1993, esp pp 27-57). Apart from the 
major commentaries of Bultmann (1941), Lenski (1961 ), Bernard (1963, 1969), Schnackenburg (1965, 1971, 
1975), Brown (1972, 1975), Morris (1975), Barrett (1978), Lindars (1981 ), Carson (1991), etc there are also 
the works of Bultmann 1953, Blank 1964, Kasemann 1968, MUller 1975, Moloney 1978, Goppelt 1983, Du 
Rand 1989). Pryor (1991 :341) states that ' ... no one would care to dispute that John makes use of a descent
ascent Christology.' But in the meantime a paradigmatic shift of the Christology of the FG has taken place 
viewing it from a new perspective: Christ the Agent, or missionary (Borgen 1968, Harvey 1987, Waldstein 
1990, Mercer 1990, Vander Watt 1991, cf Kuhl 1967, BOhner 1977, Miranda 1977, Loader 1984). The word 
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major motifs215 in the FG. The Father sends his Son with a mission, to reveal the Father 
(1: 18; 5:37) in the world 'below'216 as 6 nEIJLIJa~ IJe (1 :33; 5:37; 6:44; 7:28; 8:16, 18,26,29; 
12:49) and the Son (1:19-36; 5:31-40) as the one who was sent by the Father, 217 and who 
returns to the Father through the cross (13: 1; 17:1, 13) so that anyone who believes this can 
become saved and thus become part of the family of God (1: 12). 

The theme of the Father sending his Son from the 'world above' to the 'world below' occurs 
throughout the FG and in various ways (4.3.1.2 (i)). This is discernible from the direct 
statements in 8:42 and 11 :42 and indirectly from the references of Jesus about his Father 
as 'the one who sent him' (5:24,30; 7:28,29) (4.3.1.2 (ii)). The sending from heaven 
continues when the Father and the Son send the Paraclete (14:26; 15:26). On earth Jesus 
also sends the disciples (13:20a; 17: 18; 20:21) to continue the mission jointly with the 
Paraclete, just as John the Baptist was sent to inaugurate it (1 :33; 3:28). According to 
Mercer (1992:457) 'This threefold sending of the Baptist, Jesus, and the Disciples
Paraclete serves to incorporate 'sending' into the flow of the Gospel and to highlight its 
importance.' 

Assuming that the mission of Jesus (the Father-Son relationship) characterizes discipleship 
in the FG the following aspects will construct the rest of this study: (i) Firstly, the mission 
of John the Baptist will be discussed as a preparation for the mission of Jesus. Secondly, 

'agent' offers a new way of describing the person and work of Christ, and framing the Christology in its totality. 
Although the term 'agent' is more familiar to us in modern times, it has recently been argued that 'the use of 
the term has historical justification, in the sense that the concept of 'agency' can be discerned as underlying 
some of the language used with reference to Jesus in the New Testament...' (Harvey 1987:239). Although 
there is apparently no direct reference to an 'agent' or 'agency' in the entire NT, it is clear that this concept was 
used by the FE, and in such a way as to prove that he was familiar with the concept of agency (cf Harvey 
1987:242). According to the work of Borgen (1968) and BOhner (1977) it seems that the FE was familiar with 
the basic technicalities of the Jewish law of agency and that he exploited this concept in order to clarify the 
relationship of the Son (Jesus) to his heavenly Father. In his most recent theological work Gnilka (1994:226-
324) discusses the theology of the NT and Johannine theology, including the 'agency' motif as part of it. 

215 Waldstein (1990:311 f; see also Okure 1988:1 ,285) is of the opinion 'that mission is the "central view" and 
"fundamental conception" of John, the Gospel's "fundamental hermeneutic or leitmotif". The family-metaphor 
is the other major motif (Van der Watt 1995). We must regard these two major motifs as complementary to 
one another; the family motif figures on the horizontal level and the sending motif on the vertical level. The 
cutting-point ofthese two motifs is when in a historical situation a person, who is part of God's family,continues 
the mission of Jesus (discipleship) and another person becomes saved to become part of the family of God 
as a result of his acceptance of the message and new way of life. Then also for this new convert, discipleship 
becomes the consequence of his membership of this family. 

Family metaphor 

Mission 
concept 

216 Cf Kuhl 1967; Borgen 1968; BOhner 1977; Meeks 1986; Harvey 1987; Waldstein 1990; Ashton 1991; 
Mercer 1992; Kysar 1993; Gnilka 1994. 

217 Jesus came to reveal that he came from the Father and that the Father sent him (cf 16:30; 17:8). 
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(ii) an investigation will be launched on the revelatory-salvivic mission of Jesus as a 
prototype for the mission of the disciples, 218 and finally (iii) the mission of the Disciples
Paraclete will be investigated as discipleship. 

4.1.1 The mission of John the Baptist -- the Preparation 
One does not need to read too far into the FG before one is struck by the FE's use of 
dualistic symbols. It appears that the whole religious system of thought presented in the FG 
hangs within a framework of a dualism (Kysar 1993:50). The dualism of the FG is primarily 
vertical: it comprises a contrast between two worlds--the world above and the world below 
". Y~elc; EK TWV KOTW EOTE, tyw EK TWV avw ei~l U~elc; EK TOUTOU TOO KOO~OU EOTE, tyw 
ouK ei~l EK TOO K6o~ou TOUTou" (8:23). In the FG "ToO K6o~ou TOUTou" almost always 
stands in contrast to the 'world above' which is characterized by heavenly qualities such 
as light, spirit, life, truth--a world ruled over by God and known as heaven. The world below 
is characterized as evil219 with the devil as its ruler (16: 11) (Ladd 1979:223). Its 
characteristics are darkness, flesh, death, falsehood (lies) (Kysar 1993:50). 

In the framework of such an absolute qualitative contrast emerges the question: can the 
content of the 'world above' come to the 'world below'? In other words, can the world below 
be saved? The answer to this question according to the FG, is positive. By the sending of 
the Son this has become possible. The Son was sent as the agent of God to come and 
reveal God (1:18; 5:37) whom nobody has ever seen (cf Ashton 1986:4,5; Borgen 
1986:67ff; Dahl 1986: 122ff; Meeks 1986:141 ff; Van der Watt 1991:1 08). He did this through 
his ministry on earth. But the ministry of Jesus in this world through which God is revealed, 
also has its own prologue. Another witness, also sent from God (1 :6,33) came to testify 
about Jesus. His mission was to prepare (reveal--1 :31) the way for Jesus to fulfil his 
mission. 220 

(1) The theological meaning of the Baptist in discipleship (1 :19-36) 
In the FG, as in the Synoptic Gospels (cf Acts 1 0:37), an account of John the Baptist 
introduces the ministry of Jesus. For the FE the role and function221 of the Baptist's ministry 
is important for it prepares the way for the ministry of Jesus222 from which discipleship 
succeeds. 223 In this section we will investigate the mission (1 :6,33) of the Baptist. 

218 Although not in the full sense of the word but as a model (l.m60E:IYIJO -- cf 13:15) to continue the mission 
started by Jesus. 

219 Take note that the FE does not say that this world is evil. In fact, the ruler of this world, the devil, makes 
it evil. 

220 John 1:19-51 is concerned with the gains of the first disciples of Jesus. Scholars such as Bultmann (1941 ), 
Schnackenburg (1965), Brown (1975), Barrett (1978) and others agree that this part can be subdivided into 
1 :19-34 (The witness of the Baptist) and 1:35-51 (The calling of the first disciples). Verses 35-37 combine 
these two sections (1 :19-37 and 1 :35-51) and are important to contextualize discipleship in the FG. 

221 
'Role' indicates the part the Baptist has to play in the FG, and 'function' the performance of this part. 

222 1n all four Gospels, Jesus enters his public ministry after the appearance of the Baptist. 

223
1n these verses 'we see the first disciples moving over from Judaism (v 47) and John the Baptist (v 35) to 

Jesus and his fulfilment of what Judaism and the Baptist meant' (Barrett 1978:179f). Up to this stage they had 
not yet attained faith in Jesus. The stage that they had reached at this point is represented by 'Come and see' 
(w 38,46), and 'You shall see' (v 51). The goal of this movement towards Jesus is reached at 2:11 when the 
glory of Jesus is revealed and the disciples believe in him. 

Although it is clear from the FG that true discipleship could only realize after the resurrection of Jesus 
and the giving of the Spirit, the events in 1 :35-51 (which Brown 1971 :78; cf also Vellanickal 1980 and Palatty 
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The testimony of John the Baptist, 224 given on three days (1: 19,29,35f25 
, helps us to 

understand why his disciples, start to follow Jesus (1 :35-37f26 and how people in the post
Paschal period would come to follow Jesus in discipleship. A preview at a short comparison 
of the FG's presentation with the Synoptic Gospels, the references about the Baptist in the 
prologue and the investigation of the Baptist texts in ch 1 will help us in the process to 
understand the Baptist's role and function in the FG. 

A brief Synoptic Comparison227 

A brief comparison of the FG's presentation of the Baptist with that of the Synoptics 
indicates clearly that there are major differences, concerning his role and work, as well as 
simmilarities. 

The FE shows little interest, except in 3:23, in the work of the Baptist. There is no indication 
in the FG of the prophet of judgment as depicted in Matthew (3:7 -10, 12) and Luke (3:7-
9, 17), or of the preacher of righteousness whose morality is exemplified (Lk 3:1 0-14; cf also 
Mark 6: 18-20). According to the Synoptics and Josephus (Antiquities XVIII v2 #118) the 
Baptist attracted many crowds through his ministry in the Jordan Valley. He proclaimed the 
day of judgment and administered a baptism of water to those who accepted his message 
and acknowledged their own sinfulness. 

However the FG contains little reference to this, for the FE is not interested in the Baptist 
as a baptizer or a prophet (Brown 1971 :45). Here the Baptist is portrayed as a herald to 
reveal who Jesus is (Dodd 1976:288ff),228 and to encourage people to follow him. In the 
Synoptics he gives a debut of Jesus as Messiah while the FG portrays the prophetic 

1987 refers to as a summary of discipleship in its whole development, seen from the perspectives of the FE 
and Johannine community) are only an indication of how people finally decide to follow Jesus. The 
confessions of these people about the Messiaship of Jesus place this narrative in another situation (a different 
level), i.e. that of the FE. At this level this narrative would relate to discipleship, in order to indicate how people 
come to follow Jesus: i.e. because they perceive his identity. 

224
1n the few articles written about discipleship in the FG, scholars forgot to consider the important role of the 

Baptist in discipleship; cf ch 1 of this study for the historical overview of discipleship in the FG. 

2251n 1 :19-37 a threefold testimony of the Baptist occurs which he delivered on three consecutive days 
(1 :19,29,35) (cf Bernard 1969:34). The first is the announcement of 'the Coming One' (1 :19-28), the second 
the designation of Jesus as 'He who was to come' (1 :29-34), and the third having as its consequences the 
'following of Jesus' by two of the Baptist's disciples (1 :35-37ff). As Dodd (1976:248) has correctly pointed out, 
this threefold progression is simply a spelling out the pattern defined in advance in 1 :6-8: Firstly, the Baptist 
was not the light; secondly, he has to testify to the light which is Jesus; thirdly, through him all men might 
believe. 

O'Connor (1990:359) correctly states that the time Jesus spent with the Baptist should not be 
overestimated. According to him 'at least sufficient time has to be allowed for some of the Baptist's disciples 
to transfer their allegiance to Jesus.' This statement by O'Connor implies that the point of view held by some 
scholars (Grobel 1941 :397ft; Koester 1987:73; Charles 1989:79), namely that Jesus could have been a 
disciple of the Baptist, is not so extreme. 

226 
A clear distinction must be drawn between the following aspects regarding discipleship: 'constitution,' 

'characteristics' and 'essence' of discipleship. All three aspects wll be discussed. 

227 Much has been written about the comparison between the FG and the Synoptics concerning the Baptis, 
therefore no detailed discussion of this kind will be offered here. It also does not fall within the scope of this 
study. The following brief discussion will explain this difference as it helps to characterize the function and role 
of the Baptist in the FG. See Dodd (1976:248ff) in particular for a detailed comparison. 

228The FE was free to handle the tradition in a new way (Barrett 1978:173). 
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experience229 of the Baptist. This experience, according to Dodd (1976:260), qualifies him 
for his special role to 'witness' about this Jesus (cf Cullmann 1977:25ff).230 

It is clear that these differences are due to the fact that the role and work of the Baptist links 
up with the primary goal of the FG. He witnesses to reveal Jesus so " .. .i'va n1meu[o]11Te 
OTI · l11ooO~ em1v 6 Xp1mo~ 6 ulo~ ToO 8eo0, Ka1 Yva n1meuoVTe~ ~w~v EXI1T8 tv TQ 
6v6~aTI aLnoO" (20:31 ). The Baptist wants to reveal Jesus so that people can come to 
believe in him and follow him (1 :35-37). Attention will now be given to the different 
Johannine texts to elucidate this statement. 

References to the Baptist in the Prologue (1 :6-8, 15)231 

After the FE prepared his readers by giving a brief overview in the Prologue (1: 1-18) of 
what should be expected in the rest of the FG,232 he commenced with the ministry of the 
Baptist in 1:19. The few verses (1 :6-8, 15) concerning the Baptist in the Prologue is of 
theological importance. They contextualize the appearance of the Baptist in ch 1 and 
prepare the reader for what he can expect from the ministry of the Baptist and to explain 
to them how it came about that people started following Jesus (1 :35-51 ). 233 

According to the historical and stylistic structures of the Prologue, it is clear that these 
verses about the Baptist can be regarded as interpolations. 234 The chiastic structure of the 
Prologue clearly shows that the FE incorporated these verses here deliberately and not by 

229 The FE repeatedly uses the word 'saw', which indicates the experience of the Baptist. This is first-hand 
information and legitimizes his witness. 

23CVerses 1 :6 and 7ac set the stage, and from the outset we learn that the Baptist is "aneoraAIJtvo~ napa 
8eoo .. .rva IJaprup~on .. Jva navre~ moreuowo1v 51, auroO". Missionary as these verses are, they also 
presuppose a plan of universal salvation. The two introductory episodes, the Baptist's testimony about Jesus 
and his subsequent confession to the first disciples show this plan set into motion. 

231 Barrett (1978:159) points out that the Baptist occupies an important place in the FG, therefore it is natural 
that he should be introduced into the prologue which conveys the main themes of the FG. 

232According to Deeks the 'four sections into which the prologue naturally falls (1 :1-5, 6-8, 9-13, 14-18) provide 
summaries of the contents of the four main sections of the Gospel (1 :1-18; 1 :19-4:54; 5:1-12:50; 13:1-20:31).' 
Cf also Bultmann 1941 :1; Barrett 1971 :6,28; Deeks 1976:63,70). 

233 1 :19-51 presents a unity which starts with the deprecatory testimony about the Baptist himself, continues 
with the Baptist's positive testimony to Jesus and the coming of the first disciples and rises to a climax with 
the confession of Nathanael to Jesus' word of revelation in v 51. 

234There is a large number of different proposals by various scholars about the occurrence of these verses 
in the Prologue. There is no agreement among them about which verses belong to this hymn and how they 
were joined to the Gospel. For more information concerning the different opinions and suggestions confer 
Brown (1975:22; also Ashton 1991 :286ft). It seems as if there are two groups. The one group maintains that 
there were secondary additions to the original hymn (Bultmann 1941:1; Schnackenburg 1965:198f). Some who 
support this criterion are of opinion that perhaps the original opening verses of the FG (1 :6-8) were displaced 
when the prologue was prefaced to the Gospel by a final redactor (Brown 1975:21, and others). A second 
group of scholars believed that the Prologue forms a unity from the beginning (cf; Morris 1975:71 f,87f; Barrett 
1978:158; Culpepper 1980-81:1ff; Carson 1991:112f). Staley (1986:241ff) agrees with Culpepper on the 
chiasmic structure of the Prologue although his proposal is slightly different. To motivate their statements 
Carson and Morris maintain that the Prologue is not poetry, and that prose sections such as 1 :6-8,15 (where 
reference is made to the Baptist) have been added to the Prologue. Carson speaks of 'rhythmical prose', while 
Morris calls it as 'elevated prose'. Barrett (1978:158), correctly, feels that, in the light of the important place 
occupied by the Baptist in the Gospel, he should be introduced into the Prologue, but his point of view that 
there is no need to suspect interpolation here is debatable. Also see Hooker (1969/70:354ff) who investigates 
the insertion of the Baptist texts in the Prologue. 
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accident as Boismard235 and Brown suggest. The insertion of these verses shows how 
highly the FE regards the Baptist's witness (Bultmann 1941 :29). It would be fairer to these 
verses to conclude that they are 'planned parenthetical' remarks (Carson 1991: 130). The 
FE wanted to prepare the people of his time for the coming of the Word and the Light 
(Brown 1975:27).236 

When the FE comes to the account of the public ministry of Jesus he, in common with the 
Synoptics, begins with the witness of the Baptist (1 :19ff; cf Acts 1 :21-22; 1 0:37; 13:24-25). 
That is why it is appropriate for him to introduce the Baptist here (Carson 1991: 120). These 
verses prepare the way for the detailed account of the Baptist's witness, which immediately 
succeeds the Prologue. 

These verses (1 :6-8, 15}, can be structured in the following cola: 

[ 

11 6
' EytveTo av8pwno~, anearaAJ..18Vo~ napa 8eo0, 

12 ovo!Ja aCnQ 'lwawr)~· 
13 70UTO~ ~A8ev ei~ IJOPTUpiav 

13.1 l'va IJOPTUp~on nepi TOO cPWTO~, 
13.2 l'va navre~ n1areuowo1v ~~· auToO. 

14 80UK ~v tKelvo~ TO cPW~, 
15 aAA. l'va IJOPTUp~on nepi TOO cPWT6~. 

27 15 'lwaw11~ !JapTupeT nepi auToO 
28 Kai KtKpayev Atywv· 

28.1 ouTo~ ~v ov elnov· 
28.1.1 6 6niow IJOU tpx61Jevo~ ~1Jnpoo8tv IJOU ytyovev, 
28.1.2 OTI npwT6~ IJOU ~v. 

Although no special stylistic structure can be detected in these verses, the following 
theological structure of C11-15 can be deducted: 

A 8eo0 ----------> anearaA!Jtvo~ The Mission 

8 'lwaw11~· ---> !JapTup~on -----> nepi ToO $wT6~ The Content 

c navre~ ------> n10T8UOWOIV The Purpose 

235Brown (1975:27) indicates that Boismard and others suggest that verses 1:6-7 were originally the opening 
of the Gospel, but were displaced when the Prologue was added. 

236Part of this preparation is that the FG built in progression of development in the Prologue's line of thought. 
In 1:1-5, the FE traces the account of Jesus further back than the creation. After proving the absolute starting
point, he turns to the starting-point of Christianity: the ministry of John the Baptist (1 :6-8) In the following 
section (1 :9-13) he stresses the coming of Christ as the light and the reactions to him. Although the world did 
not recognize (1 :1 0) him and his own did not receive him (1 :11 ), some people did receive him (1 :12). They 
received the right to become children of God. The incarnation of the Word realized this (1 :14). Then, from 1 :19 
onward he describes the process of becoming children of God, what it involves, and the implications 
connected to it in greater detail (Carson 1991 :113). 
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C11-15 relate to the mission of the Baptist (aneOTaA~tvoc;) while C27,28 relate to the 
content of his testimony (verb ~apTupel), namely, who Jesus is (C28.1.1 and C28.1.2). 
The purpose of this mission was that people should believe (n1meuowo1v--C 13.2). 

A. God has sent 
This forerunner's significance is grounded in C11. Colon 11 spells out the mission of the 
Baptist while C13-15 characterizes this mission as revelatory-salvivic (C13.1 and 13.2). 
The main purpose of the Baptist was to reveal the Christ. The fact that he aneOTaA~evoc;237 

napa 8eo0 assigned this specific task (Carson 1991: 120).238 This messenger of God 
'came'239 with only one mission ( eic;, finai--C 13): to give testimony (Schnackenburg 
1965:227). 240 

The fact that he was commissioned (sent) by God categorizes him with Moses (Ex 3:1 0-15) 
and the prophets (Barrett 1978: 159)?41 In this respect the Baptist is like Jesus himself, who 
was also sent by the Father (17:8, 18; this is a frequent theme in the FG). The work of the 
Baptist thus derives significance only from the fact that he is sent (Barrett 1978: 159). His 
commission by God makes his testimony authoritative. 

B. The Baptist witnesses 
In these verses all interest is concentrated on the ~apTupla242 of the Baptist. Nowhere in 
the FG (not even here) are we informed about the content of his preaching (except very 
briefly in 1 :29-34) ; he is not the 'forerunner' (as depicted in the Synoptics), but merely a 
witness (1 :6-8, 15; 1: 19ff; 3:22ff). Through the phrase aneOTaA~evoc; napa 8eo0 his 
authorization as a witness was brought out. 243 

237 On the use of anoart,\,\eJv (and ntj..JneJv) in the FG see 4.3.1.2: 'The sending of the agent'. 

2381n 1 :33 the Baptist will speak of "6 ntj..JlJ)ac; IJ8 ~ami~e1v" and in 3:28 he says, '/am sent before him.' 

239According to Schnackenburg (1965:227) this human 'coming' corresponds with divine 'sending'. 

240 j..JapTupelv occurs four times in these four verses, while 1'va ... cj)wT6c; occur twice (C13.1 and C15). 

241 Hirsch (Hirsch p 44f, quoted by Schnackenburg 1965:226; cf also Cullmann 1957:23; Carson 1991 :120) 
stated that his divine mission (1 :6) corresponds with that of the prophets in the O.T. (Exod 3:1 Off; 4:13,28; 
5:22; 7:16; 1 Sam 12:8; 15:1; 16:1; 2 Sam 12:1; 2 Kings 2:2,4,6; Is 6:8; Jer 1 :4ff; 14:14; 19:14; 23:21; Ezek 
2:4; 13:6; Zech 2:13, 15; 6:15; Mal 4:5). These texts indicate the authority with which the Baptist came to 
witness. God Himself appointed him. 

242
MapTupelv occurs 33 times in the FG, 6 times in the First Letter of John and 4 times in the Third Letter of 

John. It occurs only 32 times in the rest of the New Testament. MapTupia occurs 14 times in the FG, 6 times 
in the First Letter of John and once in the Third Letter of John. It occurs 9 times in a special sense in 
Revelation and only seven times in the rest of the New Testament. MapTupelv nepi is characteristic in the 
FG (Schnackenburg 1965:227; Bernard 1969:8). Normally j..JapTupelv (j..JapTupia) has the (legal) meaning 
of testifying in a statement about reality of a state of affairs which has been questioned. Such a testimony is 
then based on knowledge, particularly on the account of an eye-witness (cf 1 :32,34,40,41; 3:11 ,32; 15:27). 
Such a j..JapTupia is made before a judgment seat. Judgment has then to be given on the matter, and this 
judgment must be based on the statement of the witness. On the other hand the witness is 'duty bound' to 
testify, and in doing so commits himself to what he says. Here the personal commitment of the witness is 
stressed. Any one of the elements in the j..JapTupia may either recede in the background, or may equally 
become dominant. In the FG do j..JapTupelv and j..JapTupia have the original forensic meaning and the sense 
of bearing witness for something is often stressed. Here in the case of the Baptist j..JapTupia then takes on 
the meaning of 'confessing' (see Bultmann 1941 :30; cf also Charles 1989:71 ff), based on first-hand 
knowledge: heard and seen. 

243anomtMe1v (but not in the case of ntj..JneJv) indicates primarily the task and authorization of the emissary 
(Rengstorf 1933:397ff). Rengstorf points out that even in the LXX and Judaism it is frequently used with a 
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The work of the Baptist thus derives significance only from the fact that he is sent (Barrett 
1978: 159). The reason why John the Baptist was send by God ( C 11) was because ouToc; 
~f..8ev eic; ~apTuplav244 J'va ~apTup~on nep1 ToO Q>wT6c;, J'va navrec; n1areuowo1v 01 · 
OLJTOO. OUK ~v EK€Ivoc; TO Q>wc;, 245 aM, l'va ~apTup~on nep1 TOO cpwT6c; (C13-C15) for the 
true light was coming into the world. Knowing this he was obedient to his commission. 246 

The witness of the Baptist247 is simply to the nature and significance of the Person of Jesus. 

The courtroom language used in C13 and C15248 is again used in C27 and 1:19-20, where 
specific contents has been given to it. In contrast with the Synoptics (Mk 1 :2; Mt 11:1 Off), 
the Baptist functions not as 'precursor' and 'preparer of the way', in fulfilment of the 
prophecy of Mal 3:1 (Schnackenburg 1965:227). In the FG he is the great 'witness' who 
gives weighty testimony, (i) before official Judaism (1 :19-28), (ii) before all Israel (1 :29-34), 
and (iii) before his own disciples (1 :35-37). 

A second purpose of the Baptist's witnessing was that all should believe in the Messiah. 
n1areuelv249 corresponds closely to ~apTupelif50 (Carson 1991: 159). The nature of this 
faith appears in C13:1 and C15, where the object attested is called TOO cpwT6c;. This cpwT6c; 
refers to the Logos who is life to, and the light of men (1 :4) (Schnackenburg 1965:227).251 

divine task and a divine authorization. Bultmann (1941 :30) again pointed out the correspondence with 
gnosticism. 

244
A fuller description of the witness of the Baptist appears in 1 :19-36; 3:27 -30; 5:35 and a climactic summary 

in 10:40-42. There were also other witnesses to the truth of God's self-disclosure in the Word: the Samaritan 
woman (4:39), the works of Jesus (5:36; 1 0:25), the Father (5:32,37; 8:18), the OT (5:39,40), the crowd 
(12:17), the Holy Spirit and the disciples (15:26,27). They all bear witness to Jesus, who himself bears witness 
to the truth (18:37), in conjunction with the Father (8:13-18). 

245Scholars (Bultmann 1941 :31; Schnackenburg 1965:228; Carson 1991 :121 and others) are unanimous in 
their convictionthat C14 is incorporated by the FE, for in the second century there were still Baptist circles 
competing with Christianity, and they considered the Baptist himself as the Messiah. 

246
The coming of the Baptist corresponds to his mission, as it is also frequently used in the FG for the 

appearance of Jesus (the FE normally adds eic; rov KOOIJOV) (Bultmann 1941 :30). 

247
Verses 19ft present the testimony of the Baptist as well as the circumstances under which it was given. 

Normally, light can be seen and therefore it is unnecessary to testify about it, but in verses 19ft it is a question 
of testifying before those who are hostile and have not yet seen Jesus (Brown 1971 :28). 

248 l'va IJOPTUp~on (C13, 15); cf also WIJOA6yr]08V (C35,37), OUT6<; (C49.2), fltleiV (C49.3), eiJOPTlJPfl08V 
(CSO), re8taiJOI (C50.1 ), 6 nt!JLJJO<; 1J8 (C50.4), twpaKa (C50.5) (cf Charles 1989:72). According to Trites 
(quoted by Carson 1991 :120) courtroom language such as 'witness' and 'testimony' is common in the New 
Testament. 

2491n C13.2 n1areue1v is used in an absolute sense, where the object of faith is being understood without being 
expressed; cf 1 :50; 4:42,53; 5:44; 6:64; 11 :15; 12:39; 14:29; 19:35; 20:8,25 (Schnackenburg 1965:228; 
Bernard 1969:9). According to Bultmann (1941 :31; cf also Schnackenburg 1965:511; Dodd 1980:182ff) does 
n~areue1v have the same value as n1areue1v eic; To ovo!Ja auroO (1 :12), eic; aur6v (2:11 ), eic; rov ui6v (3:36), 
moreue1v OT1 ... (6:69) and similar expressions. Compare the change in 3:18; 4:39-41; 11:40-42; 12:37-39; 
16:30f. 

250Nowhere are the two concepts !Japrupelv and naprupia emphasized so strongly as in the FG and occur 
in the service of Johannine faith. 

251 Schnackenburg (1965:227) is correct when he says that 'Der Obergang zum geschichtlichen Bericht (V 6) 
laBt keinen Zweifel zu, daB der Evangelist hier unter dem "Licht" den inkarnierten Logos meint, also das 
"Licht", sofern es zu geschichtlicher Stunde in die Welt kam (vgl. V 9).' It is only in the FG that Jesus has been 
related with light. This relation is part of the FE's revelation of Jesus. Light reveals, exposes. He wants to 
stress that Jesus who is the Light, is the one who has to be approached and followed. 
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The Mission of John the Baptist 119 

The FE sees all faith as a response to testimony. If the phrase 01' aLnoO refers to the 
'Baptist', for men do not believe through252 Jesus but in him (Barrett 1978: 160), it means 
that he is the catalyst to the faith in Jesus. 

In his testimony the Baptist announced (C28.1.1 and C28.1.2) in general terms the advent 
of the long-awaited Coming One: "aura~ t]v ov einov· 6 6nfaw f.JOU tpx6f.Jevo~ t:,Jnpoaetv 
f.JOU ytyovev, on npwr6~ f.JOU t]v." This expression draws not only the temporal priority of 
the pre-existence of Jesus emphasized at the beginning of the Prologue, but also the 
absolute primacy of Jesus (Carson 1991:131 ). 

C. People come to faith 
The second l'va clause (in C13.1.2) is dependent on the first clause in C13.1.1. The 
purpose of the Baptist's witnessing was that all (navrec;f53 should believe in Jesus. 
n1meue1v relates to !JapTupelv; this implies 'to accept the testimony as valid, and the fact 
thereby attested as fact' (Barrett 1978: 159) ( cf the two disciples who heard the Baptist's 
witness and believed). The fulfilment of these words is seen in 1 :37 -- Bultmann (1941 :31) 
correctly indicates that C 13.2 refers to the witness of the Baptist as it was constantly 
represented through the tradition and in such a way that it retains its actuality. 

In conclusion the function of the Baptist in these two texts (vv 6-8 and 15) in the Prologue 
is only to refer to his mission: to serve as a witness to Jesus. This interpretation of his 
mission is reflected in 1:31, where the Baptist states that the purpose of his baptism is to 
reveal Jesus to Israel. Within the Prologue the references of the Baptist serve to link the 
subsequent historical statements with the metaphysical truths outlined therein: it is made 
clear that it is Jesus who is the True light, the revelation of God who brings the 'heavenly 
qualities' to this earth (cf Hooker 1969:358). He could bring this message with authority 
because he was appointed and sent by God himself. The purpose of this mission and 
witness was that people should come to believe in (follow) Jesus. The FE uses these three 
verses to prepare the reader for what he can expect to read in the next pericope 
concerning the Baptist. 

Considered in connection with other indications such as Jn 3:22-30; 4:1-2 and 5:31-40, the 
point becomes clear: 'the Baptist is singular important, but it is not an end in itself' (Quast 
1991:14). 

(2) The Role and Function of the Baptist-- to reveal254 

In the previous section we have seen that the Prologue prepares us for what we can expect 
from the Baptist in this section (1 :19-37). The following is a structure analysis of vv 19-37. 

252 ~~· should mean 'through' or 'by means of the testimony of the Baptist (Bernard 1969:9). The FG never 
uses the expression mmeue1v ~1a 'lr]ooO. For the FE Jesus is the end and object of faith, rather than the 
medium through which it is reached (see 1 :12). 

253Aithough it seems as if the Baptist's role contradicts 1:31, where it is stated that Jesus might be revealed 
to Israel, it is not sufficiently founded. From C13.2 it is clear that the Baptist's message would teach all men, 
just as the message of Jesus, which he has preached in the land of Israel, would touch all men (Brown 
1971 :8f). 

254Aithough this pericope ends with verse 1 :34 and a new one begins in 1 :35, the indication of the testimony 
of the Baptist ending at 1 :36, occurs because his witness overflows to the next pericope in verses 1 :35-36. 
Bultmann (1941 :58) says that the dominant thought of the Baptist is IJOPTU~, and it will be only IJOPTU~. 
Because of the Baptist's function as !Japru~ up to verse 1:37, verses 1:35-36 have been included here. 

Digitised by the University of Pretoria, Library Services, 2012

 
 
 



120 Chapter 3 

A Structure analysis of John 1:19-37 

34 19Kai aur11 tariv ~ !Japrupia roO · lwawou, 
OT8 antOT81AQV [npoc; aurov] oi , lou5aTOI t~ '18pOaOAUIJWV 
i8p8Tc; Kai /\8uirac; l'va tpwT~aWOIV aur6v· au Tic; d; 

35 2°Kai WIJOAOV!la8v 
36 Kai ouK ~pv~aaro, 
37 Kai WIJOAOV!la8v OTI 

37.1 tyw OUK 8i!Jl 6 XPIOT6c; . 
.-- 38 21Kai ~PWTilaav aur6v· 

38.1 Ti ouv; 
38.2 au 'H,\iac; d; 

'- 39 Kai ,\ty81' 
39.1 ouK 8i!JL 

40 6 npo¢~r11c; d au; 
41 Kai an8Kpi811· oO . 

..- 42 22dnav ouv aur4l· 
42.1 Tic; ei; rva an6KplaiV 5WIJ8V ToTe; nt!JljJaaiV ~!Jac;· 
42.2 ri ,\ty81c; n8pi a8auro0; 

'- 43 23E¢11" 
43.1 tyw ¢wv~ ~owvroc; tv rn tp~IJ4>' 

43.1.1 8u8uvaT8 r~v 65ov Kupiou, 
Ka8wc; ein8v · Haa·lac; 6 npo¢~r11c;. 

44 24Kai an80TQAIJ8VOI ~aav EK TWV <Daplaaiwv. 
45 25Kai ~pWTilaav aUTOV Kai einav aur4l· 

45.1 Ti ouv ~ami~81c; 8i au OUK d 6 XPIOTOc; 

46 26an8Kpi811 auroTc; 6 , IWOW!lc; Atywv· 
46.1 EVW ~ami~W EV u5aTI' 

ou5t 'H,\iac; 
OU5E 6 npo¢~Tilc;; 

46.2 !Jtaoc; UIJWV eOTf1K8V ov UIJ8Tc; OUK oT5aT8, 
46.3 276 oniaw IJOU tpx61J8voc;, 

ou OUK 8i!Jl [tyw] a~loc; l'va AUaW 
auroO TOV iiJOVTa TOO uno5~1JaToc;. 

47 2Bra0ra tv B118avic;x tytv8TO 
ntpav roO · I op5avou, 
onou ~v 6 , lwawllc; ~ami~wv. 

48 29-f[J tnaupiOV ~Atn81 TOV , lllaOOV EPXOIJ8VOV npoc; aurov 
49 Kai ,\ty81' 

49.1 T58 6 a!Jvoc; roO 88o0 6 aTpwv r~v Cx!Japriav roO K6a!JOU. 
49.2 30our6c; EOTIV untp ou tyw dnov· 

49.2 .1 oniaw IJOU EPX8Ta I av~ p oc; E!Jnpoa8tv IJOU ytyoV8V' 
6r1 npwr6c; IJOU ~v. 

49.3 31Kayw OUK [l581V aur6v, 
49.4 aAA · l'va ¢av8pw8n r4l · lapa~A 

51a T00TO ~A80V EVW EV u5aTI ~ami~WV. 
50 32Kai E!Japrupf1a8v · lwaw11c; ,\tywv OTI 

50.1 T888a!Jal TO nv801Ja KaTa~aTvov we; n8piOT8pav E~ oupavoO 
50.2 Kai EIJ81V8V en, aur6v. 
50.3 33Kayw OUK [l581V aur6v, 
50.4 CxAA, 6 nt!JljJac; IJ8 ~ami~81V tv u5aTI EK8Tv6c; IJOI ein8V' 

50.4.1 e¢' ov avT5nc; TO nv801Ja KaTa~aTvov Kai 1J8VOV en' aur6v, 
our6c; EOTIV 6 ~ami~wv tv nv8UIJQTI ayi4). 

50.5 34Kayw twpaKa 
50.6 Kai IJ81Japrupf1Ka 6r1 

50.6.1 our6c; tar1v 6 uioc; roO 88o0. 
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The Mission of John the Baptist 121 

51 35Tfl enaupiOV naAIV dOT~K€1 6 'lwawr]<:; Kai eK TWV 1J08r]TWV OLJT00 OUO 
52 36Kai ej..J~A84Ja<:; TQ 'lr]000 nepmaToOVTI ,\8ye1· 

52.1 TOe 6 CxiJVO<:; ToO 8eo0. 
53 37Kai ~Kouoav oi ouo 1J08r]Tai aL:noO ,\a,\oOvroc; 
54 Kai ~KOAOU8r]OOV TQ 'lr]000. 

The account of the Baptist (C34-C54) is one of several passages in the FG where 
(although it is quite clear that this account of the Baptist contains more than one layer) it 
remains difficult to disentangle the various elements. Nevertheless the FG shows the 
Baptist first rejecting any role for himself except that of the forerunner and witness (C34-
47), and afterwards designating Jesus as his superior who comes by divine sanction 
(C50.6.1 ). Here the FE clearly provides a scheme of salvation history: the Baptist prepares 
for the coming of the Saviour. 

Influenced by Dodd, Schnackenburg and others went further than Dodd to correctly state 
(1965:273; cf also Brown 1975:45; Dodd 1976:248) that the Baptist's testimony is given by 
the FE according to a clear plan spread over three days: on the first day (C34-C47) he 
witnesses (cf C11-C15) to official Judaism (the representatives from Jerusalem), in a rather 
indirect and negative way; 255 on the second day (C48-C50) before 'Israel' the people of 
God, in a positive way256

; and on the third day he encourages two of his own disciples to 
follow Jesus (C51-C54). 257 

We can summarize this analysis as follows: 258 

C34-C47 
C48-C50 
C51-C54 

The Baptist in ......................................... dialogue with official Judaism 
The Baptist in ......................................... monologue to Israel 
The result of the Baptist's mission ......... his disciples follow Jesus 

(i) The role and function of the Baptist spelled out in his testimony before the 
delegation from Jerusalem--(C34-C47)259 

This passage can be subdivided into two parts: ( 1) the Baptist questioned by the delegation 
of priests and Levites about the Messianic significance of his person (C34-C43); (2) the 
question by the Pharisees about the meaning of his baptism (C44-C46.3). Colon 47 
indicates the place of the hearing (Schnackenburg 1965:283). 

255He is not the Messiah, not Elijah, not the Prophet, but only a voice in the wilderness. 

256He 'bears witness' that Jesus is the "6 CxiJVO<:; TOO 8eo0", baptizer with the Holy Spirit and "uioc; ToO 8eo0". 

257These two distinct parts (C34-47; C48-50.6.1) correspond to the two clauses of the Prologue, ouK ~v 
tKeTvoc; TO <Pwc;, a,\,\' l'va 1-JapTup~on nepi ToO <PwT6<:;. Cola 51-54 indicate the effect of the Baptist's 
testimony, in accordance with the clause of the Prologue, l'va navrec; mmeuow01v 01' auToO (Dodd 
1976:251). 

258This passage can also be logically divided into: (i) the Baptist's testimony before the delegation from 
Jerusalem (C34-C47); (ii) the testimony of the Baptist before Israel (C48-C50.6.1); and (iii) the testimony of 
the Baptist before his own disciples (C51-C54). 

259Bultmann (1941 :57f) refers to the disorder of the text and reorganises it. 
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122 Chapter 3 

From the structural analysis (C34-47) the following pattern can be detected: 

0 uapTupia ToO · lwavvou 

anEOT€1AOV ........ i€pelc; Kai /\€UiTa<:; 
a tpWTrlOWOIV OLJTOV· OU Ti<:; ei; 

6 npo¢r1Tfl<:; ei ou; 
ou . H,\iac; ei; 
€lj.Ji 6 XPIOT6<:; 

A E¢fl ............ tyw ¢wv~ powVToc; tv Tfl tpr11Jcv· 

an€OTOAIJEVOI ... <bapiOOiWV. 
a ~PWTflOOV OLJTOV Ti ouv Pami~€1<:; 
A an€Kpi8fl ....... tyw pami~w tv OoaTI' 

Identity 

Performance 

There is nothing remarkable in the structure. It is simple and straightforward. It clearly 
indicates dialogue between the Baptist and the delegation from Jerusalem. The content of 
interrogation changes as the groups who interrogate the Baptist change. The questions 
asked by the iepel~ Kal/\euiTa~ concern the identification of the Baptist while in the case 
of the <Dap1oalwv it concerns his actions. In both cases the pattern is the same: they ask 
him a question (Q) to which he responds (A). 

The delegation of priests and Levites (C34-C43) 
The FE presents the Baptist as witness260 for Christ in the prologue (C11-C15,C28). Now 
he develops his testimony Kal261 "auTil tm1v ~ IJapTupla" (C34). He explains the occasion 
on which it was given and to whom it was addressed. It is entirely a testimony to Christ, 
who must be revealed so that people can come to him and follow him in future. It is time 
for the ministry of Jesus to begin. Because Jesus does not openly display his nature and 
his dignity, 'witnesses' and 'testimonies' have to attest it (5:31-47) (Schnackenburg 
1965:27 4 ). 262 

The Baptist's revelatory witnessing comes through testimony (C35,37,43,49,C50.6,C52), 
baptism (C13.1,C16.4), and identification (C51). In C13-15 the readers are prepared for this 
function of the Baptist and in C34,35-37,43 (voice) and C50 this function is emphasized by 
the repetition of these words. 263 His role as witness was legitimized by hearing what God 
told (C50.4.1) him and what he saw (C50.5). 

Because of the importance264 of this testimony of the Baptist for the FE here, right at the 

260The Baptist is the first in a sequence of witnesses to Jesus. 

261 The events relating to the Baptist in this section are linked very closely with the allusions to the Baptist in 
the Prologue: he came efc; j.JOpTupiav (1 :7), and his j.JOpTupia is now given (Barrett 1978:171 ). 

262 According to Schnackenburg (1965:27 4) 'Das Ganze tragt einen bewuBt "amtlichen" Charakter.' 

263This revelatory function of the Baptist is further emphasized by the interrogation of the delegation: 'Tva 
tpWTrlOWOIV OLJT6v·" (C34), "~pWTflOOV OLJT6v·" (C38), "Ti<:; ei; l'va an6KpiOIV 0Wj..I€V Tole; nEj..14JOOIV rliJCx<:;· 
Ti AEV€1<:; nepi oeauroO; "(C42.1 and C42.2), "Kai ~PWTflOav aCnov" (C45). 

264As we have already seen, the incorporation of John the Baptist in ch 1 of the FG is of theological 
importance (cf Brown 1975:77). This is clear from the fact that references to the Baptist are incorporated in 
the Prologue, the comparison with the Synoptics, as well as his role and function as witness: (1) to "eu8uvaT€ 
r~v 6o6v Kupiou" (43.1.1) and (2) to reveal the Christ to the people (C49.1 ff and C52.1 ): "ov Uj.Jel<:; ouK 
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The Mission of John the Baptist 123 

beginning of the FG, he deliberately gave the whole passage an 'official' tone. The juridical 
overtones and supplements of this testimony by the Baptist are only there to confirm the 
reliability of the testimony offered, to provide a surer ground for faith. To implement this 
'official'265 tone the FE incorporated a delegation (C34,44)266 to question the Baptist. They 
were sent by the 'louoalo1267 of Jerusalem, that is, from the central authority of the Jews, 
the Sanhedrin (Schnackenburg 1965:27 4; Carson 1991: 142). This delegation included 
appropriate men, priests and Levites, who were chosen to conduct the enquiry, for it is a 
question of baptism which concerns the rite of purification (Bultmann 1941 :60)?68 According 
to Brown and Bultmann they were 'specialists in ritual purification' ( cf Bultmann 1941 :60; 
Brown 1975:43). The whole idea of 'appropriate men' emphasizes the level and authority 
on which the testimonies of the Baptist took place. He uses them to give an official status 
to the Baptist's witness. But unfortunately they do not begin by inquiring about baptism, but 
about his person. 

The questions the delegation directed to the Baptist (C37.1 ,C38,C40) have been 
interpreted from different perspectives by scholars. These interpretations need not 
contradict each other, but should rather complement one another. According to Bultmann 
( 1941 :60) the intention of the question directed to the Baptist, ou Ti~ ei, 269 was to inquire 
into the authorization of his action. Barrett (1978: 172) associates the deputation's visit to 
investigate the intentions and personal claims of the Baptist. He thinks that the FE has 
simply borrowed a familiar Old Testament phrase (eg 2 Chron 23:4) to describe these 
Jewish functionaries. Bernard (1969:35) is more accurate when he states that the question 

oToare" (C46.2); "Kayw ouK noe1v aur6v" (C49.3 and C50.3): "6 oniow IJOU tpx61Jevo~" (C46.3 and C49.2.1); 
"6 pami~wv tv nveu!JOTI ayicv" (C50.4.1). His significance is also based on the fact that he was sent by God 
to witness (position) about Jesus (C11-15). The FE is interested in the Baptist solely as the forerunner and 
herald -- in his witness to point out the Messiah (cf Schnackenburg 1965:273) to Israel (C46,C49.4), to bear 
witness to the incarnate Logos (C49.2.1 ), the redeemer of the world (C49.1 ,C52; cf also 3:22-30; Dodd 
1976:248f). Thus his function is to reveal Jesus (C11-15). 

265Schnackenburg (1965:27 4; also Brown 1971 :45) correctly pointed out that ~ J.Japrupia has judicial 
overtones, because it is given in an official interrogation. By naming the interrogators the official character of 
the interrogation is emphasized (Bultmann 1941 :58; cf Barrett 1978:171; Carson 1991 :120). Legal vocabulary, 
e.g. confession, interrogation, and testimony is found here and throughout the FG. In 5:31-40 it reaches a 
climactic moment when Jesus brings forward a number of witnesses to the truth of God's word: God himself, 
the Scriptures, Moses, and the Baptist. Therefore it fits the purpose of the FG that before Jesus' appearance, 
the FG opens with the interrogation of the Baptist (Brown 1971 :45). 

266Carson (1991 :141 f) correctly infers that the Baptist was so influential (cf Mt 3:5,7) that it would have been 
irresponsible of the Jews in Jerusalem (1 :19) if they had failed to make enquiries about him. Schnackenburg 
(1965:275) differs from Carson. He seems to be more on track when he sees this interrogation by the officials 
as a deliberate insertion by the FE. Its purpose is to give status to the testimony of the Baptist. Carson may 
have a point, but why then did the Synoptic Gospels not mention this interrogation? Only Matthew mentions 
that the Baptist 'saw many of the Pharisees and Sadducees coming to where he was' (Mt 3:7). They came 
to the Baptist, but they never interrogated him. 

267The word 'Jews' could easily have been left out by the FE and still the sentence would make sense. The 
insertion of the 'Jews' here is purposefully. They were included not only to give 'official' status to the delegation 
but also as Bultmann (1941) indicated to appear, as in the rest of the Gospel, as the opponents of Jesus (also 
Carson 1991 :142), here they appear as the opponents of his witness. 

2~he baptism was considered a Messianic act, an 'eschatological sacrament', which qualified the baptised 
for participation in the Messianic salvation. This is proved by the Synoptic tradition concerning the Baptist, the 
early Christian understanding of baptism, the Jewish and Jewish-Christian, as well as by the gnostic Baptist 
sects (Bultmann 1941 :61 ). 

269This is the climax of the questions asked by priests and Levites. 
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directed to the Baptist, 'au ric; ei', did not concern his name or parentage. What they meant 
was to ask him who he claimed to be. He understood their meaning immediately, for he 
rejected at once any pretence of being the Christ. A study of the context proves, the 
Baptist's answer and the intention of the FE shows that the delegation simply wanted to 
know who the Baptist claimed to be. 

The question about his person is answered270 negatively by the Baptist. He is not the 
Messiah (C37 .1 ). He also denies271 to be Elijah (C39.1) or the Prophet (C41 f,72 The 
important thing in this testimony of the Baptist as to his identity is not his preaching of 
penance,273 but the voice274 he raises on behalf of Jesus (C46.2,C46.3) (Schnackenburg 
1965:279). The FE stresses the personal pronoun tyc;}75 at the end of C37.1 (Brown 
1975:43; Barrett 1978: 172; Carson 1991: 143). This forceful way of presentation constituted 
part of his positive witness to confess the true Christ (Carson 1991: 143). The reason is to 
bring to show that there is another person who is the Christ. 276 The three titles which the 
Baptist rejects as being irrelevant to himself denote the eschatological bringer of salvation. 

The FE uses the delegation instrumentally so that the Baptist can witness about the 'Christ' 
and so that the FE can indicate that from the different opinions in that time about the 
'Expected One,' Jesus, was the real Messiah who has arrived now. At this time there was 
no uniform Jewish expectation of a single eschatological figure. This is clearly seen by the 
questions asked by the priests and Levites ( C34-C38) whether the Baptist is 'the Christ, 
Elijah or the Prophet?'. According to Brown (1971 :46) a majority of the Jews expected the 

27'When the Baptist responds to the delegation's enquiry (C35-C37), his response corresponds with the level 
of authority on which the question was asked in C34. Bultmann (1941 :60) gave an excellent description to 
motivate this statement. He pointed out that the first WIJOAOYr108V (C35) as well as auK ~pv~aaro (C36) is 
used in an absolute sense while the second WIJOA6Yr108V is qualified by the ch1-clause (C37.1 ). The first and 
second Kal mean 'and', while the third one means 'and indeed'. In C34 the question was put in the 
subordinate clause, in order that the !Japrupia of the Baptist in C35-C37 comes to the forefront. The FE wants 
to lend emphasis to the statement here. He accomplished this with the conjunction of positive and negative 
statements and the use of the form of litotes. 

271 Scholars largely agree that this denial owes something to polemic against those who rated the Baptist too 
highly (Barrett 1978:172; consult Bernard (1969:36) on the disciples of the Baptist whom Paul found at 
Ephesus). 

272These questions asked by the delegation show that the FE was very well acquainted with the views of the 
Jews of those days. It also indicates that Messianic expectations were widespread in first-century Palestine 
(Carson 1991 :142). According to the content of these questions we can conclude that: the delegation was of 
opinion that if the Baptist were 'Elijah' or 'the Prophet', then there would be a reason for his baptizing: 
According to Bultmann (1941 :60f) this rests on a double assumption: (i) that baptism is considered as a 
Messianic act; (ii) that Elijah and 'the Prophet' are Messianic figures (cf Barrett 1978 who differs here). 

273This was his message in the Synoptics. 

274Bernard (1969:38) pointed out that both Eastern and Western theologians have noted the contrast between 
cpwv~ and f..6yoc,. The Baptist 'was the Voice, but not the Word.' 

2751t is missing in the following answers. tyw is emphatic (Schnackenburg 1965:281; Bernard 1969:40; Carson 
1991 :146) and already indicates the presence of Jesus. Bernard (1969:36) points out that the Baptist's use 
of tyw is one of the features of the narrative (see C43.1 ,C46.1 ,C46.3,C49.2-C49.4,C50.3). 'Eyw brings his 
distinctive ministry into clear view. 

2766 Xp1ar6c, is used here as a title-- the 'Messiah' (Bultmann 1941 :60). 
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Messiah. 277 The two questions (C38.2,C40: "6 npocp~Til~ ei ou; ou · HAiac; ei;") of the 
delegation is necessary to move the reader's thought to the area about the 'One expected'. 
This is only an introduction, giving the Baptist the opportunity to point out that Jesus is the 
expected Messiah. 

After the three negative answers given by the Baptist, the delegation presses him for a 
positive statement about his position. Such a declaration would enable them to satisfy their 
principals (C9.1 ,C9.2). This is another sign of the official character of the interrogation 
(Schnackenburg 1965:279). The Baptist is not simply to be identified with some character 
in the eschatological movement of history; nor is his testimony an independent personal 
opinion. When he answers positively, his answer possesses the only authority that can be 
recognized within Judaism, the authority of Scripture (C1 0) -- Ka8w~ einev 'Hoalac; 6 
npocp~Til~ (Is 40:3). The Baptist is the spoken word, whereas Jesus is the incarnate Word 
(Barrett 1978:174). 

The group of Pharisees 
In C44 a new group,278 "Ka1 anemaA~£vo1 ~oav EK nl>v <t>ap1oalwv" (C44), 279 appears to 
interrogate280 the Baptist. While the first group questioned the Baptist about his person, the 
Pharisees question him about his performance. They asked the Baptist about his baptism, 
"TI ouv ~aml~e1~". Scholars largely agree that the Pharisees wanted to know what authority 
the Baptist had to perform this exercise (Bernard 1969:39; Carson 1991: 145). 

In the opinion of the Pharisees the baptism administered by the Baptist must have a 
Messianic meaning. Schnackenburg (1965:281) believes that the Pharisees must have 
been acquainted281 with the eschatological call to penance which accompanied baptism (Mt 

277Deist (1987:83ff) gives an interesting and valuable overview of a new orientation which the exile brought. 
He discusses different trends that arose during this time. Some of these trends are of great importance to 
understand the different 'Messianic confessions' of the Baptist and first disciples of Jesus in 1 :35-51. He 
pointed out that the Messianic expectation arises in the books of the Maccabees. These people placed their 
hope in a Messiah who would come to lead the Jewish people to independence as in the time of David. Thus 
in these circles the term 'Messiah' is used for the first time to indicate an expected king. Therefore Deist 
correctly argues that we cannot talk about an Old Testament Messianic expectation: firstly because the term 
is never used in this way in the Old Testament, and secondly because the intertestamental idea of a Messiah 
is then read back too easily into the Old Testament. But for our purpose Deist's contribution confirms the fact 
of a strong Messianic expectation in the NT era. 

278 According to Bernard (1969:35) 'the Jews' of verse 1 :19 are not to be distinguished from 'the Pharisees' 
of verse 1 :24. Carson (1991 :144) correctly maintains that the Pharisees that questioned Jesus were not a 
second deputation but more likely a subgroup of the deputation. He gave credible motivation for this 
statement. The question (1 :25) they ask presupposes knowledge of the previous exchange and the NEB 
translates this section as: 'Some Pharisees who were in the deputation asked him'. According to Carson-the 
Pharisees were so influential that an official delegation could hardly have been sent without a representation 
from them. 

2791t is interesting that the priests, Levites and Pharisees are only used to ask questions in response to which 
the Baptist gives important information concerning the Messiahship of Jesus. They are used by the FE as 
catalysts (Cf Schnackenburg 1965:281 ). The purpose of their questioning is, as Bultmann (1941 :60ft) puts it, 
'den das Derhor soli dem Leser nur die J..laprupia des Johannes mitteilen.' 

2~he FE incorporated them in order to reveal Jesus. The emphasis is not on the Baptist, but on Christ. This 
is part of the FE presentation, which is also clear from the rest of chapter one. 

281 Bernard (1969:39) pointed out that the baptism of proselytes was a recognized practice in Jewry at that 
time. People coming from heathenism were baptized. But how can Jews now be baptized? To answer this 
question, Bernard called on Ezekiel 36:25. Baptism, a symbolic rite of purification, now becomes a token of 
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3:7-10 par) and which is presupposed here. The baptism as a symbolic rite of purification 
would indeed be a token of the approach of the Messianic Kingdom (Ezek 36:25; cf Zech 
13:1) (Bernard 1969:39). Hence the questioners should 'consider the baptism of the Baptist 
as the symbolic action of the eschatological prophet' (Schnackenburg 1965:281; cf 
Friedrich 1959:839).282 

The FE is in a better position than the people of the delegation to interpret this action. He 
knows that the Baptist's baptism is a Messianic action. The baptism focusses on Jesus and 
wants to reveal him, because the Messianic age has been realized (C49.4). Hence the 
Baptist's answer in C46 (cf also C49.3,C49.4) indicates that the only meaning of the 
baptism of the Baptist is to make known the unknown one who is already present; 283 and 
everybody understood that this unknown one is the awaited bringer of salvation. But no one 
can recognize him before there is a witness about him. This witnessing284 was a task for 
the Baptist285 to accomplish. God, who sent him, had to give him the sign by which he 
should recognize the Christ and he, the Baptist, has to deny that he is the Messiah, Elijah, 
or the Prophet (Bultmann 1941 :64f; Bernard 1969:40). 

Carson pointed out that the "eyw" in the emphatic phrase "eyw ~anri~w tv uoar1" ( C46.1) 
will serve as a contrast for the One who will baptise in another medium, the Holy Spirit 
(C50.4.1 ). He used this opportunity to bear witness to the hidden Messiah. The Baptist's 
answer is calculated to shift attention from his own baptism to the action of him who comes 
after him. 286 His baptism is planned to prepare the people for Jesus (Carson 1991 :146). 

In comparison with the Synoptics (Mt 3:11; Mk 1 :8; Lk 3: 16) the FE has deliberately omitted 
the second part of the testimony of the Baptist in the Synoptics which contrasts the baptism 
of the Messiah with that of the Baptist (cf C50.4 with C50.4.1 ). He did this in order to focus 
attention on the Baptist in order to indicate that his baptism fades into insignificance beside 

the approach of the Messianic kingdom: 'I will sprinkle clean water upon you, and ye shall be clean' (Ezek 
36:25). 

282Bultmann (1941 :61) agrees with Schnackenburg, but Carson (1991 :145) differs from them. He does not 
agree that the question of the interrogators should be interpreted to mean that they have all unambiguously 
identified the Baptists' baptism as an eschatological rite, because of lack of evidence. According to Carson 
they want to discover by what authority the Baptist is baptising. He further says that if they cannot find an 
adequate authority to sanction this extraordinary practice, they wonder whether he is such an eschatological 
figure. If he is neither the Christ, nor Elijah, nor the Prophet, then what could possibly justify his baptism? 
Once again these differences need not contradict each other. Carsons's understanding of this text is also only 
an assumption, and indirectly implies what Bultmann and Schnackenburg said. 

283He is already there, although no one knows him. This statement will be heard periodically throughout the 
Gospel: the 'Jews' are blind; they look for the one who stands among them, without recognizing him as the 
one they are looking for. 

284Bultmann (1941 :65) stated that when the FE composed 1 :19-34, he worked over the tradition freely. 
Bernard (1969:48) correctly states that the Baptist knew that his ministry was only one of preparation (C43). 
For him the ultimate purpose was that the Expected One should be manifested. 

285Bultmann (1941 :63f) is very vague when he states that John the Baptist did not recognize Jesus of his own 
accord, but received the ability to recognize him and to make him known when he was commissioned to 
baptise. The question is whether he knew Jesus at all and whether or not he recognized Jesus as the 
'Messiah'. 

286 1n everything the Baptist says, starting from C35, he decreases himself to increase the Messiah (cf also 
3:30). 
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his testimony. 287 The symbolic character of his baptism disappears; changes into a rite 
which is carried out merely as a divine command (C50.4), to provide an opportunity of 
presenting to Israel the giver of baptism in the Spirit (C49.4) (Schnackenburg 1965:281 ). 

Unlike his interrogators, the Baptist has already288 recognized Jesus through divine 
revelation (C50.4.1 ). Thus the event in the next part (C50-C50.6) of his testimony has 
already taken place. This is suggested by C46.2 "1..18oo~ UIJWV emr,Kev ... " The Baptist has 
recognized Jesus standing there amongst them, but still he does not mention the name of 
the person who is to be expected. Schnackenburg (1965:282) argued that the words "ov 
UI.Jel~ ouK oYoaTe" (C46.2) indicate that the divine revelation is not given them and that 
they lack readiness to except it. 289 It is through their own fault that the revealer and saviour 
remains unknown to them. We hear nothing more about these messengers. 

Colon 47 localizes all these events "Ta0Ta tv Br,8avlcx ey8veTo n8pav TOO , lopoavou, 
onou ~v 6 , lwawr,~ ~aml~wv." According to the scholars there is no agreement regarding 
the location of this place. 290 

(ii) The function of the Baptist seen in his testimony before Israel (C48-C50.6f91 

As in the case of the previous section, this section can also be divided into two parts: Jesus 
as the "6 Cxi.JVO~ TOO 8eo0" and 'the pre-existent one' (C48-C49.4); and Jesus as 'vehicle 
of the Spirit' and 'the chosen one of God' (C50-C50.6). Each part refers to the Baptist 
baptising with water, that he saw Jesus, that he testified about Jesus, and that he had not 
previously recognized him (Brown 1975:58).292 

From the structure analysis the following pattern concerning references to Jesus is 
discerned: 

287 Schnackenburg (1965:281) pointed out that 'Die fragenden Pharisaer muBten wissen, daB zur 
messianischen Zeit der Heilige Geist gehort (vgl Ez 36,25f; 37,5f; 39,29; Joel 3,1 ff; Is 32, 15; 44,3; 59,21), ein 
bloBer Wasserritus also noch keine messianische Funktion erfOit.' 

2881t seems as if a paradox occurs here. In the FG the statement is made that the Baptist did not recognize 
Jesus for what he was before his baptism. The account in Mt 3:14f is different. The Baptist is presented here 
as unwilling to baptize Jesus because he is aware of his Messiahship (Bernard 1969:48). Bernard's solution, 
that the narrative of the FG is more primitive than the Matthaean tradition, is too simplistic. It is irrelevant here 
to try to assimilate the presentation of the Baptist in the FG with that of the Synoptics. 

2891n the light of the heavily loaded symbolism in chapter one and the reaction of the Pharisees and Jews to 
Jesus's words and his performance of signs throughout the Gospel, this statement by Schnackenburg rings 
true. 

290See Schnackenburg (1965:283) and Barrett (1978:175; cf also O'Connor 1990:362ff) for a discussion about 
the uncertainty of Betesda. See Nortje (1989:573ff) who traces the meaning of the FE's use of 'Bethany across 
the Jordan'. According to her this site has more than geographical significance--her analysis shows the 
theological purpose. She maintains that this is the spot where the two Johannine 'worlds' meet: The world 
above and the world below. 

291 The Baptist's mission would not affect only Israel, but all men (navrc~) (C13.2). 

292 1n the first cluster (C34-47) the Baptist is the main character, but in the second cluster (C48-50.6.1) Jesus 
appears to take prominence. 
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Tfl enaupiOV ~Atn€1 TOV , lrjooOv epx61J€VOV np6~ QLJTOV Kai AEV€1' 
(1) i5e ... 6 CxiJVO~ roO 8eo0 
(2) 6nlow IJOU ... E1Jnpoo8tv 1JOU ... npGn6~ IJOU ~v 

KaydJ OUK ifocJV aur6v, 
l'va ¢avepw8fl rQ · lopa~A 

eyw ev 05aTI ~ami~WV 

(3) TO nv€01Ja KaTaPalvov w~ nepiOT€pav e~ oupavoO Kai EIJ€1V€V 
en' auT6V. 

KaydJ OUK ifocw aur6v, 
6 nEIJ4Ja~ IJ€ ... eKelv6~ IJOI einev 

Pami~€1V ev 05aTI 

(4) OUT6~ eOTIV 6 paml~wv ev nV€UIJOTI ayl4). 
(5) OUT6~ eOTIV 6 uro~ TOO 8eo0. 

This section is convincingly a monologue. The Baptist ~apTup~on nepl ToO cpwT6~ (C13.1 ). 
His testimony is clearly structured as indicated here. This structure leads to a climax. There 
are five clear expressions regarding Jesus which are structured around two sections, each 
consisting of a statement that the Baptist did not know Jesus, then followed by a 
pronouncement of a revelation, first to Israel, then to the Baptist himself. Each of these 
sections contains a reference to the Baptist's baptism with water. 

A new situation arises. The FE indicates this by referring to a new date (C48). From C49.3 
it seems that he is addressing a new group of people, a circle big enough to represent 
'Israel'. The point of his third293 testimony is: the Messiah, "6 a~vo~ TOO 8eo0" 
(C49.1 ,C52.1 ), "6 uio~ TOO 8eo0" (C50.6.1) is to be presented to the people of God, and 
made known to them ( cf Schnackenburg 1965:284 ). This testimony of the Baptist is more 
specific. 

The delegates from Jerusalem must have left because they are not mentioned again 
(Bultmann 1941 :65f). Then Jesus appears on the scene so that the Baptist may point to 
him, "'ioe 6 a~vo~ TOO 8eo0 6 a'ipwv T~V a~apTiav TOO KOO~ou" (C49.1 ). 294 We now 
encounter for the first time a formula of revelation (see also C51 ). "'(oe" represents a 
formula used several times in the FG in this same sense (1 :36,47; 19:26,27) (Newman & 
Nida 1980:36; Morris 1975: 143). According to Newman & Nida 'The force of this expression 
is to focus attention on the person referred to and to follow with some description of that 
person.' His inscription indeed followed that Jesus is the "6 a~vo~ TOO 8eo0" with a 
qualification "6 a'ipwv T~V a~apTiav TOO KOO~ou". But these words do not immediately 
cause people to follow Jesus. It was not the intention of the FE that anyone should follow 
Jesus yet as he has much more to make known about him. Later, following a second 
pronouncement (C54), the two disciples of the Baptist will follow Jesus. 

293 His first testimony was directed at the Priests and Levites (C34-44), the second towards the Pharisees 
(C45-46.3). 

294 The phrase "6 CxiJVO~ ToO 8eo0" (C49.1 and C52.1) has both a soteriological and Christological meaning 
inch 1. The explanatory phrase "6 aipwv T~v CxiJapTiav ToO KOOIJOU" (C49.1) attributes to "a1Jv6~ ToO 8eo0", 
a soteriological meaning while in C52.1 it has a Christological meaning depicted by the exclamation ''i5e" 
(C49.1 and C52.1). 
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Scholars agree that both the background and the precise meaning of the phrase "6 a ~voc; 
TOO 8eo0" in this context are difficult to trace. 295 They disagree about the meaning of the 
content and offer different proposals?96 Newman & Nida (1980) state that these difficulties 
arise because of disagreement among scholars as to whether the statement is indeed to 
reflect the theology of the Baptist or of the FE. The two most popular explanations used by 
scholars are that "6 a~voc; TOO 8eo0" associate: (i) the suffering servant of the Lord derived 
from Is 52:13-53: 12; and (ii) the paschal lamb (cf 19:36) (Sandy 1981:447 -479; Roberts 
1971 :41 ff; Charles 1989:75ff). Although the most commonly held explanation is that 
allusion is made to the Paschal lamb since Jesus will be crucified when the Paschal Lamb 
is slaughtered, it would appear that it refers not only to one particular OT metaphor, but 
rather to different metaphors in a collective sense. On the other hand we may consider it 
not to be coincidental that the FE develops his chronology of events, especially the 
crucuifixion of Jesus, around the Passover Feast (cf Charles 1989:78). 

This exclamation of C49.1, with its deep theological content, must be seen together with 
the utterance of C49.2 (cf C28). The FE starts with the Baptist's testimony to the 
Messiahship of Jesus to disclose to his readers the unique297 character of this 
Messiahship. 

The prophetic words spoken in C49.1 are followed by the affirmation that the person 
designated by oLn6c; is the one whom the Baptist has already announced in C46.3 "6 
6nlow ~ou tpx6~evoc;" (Schnackenburg 1965:289). Where he described the higher dignity 
of his successor in C46.3 by means of the symbolic reference of undoing the shoe-laces298 

he now sums up the matter with: "oc; e~npoo88v ~ou y8yovev" (C49.2.1 f 99 This 

295 1t is not my task to become involved in the long theological debate about the precise reference of "6 CxiJVO~ 
ToO 8eo0" in these two texts. The following works can be consulted: Barrett 1955:21 Off; Virgulin 1961 :7 4ff; 
Roberts 1971:41-56; Burrows 1974:249; Sandy 1981:447f; Du Plessis 1985:148 and the various 
commentaries. 

296Bultmann (1941 :66) is of opinion that the meaning of CxiJVO~ TOO GeoO is clearly determined by the terms 
Ka8api~elv, ai!Ja, f.Aao1J6~ so that the lamb is thought of as any sacrificial lamb. Barrett 1978:176) agrees 
with Bultmann but is more specific about the sacrificial lamb than Bultmann. He says that the FE's primary 
reference is to the Paschal lamb; but the contents cannot be drawn directly from Judaism, since in Judaism 
the lamb sacrificed at Passover does not take away sins. The FE is probably thinking here of the Paschal 
interpretation of the last supper and the eucharist. In the eucharist, the Paschal meal, the death of Christ for 
the remission of sins is portrayed. Schnackenburg (1965:288) is more specific than Bultmann but 
accommodates a wider perspective than Barrett. He is of opinion that we have here a pregnant expression 
with more than one meaning: 'Wahrscheinlich dart man das Bildwort vom "Lamm Gottes" nicht einseitig auf 
den "Knecht Gottes" oder das "Passahlamm" zuri..ickfUhren.' In all probability, the metaphor of the "aiJVO~ ToO 
8eo0" is not to be explained either by the 'servant of the Lord' alone or the 'paschal lamb' alone.' Other 
scholars are also of the opinion that the FE enriched the statement with a complex collage of symbolism. 
Haenchen (1984:155) suggests that 'the various forms of the portrait of Jesus are kaleidoscopically reflected 
in C49.1, in which all the details subconsciously work together to form a new image in its own right' (see also 
Sandy 1981 :447ft; Charles 1989:75). 

For a brief discussion about different backgrounds and indications of meaning consult Brown 
(1975:58ff); Morris (1975:143ff); Barrett (1978:176f); Newman & Nida (1980:36). 

297 Schnackenburg (1965:289) correctly states that the FE interwove elements of the Christian interpretation 
into the historical narrative. He was less interested in historicizing his narrative, but follows a literary genre 
in which the narrative was employed in the service of faith. 

298This is a Synoptic metaphor (Schnackenburg 1965:289). 

299 Jesus is still unknown, while the Baptist is famous. The time has now come for Jesus to appear and to take 
the place that his pre-existence calls for. He must now increase and the Baptist must decrease (3:30) (Barrett 
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paradoxical sound can only mean 'He existed before me'300 to indicate the real pre
existence of Jesus. According to Schnackenburg this insight has not derived from the 
ordinary Jewish thinking on the Messiah, or the voice from heaven, or the revelation given 
to him at the baptism (cf C17.4, C17.4.1 ). Schnackenburg is correct when he says that this 
insight could only have come from the interpretation of the FE, 301 who was certainly 
convinced that the divine declaration of Jesus had led the Baptist to understand the 
Messiahship of Jesus in a higher sense than was possible for the Jews (Schnackenburg 
1965:290). 

In the verses prior to C49.3 the Baptist witnesses about Jesus, but now turns to his own 
person and task. The statement, "Kayw OUK noeiV auT6v" (C49.3), stresses the difference 
between them. Bernard ( 1969:48ff) doubts whether the Baptist and Jesus could have 
known each other in their early years. Although the FE wrote this, it does not mean that the 
Baptist did not know Jesus at all. It could have been that the Baptist knew Jesus as a 
person, even as one of his own disciples302 (cf Grabel 1941 :397ft; Koester 1987:73; 
Charles 1989:79). The point made by the FE is that the Baptist did not recognize Jesus as 
the Messiah before he was enlightened by God (Schnackenburg 1965:284 ). He did not 
know that Jesus was 6 tpx6~evo~303 (Barrett 1978: 177). Scholars, (Schnackenburg 1965, 
Bernard 1969, Barrett 1978) agree that the statement made here is that the Baptist did not 
recognise Jesus for what he was before his Baptism. The Baptist's enlightenment by God 
came at the baptism (Schnackenburg 1965:283).304 As an ordinary man, he had no idea 
of the mystery of Jesus, but received a mission from God (o1a T00To ~A8ov) to make the 
Messiah known305 to 'lsrael'. 306 

'Making him known' probably presupposes that he was initially an obscure person among 
the people, until the day on which he was revealed. This is actually the mission of the 
Baptist as baptizer (as the tyw emphasizes) (Schnackenburg 1965:303). Both the Baptist 
and his baptism307 have no independent significance but exist in order to bear witness 

1978:177). 

300This phrase does not occur in the Synoptics. 

301 It was the Baptist's testimony about the superiority of Jesus that to the mind of the FE, led to the thought 
of pre-existence (Schnackenburg 1965:290). 

302Cf 28 1 1 . . I • , v 8 I I . . o omow IJOU ePXOIJevoc; .......... q.mpoo ev IJOU yeyovev, 
46.3 6 6niow IJOU epx61Jevoc;, 

49.2.1 6niow IJOU EPX€TOI av~p oc; E1Jnpoo8tv IJOU ytyovev. 

303Refers to the Messiah (Schnackenburg 1965:297). 

~he tenses of the verbs in colon 50 indicate an event in the past, of which the Baptist now witnesses before 
Israel (Schnackenburg 1965:284). 

~he verb ¢avepw8n always indicates 'emergence from mysterious obscurity, and a sudden breaking forth 
into clear light' (Bernard 1969:48; cf also 2:11; 3:21). According to Schnackenburg (1965:303) the duty of 
'making him known' probably presupposes a Jewish notion that before the revelation of the Messiah one day, 
he is to dwell unknown among the people. In colon 46 the Pharisees are given an obscure suggestion about 
the Baptist's mission, while here in semi-colon 49.4 the positive objective of it is expressed (Schnackenburg 
1965:303). 

306 '1srael' always has a good sense in the FG (Barrett 1978:177; cf also 1 :50; 3:1 0; 12:13); it is the chosen 
people of God over whom the Messiah is to be king (cf 1 :49; 12:13). 

307Bernard (1969:51) points out the difference in meaning of the baptism of the Baptist between the Synoptics 
and the FG. In the Synoptics the baptism was one 'of repentance with a view to the remission of sins.' In the 
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(C13f) to Christ, who alone takes away sin and also confers the Spirit308 (Barrett 1978: 177). 
The Baptist knows that his purpose is that the Expected One should be made manifest 
(Bernard 1969:48). He is also aware of the authority he enjoys. In C50.4 he speaks of 'the 
One (God) who sent [him] to baptise (Carson 1991: 146). 

In C50-C50.2 the testimony of C49.3 and C49.4 is explained. The Baptist saw09 the Holy 
Spirit descending like a dove upon Jesus and rest upon him (cf Lk 4: 18). According to 
Schnackenburg (1965:303; cf Sjoberg 1959:382) 'Der valle und standige Geistbesitz ist das 
auszeichnende Charakteristikum des Messias (vgl. Is 9,2; 61, 1)'. In the FG the FE declares 
that the Baptist was assigned the role to witness this information to the people. 

From a structural point of view, as already been indicated, C50.6.1 ends the subsection 
(C34-C50.6.1) which concerns 'the witness of the Baptist.' As C34 begins with "Ka1 aUTil 
eoT1v ~ f..JapTupla ToO , lwawou ... ", so C50.6 ends with "f..Jef..JapTUP11Ka ... " (Brown 
1975:67). The conclusion310 and contentional climax11 of his testimony is that he, the 
Baptist, has seen and testifies that Jesus is the uio~ ToO 8eo0 (50.6.1 ), which has pointed 
out the Messianic status of Jesus.312 According to Barrett (1978:178), the difference in 
meaning between the two variants ui6~ and EKA8KT6~ is not really significant. 

Structurally this whole section (C34-54) leads to a theological climax. This become clear 
from the exegesis and can be depicted diagrammatically as follows: 

FG there may probably be an indication in 3:25 of an association of the Baptist's ministry with the idea of 
purification. The objective of the Baptist's baptism was to reveal Jesus (C49.4; cf colon 13), while the contents 
of the baptism was the symbolic act of purification. Josephus's (Antiquities xviii. 5. 2) reference to the Baptist's 
ministry of baptism suggests that it was addressed in particular to those who were dedicating themselves very 
specially to an ascetic life of virtue. That this was symbolic act of dedication and purification is plain from the 
fact that Jesus agreed, at the beginning of his ministry, to be baptized by the Baptist. 

3081t is clear from all the Gospels that the Baptist's ministry was a baptism ev O~aTI, while Jesus's ministry was 
a baptism ev nvE:UIJOTI ayiw. Three times (C46.1 ,C49.4,C50.4) the Baptist declare that his baptism was only 
ev O~aTI. With the previous texts in mind, where the Baptist depicts the contrast of 'water' and 'spirit' to his 
ministry of baptism, he intended to indicate that it was only preparatory to, and symbolical of, a greater ministry 
that was at hand (Bernard 1969:52). We find several references by the prophets to incidents where water was 
used as a symbol of the Spirit (cf I sa 44:3; Ezek 36:25; Joel 2:28; Cf also Jn 4:14; 7:38). 

309The baptism of Jesus is only suggested here and not so fully explained as it is in the Synoptics. The FG 
differs from Mark. The FG portrays the Baptist who saw the Holy Spirit descending on Jesus as a dove, while 
the Synoptics dedicate it to Jesus Himself. The event is no longer important to Jesus, but only to the Baptist, 
for identification (Bultmann 1941 :64). Only here it is affirmed that the Spirit remained upon Jesus (see Lk 
4:18). Schnackenburg (1965:303f) and Barrett (1978:175) agree that the event described in C50 took place 
before the Baptist saw Jesus and proclaimed him "6 Cx!Jvoc; ToO 8eo0'' (C49.1 ). 

310This statement is a conclusion, and climax of the whole testimony of the Baptist. The reasons are: (1) 
"Kayw twpaKa Kai IJE:IJOPTUPilKa OTI" (C50.5 and 50.6) are both in the perfect tense to indicate that this 
action continues. (2) Semi-cola 50.5f should have taken place before the events which started in colon 34. 
Therefore the position of this verse, at the end of the Baptist's testimony, indicates emphasis. 

311 1n C54 the witness of the Baptist reaches a reactional climax when two of his disciples follow Jesus. Thus 
the contentional climax is followed by a responsive climax. 

312Scholars do not agree on the reading of this text. Brown (1975:57) pointed out that the vast majority of 
Greek witnesses read "6 uioc; ToO 8eo0" (C50.6.1 ). Also Bultmann (1941) and Bernard (1969) prefer this 
reading. But despite the weaker textual evidence for another reading, "eKAE:KT6c; ToO GeoO" (cf C50.6.1 ), most 
scholars, Schnackenburg (1965), Morris (1975), Brown (1975), Barrett (1978), and Carson (1991) have 
chosen this reading. 
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The Baptist's testimony ends in verse C52.1 where his exclamation "(oe 6 CxJ..IVO~ ToO 8eo0" 
(C52.1) is still part of his witness. He then disappears from the scene until we again read 
about him in ch 3. C51-C54 form the junction between the two pericopes (vv 19-34 and 35-
51 ). 

The result of the Baptist's mission as seen in his disciples following Jesus (1 :35-37) 
The reference to a new day (Tfl tnauplov--C51 ), as in the case of C48, is meant to link the 
following scene closely with the testimony given by the Baptist. The moment when the 
Baptist sees Jesus passing by, his acclamation contains the saying: "ioe 6 CxJ..IVO~ TOO 
8eo0". According to Bultmann (1941 :69) this is sufficient indication for the disciples314 to 
understand that they have to leave their master (1 :37) and literally follow (~KOAOU811oav-
C54) Jesus. On the level of the Johannine community "~KOAOU811oav" is used 
metaphorically by the FE for the dedication of faith (cf 8:12 with 12:36; also 1 0:4f,27). This 
~KOAOU811oav of Jesus is the first step to faith on the part of the two disciples which in the 
end could lead to 'remaining' with Jesus: to be in permanent fellowship with him 
(Schnackenburg 1965:305ff ). 

There is no indication in the text that the Baptist expects his followers to become disciples 
of Jesus. It is clear from Acts 19:1-7 that some people did associate themselves with the 
baptism of the Baptist, even after his death. But it is reasonable to accept that at least 
some of the Baptist's disciples (probably those who understood him the best) discovered 
that their master was constantly pointing beyond himself to another one, bigger than 
himself (3:30). When the moment of identification came, it was only to be expected that 
some of his disciples would follow Jesus. When this happens it does not mean that these 
disciples abandon their master, but rather that they understand his teaching. This the 
Baptist understood (3:27 -30) ( cf Carson 1991:154 ). 

The FG does not mention why the Baptist did not also follow Jesus. The most obvious 
reason, deduced from the FG is that the Baptist had to continue with his mission: to keep 
on witnessing (revealing) about Jesus ("l'va !JapTup~on nepl ToO cpwT6~" (C13.1 ,C15,34). 

313 The direct identification of the Baptist is an indirect identification of Jesus. In the questions directed to the 
Baptist in connection with his identity he neglected to be 6 Xp1ar6c; (C37.1). Even the question in connection 
with the baptism of the Baptist refers to 6 Xp1ar6c; (C45.1 ,C46.2,3). 

314 According to Brown (1975:7 4) all the Gospels agree that John the Baptist had disciples. Presumably they 
were a group set apart by his baptism, with their own rules for fasting (Mark 2:18; Luke 7:29-33) and even their 
own prayers (Luke 5:33; 11 :1). 
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In 3:23 the FE indicates that the Baptist continues with his mission: "~v ~t Ka1 6 'lwaw11c; 
~anTI~wv tv Aivwv tyyuc; TOO L:a,\el~, Chi u~aTa nOAACx ~v EK8l, Ka1 napeyiVOVTO Ka1 
t~anTI~OVTO" because "tKelvov (Jesus) ~el au~cXV81V, t~t ot EAOTT00o8al" (3:30). 315 

(3) Conclusion 
We have seen that the FE put together a masterpiece. The material he used and arranged 
was deliberately and purposefully selected to move towards his main objective (20:31) and 
to accomplish his secondary objectives (1 :6-8). When looking at the main objective of this 
subsection (1: 19-37), we have to ask what the FE had in mind and how he characterizes 
and uses the Baptist to realize his objective. From the content of 1 :5-8,15 and 1:19-37 it 
is clear that he wanted to reveal Jesus to his readers. He uses the person and performance 
of the Baptist, the different characters, the composition of the material, the judicial overtone 
of the Baptist's witnessing and features such as emphasis, 316 repetition, 317 contrase18 and 
pregnant expressions319 to reveal Jesus as the Messiah so that in the end the readers will 
believe that Jesus is the Christ, the Son of God (20:31 ). When people realize who Jesus 
is, they will come to him and follow him. 

From the perspective of this study we can conclude that John the Baptist played a major 
role in the demonstration of the first and second phases of discipleship. 320 This is why this 
survey starts with a presentation on the role and function of the Baptist in the FG. The 
entire process of discipleship starts with him. He serves as a catalyst, which causes two 
of his disciples to follow Jesus (1 :35-51 ). True discipleship will only realize after Jesus' 
resurrection and the giving of the Spirit. 

It is necessary to distinguish between the historical situation of the Baptist and that of the 

315 The tenses used in 1 :15 are remarkable. According to Barrett (1978:167; also see Schnackenburg 1965) 
the perfect KtKpayev (C28) is used with the force of a present tense. Consequently both verbs, !JapTupd and 
KtKpayev speak of the testimony of the Baptist as having present significance. Therefore the Baptist remains 
as a permanent witness to Christ. 

316Words emphasized are: "f;yw" (C37.1 ,C46.1), "w1JoA6yJ1oev" (C35,37), and ''Tbe" (C49.1 ,C52.1). 

317Words repeated are: "IJapTupia" (C34,50,C50.6); "w1JoA6yJ1oev" (C35,37); "~ami~e1c;" (45.1 ,C46.1 ,C47, 
C49.4,C50.4,C50.4.1); "eyw ouK ei!Jf" (C37.1 ,C39.1, C46.3;cf C45.1); "6 a!Jvoc; ToO 8eo0" (C49.1 ,C52.1); "6 
oniow IJOU epx61Jevoc;" (C46.3,C49.2.1 ); "~Atne1" (C48,52); ''Tbnc;" (C50.3,C50.4.1 ); "twpaKa" (C50.4); "ouK 
oTbaTe" (C46.2,C49.3,C50.3). 

318Words of contrast are: "Ti ouv ... OUK eij..li" (C38,39); "f;yw OUK eij..li. .. OLJT6c; eOTIV" (see previous footnote); 
"oniow IJOU epxeTal avflp oc; ej..lnpoo8tv IJOU ytyovev" (C49.2.1; cf C46.3); "Kayw (you) OUK [lb€1V auT6V 
... Kayw twpaKa" (C46.3,C49.3,C50.5); "f;yw f;v ubaTI ~ami~WV ... OUT6c; eOTIV 6 ~ami~WV f;v nV€UIJCXTI 
avicv" (C49.4,C50.4.1 ). 

319Pregnant expressions are: "6 aj..lvoc; ToO 8eo0" (C49.1 ,C52.1 ); "npwT6c; IJOU ~v" (C49.2.1 ); I (1 :20,26): the 
"f;yw" in C37.1 also implies the 'He'. All these expressions concern indications of Jesus. 

320 The term 'demonstration' infers how it will happen that people will come to follow Jesus. This refers to the 
first phase of discipleship where people come to realize the identity of Jesus, which will encourage them to 
follow Jesus. The second phase of discipleship, as it will become clearer later in this study, is to live a new 
way of life in Christ which corresponds with the agency of Jesus. This can be summarized as follows: first 
phase: people come to Jesus; second phase: Jesus lives through them. These two phases are spelled out 
in the two sections of the FG (chs 1-12 and 13-21). In chs 1-12 the disciples are depicted as people following 
Jesus and other characters as coming to Jesus (i.e. Samaritan woman, the blind born man). In chs 13ft Jesus 
is involved in teaching his disciples what this new life, in his company, comprises and in chs 18-21 the BD is 
used by the FE to model true discipleship. 
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Johannine community: 
(i) In the case of the historical situation of the Baptist, the emphasis is explicitly on the 
identity of Jesus and implicitly on 'the act of following Jesus'. People must perceive who 
Jesus is in order to follow him. 
(ii) In the case of the historical situation of the Johannine community, the emphasis is 
explicitly on discipleship (to come to Jesus and follow him through the hearing of the 
Gospel) and implicitly on the identity of Jesus (after perceiving who he is, they will follow 
him in discipleship). 

The different characters and groups of people the FE uses in 1:19-37 are: (1) the Baptist; 
(2) the Jewish delegation consisting of two subgroups (a) Priests and Levites and (b) 
Pharisees; (4) Israel; and (5) the disciples of the Baptist. Of importance is that the FE uses: 

• the Baptist to witness about the Light 
• the Jewish delegation to give official status to this witness (The delegation serves 
as catalysts for the Baptist to give his testimonies) 
• Israel, who was expecting the Messiah, to which he reveals the Messiah for the 
first time, and 
• the two disciples of the baptist to react first to this testimony and follow Jesus. 

Here we see progression of events building up to a climax-- to follow Jesus. 

We can divide the roleplayers towards which the Baptist witnesses, as we have already 
indicated, into three main groups: the delegation (1: 19-27), Israel (1 :29-34) and the 
disciples of the Baptist (1 :35-37). 321 The FE organizes them by way of three concentric 
circles on the basis of their relationship and response to Jesus throughout the FG. The 
Baptist first witnesses to the delegation who, according to the FG, seem to be the 
opponents of Jesus ( Cf Carson 1991: 142). 322 He then witnesses to Israel who seem to 
indicate the unfaithful and held a more neutral position. Lastly he witnesses to the people 
who became the close disciples of Jesus. This indicates that the presentation of these 
verses (1: 19-37) by the FE builds up to a climax. 323 Even the content of the different 
testimonies supports this statement. Towards the Priests and Levites in the first group the 
Baptist was vague concerning the content of his testimony: his answers to the questions 
directed at him are negative and do not give any indication of who the Messiah is. Towards 
the Pharisees he is also vague, but gives more information: he refers to Jesus without any 
name or specific indication. Towards the second group, lsrael, 324 he specifically points at 
Jesus and qualifies him as "6 ajjvoc; TOO 8eo0 6 a'lpwv T~v Cx!JapTiav TOO KOOIJOU". 
Towards the last group, his own disciples, he is also specific, but with more emphasis in 
his testimony. His testimony seems rather to be an exclamation. In comparison to his 
testimony that Jesus is "6 C:xjjvoc; TOO 8eo0" in 1:29, this second in 1:35 is shorter (without 
the predicate) and carries more emphasis. It leads to the reactional climax of the Baptist's 
witness; his disciples follow Jesus (1 :37)! The FE leads the reader through these stages,· 
building up to a climax so that the reader can decide for himself to choose and to follow 

321These three groups have a symbolic meaning (cf Bernard 1969:48). This whole presentation of the different 
groups, the content of the Baptist's testimonies, and the structure of this part (1 :19-37) indicate that every 
person on earth has to hear this important message about Jesus Christ. 

322Schnackenburg points out that there were historical reasons for the FE's choice of 'the Jews' to represent 
the world (cf also Bernard 1969:34). See Schnackenburg 1965:275f for an analysis on the 'Jews'. 

323This phenomenon is also seen in John 4 where Jesus was in a conversation with the Samaritan woman. 

324 When the delegation directed questions to the Baptist to which he responded, this group of people did not 
ask any question at all. The Baptist witnessed spontaneously to them. 
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Jesus as the two disciples of the Baptist did. 'Thus in the early part of the the Fourth 
Gospel, we encounter climactic testimony by the witness par excellence, John the Baptist, 
whose statements will serve as the foundation upon which the rest of the Gospel narrative 
is built' (Charles 1989:83). 

The Baptist is depicted by the FE as one with whom the reader can identify himself. Three 
important aspects regarding discipleship are depicted in the presentation of the Baptist 
which are pointed out by the FE throughout the FG. The following aspects in the Baptist's 
life are emphasized: (i) He is sent with a mission325--the MapTuploc;, (ii) His primary 
objective was that his message and his baptismal deeds point at Jesus--6 a!Jvoc; ToO 8eo0, 
the Baptizer in the Spirit, 6 uioc; TOO 8eo0, 326 (iii) His secondary objective was to bring 
people327 to meet with Christ and subsequently to follow him. 

The purpose of the commission of the Baptist was that of revelation to salvation. 

4.1.2 The mission of Jesus -- Revelation and Salvation 
The description of Jesus as the one who has come from above, from the Father, is 
repeated frequently throughout the FG.328 Even more frequent is the stereotype designation 
of Jesus as 'the one who has come', while no mention is made of his origin. 329 This motif 
is frequently the focus of discussion. This is seen particularly in ch 6, where the contrast 
of the heavenly bread with the manna is based on the fact that Jesus is the true bread that 
came down from heaven. In some discourses it receives central attention. 330 Probably the 
most prominent text comes from the prologue. 331 Finally the centrality of this motif is also 
confirmed in summary statements. 332 

Jesus' references to his return to the Father occurs equally frequently in the FG, particularly 
in the second half of the FG nearer to the time of his death and in his conversations with 
his disciples. 333 The descent of Jesus is clearly linked with his returning to the Father (cf 
3:13; 8:14; 13:3). 

The brilliant and provocative study of Wayne Meeks (1986: 141) is directed towards the 

325 See the disciples in the next section (w 35-51) to continue the witness of the Baptist. 

326 
His deeds relate to his testimony about the identity of Jesus. 

327 
The antagonists (enemies: C34-46.3) of Jesus, the Jews (unbelievers: C48-50.6.1) and the disciples 

(disciples of the Baptist: C51-52.1) (cf Bernard 1969:48). 

328 
A few texts that designate this fact are: 3:13; 6:33,38,41 ,42, 50,51 ,58; 7:28; 8:14,42; 13:3. 

329 
Texts designating this fact are: 1 :9,11; 3:19; 5:24,43; 10:1 0; 12:13,27 ,46,47; 15:22; 16:28; 18:37; cf also 

6:14; 4:25; 7:27,31; 11:27. 

33° Cf 7:27ff; 8:14ff; 8:42ff. 

331 
The prologue already provides a 'theological foundation' (Waldstein 1990:312) for the sending of Jesus 

by claiming that", Ev apxrw 6 A6yoc,, Kai 6 A6yoc, ~v npoc, TOV 8e6v, Kai eeoc, ~v 6" (1 :1 ). John 1 :9 is the first 
reference of Jesus' mission from 'the world above' (the heavenly sphere -- w 1 ,2) to 'the world below' "-;- Hv 
TO ¢we, TO a"Ar]81v6v, 6 ¢wTi~81 navra av8pwnov, epx6~8VOV eic, TOV KOO~ov." 

332 
Cf 13:3 where Jesus' thoughts on the eve of his departure are given as his dowc, OTI navra eowKev aCnQ 

6 naT~P eic, TCxC, xelpac, Kai OTI ano SeoD e~flASev Kai npoc, TOV Seov unayel. See also ch 17. 

333 
6:62; 7:33,35; 8:14,21 ,22; 13:3,33:36; 14:2,4,5, 12,28; 16:5,7,1 0, 17,28; 17:11 '13; 20:17. 
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importance of this motif. 334 Meeks begins by drawing attention to the importance of the 
pattern:335 

'The uniqueness of the Fourth Gospel in early Christian literature consists 
above all in the special patterns of language which it uses to describe Jesus 
Christ. Fundamental among these patterns is the description of Jesus as the 
one who has descended from heaven and, at the end of his mission which 
constitutes a krisis for the whole world, reascends to the Father' (Meeks 
1986:141). 

Meeks is of the opinion that: 
' ... the secret message which Jesus brings is virtually reduced to the 
statement of the descent and ascent, and of the relationship to God which 
that pattern implies. Tpe pattern, descent and ascent, becomes the cipher for 
Jesus' unique self-knowledge as well as for his foreignness to the men of this 
world ... The descent and ascent of the Son of Man thus becomes not only the 
key to his identity and identification, but the primary content of his esoteric 
knowledge which distinguishes him from the men who belong to "this world"' 
(Meeks 1986: 154). 

Some important theological aspects concerning Jesus' mission are that Jesus came from 
the 'above' into the 'below' to live for a while among us (Ka1 toK~vwoev tv ~IJIV -- 1 :14). 
This does not mean that he became part of the 'below' (17: 16), but that he made the 
'above' present in the 'below' (1: 14, 17). It also does not mean that the contrast between 
these two worlds is cancelled or eliminated. This is clear from inter alia 17:13-16. Instead, 
a shift in emphasis took place. The qualitative contrase36 (i.e light, life and truth-- 1:4, 14) 
in human perspective came forward in a clearer and more concrete sense at the cost of the 
spatial facet of the contrast. Van der Watt (1991: 1 08) correctly argues that this contrast 
concerns a person-dualism, 337 because it is mounted in the qualities of the person. 
Therefore it is possible for Jesus to perform on earth without becoming qualitatively part 
of the 'earthly'- on the contrary, through his presence and actions (5:36,37; 1 0:37,38) he 
confirms this qualitative contrast. 

In a spatial sense the sending of Jesus brings about a possible concrete contact between 

334 The importance of the sending motif in the FG has unfortunately 'been seriously neglected and somewhat 
misunderstood by Johannine scholars' (Mercer 1992:457). 

335 Bultmann (quoted by Meeks 1986:141 )correctly recognizes and insists that any attempt to solve the 
'Johannine puzzle' must begin with the depiction of the descending/ascending redeemer. Nevertheless, 
Bultmann's proposed solution commanded general assent. His observation that analogies to the Johannine 
myth are to be found in gnosticism (i.e. Mandean and Manichean sources used by Bultmann) is proved to be 
true by later discoveries.' Meeks (1986:141), on the other hand, refers to the differences between the FG and 
the gnostic myths. Although a number of scholars propose that Johannine Christology was not an adaptation 
of gnostic myth, scholars commonly agree that the Jewish Wisdom myth lies behind the Johannine Christology 
and the gnostic soul and saviour myths (see Meeks 1986:142 fn 9). 

336 Numerous interpreters comment-on the Johannine contrasts; cf Bultmann (1953:361ff), Brown (1975:CXV), 
Ladd (1977:223ff), Vander Watt (1991 :1 06ff), Ashton (1991 :205), Kysar (1975:131; 1993:58ff). 

337 While much dualistic terminolgy is utilized by the FE, it should not be interpreted as the reflection of an 
ontological dualism (Mercer 1990:459). Light and darkness are not two equal powers. The world, although 
associated with darkness and evil, remains the creation of God (1 :1 0) and the object of his love (3:16) and 
salvation (3:17; 12:4 7) (Sanders 1975:938). These contrasts between the 'qualities above' and the 'qualities 
below', however, produce a tension in the FG which Schneider (1969:344ff) termed as a 'theological problem'. 
Haenchen (1962-63:21 0) develops this problem. 
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these two 'realities'. 338 The 'above' comes in an audible, sensible and experiential sense 
to exist in the 'below'. According to Van der Watt this contact makes interaction possible. 
Because the incarnate Jesus brings the 'above' to the experience of man, it now becomes 
possible for man to have contact with the 'above' in the person of Jesus and in the end to 
come to a personal salvatory relationship with him (Van der Watt 1991:1 08f). 339 This 
concrete contact is best formulated in 1:14: "Ka1 6 "A6yoc:, oap~ t.yeveTo Ka1 t.oK~vwoev 
tv ~~IV, Ka1 £8eaoa~e8a T~V o6~av aLJTOO, o6~av we:, ~ovoyevoOc:, napa naTp6c:,, 
n"A~pr,c:, xapiTOC:, Ka1 a"Ar,Selac:,." Thus in Jesus God came to live among US. 

In discussing the movemene40 of Jesus from the above to the below and from the below 
to the above, scholars use different terms and motifs such as send (Waldstein 1990:311; 
Kuhl 1967), mission (Ashton 1991 :308), descent-ascent (Nicholson 1983:21; Meeks 
1986:141ff; Pryor 1991:341ff), and agency (Borgen 1968:137ff; BOhner 1977; Ashton 
1991 :312; Vander Watt 1991:1 08ff; Mercer 1992:457ff; Gnilka 1994:226-324).341 

338 1t is the inexpressible mercy and love of God (3:16; cf 1 :14,17 for XcXPIC:) that lies behind the mission of the 
Son. 

339 In this sense the sending-motive constitutes the particular context for the soteriology, Christology, 
eschatology, and other important themes in the FG (Vander Watt 1991 :1 09). 

340 See Waldstein (1990:312) and Mercer (1992:457) for lists of literature on 'sending' in the FG. 

341 The noun an6moAOC: occurs 79 times in the New Testament. The vast majority of instances occur in the 
Pauline and Lukan material. Paul views an apostle as someone who has been sent to proclaim an 
authoritative message of salvation (Rengstorf 1933:421; MUller 1975: 129-130). In Acts this title is applied to 
a select group of authorities in the early Christian Church (MUller 1975:128-129), and in the Synoptic Gospels 
this title has been related to the twelve (MUller 1975:128). According to MUller (1975:128) an60TOAOC: is used 
in the NT only in the general sense of messenger, and in particular as a fixed designation of the primitive 
apostolate, a definite office. Rengstorf (1933:421 ff) agrees with MUller and adds that the one who is sent, is 
sent with full authority. 

Can Jesus and even his disciples, in this sense be called apostles in the FG? It is striking that the FG 
does not attribute the title an6moAOC: to Jesus (cf BOhner 1977:265f; Harvey 1987:242), nor to his disciples. 
He, as the Son, is sent by his Father and his main objective, according to the FG, was (i) to reveal truth about 
God in order that (ii) persons may be called to faith (cf Mercer 1992:460). Although the evidence surveyed so 
far strongly suggests the appropriateness of labelling Jesus 'the apostle' of the FG a very good reason exists 
as to why the FE did not do so. Unfortunately such a point of view will harm the image of Jesus as depicted 
in the FG. 

an60TOAOC: occurs only once in the FG (13:16) where it has been used in the non-technical sense of 
messenger (Rengstorf 1933:421; Bultmann 1941 :364; MUller 1975:129), while in the whole of the NT, it is only 
in Hebrews 3:1 where Jesus is called an apostle. Mercer (1992:460f) gives an unsatisfactory answer to the 
above question. He says 'that the apostles, while clearly authoritative and revered, were men. For John to call 
Jesus an apostle- given the prior use of the term in early Christianity-- would be to run the risk of demeaning 
his Lord by demoting him to the level of human apostles. Therefore to refer to God sending Jesus on a 
religious mission John used an60TeAAeiV (as opposed to n81Jnelv), which was different from but related to 
the title an6moAoc:.' In the case of Jesus one must consider that he is more than an apostle, he is not only 
the proclaimer of salvation, he is salvation. His mission comprises not only revelation, but revelatory he saves; 
he gave his life on the cross (TeT8AeOTOI -- 19:30) to work salvation. In the case of the disciples the solution 
should be sought in the frequency and the way the FE used the term 1JcX81lTilC:. An apostle's main function is 
to proclaim the message about Jesus Christ, while for discipleship it concerns a specific way of life unto which 
the disciples have been called. BOhner (1977:265f) gives two answers to this question: (i) by the time the FG 
was written the term an6moAOC: had already been adopted into the Christian vocabulary to refer to those who 
have ever since been known as apostles. (ii) Jesus' sending and authorization by the Father was an important 
feature of his agency. But his 'works', his teaching, judgment and his return to his sender were just as 
important. The term an6moAOC: would not have seemed appropriate to convey this full range of the agent's 
activities. Harvey (1987:243) takes it a stage further: 'the model in the evangelist's mind was not just an agent, 
but the agent who is the principal's son'. For information concerning the origin and development of the 
Christian apostle consult B Gerhardsson (1962:89-131); F Hahn (1974:54-77). 
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These different terms and motifs can be combined and categorized as the following two 
concepts: the 'Descend-Ascend Schema' (DAS) and the 'Agency' motif. The following is 
a diagrammatical presentation to demonstrate the interrelatedness of the 'DAS' and 
'Agency' motifs. 

WORLD ABOVE 
conceptual 

framework of the 
'Agency-motif' 
which outlines the 
Father-Son 
relationship 

WORLD BELOW 

The mission of Jesus is a 'complex of motifs' which Nicholson (1983:21) calls the Descent
Ascent Schema (DAS). But this 'complex of motifs' cannot be restricted to the DAS (of 
Nicholson); both perspectives, as indicated in the diagram above, are part of this complex. 
This diagram indicates the 'world above', the heavenly sphere and the 'world below', the 
earthly sphere. The DAS primarily depicts Jesus' movement between the 'world above' and 
the 'world below' (indicated by the two arrows). Also significant and prominent is the 
contrast depicted by the DAS. The Son's still continuing relationship with the Father and 
the works he came to perform emphasize this contrast. The agency concepe42 depicts not 
only the role and function of the Son of God, but also the Son's relationship with his Father 
that endures throughout his mission. 343 Hence, the DAS describes the setting of Jesus' 
mission and the concept of agency, the how of the mission. These two motifs will now be 
investigated in order to determine their meaning and their contribution to the understanding 
of discipleship. 

(1) The Descend-Ascend Schema: Setting 
Jesus is to be understood as the one who comes from 'above' (3: 13b,31; 6:38; 8:23; 13:3; 
16:28a) and who will later return to the 'above' (3: 13a; 13: 1-3; 16:5,28b ). Even when Jesus 
is 'below,' he remains one with the Father, the source of his actions, words and his 
authority. The narrative of the FG is set between these two eschatological events of 
descent and ascent and is dependent upon them. The dualism inherent in the 'above' and 
'below' (8:23) appears to be of great importance to the FE. This Descend-Ascend Schema 

342 All the aspects related to agency, although not spelled out categorically, are present in the FG and 
presented through nuances. 

343 Although the DAS emphasizes the movement between 'above' and 'below' and the fundamental contrast 
between these two spheres, the relationship between the Father-Son and the mission of the Son which are 
part of the 'agency' motif are not excluded. 
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is concerned with issues such as movement, 344 contrast and revelation of Jesus ( cf 
Nicholson 1983:21 ). 345 Other, than these three aspects, will also emerge in the discussion. 

In fact the mission of Jesus has primarily been expressed by two verbs anomeMe1~46 and 
ne!Jne1?7 (Mercer 1992:457). Secondarily, Jesus' mission is expressed in related terms 
( cf Waldstein 1990:31 0): the descene48 of Jesus from 'above' is depicted in terms of 
KaTa~aive1v, n68ev, avw8ev, tpxo!Jal, olow!JI and t~epxo!Jal. His ascend is described 
in terms of ava~aiveiV, EPXO!Jal, oiOWIJI, IJ8Ta~alvw, onou, UljJOW, 00~81V, unayw, 
nopeUOIJal, and anepxo!Jal. 

A great variety of language is used to describe this schema. The two static divisions 
(spheres) of 'above' and 'below' constitute the origin, destination, the place he has come 
from and where he is going to. It creates a fundamental contrast and tension from which 
a Kplo1~ arises. Even the relationship between the Father and Jesus, while Jesus is 'below' 
is described in terms of movement: Jesus is the one who is 'sent by the Father', 349 while 
the Father is described as 'he who sent me' (i.e. 5:23b-24,30,37). This schema can be 
represented diagrammatically as follows: 350 

HEAVEN WORLD ABOVE 

FATHER 

~\ 
~----------~~~\~,----------~ 

~ SON 

EARTH WORLD BELOW 

In chs 1-12 of the FG Jesus speaks of his coming from the Father and his relationship with 

344 
Most of these semantically related terms are verbs, which together stress this cosmic movement from 

'above' to 'below'. 

345 
Nicholson discusses the DAS of the FG in relation to the structure of the FG (1983:23ff), the Christology 

of the FG (1983:51 ff) and belief from the Johannine perspective (1983:63ff). 

346 
The following texts are relative clauses with "anoartAAu/' as a limited verb spoken by Jesus: 3:34; 5:38; 

6:29; 1 0:36; 17:3. ' 

347 
The use of ntj.Jnw by Jesus in a participle phrase occurs in the following texts: 4:34; 5:23;,24,37; 5:30; 

6:38,39,44; 7:16, 18,28,33; 8:16, 18,29; 9:4; 12:44,45,49; 13:20; 14:24; 15:21; 16:5. 

348 
Cf also oap~ t,y'8V8TO Kal EOK'rwwoev tv ~j.JIV ... (1 :14), etc. 

349 
The FE maintains that the only way to understand who Jesus is, is to understand him in this schema: to 

know where he is from and where he is going. The disciples, who gradually come to what is true belief, truly 
believe in Jesus at the closing of the FG (ch 20). For the first time they have come to believe that Jesus has 
come from God and that he is returning to God. This growth in their belief comes through periods of 
misunderstanding and 'quantum jumps' (Nicholson 1983:22) in understanding. The understanding on the part 
of the disciples is the result of periods of intense, repetitious and patient teaching by Jesus. 

350 This scheme is adopted from Van der Watt (1986). 
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the Father that continues throughout his mission. 351 It is with increasing frequency that from 
ch 13 especially Jesus speaks about his imminent departure. Any understanding of who 
Jesus really is, can only be in terms of this schema: to know who Jesus really is, is to know 
where he came from, what he accomplished and where he is going. 352 

Jesus' descent from heaven is not described in the FG, but is presupposed everywhere as 
a fait accompli (Meeks 1986: 145). 353 Despite the frequent indicators that Jesus belongs to 
the world 'above', the Jesus events are all played out on earth. 

Because the FG uses various 'language patterns', we will investigate the following 
semantically related terms: (i) word-couples in dualistic form, 354 relevant to this Schema, 
that appear together in a single text, (ii) different words used in dualistic form in a single 
text, (iii) related terms indicating the descent and ascent, (iv) finally, one case where the 
descent and ascent is implied in the single verb o1oova1. A possible theological descent
ascent schematic display is: 

( i) 
(ii) 

Descent Ascent 
KOTa~aivovrac; KOl ava~aivovrac;355 

( EPXOIJO I and t.Jnayw) 
(epxoi-Jal and nopeu61-Jal) 
( e~~A8ev and unaye1) 

(iii) Descent bundle of metaphors 
epXOIJOI357 

Ascent bundle of metaphors356 

epXOIJOI 
t~tpxoi-Ja' nopeUOj..JOI358 

avw8ev359 anepxoi-Jal 
OCx p~ eyeV€T0360 U4JOW 

351 
The Father-Son relationship: 3:16,17,31-35; 4:34; 5:19-23,37; 6:29,38,40-46; 7:16,28,29; 8:36-38,42,54; 

10:17,30-38; 12:45-49; 14:9-11,20,28; 16:5,28; 17:8,11-24. 

352 In the FG people's faith is judged in terms of this understanding of Jesus. 

353 This Descent-Ascent Schema occurs exclusively in the discourses of Jesus (i.e. 3:1 0-14; 6:26-59) and not 
in the narrative parts of the FG. The reason is to reveal Jesus through his own words. In these passages 
Jesus is depicted, as Meeks calls him (1986:146),'the Stranger par excellence'. 

354 
Kuhl (1967:122) refers to word-couples in dualistic form as 'Dualistischen Begriffspaar'. 

355 Both avapaivovrac; Kai Karapaivovrac; appear in ch 6 although not in the same text. Both the descent 
and ascent of Jesus are mentioned in 8:14, but with two different verbs: ~PXOIJal and unayw. Two similar 
features appear in 16:28: ~PXOIJal and nopeuo!Jal and in 13:3: t~~f..8ev and unaye1. 

356 In the following single texts different verbs are used together to indicate the ascend of Jesus. In 14:28 
·vnayw, ~PXOIJal and nopeuo!Jal; in 14:3 6nou and nopeuo!Jal. 

357 tpxo!Jevoc; has been used in the FG for both 'to come' and 'to go'. 

358 Since both unayw and nopeuo!Jal appear in 14:28 and the complete text has already been exegeted 
under unayw, it will not be investigated again. 

359 Because avw8ev appears in 3:31 and the complete text already has been exegeted under tpxo!Jal, it will 
not be investigated again. 

360 1 :14; (1 :15,30 by implication). 
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toK~vwoev tv ~~ii'v361 

( anoOTEAAW) 
(n£~nw)362 

n68ev 

(iv) 01oova1 
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~eTa~aivw 
unayw 
oo~a363 

a<P111~1 
onou 

These terms will now be discussed briefly in order to determine the contribution of each 
one to, and the profile of the Desent-Ascent Schema.364 The word-couples in dualistic form 
will be discussed first, followed by the single words which indicate the descent of Jesus and 
finally the single words that indicate the ascent of Jesus. At the end of this section a 
conclusion will be formulated in order to determine the profile of the DAS and its 
contribution towards constituting the setting for the 'agency' concept and to locate 
discipleship in God's revelatory-salvivic plan. 

(i) Dualistic Word-couples 
(a) KaTaBaiveiV and avaBaiveiV 

John 1:51 
This pair of verbs KaTa~aive1v and ava~aive1v, occur together in the FG for the first time 
in 1 :51. 365 

51 Kai 'Atye1 a(nQ, 
51.1 'AIJ~V Cx!J~V 'Atyw UIJIV, 

51.1.1 04J8088 TOV oupav6v CxV84)y6Ta 
Kai roue; ayyt'Aouc; TOO 8eo0 
C:xvaBaivovrac Kai KaraBaivovrac 

tni rov uiov roO C:xv8pwnou 

This is a difficult verse to interpret. 366 What the FE wishes to indicate is not quite clear. 
Colon 51 marks the first major 'discursion' by the FE to his readers. 367 The readers have 

361 1:14 

362 These two terms (anoartMw, ntj.Jnw) will be discussed in the agency-motif where, as it will become clear, 
they fulfil different functions. 

363 The texts related to oo~a will not be discussed here, but in section 4.1.3: The report of the agent. 

364 
Cf also ay1a~e1v (1 0:36; 17:19) and the prepositions used in a sending context: C:xn6 (3:2; 6:38; 7:18,28; 

8:42; 13:3; 16:30); eK(~) (3:31; 12:49); napa (7:27; 17:8); eic; (1 :11; 9:39). 

365 
The title 'Son of Man' appears only once more with the verb-pair 'descend-ascend' in 3:13. In 6:62 it 

appears only with ascent. No one would dare to dispute, as will become clear in this study, that the FE makes 
use of a 'descent-ascent Christology'. For many scholars this descent-ascent Christology is closely associated 
with the Johannine Son of Man terminology. This link is supported by Sidebottom (1957:115ff), Smalley (1968-
9:287), Meeks (1972:52), Nicholson (1983:60ff) and assumed by others such as Moloney (1978:51ff) and Kim 
(1983:5). Scholars such as Higgins (1964:153,182) and Pryor (1991:351) are convinced that this title is 
connected only with the ascend in glory of the Son of Man. 

366 This text causes scholars many problems with regard to its relation to the rest of the pericope (1 :35-50) 
and its interpretation (see Brown 1975:88). 

367 
This is signalled by the rough transition from singular to plural between w 50 and 51 (Nicholson 1983:60). 

The FE made this rough transition deliberately. Verse 51 is a note by the FE to the reader (Nicholson 
1983:61). The same occurs in 3:13-21 and 3:31-36 where these verses are not directed to Nicodemus, for he 
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just been shown (1: 19-50) a veritable image of the main character in the FG (Culpepper 
1983:1 06; De Klerk & Schnell 1987:88). 

In introducing the promise in C51.1.1, the FE employs, for the first time in the FG the 
double "· AIJ~V CxiJ~v'' expression (C51.1) on the lips of Jesus368 in order to indicate that the 
following statement is very important to Jesus (Moloney 1976: 179; cf Bernard 1969:66f). 
This statement in 1:51 can be regarded as a transitional text, firstly as the culmination of 
the previous section (Schnackenburg 1965:318),369 and secondly, simultaneously, as an 
introduction to the rest of the FG (cf Nicholson 1983:61 ). Therefore it is put here in a 
prominent position at the end of the legion which emphasizes the close and continual 
intercourse of the Son of Man with heaven. Hence it is suitable as the climax of the first 
words revealing the identity of Jesus (ch 1 ), followed by the rest of the FG, which develops 
the theology of Jesus' identity and work (cf Schnackenburg 1965:321; cf Moloney 
1976: 179). 370 

Although there are different explanations to clarify this legion of Jesus, a better 
understanding is possible when more information about the over-all structure of the Son 
of Man theme hase been gathered. To interpret this verse is not to explain the individual 
parts of the verse, but rather to interpret the vision as a whole. The fact that the expression 
points to a vision of the divine is clear. 

This log ion depends on a midrash on Gen 28:12 (Schnackenburg 1965:319; Groenewald 
1980:62; Meeks 1986: 146; Barnhart 1993:247 and others). According to these scholars the 
trait is taken from Gen 28:1 0-19, the immage of the ladder with the ascending and 
descending angels, though in Gen there is no indication of an open heaven and in Jn 1· :51 
of a ladder. 

But scholars also differ with regard to who or what the title 'Son of Man' should parallel. 
According to some (Schnackenburg 1965:318f; Morris 1975:171; Newman & Nida 1980:52) 
the ladder is substituted by the Son of Man title. Others (Bernard 1969:69 and Carson 
1991: 163) feel that this parallel is more likely drawn between Jesus and Jacob. 

will not understand it (v 12), but to the reader for additional information to characterize who Jesus is. The 
Prologue, the testimonies of the Baptist and the first disciples about Jesus introduce Jesus to the reader. In 
w SOb and 51 the FE makes a general statement to prepare the reader for what they can expect and will see 
in the rest of the FG. Although Jesus is addressing Nathanael, the 'you' to whom he pro misses the vision is 
plural, probably including all the disciples, and by extension, all the readers, those who would come to faith 
through them (17:20) (cf Schnackenburg 1965:318; Bernard 1969:66). 

368 This expression is variously rendered 'verily, verily' (AV), 'truly, truly' (RSV). The NIV adapts the entire 
expression 'Amen, amen, I say to you', formulating it 'I tell you the truth.' The original Hebrew word for 'amen' 
is the participle of the verb meaning 'to confirm', and is used to give assent (Morris 1975:169). When Jesus 
uses it before an utterance, is it to confirm and emphasize the importance and trustworthiness of it (Carson 
1991 :162). 

369 Schnackenburg (1965:318t) feels that the link of 1 :51 with the preceeding is verbal (o4Jn- o4Jeo8e). But 
also important is that on a theological basis the title 'Son of Man' is linked with the titles given to Jesus by the 
first disciples. 

370 Jesus' self-designation as the Son of Man is to qualify and re-orientate the political expectations bound 
up with the title 'King of Israel'. Because the title 'the Son of Man' involves the whole of Jesus' ministry (life, 
resurrection and ascension) it will take the FE the rest of the FG to expose the significance of the title (cf 
Moloney 1978:37ff). 
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Descend- Ascend Schema 143 

The reason for this divergence is that in 1 :51 it is written that the angels are ascending and 
descending on the Son of Man, while Genesis mentions ascending and descending 'on it', 
which presumably refers to the 'ladder'. Brown (1971 :90; see also Bernard 1969:69) 
indicates that some rabbis read 'on him' as referring to Jacob. 371 If this reading is correct, 
it should mean that the Son of Man is a replacement for Jacob. This brief discussion 
indicates that this problem remains ambiguous. 372 In the end it does not matter which 
variant is the correct one. The theme which they have in common can be regarded as the 
correct one. The vision means that Jesus himself then is the link373 between heaven and 
earth (3: 13), the unceasing union of Jesus with God (Schnackenburg 1965:318f; Morris 
1975:171; Carson 1991: 163f). 

The reverse order of ava~alvovrac; Ka1 KaTa~alvovrac; in 1:51 374 and Gen 28:12 shows 
that the scene is viewed from the earth. 375 But the phrase 04Jeo8e76 Tov oupavov 
avecvy6Ta (C51.1.1) grants this vision divine character ( cf Acts 1 0:11 and Rev 4:1; 19:11) 
(Carson 1991: 163f). 377 In C51 this motif serves Johannine Christology: what is a vision (the 
open heavens above the Son of Man) of the future in the Synoptic Gospels, is already 
present in the FG.378 The disciples will experience (o4Jeo8e)379 in Jesus' work his union with 
his Father. Thus the Son of Man on earth (audible, concrete sensible and real) is, from a 
worldly point of view, the 'gate of heaven' (1 0:9). From a heavenly perspective he is the 
place of the presence of the grace of God on earth, the tent of God among men (1 :14) 
(Schnackenburg 1965:319). This phrase is a promise to the disciples that the one whom 
they have acknowledged as the Messiah is appointed by God. Everyone must recognize 
that God has appointed Jesus as the Messiah . 

371 The Hebrew word 1J. rendered in Gen 28:13 as tn' aCnfic: by the LXX, and in the English versions 'on it,' 
referring here to the ladder, might also be rendered 'on him,' referring to Jacob (Bernard 1969:69; Carson 
1991:163). 

372 See Brown (1971 :90f) for more variants on this enigma. 

373 Brown (1971 :90) refers to it as the 'point of contact' between heaven and earth. The disciples were 
promised (1 :50) that they would see this. It realizes in Cana (2:11) when they see his glory. 

374 In both passages ascent appears before descent. Even in the only other text in the FG where both these 
terms appear (3:13), ascent appears before descent. 

375 The Son of Man can only be thought of as on earth. It is merely after his exaltation (cf Mk 14:62ff; Acts 
7:56) that he should be seen at the right hand of God, and in the FG that he has regained his earlier glory (cf 
3:13; 6:62; 12:32; 17:5,24). 

376 In the FG (3:36; 11 :40; 16:16) omOIJal (6pav in the present or perfect tenses is excluded) is used in the 
sense of heavenly or spiritual realities, as distinct from the seeing with physical eyes. 

377 Schnackenburg (1965:319) refers to how the early Christian thought sees the 'heavens opened' as a sign 
of the Messiah. 

378 The an' apTI of the future (Mt 26:64; cf 23:39) becomes the an' apT! of the present when Jesus is 
speaking in the FG (14:7): already now do the disciples of Jesus 'know' and 'see' the Father in him. 

379 The fulfilment of this promise (o4Jeo8e r6v oupav6v ave<vv6ra), which consists the culmination of the 
Father's attestation of the Son and the seeing of his glory is exposed throughout the FG and reaches a climax 
in Jesus' death and resurrection. Thus, according to Beasley-Murray (1987:28) this promise relates 

'not to a future beyond the death of Jesus (as in Mark 14:62), but to the entire gamut of the 
action of the Son of Man for the Kingdom of God: from the heaven that became open at his 
baptism, the blessings of the saving sovereignty will be poured out through him in the signs 
he performs, the revelation of his word, the live that he lives, the death and resurrection that 
he accomplishes ... till the goal is attained when the Son of Man welcomes the redeemed to 
the Fathers' house (14:3).' 
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This vision of the ascending and descending angels indicates that the Son of Man stands 
in a permanent relationship to the Father. In both visions the thought of communication 
between heaven and earth arises. This introduces what will later become explicit in the FG, 
namely that the thoughts of Jesus are derived from the Father and his acts are directed to 
the Father (Siede 1976:185f).380 

For our purposes it should be noted that nothing is said here about the descent-ascent of 
the Son of Man. It is the angels that are subject to movement between heaven and earth. 
In the light of our discussion here it should be a mistake to see 1 :51 as the beginning of a 
descent-ascent Son of Man emphasis. 381 There is not even a pointer to the glorified (or 
exalted) Son of Man, as suggested by Pryor (1991 :342). It seems as if Schnackenburg's 
(1965:321) interpretation is more accurate. In 1:51 this log ion emphasizes the Son of Man's 
close and continual intercourse with heaven,382 which already hints at his origin and goal. 383 

In conclusion, in its present context it does two things: (i) It introduces Jesus' identity: the 
title 'Son of Man'. 384 This is part of the series of titles announced in Jn 1 :29-41 to reveal 
Jesus as the Christ (Schnackenburg 1965:321ff). (ii) It also introduces the paradigm of 
KaTa~aive1v and ava~aive1v in spite of its reference to the movement of Touc; ayye'Aouc; 
between heaven and earth. Thus it emphasizes the close and continual intercourse of 
Jesus with heaven. Jesus stands in a permanent relationship with God. From a worldly 
point of view, Jesus is the gate of heaven, from a heavenly perspective he is the place of 
the presence of God's grace on earth. This refers to the fact that God has appointed Jesus 
as Messiah. 

John 3:13 
The second and last place where these two verbs appear together is 3: 1 0-13. These 
verses form part of the dialogue between Jesus and Nicodemus. Nicodemus, a member 
of the Sanhedrin, a Pharisee and a doctor of the law (v 1 0), is a well-intentioned 
representative of the ruling classes.385 1n Jesus' dialogue with Nicodemus (vv 1-9) he tries 

38° For a discussion of alternate interpretations cf Moloney (1978:23-41), who opts for the meaning: the 
revelation of the heavenly. 

381 Cf Meeks (1972:51 f) and Nicholson (1983:61) for an opposite point of view. 

382 Where Schnackenburg (1965:318ff) emphasizes the subjective intercourse of the Son of Man with heaven, 
Smalley (1968-9:288) refers to the objective connection which has been decisively established by the Son of 
Man between the historical and the eternal. 

383 Such an interpretation is made on the grounds of what happens in the rest of the FG and the reference 
to the movement of the angels. 

384 The title 'Son of Man' is found thirteen times in the FG: 1:51; 3:13,14: 5:27; 6:27,53,62; 8:28; 9:35; 
12:23,34c,34d; 13;31f. 

385 If it is true that the different characters in the FG represent different models of discipleship (Doohan 
1988:136f; Pazdan 1987:145f; cf Siker-Gieseler 1980:215ff). Who then does Nicodemus represent? Brown 
(1975:129), by implication, acknowledges that Nicodemus is a symbolic but also a real historical figure. There 
are specific designations in the text in which he is referred to as 'a man of the Pharisees, a member of the 
Jewish ruling council ... Israel's teacher' (Cf also 7:50,51). There is a consistent analogy between Nicodemus 
and certain statements about the Jews in the FG. This is an important indication of his function in the FG. 
Right in the beginning of the opening statement of Nicodemus to Jesus we find a declaration of faith (Meeks 
1986:149). He came on his own initiative (Schnackenburg 1965:380). Nicodemus believes that Jesus came 
from God and the basis for that belief is the signs which Jesus has performed. He confesses an imperfect faith 
in Jesus. This faith of Nicodemus corresponds to what Kysar (1993:80ff) calls the first stage of faith evoked 
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to explain to him how a person can be saved, which Nicodemus did not understand. From 
v 10 this dialogue becomes a monologue when Jesus explains to Nicodemus his part and 
role in redemption. The following cola are abstractions from the dialogue to put the DAS 
into perspective. 

4 3an8Kpi81l 'l11ooOc; Kai dn8v at:nQ· 
4.1 CxJ.JrlV CxJ.JrlV Atyw 001, 

4.1.1 tav J.J~ Tic; V8VVIl8fi av(L)8ev, 
ou ~uvaTm 1~8Tv ............. Tf)v ~amA8iav ToO 88o0. 

6 5an8Kpi81l 'l!l000c;· 

6.1.1 tav J.J~ Tic; V8VVIl8fi t( tJoaroc; Kai nvc:UJ.Jaroc;, 

~ 
6.1 CxJ.JrlV CxJ.JrlV Atyw 001, 

ou ~uvaTm 81o8A88Tv 81c; Tf)v ~aOIA8iav ToO 88o0. 
6.2 6 To y8yevvrn.1tvov tK Tflc; oapKoc; oap~ tm1v, 
6.3 Kai TO yey8vvrn.1tvov tK ToO nv8uJ.JaToc; nv80J.Ja tm1v. 

8386 10an€Kpi81l 'lfl000c; Kai dn8V auTQ· 
r[ 8.1 ou d 6 Ol~aoKaAoc; ToO 'lopaf)A 
L 8.2 Kai Ta0Ta ou y1vwoK81c;; 

8.3 11 CxJ.JrlV CxJ.JrlV Atyw 001 OTI 
8.3.1 6 oT~aJ.J8V AaAo0J.J8V 
8.3.2 Kai 6 twpaKaJ.J€V J.JapTupoOJ.J8V, 
8.3.3 Kai TrlV J.JapTupiav ~J.JWV ou AaJ.J~av8T€. 
8.3.4 12el Ta tniy81a dnov UJ.Jiv Kai ou niOT8U8T8, 

nwc; tav 8Tnw UJ.JTV Ta tnoupavla niOT8U08T8; 
8.4 13Kai OU~8ic; ava(3t(3oK8V 8lc; TOV oupavov 

81 J.Jrl 6 eK TOO oupavoO KaTa(3ac;,387 6 uioc; TOO av8pwnou. 

In this analysis there is no striking syntactical structure. Obvious here are the two 
conditional clauses (C4.1.1 and C6.1.1) which start to formulate a theological tension 
between the 'world above', represented by Jesus, and the 'world below', represented by 
Nicodemus, although only the 'world above' is explicitly referred to while the 'world below' 
is implied through the negation (~~ ... ou in semi-cola 4.1.1 and 6.1.1 ). This tension 
becomes more definite through two antithetical paralellisms (in semi-cola 6.2,3 and 8.3.4). 
The theological structure in CB is significant: 

NICODEMUS JESUS 
OU YIVWOK81c; 

Ta tniy81a 
Ta tnoupav1a 

X 6 oT~aJ.J8V 

ava~£~flK8V 
KaTa~ac; 

TOV oupavov 

from the signs he saw Jesus perform. This corresponds with the level of faith of certain people in the 
Johannine community (Meeks 1986:149). The fact that Nicodemus came by night casts suspicion on him 
about what is said in the dialogue itself about the division between people who come to the light and those 
who remain in darkness (3:19-21). Nicodemus does approach the light but never takes the decisive step from 
darkness to light. Therefore Nicodemus is one of those mentioned in 2:23-25 who believe in Jesus because 
of the signs they have seen (Schnackenburg 1965:378f; Brown 1975:137; Meeks 1986:149). 

386 
A parallel exist between C4 and C6, C6 being an explanation of C4. V8Wfl8fi avw88v is explained as 

V8VVIl8fl t~ u~aToc; Kai nv8uJ.JaToc; and 1~8Tv as 81o8A88Tv. Nicodemus could not understand Jesus' 
explanation. This lack of understanding by Nicodemus paved the way for Jesus' monologue concerning his 
part and role in the saving process. Thus C4 and C6 are a prelude for C8 and constitute the perspective from 
which C8 has to be approached. 

387 KaTa~aiV81V denotes the eschatological arrival of Jesus (cf Bultmann 1953:383f). 
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From this analysis is it clear that "ou y1vwoKe1c;" (C8.2), which contrasts with o'l~aJ.Jev (in 
C8.3.1 and 3:2)388 is the hermeneutical key to unlock the meaning of this section in order 
to understand the meaning of KaTa~aivovrac; Ka1 ava~aivovrac;. 389 Jesus is contrasted 
to Nicodemus by the FE. 390 When one looks at the misunderstanding of Nicodemus it 
becomes clear that he and Jesus belong to two different worlds. This is the major reason 
for Nicodemus' inability to comprehend Jesus' teaching. We meet Nicodemus inch 3 where 
he comes to Jesus 'by night'. This chararcterizes Nicodemus in the FG, for the FE later in 
19:39 refers to him as 'the man who earlier had visited Jesus at night'. Nicodemus does 
come to the Light, but does not perceive that Light very clearly. He is depicted by the FE 
as the one who hesitates and is unable to take the decision and make that final step to 
move from darkness to the Light. 

Nicodemus is a teacher of lsrael,391 an authority in scriptural scholarship, while the 
knowledge of Jesus392 is derived from immediate experience. 393 With these words in 

388 While a promise of the vision of 'greater things' is made to Nathanael (the rea/Israelite) in 1 :51 and the 
other disciples, it is 'the teacher of Israel', Nicodemus, who is told that he cannot/will not see heavenly things. 

389 The entire semi-colon 8.3 is primarily Christological while soteriological elements occur in C8.3.3 and 
C8.3.4. The reference to Jesus' ascent/descent authorize this esoteric revelation (Meeks 1986:14 7) of Jesus. 
Only Jesus (the Son of Man) can inform people about 'heavenly things' because he has descended from 
heaven. 

390 Meeks (1986:148) correctly indicated that the point of C8.3.4 is not in fact 'the contrast between earthly 
and heavenly information, but the contrast between the questioner and the one who possesses the 
information'-- thus a person-dualism instead of a cosmic dualism. 

391 The article (6 and not 'a') could probably indicate that Nicodemus held some official position. This leading 
Pharisee professed to know the things of God and that no man is able to come to God in his own strength 
(Morris 1975:221 ). 

392 The two parallel expressions (C8.3.2 and C8.3.3) indicate firsthand and certain knowledge, derived from 
immediacy of vision. When this knowledge is verbalized it becomes a testimony (Schnackenburg 1965:388). 

393 The plural used in C8.3.1-C8.3.3 is problematic. To whom does ~IJWV refer? Does Jesus mean only himself 
or does he include his disciples? If he should include his disciples it will greatly contibute to the understanding 
of the role and function of the disciples. Schnackenburg's (1965:388f) discussion and conclusion that the plural 
used here is not a pluralis majestatis or a p/uralis ecc/esiasticus is convincing. A number of theories exist as 
to why this shift is made: Newman & Nida (1980:83) suggest that the FE shifted the time perspective from 
Jesus' day to the time in which he writes the Gospel. Bultmann (1941 :1 04) thinks that the plural 'we' probably 
goes back to the source, where the speaker was speaking as one of the group of messengers from God. 
Carson (1991 :199) interprets it that Jesus is 'sardonically aping' the plural that Nicodemus affected when he 
first approached Jesus. Barrett (1978:211) understands the plural as indicating that Jesus associates with 
himself his disciples who have also seen, believed, and known. Brown (1975:132) thinks that the use of 'we' 
is a parody on the arrogance of Nicodemus. The most probable solution is the one suggested by 
Schnackenburg (1965). In order to come to a solution one has to rely on the interpretation of two other texts:
(i) 3:32 where the content is verbatim the same as 3:11 with the exception that only Jesus (singular) is 
testifying. The singular use could be that in 3:31 he refers to the one who comes from above and immediately 
in v 32 he testifies which should refer to the special revelation which Jesus, and he alone has brought from 
his direct 'seeing' and 'hearing' (v 32) in heaven. In the case of 3:11 the preceding verse speaks about 
regeneration through the Spirit. This produces the key for understanding the plural used by Jesus. The person 
who is reborn will, together with Jesus, testify to what Jesus and later the Spirit would have taught them as 
well as whatthey have spiritually seen. Therefore Jesus, using the plural, includes his disciples as is the case 
with the second text: (ii) this text is also important. Jesus must mean himself primarily, but definitely includes 
his disciples. The "oe:T'' of salvation - to work while it is day-- affects his disciples as inseparably linked to him 
and his work. When we apply to 3:11 this perspective that the eschatological revelation which was only 
possible and accomplished through Jesus is entrusted to the disciples to continue, so that in the earthly 
absence of Jesus his disciples will continue to proclaim the same revelation. It is in this sense that Jesus can 
assosiate himself with his disciples and in fact describe their work as the continuation of his own ( cf 13:20 and 
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Descend - Ascend Schema 14 7 

C8.3.1-5 Jesus wants to inform Nicodemus that he does not know who Jesus really is, 394 

for this is the reason for their disbelief (C8.3.4). Nicodemus is one of the ouoe1~, bound to 
this earthly sphere which by implication is typified by the words ( ouoe1~) ava~E~f1K8V ei~ 
Tov oupav6v.395 The negative statement in semi-colon 8.4 reinforces the interpretation of 
C8.3.4 (Barrett 1978:212). 

Jesus, in contrast with Nicodemus,396 o'loa~ev what he is saying Ka1 6 twpaKa~ev 
~apTupoO~ev. Semi-colon 8.4 provides the explanation for the fact that Jesus is able to 
know and to speak authoritatively (Morris 1975:222f; Carson 1991: 199) of Ta tnoupav1a. 
Jesus can speak of Ta tnoupav1a, not because he ascended to heaven from an earthly 
home and then descended to tell others of his experiences. No, heaven was his home in 
the first place, and therefore he 'inherently has the fulness of heavenly knowledge' 
(Westcott 1890:53). He is the one 6 EK TOO oupavoO KaTa~a~ (C8.4). 397 'The whole 
purpose of vs. 13 in John is to stress the heavenly origin of the Son of Man' (Brown 
1975: 133). 

In this section (semi-cola 6.2,3) we find the 'epistemology' of the FG to know who Jesus 
really is, which has fundamental implications for discipleship. One has to move from the 
physical level to a spiritual level to perceive Jesus' identity. 398 Knowledge of Jesus' identity 
derives only from immediate experience. The final words of Nicodemus in this chapter, nw~ 
ouvaTal Ta0Ta yev8o8a1 (v 9), show the complete inability of Nicodemus to move beyond 
his own categories of thought. While he remains in them, he will never understand. The two 
crass questions by Nicodemus (3:4,9) show that he is totally without spiritual insight which 
Jesus confirms in semi-colon 8.2 (Goulder 1991 :155). To come to faith in Jesus is to move 
from the physical level to the spiritual level (cf Suggit 1981 :97). 399 The difference between 
them is that Jesus is EK TOO oupavoO and Nicodemus from TCx tniyela. Meeks (1986: 148) 

also 15:20). Thus Jesus looks forward to the time when his disciples will make his revelation their own, as part 
of their preaching. 

394 Nicodemus' failure to understand Jesus was not a failure of intellect, but a failure to believe the witness 
of Jesus, to appreciate who he really was (Carson 1991 :199). 

395 The translation of the NIV is misleading: 'No one has ever gone into heaven except the one who came from 
heaven--the Son of Man'. This translation gives the idea that Jesus, 'the one who came from heaven', had 
previously ascended into heaven. To solve this problem scholars interpreted it as anachronistic. They claimed 
that the FE is writing from the perspective of the church at the end of the first century, looking back at the 
ascent of Christ (Brown 1975:145; Barrett 1978:213; Nicholson 1983:91 ff). The flow of the argument (Carson 
1991 :200) and the unexpected perfect (cf Morris 1975:223) Kara~ac; conspire to focus differently (Morris 
1975:223 interprets it spiritually rather than physically). 'Jesus can speak of heavenly things (v 12), and (ka1) 
no-one (else) has ascended into heaven and remained there (so as to be able to speak authoritatively about 
heavenly things) but only the one who has come down from heaven (is equiped to do so)' (Carson 1991 :200; 
cf Westcott 1890:53; Moloney 1978:53ff). 

396 
Suggit (1981) correctly stated that the use of the plural by the FE in w 7 and 11 'is a deliberate means of 

showing the representative nature of Nicodemus'. 

397 Kara~ac; refers to the incarnation (Barrett 1978:212). 

398 His brothers told him (7:3,4) to go and show himself to his disciples, the Pharisees do not know where he 
comes from (9:29), the Jewish authorities want to arrest him (11 :57), even some of his own followers deny 
(18:15ff) and betray him (18:2ff). See Culpepper (1994) for an excellent discussion on Jesus' identity in the 
FG. 

399 Similar language is found in 6:52,60: in 6:52 the Jews fail to understand how, "nwc; <Suvarm oLnoc; ~IJTV 
<SoOva1 rr'lv oapKa [auroO] ¢ayelv;" and in 6:60 the same group say " ... LKAflp6c; tor1v 6 f..6yoc; oLnoc; ric; 
<SuvaTal auroO OKOU81V". 
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148 Chapter 3 

points out that Nicodemus' statement to Jesus that "oY~a~ev OTI ano 8eo0 EA~AU8ac;", is 
a declaration of faith. The basis for this proclamation (and belief) is certainly the signs 
which Jesus performed.400 This confession of Nicodemus indicates faith in Jesus. Kysar 
(1993:80ff) and Meeks (1986:149) refer to it as 'the first stage offaith'. 401 Even, nearly at 
the end of the FG (19:39), when we meet Nicodemus for the last time, the embalming 
spices which he had with him for the burial of Jesus with Joseph of Arimathea indicate 
clearly enough that he did not understand the 'lifting up' of the Son of Man (3:14) (Meeks 
1986: 149). Jesus does not condemn Nicodemus, but places him before a serious decision 
(Schnackenburg 1965:390). 

This person-dualism also has time-spatial implications. The meaning of the rex eniye1a and 
rex enoupav1a (C8.3.4) is to be sought in how the FG looks vertically at things, which then 
obviously leads to the dualism of the earthly and heavenly realms. Here it is not so much 
a matter of contrast, but of degree or quality. Only the person Tl<:; yewr]8fl avw8ev/r1<:; 
yewrJ8fl e~ u<Saroc; Kal nveu~aroc;402 (C4.1.1 and C6.1.1) could understand this revelation 
brought by Jesus403 and could in consequence become a disciple of Jesus. This should 
place him in the sphere of T~v ~ao1,\elav roO 8eo0 (the world above -- C4.1.1 and C6.1.1; 
cf also 1: 12). The heavenly sphere, where God is, surpasses and overshadows the earthly, 
the 'world below' who's father is Satan. 

The contrast between rex eniye1a and rex enoupav1a is not easy to fathom. Scholars differ 
widely about the interpretation. The simplest explanation is that what Jesus has already 
said to Nicodemus in vv 3-8 comes under the 'earthly' (Bernard 1969:11 0; Moloney 
1993: 117) and what he subsequently wanted to say, 404 which the FE did on behalf of the 
reader in the following verses, comes under the 'heavenly' (cf Brown 1975:132). Perhaps 
it is because it takes place on earth (Morris 1975:222; Carson 1991: 199) and refers to 
earthly analogies (Brown 1975: 132). It seems probable that rex enoupav1a can refer to 
heavenly events such as the Father's sending of the Son into the 'world below' and his 

400 Nicodemus' confession closely parallels that of the blind man of ch 9. In v 17 the blind man also confesses 
that Jesus is a 'prophet' and in v 33 that Jesus 'is from God'. But unlike this blind man Nicodemus did not go 
so far as to master the fear of the Pharisees (compare 7:50-52 and 19:39 with 9:27ff). The major difference 
between these two was that Nicodemus was unable to perceive the identity of the Son of Man (3:13ff; 9:35f). 

401 Meeks (1986:149) is of the opinion that this corresponds to a first stage of faith as viewed by the Johannine 
community. This first stage of faith relates to seeing (comprehending) Jesus as the one coming from the 
Father. Even the disciples are refered to as "mareuo!Jev OTI an6 8eo0 t~~A8ec;" (16:30; 17:8), " ... Kai 
tniareuoav OTI au IJ€ anroreiAac;" (17:8). The reasons for the disciples' belief differ from that of Nicodemus: ' 
Nicodemus' faith is based on signs performed by Jesus, while that of the disciples is based on their 
comprehension of the fact that Jesus "oioac; navra" (16:30) and that he "OTI TO rliJOTa a eowKac; IJOI otowKa 
auTolc;" (17:8). 

402 The explanations of this unusual expression are many, but will not be discussed here due to the topic 
under investigation. 

403 Thus for Nicodemus Jesus is incomprehensible because they belong to two different worlds. Jesus' world 
seems opaque to him because Nicodemus has not been yewr18n avw8ev/t~ OoaToc; Kai nveu!JaToc; (C4.1.1 
and C6.1.1) (Meeks 1986:148). 

404 According to Morris (1975:222) a difference occurs between the two conditional clauses. "ei To tniye1a 
einov" implies fulfilment and refers to what has happened. tov einw U!JIV TO tnoupav1a has no implicatons 
about the fulfilment of the condition, but refers to what is still to come. 
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going back to heaven or being lifted up (cf Brown 1975: 132).405 It can include everything 
the FE wrote in vv 13-21 and 31-36 to inform the reader because Nicodemus would not 
understand this. 406 

The heavenly things, which are still to be revealed, should be seen as the continuation of 
the 'birth from the Spirit' which is the basic requisite for the attainment of salvation. The FE 
probably had in mind the fulness of salvation, how a person can enter into the heavenly 
world (Schnackenburg 1965:392). This includes the DAS-motif which is further spelled out 
in 3:31-36. On many aspects of this teaching the FG still has a lot to say which is 
incorporated in the Christology: 407 Jesus is the way to this goal ( 14:6) and only in union with 
him can salvation be attained (3: 16). 

Section 3:31-36 casts more light on the Nicodemus/Jesus conversation. Where the 
dialogue with Nicodemus suggested that the one 'from above' would communicate 
supra terrestrial knowledge (C 1.3) (Meeks 1986: 150), v 31 confirms this: "· 0 &vw8ev 
tpx6~evoc; tnavw navrwv tmlv ... " Even v 32 parallels with C1.3: "6 twpaKev Ka1 
~Kouoev roOro ~aprupel ... " The issue here is not whether one is competent to receive the 
revelation which the heavenly messenger brings, but whether one will accept the 
messenger himself. 408 The total 'testimony' of Jesus in the FG, 409 even that of the Baptist 
(1: 19-36),410 was about Jesus and 'is depicted as the krisis of the world' (Meeks 1986:151 ). 
This krisis seems to be the major point (3: 18-21 ,36) in Jesus' dialogue with Nicodemus and 
is linked with the mission of Jesus (3:31-34). 

The Descend-Ascend Schema is one of two major themes in the FG. This theme is not only 
Christological, but also soteriological, since in the same process salvation is bestowed on 
man. Essential to this revelation is that the believer should be united to the heavenly agent 
and guide to salvation. 411 This point is also developed later, especially in the LD where 
discipleship is more explicitly spelled out. To summarize briefly: the mystery, way and 

405 Carson (1991 :199) interprets the heavenly things as the 'splendours of the consummated kingdom, and 
what it means to live under a such glorious, ineffable rule'. This point of view touches on that of 
Schnackenburg (1965:392) who interprets it as the mysteries involved in the fulness of salvation, the entry 
of man into the heavenly world. Bernard (1969:111) sees it as 'the deep secrets of the Divine nature and 
purpose (enoupav1a), of which no one could tell except "He that cometh from heaven"'. These scholars are 
unanymous that "rex tnoupav1a" refers to mysteries and secrets. 

406 1n a certain sense Nicodemus, the other characters in the FG and the disciples are in the same boat, away 
from the shore of perceiving who Jesus is. Whereas the disciples and some of the other characters in the FG 
are mentioned to have reached the first two levels of faith (cf Brown 1975:530; Kysar 1993:80ff calls it stages 
of faith), will it only be after the death and resurrection of Jesus and the outpouring of the Paraclete that 
everyone will be able to perceive who Jesus really is. 

407 Even the soteriology and pneumatology cannot be interpreted without the Christology. 

408 1n 5:31-41 Jesus insists that he does not testify about himself, but that the Baptist, the work the Father has 
given him, the Father himself, and the scriptures testify about him (cf also 8:12-20). 

409 This was the sole object of his mission in the world (Meeks 1986:151). 

410 
Others thattestify about Jesus in the FG are: The Samaritan woman (4:28,29), the first disciples (1 :40-50), 

the man healed at Bethesda (5:15), the man born blind (9:17ff), Mary the sister of Lazarus (12:7), the BD if 
it is accepted that he is the FE. 

411 C8.4 summarizes the whole dialogue: only Jesus has access to r~v PaOIABiav roO 8eo0 as well as to 
heavenly secrets. The descent/ascent motif here serves as a warrant for the thruth of these secrets and an 
entrance into this world (Meeks 1986:148). 
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redemption of Christ, our way to heaven, the DAS-motif, the continuation of Christ's mission 
--all this is indicated by To enoupav1a (cf Schnackenburg 1965:392). Thus the only way 
to understand To enoupav1a is to move to a spiritual level from where it can be done. To 
get to this 'spiritual level' one must be 'born from above' (C4; C6). Because Nicodemus 
looked at things from a physical point of view, and not spiritually, he failed to understand 
the fundamentals. How then could he grasp To enoupav1a?412 To refuse to believe in the 
unique Son of God is to condemn oneself (v 18) (Schnackenburg 1965:405). 

The object of the above-mentioned eschatological revelation is not only to give instruction 
on To enoupav1a, but also to mediate salvation.413 To give life to believers (3:36a) was an 
adequate indication of the mission of this heavenly agent (v 34). Later the ascent of this 
agent will continue this line of thought and put the salvivic intention of God in the sending 
of his Son beyond all doubt (vv 16f) (Schnackenburg 1965:405). This 'agent of God', in 
semi-colon 8.4 called 6 uio~ TOO av8pwnou,414 who descended once in the course of 
history (aorist 6 eK ToO oupavoO KaTa~a~), has after the completion of his mission again 
entered the heavenly world and now dwells there continually (perfect ava~e~r)Kev ei~ TOV 
oupavov). This 'agent from God', who ascends to where he was before (6:62), is enabled 
by his ascent to lead to salvation those who have joined themselves to him in faith 
(Schnackenburg 1965:406). This will become clear in the following verses. 

In conclusion, John 3:13 (C8.4) formulates on the theological level a tension between the 
'world above' (represented by Jesus) and the 'world below' (represented by Nicodemus). 
In Nicodemus man's inability to comprehend the 'heavenly world' is depicted. Only Jesus 
has fullness on heavenly knowledge. One has to move from the physical to the spiritual 
level to perceive Jesus' identity; this is what faith comprises. Only a person who yew118fl 
&vw8ev could understand this revelation brought by Jesus and could consequently become 
a disciple of Jesus. This should place him in the sphere of God's family. It is not whether 
one is competent to receive the revelation of the heavenly messenger (the agent from 
God), but whether one will accept the Messenger himself that is important. 

It seems clear from the discussion that KaTa~aivoVTa~ Kal ava~aivoVTa~ are used here 
(in semi-colon 8.4), 415 in relation to the preceding cola (4,6 and 8) to indicate particular 

412 When comparing this verse with 1 :51 it is the disciples 'the real Israelites' (and the readers) who 'shall see 
greater (heavenly) things' in comparison with Nicodemus, 'a member of the Jewish council ... Israel's teacher' 
who, in 3:11-13, is told that he will not see (3:3) or experience (3:5) the heavenly things ('the kingdom of God'). 
The case of Nicodemus is further a close parallel to that of the blind man whom Jesus healed in ch 9. He 
declares that Jesus 'is a prophet' and a 'man ... from God' (9:17,33). Nicodemus, like this man, confesses a 
faith in Jesus. Unlike this man, Nicodemus will not risk his life to be a public witness and carry the 
consequences of being expelled from the synagogue (9:22,34; 12:42). He is also unable to comprehend the
identity of Jesus (3:9-10; 9:30-33) as the Son of Man (9:35f; 3:13ff). When he appears for a second (7:50,51) 
and third time (19:39) there is no indication of any change in the life of Nicodemus. 

413 This salvation consist in gaining access to the 'world above' the heavenly sphere where God dwells. 

414 The designation of Jesus as the 6 uf6c; TOO av8pwnou (C8.4) is fully deliberate (Schnackenburg 
1965:406). Many scholars link the Son of Man saying with the DAS (Moloney 1978; Nicholson 1983; Meeks 
1986:153; Goulder 1991 :163ft). Pryor (1991) wrote a convincing article to prove that the 6 uf6c; ToO av8pwnou 
in the FG is a Christological title used in connection with Jesus' 'ascent' (6:62), 'exaltation (3:14; 12:34) and 
'glorification' (12:23; 13:31) (cfSchnackenburg 1965:412; Brown 1975:132; Pryor 1991:341). 

415 The Johannine Son of man sayings occur in: 1 :51; 3:13, 14; 5:27; 6:27,53,62; 8:28; 9:35; 12:23,34; 13:31. 
3:14; 8:28 and 12:34 are directly connected with the 'lifting up' and two more with the hour and glorification 
of the Son of Man (12:23,27-29 and 13:31) sayings. Correctly according to Nicholson (1983:62) is the DAS 
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contrast: between the 'world above' and the 'world below', between Jesus and Nicodemus. 

John 6416 

The descent-ascent motif417 occurs throughout the FG. An important point of this theme 
concerns the inability of people of 'the world bolow' to understand this and to believe in 
Jesus. This is pointed out clearly by the FE in the 'midrash' on the 'bread from heaven' ( ch 
6). Chapter 6 is the third place where the words ava~alvovrac; and KaTa~alvovrac; occur 
together, although not in the same verse as in the case of 1:51 and 3:14, but in the same 
context. 

In v 26 Jesus responds to the question directed to him by the crowd (v 25) in exactly the 
same way he responded to Nicodemus. He starts with an 'amen-saying', totally unrelated 
to the question directed to him. Their reasons for coming to Jesus differ. Nicodemus comes 
because he saw the signs performed by Jesus, while the crowd "~rtTeiTt ~e oux OTI eYoeTe 
Or}~ela a"AA' OTI tcpayeTe EK T<DV apTWV Ka1 txopTa08r}Te" (6:26). 

The hearers require a sign. This request serves to recall Moses and the OT story of the 
manna. From this point Jesus identifies the bread which comes down from heaven. He is 
the Bread of Life which delivers men from hunger and which men take by coming to him 
and believing in him. 

The irony in 6:30,31 is that the sign they request has already been provided for 'the people 
who saw the miraculous sign that Jesus did' (v 14). The signs418 in the FG place the 
onlookers in a situation where they are forced to make a choice, either to accept or to reject 
an unlimited claim. 419 

The KaTa~alve1v-texts will first be discussed and then the one ava~alve1v-text. 420 

KaTaBalve1v 
In ch 6 KaTa~alve1v occurs as often as 7 times (6:33,38,(41 ,42),421 50,51 ,58) and 
ava~alve1v only once (6:62). The following analysis is only an abstraction of the relevant 
cola. 

far more extensive than the Son of Man sayings. These sayings are used by the FE 'to express the peculiar 
Johannine understanding of Jesus, rather than the other way round'. 

416 Although Kara~aivovrac; Kai ava~aivovrac; do not appear in ch 6 in the same verse as in 1 :51 and 3:14, 
it will be discussed here because they appear in the same context. 

417 Meeks (1986:153f) feels strongly that the descent-ascent motif in the FG 'could be underlined by the 
mythical picture of the apostle's assumption to heaven to receive the secret message .. .' According to him this 
took place in connection with the Wisdom myths. Cf Borgen and Mercer on this. But, from the FG it is clear 
that the secret message brought by Jesus is basically reduced to the descend-ascend motif as well as the 
relationship to God which this motif implies. Jesus' knowledge of his origin and destination demonstrates his 
unique relationship with the Father. 

418 
The Jewish tradition used here by the FE of the apostolic prophet, according to Meeks (1986:153), includes 

the performance of signs by this prophet to authenticate his commission. 

419 
Nicodemus, the Samaritan woman, the witnesses of the bread miracle and the man born blind are 

examples. 

420 
See Meeks (1986:152f) for a thematic analysis of the discourse about the 'bread from heaven' (6:25-59). 

421 These two verses (w 41 ,42) are only a repetition of what Jesus said in v 38. 
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2 32einev OUV aUTOi<; 6 'lr]OOO<;, 
2.1 · AIJ~V CxiJ~V 'Atyw UIJiV, 

2.1.1 ou Mwuo~<; ....... 5t5WK8V UIJiV TOV apTOV 
eK TOO oupavoO, 

2.1.2 a'A'A' 6 naT~P IJOU 5i5WOIV UIJiV TOV apTOV 
tK TOO oupavoO TOV Cx'Ar]81v6v 

2.2 336 yap apTo<; TOO 8eo0 OOTIV 6 KaTaBaivwv eK TOO 
oupavoO Kai l:wr]v 515ou<; TW KOOUW. 

4.7 380TI KaTa(3f;(3oKa ano TOO oupavoO 
oux i'va noiW TO 8f;'Ar]IJO TO e!JOV 
a'A'Aa TO 8f;'Ar]IJO TOO nf;IJ4JOVT6<; IJ8 

5 41
' Ey6yyu~ov ouv oi 'lou5aiol nepi auToO OTI einev, 

5.1 . Eyw 8iiJI 6 apTo<; 6 KaTa(3a<; tK TOO oupavoO, 
6 42Kai e'Aeyov, 

6.1 Oux ouT6<; tor1v 'lr]ooO<; 6 uio<; 'lwo~<P. 
ou ~IJei<; oi5a1Jev TOV naTtpa Kai T~v IJr]Ttpa; 

6.2 nw<; vOv 'Af;yel OTI . EK TOO oupavoO KaTaBtBoKa; 

7.12 500UT6<; eOTIV 6 apTO<; 6 eK TOO oupavoO KaTaBaiVWV 
i'va Tl<; t~ OUT00 cpayn Kai IJ~ ano8avn. 

7.13 51eyw 8i1JI 6 apTO<; 6 ~WV 6 eK TOO oupavoO KaTa(3a<; 
7.14 tav Tl<; <Pavn tK TOLJTOU TOO apTOU Ul081 eic; TOV aiwva 
7.15 Kai 6 apTO<; 5t OV tyw 5wow ~ oap~ IJOU eOTIV 

untp TO<; TOO KOOUOU l:WO<;. 

9.9 580UT6<; tOTIV 6 apTo<; 6 tE oupavoO KaTa(3a<;, 
9.10 ou Ka8w<; ecpayov oi naTtpe<; Kai ant8avov 
9.11 6 Tpwywv T00TOV TOV apTOV Ul081 eic; TOV aiwva. 

From these verses it is clear that the phrase 6 KaTa~alvwv eK ToO oupavoO is used 
consequently by the FE. 422 This phrase indicates the mission of Jesus from heaven. The 
purpose of this mission is seen in the following summary: 

The bread ..................... who came from heaven ................. gives life to the world 

6:33 The ............... bread of God .......................................................... gives life to the world 
:38 ........................................................................................................ to do the will of him who sent him 

Note made by the FE 
:41 I am the ........ bread .............. that came down from heaven 

Repetition by grumbling Jews 
:42 .................................................... .I came down from heaven 

6:50 Here is the .... bread ................ which a man may eat and ....................................... not die 
:51 I am the living bread if ....................... a man ........... eats of this bread, he will live forever 
:58 This is the .... bread ............................... he who .... feeds of this bread ...... will live forever 

In this peri cope Jesus is depicted as the 'bread' I 'the living bread' I the 'bread from heaven' 
and the 'bread of God' and has two features: (i) the 6 KaTa~alvwv eK TOO oupavoO (C2.2; 

422 It is only the tenses in this standing phrase that differ: perfectum participium (6:33,50), perfectum (w 
38,42), aorist (w 41,51 ,58). 
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C4.7; C5; C6.2; C7.12,13; C9.9) and (ii) the ~w~v o1o6ouc; T<!l K6o~cv423 (C2.2; C7.14,15; 
C9.11) as indicated in the summary. 

(i) 6 KaTa~aivwv EK TOO oupavoO 
In this chapter Jesus is depicted as the Son of Man 6 KaTa~aivwv EK TOO oupavoO. The 
present as well as aorist participles are used: 6 KaTa~aivwv (vv 33,50) and KaTa~ac; (vv 
41 ,51 ,58; and 3: 13). Although there is no difference in reference, a difference does occur 
in emphasis. The present participles are descriptive and emphasize Jesus as the one who 
descends and gives life. 424 The aorist, on the contrary, stresses the historical event: on a 
specific occasion in time Jesus descended (Barrett 1978:290f) from heaven. 

In this pericope a parallelism is given between what Moses did to the Israelites in the desert 
(v 31; cf vv 49,58) and what Jesus came to do for man. Just as Moses was used to fulfil 
the physical needs of Israel in the desert, so Jesus will now fulfill the spiritual needs of 
mankind, to save them. 425 Behind both of these deeds is the Father who provides (vv 
32,33). 

I 
Moses 

I 
Physical needs 
{of Israelites) 

Goo---•; 
.Jesus 

I 
Spiritual needs 

{of world) 

From this diagram it is clear that God himself is the giver of the bread from heaven. Jesus 
surpasses Moses and his gift as he himself becomes the gift; he himself is the Bread of Life 
which comes from heaven. 426 By using the present oiowo1v in semi-colon 2.1.2, Jesus 
proclaims that the time has come, that God 'is giving' the bread from heaven here and now. 
This is a reflection of the Johannine-realised eschatology: in Jesus the eschatological 
salvation is present ( cf 4:23). The reader has to wait until v 35 before Jesus identifies 
himself with this bread.427 This is TOV CxAI181v6v bread because oiOWOIV ... EK TOO oupavoO, 
the domain of divine life (Schnackenburg 1971 :56). The FE makes it clear that his main 

423 John 6:38 also has soteriological implications. Although v 38 concerns no1w r6 8tAru.Ja ... roO nEIJ4JOVT6<:; 
IJ8 is the clarification found in w 39 and 40 that niOT8UWV eic; OLJTOV exn ~WrlV aiwVIOV. 

424 This links (i) with (ii). 

425 untp in v 51 (which also occurs in semi-colon 7.15) relates to the 'Lamb of God' preached by the Baptist 
in 1 :29,36, which refers to the death of Jesus in ch 18 (cf commentaries). They who do not partake in the 
cross-events cannot take part in Jesus. 

426 The perfect KaraPtPilKa (also repeated in v 42) used with the weaker an6 instead of tK focuses the 
attention to Jesus' present location on earth, though he remains constantly connected with heaven 
(Schnackenburg 1971 :73). 

427 By doing so, Jesus experiences reaction from 'the Jews'. This reaction correlates with the 'murmuring' of 
their Fathers in the wilderness. The murmuring of the Jews in the FG is no less rebellion against God, since 
Jesus is the eschatological messenger who acts and speaks on behalf of his Father. The unbelief of these 
Jews is shown in their murmuring (also see 6:41 ,43,61; 7:12,32). 
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thought is the mission of Jesus from the Father and the reciprocal indwelling of Christ and 
the believer. 

The Jews objected because they thought they know Jesus' origin, which is an earthly, quite 
ordinary origin, from people they knew.428 A paradox occurs: these people think they know 
the father and mother of Jesus, but in fact they know nothing about his real origin. 429 The 
remoteness caused by unbelief between these people and the heavenly messenger is 
expressed in their uncomprehending and doubting question nwc; vOv 'Atye1 OTI · EK TOO 
oupavoO KaTa~E~11Ka; (C6.2) (Schnackenburg 1971 :76). 

(ii) ~w~v ?l1?l6ouc; T@ KOOIJ4J430 

The meaning of ~w~v ?l1?l6ouc; T@ K60~4J is revealed especially in the use of cpayn and 
unep by the FE. cpayn (C7.12, 14 and v 49) is an important keyword in these texts. 431 Here 
it occupies, in relation to the terminology of a meal used in ch 6, the position formerly 
occupied by references used to indicate people 'coming to Jesus' or 'believing in him'. In 
other words, it denotes a symbolic way of communicating with Jesus through faith 
(Schnackenburg 1971:81f).432 Schnackenburg (1971:81f) points out that the definition of 
cpayn in C7.12 becomes more transparent by the formula ouT6c; .. .i'va, with the idea of 
purpose. If God supplies 'bread from heaven' he expects people to eat it; similarly when 
he 'gives' (olowo1v) the true bread from heaven in Jesus, he expects that men will accept 
him in faith. This is the condition for the promise of life: i'va Tl<; e~ aUTOO cpayn Kal ~~ 
ano8avn (7.12) (Schnackenburg 1971 :82). 433 

Eating the manna was essential for ~w~v. In 6:56 we read 6 Tpwywv ~ou T~v oapKa Kal 
nlvwv ~ou TO ai~a ev e~ol ~EV81 Kayw ev auTQ. 434 ~EV81V is an important word in the FG. 
The Father abides in the Son (14: 1 0), the Spirit abides upon Jesus (1 :32f); the believers 
again abide in Christ and he in them (6:56; 15:4).435 The manna is absorbed by the body 
to become part of the body and to give life to the body. The life it fosters is not eternal life. 
But the heavenly bread which Jesus gives, rather which Jesus is, gives eternal life (Barrett 
1978:297). Interpreting this parallel further, Jesus becomes part of the believer and implies 
a complete and reciprocal indwelling of Christ and the believer. 

unep, as it is used in C7 .15 and other Johannine texts, 436 refers to the death of Jesus -- he 

428 The FE contrasts the remarks of these people with Jesus' statement that he has come from heaven (w 
33,38). The same idea is used, but in different words. 

429 The 'origin question' is given an even sharper formulation in 7:27f and is placed in a Messianic perspective 
(the origins of the Messiah are to be unknown). 

430 Barrett (1978:298) indicates that T~~ roO KOOIJOU ~w~~ has no parallel in the NT. 

431 cl>avn is taken up for the first time in v 50 for elucidation (Borgen 1965:87 quoted by Barrett 1978:297). In 
ch 6 cl>avn relates to need-- to physical life. Jesus now came to fulfil the spiritual needs of believers. 

432 The idea of 'eating the flesh' which shocks the Jews became the keyword until v 58. 

433 The same idea expressed in a positive way is: ~r1oet el~ rov alwva (C7.14). 

434 Cf 15:4, IJ8iVaTe tv tiJOi, Kayw tv UIJIV. 

435 Variations of the same thought occur in the FG: 15:1-8; 17:21-23; cf 17:11 and will be discussed at a later 
stage. 

436 See also 10:11, 15; 11 :50ft; 15:13; 17:19; cf 13:37f. 
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will give his flesh in death --and has a sacrificial meaning. This explains how the first step 
(coming from Jesus) to this communion is going to take place. This communion is not only 
meant for Jesus' disciples, but for the entire world. The second step (coming from the 
disciples) to partake in this communion is, metaphorically speaking, to eat the flesh and to 
drink the blood of Christ. This salvation lies in 'perceiving the identity of Jesus'. These Jews 
do not know who Jesus is, although they think they do. At this moment they think 
physically: 'Is this not Jesus, the son of Joseph, whose father and mother we know? How 
can he say, "I came down from heaven"?' (cf also 6:52). To perceive the identity of Jesus, 
one has to think spiritually about him. 437 The universal aspect, the salvation of the world 
which Jesus provides, is an important motif in the FG (3: 16ff; cf also 11 :51; 12:32) 
(Schnackenburg 1971 :84). 

The term "ava~alve1v"438 (6:62) will now be discussed. 

12 61 ei5w~ 5£ 6 · lr]ooO~ tv taur4> 6r1 yoyyu~ou01v nepi rourou oi !Ja8r]rai auroO einev aural~. 
12:1 ToOro U!Ja~ oKav5a,\i~el; 
12:2 62flJ.V ouv 8ewp~T8 TOV ui6v TOO av8pwnou avaBaivovra onou ov TO np6repov; 

It is not only 'the Jews' (v 52) but also the disciples439 of Jesus who find his teaching hard 
to take, because to them it seems difficult, intolerable, and unacceptable to their faith. 440 

Carson (1991 :300) points out that there were four features in the 'word' of Jesus that 
offended their sensibilities: (i) These people were more interested in food (v 26), political 
Messianism (vv 14, 15) and manipulative miracles (vv 30,31) than in the spiritual 'food' to 
which the miracle pointed; (ii) they were reluctant to relinquish their religious matters and 
were therefore incapable in 'seeing' the origin of Jesus in order to take the first steps of 
genuine faith (vv 41-46); (iii) they were offended by Jesus' claim to be greater than Moses, 
uniquely sent by God and authorized to give life (vv 32ff,58); (iv) even the bread metaphor 
offends them when it becomes a matter of 'eating flesh' and 'drinking blood'. The riddle of 
incomprehension and rejection occupied by the FE again in vv 64 and 65, is the context in 
which the intervening sayings (C 12.2-6) must be read (Schnackenburg 1971:104 ). 

In the FG it is characteristic of Jesus to react to people's response by shocking or offending 

437 Cf also the discussion on this in the investigation of 3:10-13. 

438 ava0aivelv occurs a I lone in 6:62; 20:17, with a theological meaning in both. Although 6:60-65 forms a 
unity (The Shock to the faith of the Galilean Disciples and Jesus' Reply) only w 61 and 62 will be discussed 
here. 

439 oi !J08r]Tai indicates a large group (noAAOi, V 60) of people (followers of Jesus) which probably included 
'the Twelve' (Brown 1975:296), but is also distinguished from 'the Twelve' (6:3,8, 12,16,22,24 and 66,67) 
(Barrett 1978:302; Newman & Nida 1980:212; Carson 1991 :300). In their distinction from 'the Twelve' (6:66) 
it becomes clear that this larger group of 'disciples' are still uncommitted followers of Jesus. Many of these 
disciples turned back because they take offence at Jesus' words and his claim, just as the Jews did in 6:41 
and 6:52. They find these words hard because they seems too difficult, intolerable and unacceptable to faith. 
Therefore they will not and cannot inwardly accept them (Schnackenburg 1971 :1 03f). Schnackenburg 
(1971 :1 03) correctly states that the term 'disciple' is used here with theological interest. The fact is that 
throughout the FG !Ja8r1TrJ~. in the socio-historical situation of the Johannine community, is used theologically 
(see ch 3). The FE wants to speak to the readers, the later disciples of Jesus. 

44° For the FE the dividing line never concerns race, but response to Jesus (Carson 1991 :300). 
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their faith. 441 This is why Jesus deliberately replies in question form. He wants to force his 
listeners to continue thinking about his identity. His ascent (C12.2) corresponds closely to 
his descent which is constantly mentioned inch 6. 442 Since Jesus' descent is qualified by 
the addition eK TOO oupavoO, there can be no doubt on the part of his hearers regarding 
what is meant by the phrase onou ~v n) np6Tepov. 443 This question (C12.1) with the 
reference to the Son of man in the following colon (C12.2) is meant by Jesus to assist 
understanding. Therefore, only when the Son of man is exalted and glorified can his true 
identity be recognized (see 8:28). And only through faith can the ascent of the Son of man 
be 'seen' while it remains hidden to the world (cf 14:19, 8ewpelv). 444 Jesus (as in 8:31) 
appeals here to the disciples for faith through which they can 'see' the ascent of the Son 
of man. Then he will give the food of eternal life (v 27c). 445 

In conclusion: In the conception of Jesus in the FG KaTa~aivelv with ava~aive1v plays an 
important part. KaTa~aive1v and ava~aive1v, used in their theological sense, always occur 
in contexts dealing with the 'Son of Man'. 446 Both verbs are especially used in passages 
relating to the self-declarations of Jesus (3: 13ft, 6:33ff). The FE uses KaTa~aive1v and 
ava~aive1v in a fixed way to express the ascent and descent of the 'Son of Man' (3: 14) and 
the 'bread from heaven' (ch 6). These verbs complement each other. KaTa~aive1v 
describes movement447 which originates in heaven and is directed towards earth, while 
ava~aive1v describes this movement backwards in a physical sense. Thus both are 
technical terms for describing the movement of the Son of Man between heaven and earth. 
The indication found here is not so much a journey from heaven (as we find in gnosticism) 
to earth and again back to heaven; the decisive element is that Jesus was coming from 
God (vv 32,33) and went back to God (20: 17). In his descent Jesus came to give life and 
in his ascent he sanctions it. 

In C12.3 the ascent of Jesus is instrumental in making possible the descent and work of 
the Holy Spirit, both logically and chronologically. The FE is writing with the completed work 
of Christ in mind. This includes the ascent of Christ and the gift of the Holy Spirit. The 
essential work of the Spirit is to give life (3:5f,8) through a new birth. 

441 Scknackenburg (1971 :1 04) made an interesting remark concerning Jesus' response to people: he either 
shocks them or offends their faith (oKavbaAi~el). He tries to help believers to overcome their inability to 
comprehend (cf 16:1 the only other text where this word occurs), while he brings unbelievers into greater 
confusion (cf 7:35f; 8:22,25,53; 9:40; 12:34). 

442 Verses 33,38,41 ,42,50,51 ,58. 

443 Schnackenburg (1971 :1 04) correctly maintains that Jesus uses this phrase to remind these disciples of 
their lack of comprehension regarding his origin and the shock this revelation causes. Again he uses the 
Christological title 'Son of man' (C12.2) which not only denotes Jesus' heavenly origin, but also the necessity 
of his 'exaltation' (3:14; 12:34). 

444 Jesus' ascent includes his 'exaltation' and 'glorification' (ch 17; cf 20:17). When the unbelieving world see 
only the physical exaltation on the cross, their unbelief becomes a Kpiol<; for them (cf 3:18; 12:31; 16:11 ). 

445 The opposite is also true; the degree that it meets unbelief can lead to greater offence (Schnackenburg 
1971 :1 05). 

446 1:51; 3:14; 6:62; except in 20:17. Cf also U4Jo0v in connection with the Son of Man in 3:14; 8:28; 12:32,34. 
From these texts the Son of Man is presented in the FG as a being who descends from heaven to accomplish 
salvation and ascends to glory (Barrett 1978:304). 

447 The preposition EK, in conjunction with KaraPaivelv, denotes the direction from which Jesus came (Arndt 
& Gingrich 1957:233). 
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In chapter 6 "KaTa~aive1v'' and "ava~aive1v'' ,which explain the identity of Jesus, are used 
to indicate the inability of people (who even followed Jesus) to understand and believe that 
Jesus 'came' and was 'going' to heaven. Jesus is here emphasized as the one who 
descends and gives life, who fulfils the spiritual needs of mankind. In other words, he came 
to save them. In Jesus (in his descent and ascent) eschatological salvation is present. It 
relates to the reciprocal indwelling of Jesus and the believers. Both his descent and ascent 
make his indwelling possible. Jesus becomes part of the believer. His descend makes clear 
the mission of Jesus from the Father and his ascend the indwelling of Jesus in the one who 
eats his flesh and drinks his blood. Jesus forces his listeners to keep on thinking about his 
identity. Only through faith can his ascent be seen; to the world it will remain hidden. Jesus' 
disciples thought they knew him, but in fact they did not. Only when he had ascended could 
his true identity be recognized. 

When looking to these three groups of texts as a whole the following can be deduced: 
In the case of 1 :51 it indicates that Jesus forms the link between heaven and earth and is 
the pr~sence of God in this world. In 3:15 we see the contrast between the heavenly and 
earthly, between Jesus and man (Nicodemus). In order to perceive Jesus' identity one has 
to move from the physical to the spiritual level. In ch 6 Jesus is portrayed as the bringer of 
salvation. A reciprocal indwelling of Jesus and the disciples is needed to participate in the 
salvation accomplished by Jesus. The use of both words ("KaTa~aive1v and ava~aive1v") 
indicates that the FE is writing with the completed work of Christ in mind. 

(b) epxoi:Jal and nopeu61:Jal (16:28) 
The next group of verbs to be examined is where four non-related verbs are used by the 
FE to describe Jesus' coming to earth and his return to heaven. 

~ 
1 16

:
28 t~flA8ov ..... napa roO narpoc; A 

2 Kai EA0Au8a .... eic; ..... r6v KOOIJOV B 
3 naAiv Qshlmu. ............... rov K6o!Jov B' 
4 Kai nooeuoum npoc;. rov nartpa.448 A' 

In the concluding part of the LD, Jesus refers to his disciples' belief that 'he came from the 
Father' (16:27). This statement in 16:27, i.e. that Jesus came from the Father, is repeated 
in C 1. This double sentence in C 1-4 concludes Jesus' discourse to his disciples. C 1-4 are 
carefully articulated and symmetrically structured, ( chiastic pattern, cf also Brown 
1972:725) and describe Jesus' way from the Father into the world and from the world back 
to the Father. It expresses the movement of God to the world in Jesus Christ (C1 ); the 
moment of revelation (Ka1 eA6Au8a eic; Tov K6o~ov, C2); the return of Jesus to the Father 
(C3,4) which is the consummation of his glory as well as the redemption of the world 
(Barrett 1978:496). It gives us another view of Jesus' descent and ascent. C 1 and C4 treat 
the descent (incarnation) and ascent from the viewpoint of the Father. 449 C2 and C3 treat 

448 In this text 4 different verbs appear to indicate the descent and ascent of Jesus: 
e~flA8ov .......... nopeuo!Jal 
EArlAU8a ......... acpifl!JI ..... . 

449 The witnesses are divided (see Metzger 1971 :248f) on whether to read napa or eK ('from'). Brown 
(1972:725) correctly states that EK cannot be interpreted theological in reference to the intra-Trinitarian 
relationship of the Father and Son ('came out of the Father'; cf Bernard 1963:520; Brown 1980:322). C1 refers 
to the incarnation of the Son and not to the procession of the Son. This is also clear from the immediate 
context where Jesus informs his disciples that his ascent relates to his descent. 
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them from the viewpoint of the world. 450 

The aorist in C 1 acknowledges that the incarnation took place at a particular moment in 
time, while the perfect tense in C2 acknowledges its enduring effect (Brown 1972:725).451 

naAIV (C3) translated as 'now' (NIV) is used here to mark what is next in sequence 
(Bernard 1963:521 ); it also has the connotation of a return to a previous condition (Brown 
1972:725). 

This context particularly emphasizes Jesus' going from the world to the Father ( cf 13:1 ). 452 

In this symmetrical structure of clauses the last statement is given particular emphasis. 
Jesus' departure from the world is a way (nopeuo~a1) npoc; rov narepa (Schnackenburg 
1975:184 ). 453 

In conclusion: this verse (C1-4) summarizes Jesus' work. The coming and going of Jesus 
summarize his work as a unity.454 His coming implies his going and his going implies his 
coming. This verse stands here without any connection, and serves as a doctrinal 
statement to point out the background against which the work of Jesus is to be seen -- a 
revelatory-salvivic event involving the Son of God who was sent into the world by God 
(Bultmann 1941 :454 ). 

(c) eEfi,\8ev and unaye1 
In this verse two non-related verbs occur to indicate the coming of Jesus from God and his 
return to God. 

3.1 13:3e:it>wc; 455 

3.1.1 OTI navra et>WKE:V aurQ 6 narflp e:ic; rae; xe:Tpac; 
3.1.2 Kai OTI ana ....... 8e:o0 tEFJ,\8e:v 

Kai npoc; TOV 8e:6v unaye:1, 

Jesus' special knowledge of his Father's will for him, pronounced in 13:1, is now repeated, 
but with two significant additions indicated by the or1 particle in semi-cola 3.1.1 and 3.1.2: 

45° C1 is found in the best witnesses (including codices Sinaiticus and Vaticanus), but is omitted in some of 
the Western witnesses. According to Brown (1972:724) this could be a case of homoioteleuton, but the 
chiastic pattern confirms the authenticity of C1. 

451 See a similar contrast in 8:42: tyw yap tK roO 8e:o0 t~~,\8ov Kai flKw --an aorist and a present tense with 
a perfect meaning (Brown 1972:725). 

452 Jesus' announcement about his departure grieved his disciples (cf also 14:27). After this conversation with 
them, they aught to understand that his departure is to their benefit. His coming to the world, referring to that 
place as remote from God (cf 3:16), was only temporary. He has accomplished his task in the world and is 
now going back to where he belongs, the world 'above', the sphere of his Father. But his disciples will see him 
again because they, Jesus and his disciples, have a common sphere, which is the realm of the Father. 

453 Jesus' discourse returns here to the point of departure mentioned in 16:5-7. This phrase occurs again in 
14:12,28 and is basically the same as the phrase unayw npoc; rov nartpa (16:10,17; cf 7:33; 13:3; 16:5) 
(Bernard 1963:521). 

454 Barrett (1978:496) refers to it as a complete summary of the Christian faith. 

455 See structure analysis on 13:1-5 in the addendum. 
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(i) he knew that he had come from God and that the time had come for him to leave this 
world, and (ii) that the Father had put all things under his power. 

eiowc;456 (C3.1) is a subordinate clause which emphasizes the power bestowed on Jesus. 
Schnackenburg (1975: 18) feels that it seems to be a variation of the idea of Jesus' 
departure which is also expressed in an eiowc; clause in 13:1. eiowc; in C3.1 cannot take 
priority over the one in 13:1 457 and does not have the function to portray Jesus as a 'perfect 
gnostic' (suggested by Bultmann 1941 :354), or to construct a paradox of Jesus' full power, 
expressed in his humble act of washing the feet of his disciples (suggested by Lindars 
1981 :449). 

The statement in C3 should rather be regarded as representing a counterbalance with the 
observation about the devil, made in C2 (13:2). The phrase navra eowKev aLnQ 6 naT~P 
eic; Tac; xelpac; points to Jesus' sovereignty458 which is founded on the Father's power. The 
second statement OTI ano459 eeoO t~~Aeev Ka1 npoc; TOV eeov unayel (C3.1.21~0 

reinforces the idea461 that the one who comes from God and returns to God is superior to 
God's antagonist (see 8:44; also 1 Jn 3:8,1 0; 4:4). In the first phrase (C3.1.1) the FE 
chooses to use naT~p, while in the second phrase eeoc; is used to contrast eeoc; with 
01a~o,\oc; (Schnackenburg 1975: 18f). 

Semi-cola 3.1.1 and 3.1.2 clearly state that Jesus acted the way he did because he knew 
that he had come forth from God and was returning to God (Brown 1972:564). 

In conclusion: from this point in the FG (13:3) the 01a~o,\oc; will make a major contribution 
to Jesus' betrayal by Judas; seen from this context one could say, to contribute to Jesus' 
glorification. From this perspective Jesus' "t~~,\eev and unaye1" is used by the FE to 
explain and qualify Jesus' authority (sovereignty). This is to state Jesus' power over the 
OICx~OAO<:;. 

456 eiow~ occurs three times more: in the introduction of Jesus' prayer (17:5), where Jesus hands himself over 
to suffer (18:4) and lastly at the end of the passion, when 'everything is ... finished' (19:28). Bultmann 
(1941 :354f) interprets everything that happens here as events of revelation. He correctly states that Jesus' 
action and suffering do not have their origin in the causal continuity of temporal events. God himself, with 
whom he is at one, is active in these events. From the passion narrative it is clear that Jesus is in command 
of the circumstances. 

457 According to Bultmann (1941 :352; cf Barrett 1978:437) eiow~ in v 1 clashes with the one in v 3 in both form 
and content. 

458 This expression also appears in 3:35. It is a Semitic phrase that generally indicates the conferring of power 
and authority (Schnackenburg 1965:401). 

459 The FE indicates here that Jesus knew OTI ano 8eo0 E~~A8ev. Even Nicodemus admits that Jesus (OTI) 
ano 8eo0 EA~AU8a~ OIOOOKOAO~ (3:2) and the disciples confess OTI ano 8eo0 E~~A88~ (16:30). Nowhere 
in the FG does Jesus speak thus of himself. He does not say ana roO narpo~ t~~8ov, but always uses napa 
or even EK. This clearly points out that the distinction of prepositions cannot be forced (cf also 1 :14,44; 16:28) 
(Bernard 1963:456). 

460 Here the historic present reproduces here the situation (Bernard 1963:456). 

461 This is a common theme in the FG, but with variations: cf 7:28 with 7:33; 8:12,14; 16:28,30. 
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(ii) Single words indicating the descent of Jesus 
(a) epxoiJal 
The first constituent of the group of descent metaphors that we will look at is the verb 
epxoJ.JaJ. 462 Because epxoJ.Jal occurs so frequently throughout the FG to indicate the 
descent of Jesus, it is impossible to discuss each text in as much detail as in the case of 
ch 17. 

These texts can be grouped into three categories: those dealing with where Jesus came 
from (the 'world above'), the task he came to accomplish (in the 'world below') and the 
manner of his coming. 

Where Jesus came from 
[3:2 ... we know ... who has come from God an6] 
3:31 The one who comes from above .............................. avw8ev 
3:31 The one who comes from heaven ............................ eK 
8:14 .. .I know where I came from ..................................... n68ev 
16:28 I came from the Father ............................................. napa 

The manner of Jesus' coming 
5:43 I have come in my Father's name 
7:28 ... 1 have not come on my own 
(8:42) 

The task Jesus came to perform 
1 :9 The true light...was coming into the world ................... eic; 
1:11 He came to that which was his own ........................... eic; 
3:19 ... Light has come into the world ................................. eic; 
9:39 .. .for judgment I have come into the world ................. eic; 
12:27 .. .it was for this very reason I came to this hour ........ eic; 
12:46 I have come into this world .. .that no one who believes in me should stay in darkness .... eic; 
18:37 .. .for this I came into the world, to testify to the truth. eic; 

10:10 I have come that they may have life ............ iva 
12:47 I did not come to judge ... but to save it.. ....... iva 

(15:22 If I had not come--) 

From the contexts in which these words were spoken it is clear that in most cases it was 
Jesus who was speaking. The different circumstances in which these words were spoken 
are: the Prologue (1 :9,11 ); in the presence of antagonists (5:43; 8: 14,42; 9:39); in a 
teaching situation at the Temple (7:28); in the presence of the Jews (12:27,46); the LD 
(16:28); in the presence of Pilate (18:37) and in a neutral sense by the FE (3:19,31). In one 
case Nicodemus (3:2) uses it and in five other cases the FE (1 :9,11; 3:19,31 (2x)). The 
three categories into which these texts are categorized will now be discussed. 

(i) The origin of the coming of Jesus: epxoJ.Jal is used to indicate the origin of 
Jesus: He comes from heaven (3:31 ), from God (3:2),from above (3:31 ). 463 These are 
three alternative forms used by the FE to describe the same origin. In 8:14 Jesus informs 

462 epxoiJal is used 19 times in the FG to indicate the descent of Jesus: 1 :9,11; 3:2,19,31; 5:43; 7:28; 8:14,42; 
9:39; 10:1 0; 12:27,46,47; 15:22; 16:28; 18:37, but only 5 times to indicate his ascent: 7:34,36; 13:33; 17:11,13. 

463 The FE unsderstands 'above' as where God dwells, and where God dwells is 'above'. 
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his antagonists that he is aware of his origin: "oioa n68ev ~A8ov Ka1 noO unayw u 1...1elc; ot 
OUK o'ioaTe n68ev EPXOj...IOI ~ noO unayw". 

These texts will now briefly be discussed in order to construct a profile of how the FE uses 
epxoj...laJ to indicate the descent of Jesus. 464 

John 3:2 

4 3
:
2o[noc; ~A8ev np6c; aLJTOV VUKT6c; 

5 Kai eineV auT4>, 
5.1 paj3j3i, oitlaj.JeV OTI an6 8eo0 tArlAU8ac; tlltlaoKaAoc; 
5.2 outleic; yap tluvaTal Ta0Ta TO orwela nOieiV 

a ou noleic;, tav IJ~ (i 6 8e6c; !JeT' aUT00. 

The FE indicates in this verse that the miracles performed by Jesus also made an 
impression on Nicodemus; they proved to Nicodemus that God was 'with him' (Jesus) 
(Schnackenburg 1965:380). Schnackenburg (1965:380) points out that this is an OT and 
Jewish expression. 465 In Jesus' answer in the following verse (v 3), he shows Nicodemus 
that he has not come from God in the sense that Nicodemus thought (a man approved by 
God). In his reply to Nicodemus Jesus wants to inform him that he has come from God in 
the sense of having descended from the presence of God (Brown 1971: 138). 
Schnackenburg (1965:380), in agreement with Brown, mentions that Jesus must have been 
a 'divinely enlightened teacher' for Nicodemus. Carson (1991: 187; cf also Barrett 1978:205) 
also agrees that "ano 8eo0 eA~Au8ac; bJbaoKaAoc;" is not a confession of the pre
existence of Jesus, 'but a recognition that God was peculiarly with him, very much as he 
was with Moses or Jeremiah (Ex 3: 12; Je 1: 19). Bernard (1963: 101) calls it simply 'divine 
assistance'. From these points of view it is clear that a no 8eo0 eA~Au8ac; does not relate 
to Jesus' ontological position, but to the divine assistance Jesus experienced from God. 

John 3:31 

1 3
:
31 .0 ..... CxVW8eV .. epx61JeVO<:; tnavw naVTWV WTiV 

2 6 WV eK TF)c; yF)c; eK TF)c; yF)c; eOTIV 
3 Kai .. tK TF)c; yF)c; AOAei. 
4 6 tK TOO oupavoO tpx61JeVoc; [tnavw naVTWV tmiv] 

A 
B 
B' 
A' 

This verse continues the thought of vv 22-30 where Jesus and the Baptist are contrasted 
as 6 eK TOO oupavoO epx6j..Jevoc; (C4) and 6 wv EK T~c; y~c; (C2). It also looks back to the 
Nicodemus dialogue (vv 1-15).466 The main theme of this dialogue is the new birth from 

464 Verse 16:28 has already been discussed in the previous section and will therefore not be discussed here 
again, but only used as a reference. The same applies to 8:14 which will be discussed under n68ev. 

465 Gen 21 :20; 26:24; 28:15; 31 :3; Deut 31 :23; Jos 1 :5; Jg 6:12 etc; cf also Lk 1 :28,66; Acts 7:9; 1 0:38; 11 :21. 
See also Josephus, Ant. VI, 181,231; XV, 138. 

466 Scholars differ (see Bultmann 1941 :116ft; Brown 1971 :159) about the position of w 30-36 in ch 3. 
Schnackenburg (1965:393ff) suggests that v 31 continues the thought of 3:12, while Carson (1991 :212) feels 
that the Baptist is explaining why Jesus must become greater (v 30). Barrett's proposal seems to be more 
acceptable. This is only due to the fact that the content of w 31-36 does not come from the mouth of Jesus 
or the Baptist, but from the pen of the FE. 
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above ( &vw8ev) by which alone man can enter the new world of the kingdom of God 
(3:3,5). In this verse (3:31) the FE returns to the main theme. The birth is from above 
( &vw8ev) because Jesus is . 0 &vw8ev tpx6~evoc;467 (Barrett 1978:224 ). 

The narration of the FE468 (3:31-36) begins by contrasting Jesus '0 &vw8ev tpx6~evoc; 
( C 1) with 6 wv tK T~<; y~c; ( C2) (Bultmann 1941: 117). The former could only be Jesus, 
God's agent who has come down from heaven (3: 13). This contrast is used by the FE to 
indicate Jesus' ontological affinity. He tnavw naVTwv tmiv, indicates his superiority to all 
the inhabitants of earth (naVTwv) who belong to the realm 'below' ( cf v 12). This contrast 
implies that Jesus is of a divine nature; for the latter (Nicodemus), as a result of his earthly 
origin, is of earthly nature. 

According to Schnackenburg (1965:395; cf also Bultmann 1941: 117) the expression eiva1 
tK is not tautological, but brings out the two meanings of tK, which is 'origin' and 'type'469 

with the type determined by the origin (cf v 6). 470 Thus from 3:31 it is clear that with regard 
to nature and powers '0 &vw8ev tpx6~evoc; and tnavw naVTwv tmiv are sharply 
contrasted471 with 6 wv tK T~<; y~c; (C2). 

The spatial category ('0 &vw8ev472 tpx6~evoc;) implies a judgment of rank and value. 
Schnackenburg (1965:395) describes the superiority (tnavw naVTwv tmiv) of Jesus, 473 in 
principle, by virtue of his origin, unrestrictedly and absolutely'. Since these people are of 

467 tpx6J.Jevo~ is semantically directly qualified by avw8ev and indirectly by tnavw navrwv toriv, both from 
C1. 

468 1n 3:1-11 Jesus is involved in a dialogue with Nicodemus. Verse 12 forms a transitional verse, for from w 
13-21 the FE is narrating, not Jesus. The reason for this is that Nicodemus would not have understood what 
he had to say (v 12). The FE now gives additional information to the reader to enable him to understand. From 
v 31 it is again the FE speaking. Here we find him taking up a previous affirmation, varying it and elucidating 
it. 

469 Bultmann (1941 :117) uses 'nature' instead of 'type'. 

470 Barrett (1978:225) confirms this interpretation of Schnackenburg. 

471 The dualism or contrast is not metaphysical or spatial, but person-determined (cf Schnackenburg 
1965:395). The heavenly agent comes to the world below and gives all the earth-born t~ouoiav TtKva 8eo0 
yevoo801 (1 :12). Only a person who is born from above can have access to the heavenly world (cf 3:3,5). The 
earthly realm is not treated here as valueless by nature. In nature the earthly realm is good for it is created 
through the Logos (1 :3) and is the place to which the Logos came without being contaminated by this 'world 
below' (earth). It was the devil that caused the contamination. Sin adheres not to oap~ (as was the case with 
Gnosticism), but is present in the person (the Devil). 

472 avw8ev (C1) is used in 3:3,31 and designates the divine and heavenly world by whose powers man must 
be renewed. The notion of a higher world as the dwelling-place of God and his angelic hosts was familiar in 
Judaism. It is also used to indicate a region reserved for God only, inaccessible to man (Schnackenburg 
1965:382; cfOdeberg 1968:48,63). avw8ev (C1) parallels with TOO oupavoO (C4) (Brown 1971:157; Barrett 
1978:224). This parallel is due to the chiasm as indicated in the structural analysis. 

473 The heavenly figure is referred to in the singular. Therefore one can also regard wv eK Til~ vil~ as an 
individual. Til~ vil~ usually does not have the connotation of hostility that KOOJ.JO~ has, but refers here to the 
natural existence of man and is contrasted with the supernatural or heavenly (Brown 1971 :157f). Since the 
emphasis is on the heavenly revealer's uniqueness, navrwv is not used generically, but refers to all people 
on earth (Schnackenburg 1965:395). 
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'earthly' origin, they are also earthly474 by nature. 

No word coming from this earth could ever compare to the words spoken by the divinely 
sent agent, words that could demand 'faith', whose acceptance or rejection could cause life 
or death. Only the agent who has come from heaven could give authentic witness (cf 
Bultmann 1941: 118). 

In conclusion, 3:31 emphasizes the origin of Jesus. In order to accomplish this the FE 
contrasts Jesus' origin with the origin of those who come from the earth. In this text 
"tpx61Jevoc;" (C1 ,4) is used not so much to indicate movement from heaven, as to indicate 
Jesus' status and especially his place of origin. In the context of discipleship it is important 
that Jesus' origin be known as this makes him worthy of being followed (9:28f). To make 
it more understandable one can replace the verb phrase "'0 avw8ev tpx61Jevoc;" (C1) with 
the noun oupavoO (C4). 

(ii) The mode of his coming: It is clear that Jesus did not come on his own 
initiative. No, he came in the 'name of his Father' (5:43) and not on his own (8:42). 

John 5:43 

1 543tyw t,\{l,\u8a tv n~ 6v61JaTI roO narp6c; IJOU 
2 Kai ou Aa1Jf3aver8 !Je 
3 tav a,\,\oc; 8,\Sn tv rQ 6v61JaTI rQ l5i4>, tKelvov ArliJ4Je08e. 

Jesus is again involved in an argument with the Jews about the validity of his testimony at 
the feast of the Jews in Jerusalem (5: 1 ). He says that they are not on the side of God 
because they do not accept him, who came in the name of his Father. 475 According to 
Schnackenburg (1971: 178f) this expression proves that the Johannine idea of mission is 
rooted in ancient Jewish law concerning the authority of messengers. This model, he 
states, relates to the sending of a prophet476 in the name of God. But Jesus' mission 
surpasses that of the prophets. This is seen in what Jesus does 'in the name' of his Father, 
which reveals his unique authority (cf 1 0:25). 

A person who comes in the name of God, 477 comes on behalf of God (Bultmann 

474 
Bernard (1963:124)sthat where KOOIJOC: carries the idea of the moral condition of the world (see also 1 :9), 

y~ simply refers to the physical 'earth'. 

475 
This is the name the Father gave him (17:11, 12) and which he manifests to men (17:6,26). 

476 
It seems as if the FE could have been influenced by Deut 18:15-20. In Deut 18:15 and 18 it is written that 

the Lord will raise up a prophet like Moses and: 'If anyone does not listen to my words that the prophet speaks 
in my name, I myself will call him to account'. Schnackenburg (1971 :178f) is of the opinion that the FE may 
here be thinking of 'the prophet' who surpasses Moses (cf 6:32) and probably has the text of Deuteronomy 
in mind when he speaks of the testimony of Moses in Scripture (see 5:46b). In this text Jesus is then 'the 
authorised and legitimate Messianic prophet' (Schnackenburg 1971 :179). 

477 
The FG contains seven references to Jesus as speaking in the "6v61JaTI" of his Father. The "6v61JaTI" of 

the Father was given to the incarnate Son (17:11, 12); 'in the Name of his Father he came' (5:43) and he 
performs the 'works' which were his witness (1 0:25). This 'Name' he manifested (17:6), and 'made known' 
(17:26) to his disciples. He prayed to the Father to glorify his Name (12:28). 
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1941 :203)478 and speaks on his God-given authority479 (17:2) and seeks the honour of God 
(17:2); this should mean that he is dependent on God on whose behalf he speaks. 480 Thus, 
when Jesus says eyw eA~Au8a tv TQ 6v6~aTI ToO naTp6c; ~ou, it means that he comes 
as the representative of the Father, having been sent by him (7:28; 8:42). But it also 
conveys the idea that the incarnate Son reveals the Father in his character and power ( cf 
14:26) (Bernard 1963:255). 

The position of eyw in front of the verb EA~Au8a is emphasized, consequently Jesus is 
bound to make the claim in v 43b that the Jews will accept a person who comes in his own 
name. If the Jews do not acknowledge Jesus, but instead receive another one who comes 
'in his own name', they show themselves to contradict God. Jeremiah, the true prophet, 
rebuked the false prophet Shemaiah (Jer 29:25,31) with the reference 'In his own name'. 
Equivalent to this expression is the claim made by false prophets that they were speaking 
in the name of Jahweh ( cf Deut 18:20; Jer 14:14, 15; 23:25; 29: 9). The point the FE wants 
to emphasize in v 43b is the uniqueness of Jesus' mission. 

In conclusion the FE wants to underline primarily Jesus' authority, and secondarily the 
uniqueness of his mission. Thirdly, to come in the name of God is to come on behalf of 
God. To come in the name of God obviously implies that he would seek the honour of God 
and is dependent on God for what he came to do. This makes him God's representative. 
Unfortunately the Jews did not acknowledge this authority of Jesus. 

John 7:28 

1 7:28eKpa~ev ouv tv r4> fep4> 515aoKwv 6 · 111ooO~ Kai 'Atywv, 
1.1 KaJ.Jt oi5are 
1.2 Kai oi5are n68ev eiJJi 
1.3 Kai an' tuauroO OUK f;'Ar)'Au8a. 
1.4 a'A'A' eOTIV a'Ao81V6c; 6 ntuwac; U8, ov UJJ8T~ OUK oi5aTe481 

Still at the Jewish Feast of Tabernacles Jesus teaches about his identity seeing that it is 
touched on in 7:27 by the Jerusalemites. In 7:27 the Jerusalemites acknowledge that they 
o'i<Sa~ev where Jesus is from: namely Nazareth. Jesus admits this, but owing to external 
circumstances they could not really judge the nature of his mission (C1.4). Here it is 
fundamental to perceive the coming of Jesus rather than to determine where he grew up. 

478 
Bultmann (1941 :203) points out that when a man comes in his own name, he comes on his own accord, 

which is the same as to speak on his own authority (7:18), and seeks his own honour (7:18); this should mean 
that he makes himself independent of those to whom he speaks. 'To come on one's own behalf and 'speak 
on one's own authority' is synonymous with tK T~~ y~~ (3:31). 

479 Carson (1991 :264) correctly states that this verse 'a re-articulation of the theme of 5:19ff.: the Son's status 
as an emissary of the Father, with all the functional subordination which that entails, is conjoined with the 
authority of the Father'. 

480 In primitive Hebrew thought a name had an intimate and mysterious connection with the person who bore 
that name. A name was the expression of the personality of that person. In this sense 'the Name of Yahweh' 
came to signify the revelation of the Being of God. This is frequently used in the OT (cf Ps 20:1; Prov 18:1 0). 
Bernard (1963:255) is of opinion that this usage is carried into the NT (cf 1 :12; 17:11). 

481 Cf the correlation with 8:42: einev aural~ 6 , l11ooO~, Ei 6 8e6~ narnp UJJWV ~v, J1yancne av f;JJf;, tyw 
yap tK TOO 8eo0 ~~'A8ov Kai ~KW ou5e yap an' tuauroO t'AO'Au8a. a'AA' tKeTv6c; U8 antOT81A8V. This verse 
is discussed under "t~tpxoJJal". 
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He who enquires no further perceives nothing of his mission (Groenewald 1980: 185). 

In v 16 Jesus refutes the originality of his teaching, stating that it comes from the Father 
who sent him; now he has even refuted the originality for his mission by stating that he was 
sent ( cf 3: 17) (Morris 1975:413). The Jews would have perceived that Jesus was the 
Christ, if they knew God. In this text and in 8:19 and 55 Jesus refers to the fact that they 
did not know God, therefore they would also not know him who was sent by God. In the 
same way they would not know the Father as they did not accept the Son who came to 
reveal (make known) the Father (1: 18). True knowledge of God comes only through Jesus 
(Groenewald 1980: 185f; see also Morris 1975:413f). 

Jesus uses this as the starting-point for self-revelation. eKpa~ev draws attention to the 
revelatory character of his words (cf 1:15; 7:37; 12:44) (Schnackenburg 1971:203; cf 
Groenewald 1980: 185). Jesus' answer to the people creates a paradox: they do know 
(o'foaTe) him, but only outwardly, by his earthly background and appearance; but they do 
not ( ouK o'foaTe) really know his origin and true nature. 

Against this (the Jew's insistance that they know Jesus' origin) Jesus testifies that he is not 
here on his own accord (an' EIJauToO ouK EA~Au8a). The words "an' EIJaUTOO ouK 
EA~Au8a" ( cf also 5: 19) confirm that he came from elsewhere, from where he was sent by 
someone else. The reason why people do not know Jesus, and where he came from, is 
because they do not recognize Jesus as having been sent by someone else. Jesus' origin 
lies in another world, where the One who sent him is real and true (aAr,81voc;). 482 The FG 
ascribes "aAr,81voc;" as an attribute of God (17:3). This is uniquely applicable only to God 
as the one who exists and lives absolutely (cf 1 John 5:20). 

The fact that Jesus had not come of his own accord, means that he came from God ( cf v 
29). The question of Jesus' origin (cf 8:14; 9:29,30; 19:9) involves the mystery of his person 
(Schnackenburg 1971 :204 ). 

The FE wants to indicate that the Jerusalemites did not know Jesus because they did not 
know the one who sent him (cf 8:55), and that they do not know the Father because they 
did not know his Son (8: 19). True knowledge of God, that is communion with him ( cf 1 0: 14f; 
17:3), can only be attained when a person believes in the one whom God has sent. 

In conclusion, the FE uses the word "EA~Au8a" to indicate Jesus' coming to earth and the 
fact that he did not come on his own, but that he was commissioned by God. The fact that 
God sent him refers to Jesus' 'heavenly (divine) origin' and his 'true nature'. In order to 
understand Jesus' mission one has to understand his origin. To know Jesus is to know his 
'origin', which in turn requires knowledge of God. 

Verses 5:43 and 7:28 indicate that Jesus came in the name of the Father to be his 
representative, which made Jesus an authoritative person (5:43). He did not come by 
himself; God sent him. 

482 "aAr]8iv6~" does not mean that the one who sent him is truthful or reliable, but stresses that such a sender 
exists and exerts his dMne reality. This point of view of Schnackenburg (1971 :202) is based on the placement 
of "eoTIV" before the adjective "aAr]8iv6~".Schnackenburg correctly states that 'real' is not used in its 
existential sense (valid, authentic), but in qualitative sense (divine reality) meaning aAr]81v6~: 1 :9; 6:32; 8:16 
and 15:1. 
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(iii) The soteriological character of his coming: This aspect is described with various 
nuances. The relevant texts can be organized logically as follows: 

(a) Jesus came to his own (1 :11) 

20 1 : 11 ei~ TCx i01a ~A88V, 
21 Kai ol i0101 aurov ou napeAapov. 

The enigma of the Logos experiencing rejection in the world is expressed almost 
paradoxically in C20,21: "eic; Ta '151a ~A8ev, Kal oi '15101 aLJTOV ou naptAa~ov". These two 
cola repeat the thought of v 10, intensify it and continued to speak of the coming of the 
Logos to the world of human darkness ( cf Schnackenburg 1965:234 ). 

The two aorists (~A8ev, C20 and ouK eyvw in v 1 0) in vv 10,11 reflect the fact that the 
encounter between the Logos and the world took place in the reality of history 
(Schnackenburg 1965:234f). According to Schnackenburg 'The Logos "was" in the world 
as a force constantly at work and permeating it, and still he "came" to it, insofar as it existed 
historically and was constantly made new offers'. 

The Logos who was not accepted by his own, pitched his tent when he became incarnate 
'among believers' who take the place of the ancient Israel (Schnackenburg 1965:235). 

The neuter Ta '151a (Brown 1971:1 0; Carson 1991:124) could mean 'his own property' or 
'his own home' (cf 16:32; 19:27) (Bernard 1969:14; Carson 1991:124 cf Schnackenburg 
1965:235; Brown 1971 :10; Barrett 1978:163). The former could refer to the world as the 
property of the Logos (Carson 1991:124) and the latter to the Jewish nation and heritage 
(Bernard 1969:14f; Brown 1971 :10; Barrett 1978:163). But this expression is used above 
all to indicate 'those belonging to' someone (Arndt and Gingrich 1957:370). In the light of 
the universality of the creative work of the Logos, there is a sense in which all people are 
his own people, but from the perspective of the entire FG the FE here probably refers to 
the Jewish nation. 

Now the Logos comes in personal self-disclosure 'to his own home', but his own people 
(the way oi '15101 must be translated), auTov ou naptAa~ov. The expression oi '15101483 is 
characteristically used by the FE in terms of a relationship (cf 1:41; 5:18; 10:3,4, 12) 
(Carson 1991:125) to express actual union (13:1; cf 10:3f and 'mine' in 10:14,27, 'thine' in 
17:6,9f) (Schnackenburg 1965:236). Here the FE focuses on proper relationship of the 
Jewish people484 with the Logos (Carson 1991: 125). In the non-acceptance of Jesus the_ 

483 
The masculine form is used here (C20) as opposed to the neuter form used in C21. It is hard to explain 

why the FE chooses two different genders (Brown 1971 :1 0). It probably indicates that Jesus came to that 
framework of life to which he, as the Messiah, belonged. But unfortunately the people within that framework 
rejected him (Barrett 1978:163). The reference, from the perspective of the entire FG, is clearly to the people 
of Israel (cf Exod 19:5). Bultmann (1941 :34f) rejects this and interprets it cosmologically, rather than view it 
as a reference to salvation history. This interpretation of Bultmann flows from the presupposition that the 
Prologue was originally Gnostic (cf Brown 1971 :1 0). 

484 Even after interpreting v 11 in a narrower and more emotional sense than v 10, the broader pattern of 
rejection, which encompasses the entire 'world', is never far away (Carson 1991: 125; cf also Bernard 
1969:15). 
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FE perceives the mysterious fact of Jewish unbelief. 485 nap£Aa~ov (C21) probably relates 
to the metaphor of welcoming to a house ( cf Schnackenburg 1965:236). 486 

In conclusion, "~A8ev" (C20) refers to the physical historical coming of the Logos into this 
world. 487 "~A8ev", in this case, indicates movement from heaven (implied in the previous 
verses) to the earthly realm, which is indicated negatively ("Kal oi Yo101 aLnov", C21) in 
terms of 'that he was not welcome at all'. The fact that Jesus was unwelcome stresses the 
Johannine spatial dualism which in turn implies distance, the distance Jesus covered 
("~A8ev") to come to this world ( 1:14 ). 

(b) Jesus came as the Light to save the world and not to judge it488 

John1 :9 

1 1
:
9

"' Hv TO ¢we; TO CxAr181v6v, 
1.1 0 QluHi~el naVTa av8pwnov, 
1 .2 tpx6i.Jevov elc; Tov K6oi.Jov 

This verse means that the Word, TO Q:>wc;, is coming into the world and refers to nothing 
other than the sending of the Son into the world, 489 as described in the rest of the FG 
(Carson 1991: 122).490 

This verse links up with v 4. The Logos is depicted here as the true Light. He already 
possessed this power (C1 ), which enlightens every man, in his pre-existence, before his 
earthly existence, and merely exercises it anew in his mission of salvation, because it 
particularly belongs to him (Q:>wTI~el) -- ';' Hv TO Q:>wc; TO CxAI181v6v (C1) (Schnackenburg 
1965:229). The attribute CxAI181v6v in C 1 can indicate the 'genuineness' or 'realness' of a 

485 This is an important point for the understanding of discipleship from a soteriological perspective. If there 
was one important point that Christians had to make in their mission to first-century Jews (in semitic tradition 
or in the hellenistic world), it was the message that the man they proclaimed as Saviour and Lord was crucified 
by the Jewish leaders and largely rejected by his own people (Acts 2:22-24). This theme reaches a climax in 
12:37-41 (cf Carson 1991 :125). 

486 In a more general sense it could mean 'the accepting as partner' (Schnackenburg 1965:236). 

487 Although KOOIJOV (as a spatial indication) is not used, it is clearly defined by the preposition elc; and the 
phrase ou napt,\a~ov, which indicate a negative attitude. 

488 1 :9; 3:19; 12:46 (compare 12:47 with 9:39). 

489 tpx61Jevov completes the idea of"' Hv. The FE is no longer saying (cf v 4) 'that the light was in existence 
in the indefinite past, but that this light was in the act of coming into the world' (Lenski 1961 :51). 

490 The construction of this verse has been interpreted in different ways (Lenski 1961 :51; Schnackenburg 
1965:230f; Bernard 1969:1 0; Brown 1971 :9; Barrett 1978:160). Compare these scholars for a detailed 
discussions on this problem of interpretation. The problem concerns the question whether tpx6i.Jevov (C 12) 
should be considered with ¢we; (C1) or with av8pwnov (C1.2). The majority of these scholars have opted for 
the link between ¢we; and tpx6i.Jevov, which refers to the incarnation of the light. The FE uses the phrase 
'coming into the world' when referring to the Advent of Christ several times (6:14; 11 :27; 16:28; 18:37). The 
FE also refers to Christ as the 'light coming into the world' (3:19; 12:46) (Bernard 1969:1 0; Brown 1971 :9; 
Barrett 1978:161 ). 
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thing or person491 in contrast with falseness or untrue ness (Barrett 1978: 160; Carson 
1991: 122; cf Lenski 1961 :52). 492 The FE uses it to express 'the fullness of being and reality 
in God'. The Logos has this trancendent power which illumines and comes from his 
godhead (v 1 ). This power can and must be displayed in each person (disciple) who 
desires to reach his goal (Schnackenburg 1965:230). 

The FE wants the reader to think of the incarnate Logos whose 'illumination' has been 
bestowed in a special manner since the incarnation on man, 493 but only on those who 
believe in Jesus ( cf v 7). The historical coming of the Light into the world ( cf 3: 19) reduces 
any previous spiritual illumination to minor occurrence in the eyes of the FE. For this reason 
he used the second strophe of the hymn for this historical perspective. Even the adjective 
aA1181v6v (C1) must, for him, have had the significance of 'true, genuine light' in contrast 
with all other ostensible bringers of light (Schnackenburg 1965:229; Carson 1991: 122). 494 

According to Carson (1991: 122; also see Bernard 1969:11) 'this notion of "true" or 
"genuine" shades off into "ultimate", 495 because the contrast is not simply with what is false, 
but with that which was earlier and provisional or anticipatory in the history of God's 
gracious self-disclosure'. 496 From the OTitis clear that the law, Wisdom, the prophets and 
the entire Israelite religion give light (cf 8:12), the FE wants to indicate that the Word that 
came into the world is the light, the genuine and ultimate self-disclosure of God to man. 

What then does the FE mean by saying that this light, which came into the world, 6 cpwTI~el 
naVTa &v8pwnov?497 The primary lexical meaning of the verb cpwTI~el is 'to shed light upon' 
or 'to make visible'. What is at stake here is what Carson (1991 :124) calls 'the objective 
revelation'. The cpwc; comes into the world with the incarnation of the Logos, which is the 
'true light'. In the FG the light shines on all people (Barrett 1978:161) and forces a 
distinction (e g 3:19-21; 8:12; 9:39-41) (cf Meeks 1983). 

In semi-colon 1.2 the FE describes that the Word epx61Jevov eic; Tov KOOIJOV. This could 

491 aAn8rv6v is charcteristically applied to light (1 :9), worshippers (4:23), bread from heaven (6:32), the vine 
(15:1 ), and even to God himself (7:28; 17:3). 

492 Barrett (1978) also adds 'authentic'. 

493 Schnackenburg (1965:230) correctly points out that this 'illumination' of the Logos was active from 
'creation' untill the 'incarnation'. 

494 This point of view of the FE has far reaching implications for discipleship. Following in the footsteps of their
master, the disciples will become bringers of light to an even greater extent than those who figured in the OT. 

495 
Bernard (and Lenski 1961 :52) correctly distinguishes between the meanings of aAn8rv6v and CxAJ18~c;, 

although they fall in the same semantic field. He translates CxAJ18rv6v as genuine and CxAJ18~c; as true. 
According to Bernard (1969:11) the opposite of aAn8rv6v is not necessarily false, but imperfect, shadowy or 
unsubstantial. 'Christ is not "the true and only Light", but rather "the perfect Light," in whose radiance all other 
lights seems dim, the Sun among the stars which catch their light from him'. 

496 'The Johannine use of alethinos does carry something of the Greek meaning of "real", but it is the real 
because it is the full revelation of God's truth' (Ladd 1977:267). Israel was the chosen vine of God which the 
FE would acknowledge, but now Jesus himself is the locus of the covenant community of God, whose 
disciples must be related to him as branches (Carson 1991 :122). 

497 See Carson (1991 :123) for the discussion on the complexities of this phrase. 
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mean two things,498 namely that he invaded the created order he himself had made, or that 
KOOI-JOV refers to the 'created order (especially of human beings and human affairs) in 
rebellion against its Maker'499 (Carson 1991: 123). 

My opinion is that we need not categorically interpret the reference to the coming of the 
Logos in 1:9 (semi-colon 1.2) soteriologically as Carson suggested. From the verse itself 
and the context of the surrounding verses it seems that KOOI-JOV in C 1.2 has both a 
soteriological and a spatial meaning in relation to~ Hv TO cpwc; TO a/..f181v6v (C1 ).500 With the 
historical coming (tpx61-1evov, C1.2)501 of the Logos-Light from the 'world above' to the 
'world below' ( cf 3: 19) in this verse, 502 the FE prepares the reader for the incarnation of the 
light (v 14) (cf Len ski 1961:51 ). How precisely the light comes into the world remains 
unsaid. Only in v 14 does it become clear that it took place when the Logos became flesh 
(Schnackenburg 1965:231 ). 

In conclusion, tpx61-1evov (C1.2) refers to the historical coming of the Logos into the world 
and in combination with "6 cpwTI~el" (C1.1) refers to the function of his mission: revelation 
and salvation. Jesus posesses the power that can enlighten every person. By using the 
adjective af..1181v6v (C1 ), the FE contrasts Jesus with other bringers of light in order to point 
out the uniqueness of this new agent and his message. For the FE Jesus is TO cpwc;, the 
genuine and ultimate self-disclosure of God to man. 

John 3:19 

1 19aUTrj ~t tOTIV ~ Kp101C:, 
1.1 OTI TO ¢we tAOAU88V ek TOV KOOUOV 

2 Kal ~yanrjoav oi av8pwno1 IJCxAAOV TO OKOTOC: ~TO cpwc;, 
2.1 ~v yap OLJTWV novrlPa Tel epya. 

In his commentary to the reader, the FE turns (oe) once again as in 3:16 to historical 

498 For the FE the term KOOIJOV has different overtones. 
- Positively: God loves the world (3:16) 
-Neutrally: the world is simply a big place (1 :9; 21 :24-25) 
- Negatively: the sinfull people who did not recognise Jesus (1 :1 0). 
Closer investigation shows that only a handful of passages occur in a 'neutral' sense, while the vast majority 
are decidedly negative (Carson 1991 :123). Therefore the statement of the FE that those who come to faith 
are no longer of this world (17:14,16); they have been chosen out of this world (15:19). This indicates to us 
that the world is in need for a Saviour. The FE's use of the term oscillates between neutral and hostile. In the 
neutral sense it denotes the place in which response to God is a possibility. In the hostile sense it denotes the 
world of men apart from God and under the control of Satan. In 1 :9 the neutral meaning is used (cf Lindars 
1981 :89). 

499 For example 1:1 0; 7:7; 14:17,22,27,30; 15:187-19; 16:8,20,33; 17:6,9,14. 

500 In this sense tpx61Jevov (C1.2) is taken as neuter nominative, agreeing with cpwc; (C1). An interpretation 
of C1 in a functional sense is not excluded here, which supports a soteriological interpretation. 

501 Scholars disagree about the relation of tpx61Jevov to the rest of the sentence. Is this participium to be 
joined with "'Hv as a periphrastic conjugation or with av8pwnov because it is accusative masculine? Both 
possiblities received some support (cf Schnackenburg 1965:230f). 

502 'Coming' is a standard term used in the FG to indicate the mission of Christ into the world, his appearance 
as the Saviour of the world. The term tpx61Jevoc; can therefore be regarded as a terminus technicus for the 
mission of Jesus in the FG. 
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events to give a clear statement of his own understanding of judgment. In v 17 the FE 
speaks of the coming of Jesus-- not to judge the world- and then, in v 18, of one man not 
judged and of another already judged. In v 19 Jesus gives a direct statement on what is 
meant by this judgment. Judgment, according to him, is the fact that the cpw~, the 
Revealer,503 tA~Au8ev ei~ TOV KOOIJOV (Bultmann 1941: 113). 504 With the incarnation of the 
Word, the light shone in the darkness (Carson 1991 :207; cf Lindars 1981: 160). In v 20 this 
judgment is described as the division between light and darkness (Bultmann 1941: 113). 

Here the FE tries to indicate that men prefer darkness to light (aorist). oK6To~ appears 
here, as in 1 :Sb, as the personified power of evil. OK6To~ opposes TO cpw~ which the 'Son' 
really is in person. In 3:19-21 the FE expresses himself on the sombre background of 
unbelief ( cf Bernard 1969:121 ). Such behaviour by men invites judgment (Kpiol~). 

Although a division takes place when some people follow the light, Kpiol~ in C1 could be 
seen as dealing with men who have shut their eyes to the light. Two classes then become 
visible when unbelief is explained (vv 20f). Although Jesus was not sent by God to judge 
the world (v17), judgment nevertheless is mentioned (v 17). In 9:39 we read that Jesus has 
come 'to pronounce judgment' (ei~ KPI!Ja). Both these verses refer to the fact that a 
judgment is brought about his revelation. It is also affirmed indirectly in 3: 19W05 that some 
people respond positively to the light (v 21 ). The judgment in v 19 is not meant to be 
exclusively historical, but takes place (eOTiv, instead of ~v) whenever men prefer darkness 
to light and do not believe in the Son of God. 

The reference oi &v8pwno1 includes men of all time. This does not mean that punishment 
has already been afflicted, but only that a dicision has been taken by these men through 
which they have placed themselves on the side of the 'Prince of this world'. 506 The judgment 
on unbelief remains effective as long as unbelief persists (8:24). 'Mit dem geschichtlichen 
Ruckblick und Urteil ist der gegenwartige Anruf zur Entscheidung verbunden, und das ist 
in dieser kerygmatischen Rede ... ' (Schnackenburg 1965:429). 

The fact that the light has come (note the perfect) remains a lasting challenge to men, 
prompting them to choose between faith (salvation) and unbelief Uudgment). 

In conclusion, Jesus (To cpw~) eA~Au8ev ei~ Tov KOOIJOV (C1.1) not to judge. In fact, his 
coming has judgmental implications. Again "eA~Au8ev" is used by the FE to describe one 
of Jesus' activities. The coming (eA~Au8ev) of Jesus must be interpreted in relation to 
Kpiol~ (C1 ). The "6TI" particle is used in an explanatory sense. This judgment partially 
reveals his identity. 

503 This Revealer brings the complete revelation of God (1 :18; 3:11 ). 

504 This description of judgment seems to be parenthetical (see particle ~tin C1). Even the 6Tr clause (C1.1) 
is in apposition to a0Til (C1): 'This .. .that' is not causal (Lenski 1961 :270). 

505 In 1 :12 and 3:33 we find direct references. 

506 Judgment has been passed on this 'prince' by the death and victory of Jesus on the cross (12:31; 16:11). 
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John 12:46 

1 46tyw <t>w~ ei~ rov K6o~ov 8Ar1Au8a, 
1.1 l'va na~ 6 n10T8UWV 8i~ E~B EV T[l OKOTic;x ~~ ~eivn. 

In his concluding revelatory discourse before the world Jesus wants, finally, to emphasize 
his role in salvation and appeals to the unbelieving and obstinate world of men to have faith 
in him. Because of this Jesus can and must refer to himself (EIJE, tyw) emphatically (Morris 
1975:607) as the one who came (EA~Au8a, C1) to rescue people from darkness (oKoTIQ, 
C1.1 ). 'E!JE occurs three times with n1meuwv ei~ (vv 44,46) and tyw four times (vv 
46,47,49,50) to stress Jesus' role as revealer and bringer of salvation. 507 Thus the purpose 
of Jesus' coming (tA~Au8a508 C1) was not to bring condemnation but transformation (Morris 
1975:608; Carson 1991 :452) states that the believer Tfl OKOTIQ IJ~ !Jelvn (C1.1 ). Here (C1) 
Jesus turns to his mission among men. 509 

Darkness (oKOTIQ) is not regarded as a threatening force that attacks human beings 
(12:35), but as a sphere in which they exist continually. OKOTIQ is synonymous with the 
sphere of death. Only Jesus, the Son of God (cpw~51 ° C1 ), can save them from this (5:24). 511 

To have faith in Jesus is to have faith in the one who sent him. The function of Jesus is only 
that of an agent (eyw cpw~ ei~ T6v KOOIJOV EA~Au8a, 512 C1 ). His agency is to be seen in 
principle with the Jewish theory of representation, i.e. that the emissary represents the one 
who sends him. God is present in Jesus through his word, his claim and his promise. 513 

Here attention is focused entirely on the one who sends. If Jesus is the 'eschatological 
emissary' of God in whom God is present, then faith in him is a condition of fellowship with 
God (Schnackenburg 1971 :526). 

In conclusion Jesus (cpw~) ei~ T6v KOOIJOV EA~Au8a (C1) to rescue the world from 
darkness. Thus Jesus came not to judge but to transform. "eA~Au8a" must be interpreted 
in relation to "cpw~" (C1) and "n1meuwv" (C1.1 ). Although the idea of Jesus' descent is 
present, it is the saving activity of Jesus that is stressed here. 

507 
The nearest parallel to this content is the statement in 3:19 (the previous section of discussion). 

508 
The FE uses 8Af)Au8a (perfect) with ei~ rov K6o~ov (16:28; 18:37) three times. The perfect is found also 

in other contexts that refer to the coming of Jesus (3:19; 5:43; 7:28; 8:42) though the aorist is also common 
(1 :11; 8:14; 9:39; 10:10; 12:27,47). It is interesting to note that after the perfect tense in this verse the. FE 
moves to the aorist in the next to vary the text (Morris 1975:607). This means that no specific meaning has 
been allocated to the use of either the perfect or the aorist tenses by the FE. 

509 
Much of what has been said in reference to the closely parallel verse 3:19 is applicable here. If v 46 holds 

out the offer of light to those who believe in Jesus, then w 4 7,48 apply to those who do not obey him or accept 
his words and thus reject him (Brown 1971 :491 ). 

510 Jesus was not the only light sent by God. In all the prophets of God, God's light shone. When they 
prophesied, the light of God shone through them (cf Lenski 1961 :894). 

511 Verses 44 and 45 stand in close relation to v 46. 

512 
Cf 3:19. That Christ is the Light of the world is a principal topic in the FG; cf 1 :4,5,9; 8:12. 

513 This idea is mentioned frequently, for instance in 6:38ff,46; 7:18,28; 8:18,26,29,42. 
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John 9:39 

1 39Kai einev 6 · lr)ooOc;, 
1.1 Eic; Kpi!Ja eyw eic; rov KOOIJOV roOrov ~}..8ov, 

1 .1 .1 i'va oi !Jrl f3}..tnovrec; f3}..enw01v 
1.1.2 Kai oi f3}..tnovrec; rucp}..oi ytvwvrm. 

In 9:39 Jesus speaks the last words in his conversation with the 'healed' blind-born man. 514 

This man becomes sighted in a double sense, 515 therefore Jesus can make the profound 
statement that his coming means a Kpi!Ja. 516 In this context it is technically equivalent to 
Kpio1c;. This implies that Jesus, in practice, exercises judicial activity, Kpive1v ( cf 3:17-21; 
5:22-24,27,30) (Schnackenburg 1971 :323). While Jesus did not come to judge men (3: 17; 
12:47)517 his coming represents his approaching judgment on all men, who become divided 
according to the way in which they react to that coming (see 3:18; 8:15) (Morris 1975:496). 

No paradox exists with 3:17,518 8:15 and 12:42 because these passages are intended to 
emphasize the saving plan of God.519 In the case of a person who rejects the one sent by 
God, his unbelief becomes a judgment on him (3:18b; 12:48).520 This judgment leads to 
division among people. This factor is present here as well as in 3:19. 521 The judment in 
C 1.1 is inevitably implied by the presence of Jesus which is clear in 3:18-21. In fact this 

514 
Although Morris (1975:496) maintains that these words of Jesus do not fit here but was spoken a little later, 

this is irrelevant here since it would not change the meaning for the purpose of our investigation. 

515 
This man has not just receive the sight of his eyes, but also sight in his believing heart. 

516 
'A sentence of judicial decision' (Schnackenburg 1971 :323). This is also the only place in the FG where 

KPiiJa is found (Morris 1975:496; Barrett 1979:365). According to Newman & Nida (1980:319) this term 
essentially means 'to indicate distinctions between people'. Kpi!Ja does not refer here to pronounce 
condemnation or innocence, nor does it refer to final judgment, but it refers to expose sin. 

517 
1.5 12

:
47Kai eav Ti<; IJOU CxKOuon TWV PfliJOTWV 
1.5.1 Kai !Jrl cpu}..a~n, f;yw OU KpiVW OUTOV, 

1.6 ou yap ~}..8ov i'va Kpivw r6v KOOIJOV 
1.7 CxAA' i'va OWOW TOV KOOIJOV. 

518 
Although contrast exists between 3:17 and 9:39, there is no real contradiction. Verse 3:17 affirms that the 

ultimate purpose of God's sending his Son into the world was to save it. Verse 9:39 speaks of the inevitable 
results of the coming of the Son: there will be judgment on those who refuse to open their eyes. 

519 The purpose of the mission of Jesus is often expressed in the FG in these and similar terms (1 0:1 0; 12:46f; 
18:37; also cf 5:43; 7:28; 8:42; 12:27; 16:28; 17:8) (Barrett 1978:365). 

520 
Those who see only physically (outwardly), are actually blind and are loosing their ability to perceive 

spiritual and divine realities. Blindness of this nature means unbelief and leads to total blindness. This 
blindness delivers people to the powers of darkness. This further dimension of sight and blindness is also 
prominent in 8:12; 11 :9-1 0; 12:35-36,46. The phrase r6v KOOIJOV roOrov, instead of just 'the world' reinforces 
the darker aspect of the judgment (cf 8:23; 12:31; 16;11). 

521 
' ... die paradoxe Umkehrung der Verhaltnisse auf gottliche VerfUgung 0'va)' (Schnackenburg 1971 :324). 

The Kpiol<; that appears in 3:19 as a result from human guilt is here declared to be divine will. This KpiOI<; can 
be looked at from two perspectives: from below in terms of human nature, and from above as the result of 
God's ordinance. In the FG both are combined. Schnackenburg convincingly states that when one isolates 
divine providence as the deliberate binding of specific individuals, one fails to do justice to the FE's theological 
intentions. 
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was the reason why Jesus came into the world (C1.1 ). 522 The dualistic imagery523 of 'light 
and darkness' (3: 19-21) is implicit in this text and explains the present narrative (Brown 
1975:376; Barrett 1978:365). 

Jesus refers to both groups in a metaphorical sense: those who see (oi ~,\f;novre~, C1.1.2) 
and those who do not see ( oi ~~ ~,\tnovre~, C 1.1.1 ). The primary intention of l'va oi ~~ 
~,\tnovre~ ~,\8nwo1v (C1.1.1) Kal oi ~,\{;novre~ rucp,\ol ytvwvra1 (C1.1.2) is to bring out the 
underlying meaning of the miracle and 'trial' of the healed man. This underlying meaning 
is also the meaning of the ministry of Jesus as a whole. This would mean that to receive 
Jesus is to receive the light of the world and to reject him is to close the eyes and become 
blind (Barrett 1978:366). Bultmann (1941 :258f) correctly states that every person must 
make a conscious decision regarding the group to which he wants to belong. 524 

The division between the spiritually sighted and the blind is brought about by their attitude 
to the person of Jesus (tyw is used emphatically). The saving function of Jesus as the light 
of this world here becomes damning for those who reject him (Schnackenburg 1971 :324; 
Barrett 1978:365). 

In conclusion: as in verses 12:46f the FE again uses the division between spiritual sight 
and blindness to emphasize the saving activity of Jesus. Jesus came to save this world, 
not to judge it. The judgment referred to in this text is brought about by those who are 
judged as a result of their negative attitude to the person of Jesus. This explains that the 
coming (~,\8ov, C1.1) of Jesus into the world creates a Kpiol~. 

It is remarkable that in the four verses discussed (1 :9; 3:19; 12:46 and 9:39) with reference 
to Jesus' saving work, interesting similarities and dissimilarities occur: 

<Pw~ KPJOI~ niOT8UWV OKOTlf!. 
1:9 
3:19 

12:46 
9:39 implied ~,\f;nWOIV 

In three of these four verses Jesus is seen as the Light (also implicit in 9:39). Thus Jesus 
( cpw~), who came into the world, creates a Kpiol~. Those who n1meuwv in him will 
~,\{;novre~, while those who do not believe will not see, but live in darkness (oKorlq.). 

522 tyw ei~ rov KOOIJOV roOrov ~A8ov is frequently used by the FE throughout the FG (1 :9; 3:19; 6:14; 11 :27; 
12:46; 16:28; 18:37) and, according to Schnackenburg (1971 :324), corresponds to antore1Aev 6 8e6~ rov 
ulov ei~ rov KOOIJOV (3:17; 1 0:36; 17:18). Barrett (1978:365) correctly states that the pre-existence of Christ, 
as well as the vital place of his mission in the eternal place of God, are presupposed here. 

523 The contrast between the 'world above' which is the natural home of Christ and the 'world below' is also 
described in 8:23; cf also 9:39; 11 :9; 12:25,31; 13:1; 16:11; 18:36. 

524 Cf Bultmann (1941 :258f) for an excellent explanation of semi-cola 1.1.1 and 1.1.2. 
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(c) Jesus came to witness to the world (18:37) 

1 37einev ouv aur4J6 niACxTO<;, OUKOOV f3a01A8U<; ei au; 
2 aneKpi811 6 '111000<;, 

2.1 Iu M~ye1c; or1 f3aa~f..euc; ei!JI. 
.2 eyw eic; T00TO yeytWiliJal 
.3 Kai ek; T00TO f;,\(],\u8a ek; TOV K60UOV, 

i'va uaprup(]ow TO af..n8eiq 
2.4 nac; 6 wv eK r~c; OAI188iac; OKOU81 jJOU r~c; cpwv~c;. 

When Jesus appears before Pilate he speaks about his ~aOIAeuc;. Pilate follows this up 
with a question: OuKoOv ~aOIAeuc; ei ou (C1 ). 525 This gives Jesus the opportunity to explain 
his kingship to Pilate (C2). Jesus, responds to Pilate's question by explaining how he 
understands himself to be a king.526 His conduct would be profoundly misleading if he did 
not continue to spell out the peculiar nature of his reign. In v 36 Jesus describes his kingly 
mission negatively, but he defines it positively in v 37. To be a king was the reason why 
(Carson 1991 :594) eyw eic; TOUTO yeyewru.Jal (C2.2) Ka1 eic; TOUTO EA~AU8a eic; TOV 
KOOJ..JOV, l'va J..Japrup~ow rfl CxAI18eiQ (C2.3). 527 These parallel expressions refer to the 
manifestation of Christ in the 'world below' to manifest something of the heavenly glory 
(1 :14). Thus to be 'a king' is to J..Japrup~ow rfl CxAI18€iQ (C2.3) (Carson 1991 :595). Jesus 
knows himself to be the only competent agent from the realm of God to reveal the truth 
(aA118eiac;) of salvation528 (Schnackenburg 1975:285f).529 Therefore, in his response to 
Pilate's question, Jesus asserts that he originates from another world and has no other 
purpose in this world than to bear witness of the 'world above' and its reality 
(Schnackenburg 1975:285f; Newman & Nida 1980:571 ). The pleonasm, that he 'was born 
for this' (C2.2) and 'has come into the world for this' (C2.3) to bear witness to the truth, 
emphasizes this. 

The interpretation of Newman & Nida (1980:571) to understand CxAI18eiac; as 'true words' 
is not convincing.530 eK T~<; CxAI18eiac; points back to eK TOO KOOJ..JOU TOUTOU. In this context 
Jesus represents a kingdom that comes into the 'world below' from the 'world above', 
promoting a new understanding of the will of God; Christ himself is this kingdom as he is 

525 The argumentative particle OuKoOv seeks a definite affirmative answer (cf Carson 1991 :594; Barrett 
1978:537). The NIV translates it as 'You are right in saying I am a king'. 

526 The reason why Jesus came into the world is not to be a king, but to bear witness to the truth (Brown 
1975:853). 

527 These two (semi-cola 2.2 and 2.3) are parallel expressions (Brown 1975:854; Newman & Nida 1980:571 ). 
Barrett (1978:537) refers to them as being synonymous. Both refer to the incarnation (Carson 1991 :594). 

528 af..1188iac; is one of the key motifs in the FG (see 1 :14). Though the Baptist spoke on behalf of the truth 
(5:33), Christ is the truth (14:6), because he is God, was with God (1 :1) and is one with God (cf Newman & 
Nida 1980:571). 

529 This is the Johannine kerygma presented in its most concentrated and clearest form in Jn 3:31-36. There 
too 'witness' and 'truth' are mentioned (Schnackenburg 1975:286). 

530 Dodd (1980:176) offers an impressive exposition but somewhat overstates it (cf Barrett 1978:538). For 
Dodd 6 wv eK T~<; OA1188iac; 'is parallel to such Johannine expressions as eK roO 8eo0, eK TWV avw, all of 
which are implied to those who partake of the higher order of being, as opposed to those who are eK r~c; 
oapK6<;, tK rwv Karw, tK roO K60IJOU rourou, tK roO ~1af36f..ou. 'Af..~8e1a therefore stands here for the realm 
of pure and eternal reality as distinct from this world of transient phenomena.' 
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the truth (14:6). 531 CxAf18elac; (C2.3,4) in this context relates to 'truth in motion', entering the 
world to liberate those who are capable to hear that trutht. Thus CxAf18elac; does not relate 
to 'a world of timeless forms, but to an enacted plan of salvation' (Barrett 1978:537). 

It is nothing less than the Father's self disclosure through his Son, who is the truth (14:6) 
(Carson 1991 :595). i'va ~apTup~ow Ttl CxAf18eiQ 'is the one purpose for which Jesus has 
come' (Newman & Nida 1980:571 ). The testimony of this heavenly agent does not here 
have any forensic sense, but means that this agent speaks in this world those things which 
he 'has seen and heard with the Father' (3:32; 8:26). He reveals this knowledge to the 
world as the 'truth' which brings salvation (8:32) (Schnackenburg 1975:286). 

In 5:33 it is stated that the Baptist has testified to the truth; here in 18:37 the same 
expression is used by Jesus of himself. Jesus can testify to the truth because he belongs 
to the 'world above' (8:23) and is the only one who came down from heaven (3: 13). In his 
pre-existence he has seen what the Father can do (5: 19) and heard what he said (8:26). 
Therefore the words and deeds of the ministry of Jesus constitute testimony to the truth 
(Brown 1975:854 ). 

In conclusion, Jesus EA~Au8a eic; Tov K6o~ov (C2.3) with a revelatory-salvivic message to 
manifest something of the heavenly glory. Jesus was the only competent 'agent' from the 
realm of God to reveal the truth of salvation. He himself is the truth who can reveal the 
Father. The testimony of this heavenly agent is based on what he has seen and heard from 
the Father. 

(d) Jesus came so that we may have life to the full (10:10) 

1 106 KA8mf1<.; OUK epXE:Tal E:i IJ~ l'va KA84Jn 
Kal8uon 
Kal anof..ton 

2 eyw 0/..Sov l'va l;wr]v eXWOIV Kal nE:QIOOOV 8XWOIV.532 

In the final sentence of this cryptic discourse by Jesus about 'the Door' at the Feast of 
Dedication he combines the polemic and the positive aspects. Despite the ruinous activities 
of the thieves, robbers and strangers, Jesus, the Door, keeps them alive and wants to give 
them more abundant life (Schnackenburg 1971 :369). 

The coming of the thief for his wicked purpose is contrasted with the coming of Jesus and 
his blessed purpose. Morris (1975:508; cf also Brown 1975:394) points out an important 
aspect in the contrasting of Jesus with the thief (C1 ): The interest of the thief, who steals 
or kills for food, is selfish. He comes only to harm the flock and has no interest in their 
welfare. Christ, by contrast, came only for the benefit of the sheep. 

The statement in C2 is literal. tyw is used emphatically, and together with ~,\8ov denotes 

531 He does not represent a kind of supramundane existence (Barrett 1978:538). 

532 There is some evidence (P66
·, Bezae, pc and ff1 in favour of the omission of this clause. The omission is 

probably seen as homoeoteleuton (Bultmann 1941 :287; Brown 1975:386; Barrett 1978:373 suggests 
haplography) since in C2 the Greek verb exw01v occurs twice. However the evidence for such an omission 
is not convincing. 
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that he came from heaven into this world (9:39; 8:23; 3: 17) (Lenski 1961 :720). 533 He came 
to give life and to give it in abundance. The superabundant fulness of this life proceeds 
from God and is highlighted in Kal nep1ooov exwo1v (C2). 534 In other places in the FG it is 
illustrated through the metaphors of the bubbling spring (4:14; cf 7:38) or of the bread that 
satisfies all hunger for ever (6:35,50,58). The comparative construction nep1ooov exwo1v 
denotes life in its highest degree. Schnackenburg (1971 :369; Morris 1975:509; Newman 
& Nida 1980:328) interprets this as eternal life, while Carson's (1991 :385) interpretation 
reads 'life at its scarcely imagined best, life to be lived'. We should not interpret these two 
scholars as opposites, but should rather combine their interpretations. We should 
understand 'life' (~w~v -- C2) as the incorporation of the person who comes to believe in 
Jesus, into the family of God. The 'abundance' (nep1ooov) of this life is then to experience 
all the privileges of this sonship: protection, care, love, provision, life in the Spirit etc. So 
the life afforded by Jesus to those who believe in him is of an eschatological nature and 
leads to the attainment of that sphere where the Godhead dwells in the 'new eschatological 
life' in the 'world below'. 

In conclusion, Jesus came from the heavenly sphere to bring life in abundance. This means 
that when Jesus came he brought heavenly qualities with him in which man could share. 
Because this fullness of life comes from God, it can only be obtained through the 
acceptance of Jesus. When a person becomes a child of God and so becomes part of 
God's family through the acceptance of Jesus in faith (1 :12), he will experience this 
abundant life and all the privileges of sonship. 

(e) Jesus came to die on the cross (12:27) 

1 27N0v rlliJUXrliJOU T8TCxpaKTOI. 
2 Kai ri einw; 

2.1 narep, OWOOV IJ8 eK Trl<:; Wpac; TOUTil<:;; 
3 a"A"Aa 510 TOUTO O"A8ov ek TOV wpav TOUTOV. 

After Jesus addressed his disciples about discipleship, he returns to the subject of his 
'hour,' which is again described in its dual character of 'hour of death' and 'hour of 
glorification' (Carson 1991 :440). The hour of death and glorification has begun and is 
experienced by Jesus in its deepest dimension. 535 

The question Kal ri eYnw (C2) does not mean that Jesus is lingering in the depths of death 
and destruction. Even his approach to the Father, which follows on the question, should not 
be understood as a petition, but rather as a second answer (Schnackenburg 1971 :484f; _ 

533 The aorist indicates the historical reality of his coming. 

534 Schnackenburg (1971 :369) does not link this phrase predicatively with ~wnv. nep1oo6v is translated by 
Arndt and Gingrich (1957:657; also C Brown 1975:729) as 'abundant'. But in the context 'abundance of life' 
is meant. Compare the expression ~wnv ~xwo1v with 3:15. The durative present tense of the verb ~xwmv and 
its emphatic repetition indicates an enduring possession. The repetition of ~xwmv makes the second part of 
the purpose stand out more independently. The neuter adjective nep1oo6v is treated in v 10 as a noun, 
'abundance' or 'superfluity' of all the blessings which relates to this true spiritual life (Lenski 1961 :720). Jesus 
gives of his fullness (cf 1 :16), like God who also does not give by measure (3:34) (Sanders & Mastin 
1975:250). 

535 The perfect (rerapaKTOI -- C1) points to a continuous state (Morris 1975:594). 
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Morris 1975:594f).536 The sharply contrasted answer a'A'Aa 01a T00To ~'A8ov eic; T~v wpav 
TaLJTilV (C3), is best understood as an answer to this question to explain the significance 

· ofT~<; wpac; TaUTI1<;. 537 Here we see the Son's obedient submission to the Father's will 
(5: 19ff; 6:37ff; 8:29; cf 10: 18) (Schnackenburg 1971 :484f; Morris 1975:594). It is for this 
very hour that he came, therefore he cannot avoid it. 

In conclusion the phrase "~'A8ov eic;" indicates the purpose for which Jesus came: to be 
glorified through his death on the cross. Only this act could bring salvation to mankind. 

Finally, it has been indicated that the FE uses epxoi-Jal to emphasize different aspects 
about the coming of Jesus: Jesus has a heavenly origin. This was something only he 
himself knew and which his opponents and disciples could not readily perceive. He was 
sent by his Father and came in the name of his Father and not by his own volition. The 
purpose of his mission was to save the world. He comes as the Light to save the world and 
not to judge it, although his presence creates a krisis. Jesus has a definite destination, his 
own people, but unfortunately they did not receive him. His modus oprandi is witnessing. 
He brings heavenly qualities in order that believers may experience the fullness of the 
privilege of being part of the family of God. This whole mission of Jesus culminates in his 
crucifixion. Thus the FE uses epxoi-Jal to give a broad description of the entire mission of 
Jesus. 

(b) eEepXOIJOI538 

e~epxoi-Jal is the next single verb used by the FE to indicate the coming of Jesus and 
occurs only twice in the FG in connection with his mission, namely in 8:42 and 17:8. 

1 s:42einev aLnolc; 6 , 111oo0c;, 
1.1 Ei 6 886<; naTr1P Uj .. ICDV ~v, ~yancne av tj..lt, 

~ :; ~~~ .:.~:. .. ~~.~~~.~.~.~~.::::~~~8ov ~ 
1.4 ou5t yap an' ej.JaUT00 .. tA.(lA.u8a, 8' 
1.5 aA.A' tKelv6c; IJ8 ............. antme1A.ev A' 

During an argument with the Jews at the Tabernacle Feast in Jerusalem, Jesus challenges 
them saying that if they were sons of Abraham, they would not try to kill him (8:37,40), but 
love him as one who came from God.539 It is implied is that if they hate Jesus, they also 
hate his Father (15:23,24), and that anyone who rejects him rejects the one who sent him 
( 12:48,49) (Schnackenburg 1971 :285f). For Jesus spiritual sonship, in the sense that 
matters, is attested by likeness and conduct, irrespective whether the 'father' is Abraham 
or God (Carson 1991 :352). True children of God should above all accept that Jesus came 
from God (cf 3:2) and in turn towards him in love. It is impossible that such children should 

536 
A few scholars incorrectly interpret C2 (Ti eTnw;) and semi-colon 2.1 as a petition (Barrett 1978:425; cf 

Newman & Nida 1980:409). Carson (1991 :440) interpreted it as 'either a question or a prayer'. 

537 Morris (1975:595) is correct in his view that the words in semi-colon 2.1 represent a rhetorical question, 
a hypothetical prayer which Jesus has in mind, but which he refuses to pray. 

538 Although t~tpxoiJm appears in 13:3 and 16:27f preference is given to instnces where it appears together 
with verbs indicating the ascension of Jesus. 

539 Semi-colon 1.1 is a conditional sentence (ei with the imperfect ~v -- Lenski 1961 :645; Abbot & Mansfield 
1973:46) of 'lrrealis der Gegenwart', indicated by the imperfect ~yancne + av (Rienecker 1970:219). 
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not recognize the Son of God (Lenski 1961 :646). 

The explicit criterion for sonship stated here (Ei 6 8eoc; nar~p UIJWV ~v -- C1.1) is love for 
Jesus (~yan&re &v EIJE --C1.1 ). And Jesus, knowing with certainty that he came from God 
(C1.2-4) and was sent by God (C1.4), can only state that if the Jews do 'not love him' it can 
only because they do not know the Father (C1.1) (Carson 1991 :352). 

In C1.1 and C1.2 Jesus argues from a sense of complete union with God (cf 7:28; 
8: 18,20,26). The pleonastic description (eK ... e~~,\8ov -- C1.2) of his divine coming is 
striking. e~~,\8ov refers to Jesus' coming roO 8eo0 into the world (indicates the incarnation 
-- Lenski 1961 :646) and not his eternal going forth from the Father (7:29).540 In C1.3 ~Kw541 

refers to the same event,542 but stresses the arrival of Jesus in the world. In C1.4 the third 
indication of his coming is that he did not an' Ej.JOUTOO e,\~,\u8a (C1.4), but that God 
(eKelv6c;) 1-J€ antore1,\ev (C1.5). 543 The last two references about his coming distinguish 
Jesus from other prophets of salvation who 'came before' him (cf 1 0:8) (Schnackenburg 
1971 :286). From this text it is clear that the going forth from God and the mission of Jesus 
cannot be separated, as is stressed here. Therefore true children of God must at once 
recognize and love him who comes from God with God's own truth and blessings. 544 

In conclusion, e~~,\8ov in C1.2 indicates that Jesus came from God. In relation to C3-5 it 
refers to the mission and origin of Jesus. This cola clearly mirrors Jesus' consciousness 
of his mission, that he came from God and was sent by God. His going forth from God and 
his mission are indicated here by the FE as one action. Finally, this verse indicates that a 
relationship with Jesus is equal to having a relationship with God, and that a relationship 
with God is the same as having a relationship with Jesus. 

540 The aorist tense indicates the mission (incarnation) of the Son. tyw yap tK ToO 8eo0 f;~fJA8ov (C1.2) Kai 
~Kw (C1.3) is all one idea and is confirmed by the use of the aorist (f;~fJA8ov) in 17:8. The parallelism there 
shows that "f;~fJA8ov" refers to mission: " ... Kai f;yvwoav CxArJ8W~ OTI napa ooO f;~fJA8ov, Kai tniareuoav OTI 
ou ~e antOTeiAa~." According to Barrett (1978:348) "f;~fJA8ov" denotes the departure of Christ tK TOO 8eo0 
(C1.2) and "~Kw" (C1.3) the arrival of Jesus in the world. Attempts have been made to distinguish between 
tK TOO 8eo0 (cf 16:28) and an6 TOO 8eo0 (cf 13:3; 16:30), where "f;K" indicates birthplace and an6 habitation. 
Bernard (1969:61) states that it appears from 6:33,38,41 and 7:42 that "tK" and "ana" are used almost 
interchangeably, as they were generally used by Greek authors. Lenski's (1961 :646) point of view that to 
indicate the coming of Jesus from God the Greek may use "tK", "napa" (16:27), or "an6" (16:30) supports 
that of Bernard (1969). 

541 ~Kw may suggest the arrival of a prophet (Barrett 1978:348). Brown (1975:357) adds another perspective 
by suggesting that it may refer to the coming of a deity who makes a solemn appearance. See Barrett 
(1978:348) for text references. In the FG ~Kw is not used with this connotation. It simply means 'I am standing 
here before these Jews, engaged in the mission of God' (Lenski 1961 :646). Barrett (1978:348) correctly refers 
to ~KW, in correlation with Lenski, as the arrival of Jesus in the world. 

542 Schnackenburg (1971 :286) argues that ~KW was probably used as an expansion because of its particular 
resonance of the religious language of the time. This term was partially used to indicate the saving 
appearance of a derry (Schneider 1935:929ff). The FE took over this usage to apply it exclusively and 
emphatically to Jesus (1 Jn 5:20) (cf Bernard 1963:313). 

543 This is a typical Johannine emphasis. It is a repetition from 7:28 and has the same significance (Bernard 
1963:313 -- see particularly 5:19-30). Jesus came (C1.4) because he was sent (C1.5). His ministry has 
significance because he is the agent of the Father. Therefore his debates must not be interpreted as self
defence, but rather as a manifestation of the Father (Barrett 1978:348). 

544 7:28f is a close parallel in which the origin of Jesus was under discussion in connection with his 
Messiahship (Lindars 1981 :328). 
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John 17:8 

3.12 80TI Ta Prl!JaTa a e5WKCx~ IJOI 585wKa aural~. 
3.13 Kai auroi eAaPov 
3.14 Kai eyvwaav CxAI18W~ OTI napa aoO t~flA8ov, 
3.15 Kai tniareuaav OTI au IJE: antOTE:IAa~. 
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John 17:8 can be divided into four cola and describes how the disciples acquired the 
knowledge to which v 7 refers. 545 By using the word 0106va1 (C3.12), the FE indicates how 
Jesus has given the disciples the words given to him by the Father (also see 12:49; cf 
15:15 and 17:14 ). The perfect (otowKa -- C3.12) indicates the course of giving which is 
now completed (Len ski 1961:1131 ). 

The acceptance of these words (C3.13) led to partial faith in Jesus546 as it indicated a 
readiness to believe that he came from the Father (napa ooO t~~A8ov, 547 C3.14; also see 
8:42; 16:27) and that the Father had commissioned him ( ou 1J8 antmeiAac;, C3.15; also 
see 5:36,38; 6:29; 7:29; 8:42; 1 0:36; 11 :42; 17:3).548 Here we find that a parallel is drawn 
between these two phrases (cf Lenski 1961:1131; Schnackenburg 1975:202f).549 

The acceptance (eAa~ov -- 3.13) of this teaching (words -- C3.12) of Jesus enables them 
to realize that Jesus came from God (C3.14 and C3.15).550 In section 4.1.3 we will notice 
that they may not always have understood the words of Jesus, but became so attached to 
Jesus that they unconditionally accepted his words as true revelations from God. 

In conclusion: from the last two texts it is clear that the going forth from God and the 
mission of Jesus cannot be separated and is stressed here. In both texts (8:42 and 17:8) 
t~~A8ov is used in relation to antmeiAev. This means that Jesus' coming to earth 
comprised that he came from God and was commissioned by God. 551 God is depicted here 
as the initiator who sent Jesus. 

545 17:8 will be discussed in detail, in relation tow 6,7 in the subsection 4.1.3 ('The report of the agent'). 

546 The disciples will only come to mature faith after the resurrection of Jesus and the outpouring of the Spirit. 
See 2:20, 20:19ff. 

547 This phrase (C3.14) refers to the earthly mission of Jesus rather than to an intra-Trinitarian procession. 
This is clear from its connection with C3.15 (au IJE: antme1Aa~) (cf Brown 1972:7 44). 

548 The adverb aAt18&~ (C3.14) has been wrongly interpreted by the NIV where it refers to the point where 
the disciples come to understand Jesus' teaching ('They knew with certaintY). Brown (1972:744) and Barrett 
(1978:506) correctly interpret this as referring to the disciples' 'finding knowledge and learning the truth' 
(Barrett 1978:506), which means that they came to realize that Jesus has not come in his own name, but from 
God. 

549 In ch 17 napa aoO first appears in v 7, and in v 8 it is connected with t~flA8ov, as in 16:27. This usage 
is to vary the conventional expression 6r1 au IJE: antme1Aa~ (17:21 ,23,25). 

550 The two verbs eyvwaav (C3.14) and tniareuaav (C3.15) indicate, to a large extent, the same act. In the 
FG these two verbs are almost interchangeable (Bultmann 1941:381; Brown 1972:744; Lindars 1981 :522). 
Both these verbs are historical aorists which narrate past facts (Lenski 1961:1131 f; Bernard 1963:565). 

551 Here we have two complementing cola (C3.14, 15). 
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(c) n68ev 
n68ev occurs 13 times in the FG. Where it refers to Jesus (eight times)552 the stylistic 
device 'a lack of understanding' is brought into play. These words are not spoken by Jesus 
alone (7:28; 8:14), but are also used by 'some people of Jerusalem' (7:27), the Jews (9:29), 
the man born blind (9:30) and Pilate (19:9). Of these eight occurrences, seven occur in the 
first half of the FG at the Jewish Feast of Tabernacles (7:2) where the descent and identity 
of Jesus receive major attention and in the section relating to Jesus' arguments with the 
Jews. From the texts given in the addendum it is clear that every time n68ev is used in the 
FG, the verb oi5elv is used in relation to it, indicating that the argument concerns the 
identity of Jesus. To know the identity of Jesus is to know Jesus. The fact that Jesus' 
opponents lack ( OUK oY5aT€) understanding553 of Jesus' identity (n68ev eOTiv)554 increases 
the tension of the dualism. 

These different texts in which n68ev occurs will now be discussed. 

John 7:25-29 
Jesus, at the Jewish Feast of Tabernacles, finds himself teaching in the Temple. From 7:25 
onward the topic of conversation changes from the discussion about the Sabbath to the 
uncertainty amongst the people (described earlier in vv 11-13) about Jesus' origin and 
identity (vv 25-44 ). Only vv 27-29555 are relevant to the investigation. 

1.6 7
:
27 a'A'Aa TOUTOV oT5auev n68ev emiv 

1.7 6 5t XpiOTO<; orav epxflTal oubeic; YIVWOK81 n68ev emiv. 
2 28eKpa~8V OUV ev T(i> iep(i> 51500KWV 6 'lflOOU<; Kai 'Af.ywv, 

2.1 Ka!Jt oT5are 
2.2 Kai oT5are n68ev eiui 
2.3 Kai an' ej.JOUTOO OUK e'A~'Au8a, 
2.4 a'A'A' eOTIV a'An81VO<; 6 nf;IJ4JO<; IJ8, ov UIJ8i<; OUK oT5aTe 
2.5 28eyw oi5a aur6v, or1 nap' auroO eiiJI KaKeiv6c; 1J8 ntme1'Aev. 

Structurally there is nothing conspicuously in this extract, but it should be noted that in 
C1.6,7 Christ an unknown man, is the subject and in C2-2.5 it is Jesus. C2.4 forms the 
theological link between the two units. Also important is the high frequency of occurrence 
of o'loare linked with the coming of Jesus. 

The question at issue here is whether Jesus, who is known to be from Galilee (v 41 ), can 
qualify to be a Messianic claimant. For these people Jesus does not past the test. Even the 
miracles performed by Jesus, all the power of his teaching and the impact of his personality 
are discounted by these people of the metropolis who refused to be impressed. They have 
their own criteria for rejecting the claims of Jesus. In this peri cope (7:25-44) there are three 

552 Aside from its use in connection with Jesus it is used by Nathanael (1 :48) to ask Jesus how he knows him. 
It is used in enquiring about the origin of: the wine at Cana (2:9); the nveu!Ja; the living water (4:11); and the 
meal for the crowd (6:5). In these cases n68ev has a deeper level of meaning. In the cases of the wine, the 
water, and the meal the intention is that it should be seen as coming from above. 

553 John 8:14 is an exception. 

554 It is interesting that Jesus' opponents use the verb eiiJI, while Jesus uses the verb epxoiJal. 

555 Although n68ev occurs only in w 27,28, v 29 is included because of its close relation with v 28. 
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popularly held notions of what the Messiah would be like. The first one occurs in C1.7 and 
the other two in vv 31 and 42. The Jerusalemites hold the view that although the Messiah 
would be born of flesh and blood, he would be completely unknown (C1. 7)556 until he 
appeared to bring about Israel's redemption (Carson 1991 :317).557 

What Jesus is concerned about is that they should know where he came from (Carson 
1991 :317f). But unfortunately they see his origin as disqualifying him from being the Christ. 
They are not as informed of Jesus' true origins as they think. They claim to know Jesus' 
hometown (n68ev tmlv -- C1.6) but not the origin (n68ev tmlv -- C1.7) of the Messiah. 
Their knowledge prevents them from recognizing Jesus. In truth they do not know him, for 
they do not know the one who sent him (Bultmann 1941 :224f). 

With Jesus' pronouncement in C2.1 ,2 he moves to a deeper level (cf Nicholson 1983:53), 
from a physical to a spiritual level, to explain his origin. Therefore, the point made here by 
the FE is that in order to know (oioa) who Jesus is, namely that he came from God and 
was sent by God, one has to move to a spiritual level. 

Carson (1991 :318) made an interesting suggestion that this pronouncement should be 
viewed as a question: Ka~t o'foaTe (C2.1) Kal o'foaTe n68ev ei~l (C2.2). Here Jesus 
questions the assertion of the Jerusalemites that they know his origin. Because they cannot 
grasp his identity, they cannot identify him as the Christ and consequently do not realize 
that the Father sent him. The implication is that those who recognize his identity do know 
God, but those who cannot discern his identity cannot possibly know God, not now when 
the very focal point of the divine self-disclosure is the incarnate Word before them ( cf 5:19-
30). His identity can be understood only when one recognizes his authority, accepts his 
word and disregards his person as he appears in the world. Thus the assumption here is 
that the proof of the reality of the knowledge of man about God lies in the recognition of 
Jesus. Jesus based his claim simply on the fact that he knows God: tyw oioa a(n6v 
(C2.5). This knowledge of Jesus consists of the knowledge of his commission: OTI558 nap' 
a(noO ei~1 KaKelv6c; ~e ntme1Aev (C2.5) (Bultmann 1941 :224 ). 

To confirm that he has not come on his own (Kalan' t~auToO ouK tA~Au8a559 
-- C2.3) but 

was sent by the Father, he characterizes the Father as 6 n8~4Ja<:; ~e (C2.4). 560 To 
emphasize the Father as the one who sent him he describes the Father as aArJ81voc;. 561 

556 That this was one strand in the numerous Jewish Messianic expectations is well known. Cf Lindars 
(1981 :293; also Lenski 1961 :558f) for relevant references in rabbinic literature. 

557 This same perspective is also found in Matt 24:26-27; Mark 13:21-22; Luke 17:23-24. In John 7:31 is said 
" ... · 0 Xp1m6c 6Tav E:t\8o l..lrl nt\eiova oru.1eTa no1~0e1 wv ouToc; tnoir)oe"v and in v 42 " ... OTI tK ToO 
ontpi..JOTO<:; .L1auio, Kai ana Brj8,\tq.J Trl<:; KWI..Jr)<:; onou ~v .L1auio, EQX8Tal 6 XpiOToc". 

558 The OTI-particle (C2.5) gives the justification and cannot be regarded as a OTI-recitativum. Inasmuch as 
the relation of the Son to the Father is said to be based on his mission, the mission of the Son nust at the 
same time be seen as the essence of this relationship. According to Bultmann (1941 :225) it does not make 
any difference whether or not KaK8Tv6c; ... (C2.5) is taken as part of the OTI clause. 

559 This phrase is repeated in 8:42 (cf also 5:30; 12:49; 14:1 0) in order to emphasize that he is sent by God. 

560 The emphasis in v 28 is on the positive clause (C2.4), while the negative clause (C2.3) helps to emphasize 
it. In this positive clause the fact is the reality of the Sender of Jesus EOTIV at\r)8iv6c; 6 nti..JliJO<:; I..Je (Lenski 
1961 :561 ). 

561 Barrett (1978:323) does not convince when he states that at\r)81v6c; is synonymous with at\118~c;; even 
Lindars' (1981 :294) proposal that it means 'true to himself' is unconvincing. Jesus is not saying that God is 
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With the phrase Kalan' Ej..JaUTOO OUK EA~AU8a (C2.3) Jesus wants to indicate that he did 
not come on his own authority ( cf Bultmann 1941 :224f) or for his own purposes. Behind his 
mission stands the one who sent him and gives meaning to his mission (Barrett 1978:323), 
characterized as affirmative action (C2.3-5). In a cumulative Christological thought he 
indicates with a threefold answer that he had a heavenly origin. It is because he knows the 
Father,562 because he is from him, and because the Father sent him. 

So the primary question in this passage (C1.6-C2.5) is n68ev eij..Ji (C1.6,7 and C2.2). In 
C1.6 and C1.7 this indirect question is on the lips of the Jerusalemites and in C2.2 Jesus 
takes it from their lips. When answering this question Jesus brings in the point of 
knowledge. These people do not know God because they do not know Jesus. Therefore 
Jesus says OTI nap' auToO eii-JI (C2.5). This should prove his origin, to which his 
Messiahship relates, and his direct knowledge of God. With the words OTI nap' auToO eii-JI 
(C2.5)563 Jesus declares his mission, namely that he was sent as the Messiah.564 These 
people (Jerusalemites) expected an earthly Messiah to effect lsraels' redemption, while 
Jesus, the heavenly Messiah, has already descended to act revelatory-salvivic. This again 
emphasizes the contrast. 

This passage basically concerns knowledge (oi~a in C1.6, C2.1 ,2,4,5) about the origin 
(n68ev eii-Ji) of Jesus. To know Jesus one has to know God, and to know God one has to 
know Jesus. But in order to know Jesus one has to move to a deeper spiritual level. This 
text shows Christological themes closely woven together: Jesus' identity, which relates to 
his origin and mission, must be perceived before he can be identified as the Christ. Thus 
any knowledge about God lies in recognizing the identity of Jesus. 

In conclusion, in this text the Messiahship of Jesus is related to his origin. Thus Jesus' 
origin refers to and determines his identity. The knowledge of his identity comprises the 
knowledge of his mission; therefore he can declare that he knows from where he came and 
suggest that his opponents do not know his identity although they claimed to know it. Only 
the recognition of Jesus' identity identifies him as the Christ. 

'true', meaning that he is faithful. With CxAil81v6~ (C2.4) the FE wants to indicate that he is real in the sense 
that he really is the one who sent Jesus (Bernard 1969:27 4; Carson 1991 :318; cf Lenski 1961 :562). 

562 According to the FG all true knowledge is based on relation as is seen in this passage (7:27-29). Even the 
preposition nap' (C2.5) expresses the close relationship between the Father and the Son (Lindars 1981 :294). 
Cf also 1 :18; 6:46; 8:25; 17:25. 

563 tyw and KaKeiv6~ in C2.5 are emphatically balanced: 
lam from him 
he .... sent me 

So the question being asked by the Jerusalemites, n68ev eiJ.Ji in C1.6 and C1.7 was clearly answered by 
Jesus in C2.5 6r1 nap' auroO eiJ.JI KaKeiv6~ J..l€ ntare1Aev. 

564 The statement in C2.5 is independent and no longer governed by 6r1. It forms part of Jesus' answer to the 
question n68ev eiJ.JI (Lenski 1961 :564). 
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John 8:14-18 

3 8:
14 aneKpi8!l 'l!l000~ Kai einev aural~, 

3.1 ............. Kav tvw IJaprupw nepi t1-1a roo, 
CxA!l8~~ tm1v ~ iJaprupia IJOU, 

OTI oioa .... n68ev ~A8ov .... Kai noO unayw 
3.2 UIJ8I~ ot OUK oToare n68ev epxoiJOI ~ ... noO unayw. 

Jesus is once again speaking about himself (8: 12) at the Jewish Feast of Tabernacles, 
referring to himself as the light of the world. Whereas in the previous section it was the 
Jerusalemites that were questioning about his origin, it is now the Pharisees that are 
questioned the validity of his testimony. 565 They have illegitimately appointed themselves 
up his judges. Jesus' judgment, on the other hand, comes from God, which means that 
their judgment cannot affect him. Even the evidence he gives about himself is CxAr]8~~ 
(Schnackenburg 1971 :243f). 566 If Jesus had not made his statements about the truth, he 
could not have claimed to have a heavenly origin, coming from God. 

Jesus tells them that it is his knowledge (oioa) of both n68ev ~A8ov Ka1 noO unayw567 that 
validates his testimony (Bultmann 1941 :21 0). It also enables Jesus to make such 
statements about himself. He alone comes 'from above' and can therefore bear witness 
about this heavenly world (3:31,32). Jesus refers to the fact that because there is no one 
present that can give evidence about the validity of his testimony, his own knowledge ( oioa 
-- C3.1) about his origin and destination must be the evidence (Schnackenburg 
1971 :243f). 568 

Jesus does not speak of his knowledge by simply saying 'I know precisely whom I am', but 

565 The reaction of the Pharisees must be seen against the background of 8:17, where Jesus himself 
enunciates the old principle of the law which required at least two witnesses, the very principle Jesus admitted 
in 5:31 and met in 5:37. According to Lenski (1961 :598) the self-witness of Jesus must be accepted as being 
legally competent. So Jesus qualifies as a witness in his own case Kav tyw iJaprupw nepi t1-1a roO, CxA!l8~~ 
tm1v ~ iJaprupia IJOU (C3.1). The reason, 6r1 oioa n68ev ~A8ov Kai noO unayw. Jesus says nothing about 
his divinity as a guarantee. He declares his testimony to be true simply because he states the true facts 
regarding himself; his testimony is legally competent because there is a second unimpeachable witness, 
namely his Father (v 18). Here we see that Jesus complies with every legal requirement regarding the 
admission of testimony. 

566 
According to Jesus' function as a witness CxA!l8~~ (C3.1) defines his testimony as true (reliable) and 

simultaneously as valid in its legal function for others (Schnackenburg 1971 :244). 

567 
This theme is mentioned in the preceding chapter (7:27-28) and is found again in 9:29. This indicates that 

the theme about Jesus' origin and destination was a theme of dispute at the Feast of Tabernacles. 

568 
The fact that the testimony of Jesus can be verified seems to contradict what is said in 5:31: tav tyw 

iJaprupw nepi EiJauroO, ~ IJaprupia IJOU ouK ear1v CxA!l8~~- However, the idea in both verses (5:31 and 
8:14) seems to be the same: the testimony of Jesus is verifiable because God stands behind it (compare 5:32 
and 8:16,18) (Brown 1975:340; cf also Newman & Nida 1980:266). According to Morris (1975:440) 5:31 
means that Jesus' witness had to have support to be accepted. He agrees with the Pharisees that any 
unsupported testimony has no legal value. In 5:31 Jesus says that if his testimony is unsupported it should 
not be received, but in the present passage Jesus wants to make two points: (i) that he is qualified to bear 
witness but his enemies not, and (ii) that his testimony is always supported. In fact these statements by Jesus 
have far-reaching effects because of the legitimacy of his testimony for his disciples at that stage, and at a 
later stage for the Johannine community. His resurrection would finally legitimize this and the entire witness 
of Jesus. In fact the legitimacy of Jesus' witness is important if he is to witness about his ~A8ov .... Kai noO 
unayw(C3.2). 
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instead n68ev rlA8ov Ka1 noO unayw (C3.1 ). With these words he reminds his hearers of 
his character as the messenger of God. According to 8:12, his revelation also has an 
existential significance for his hearers. Jesus' revelation becomes a promise of salvation 
for all who believe in him, the goal of his existence (Schnackenburg 1971 :244). 

The reference in C3.1 (and C3.2) about his origin and destination indicates a continuing 
relationship between the Father and the Son. This statement is further substantiated in v 
16fwhere it is indicated that the one who sent him also testifies with him. The failure of the 
Pharisees is that they understand neither (C3.2). 569 This ignorance on the side of the 
Pharisees was already been seen in 7:27,28,35,36. In this passage C3.2 is the counterpart 
of 7:28a: they think they oY5aTe n68ev epxo~al ~ noO unayw, but they do not really know 
(Schnackenburg 1971 :245).570 

In conclusion, bearing witness is one of the chief functions of Jesus' office. Jesus' origin 
and destination is important, for they authorize his witness. Like any true witness Jesus 
tells what he knows (ol5a) first hand, OTI. .. n68ev rlA8ov Ka1 noO unayw. This is direct, 
personal knowledge and marks a genuine witness. In this passage Jesus' origin is 
indicated in two different but related phrases: "n68ev rlA8ov Ka1 noO unayw". Because 
Jesus alone comes from above, only he can make true statements about himself. He alone 
can witness about the heavenly world. His statements about his origin and destination 
indicate a continuing relationship between him and his Father. 

In a debate with the Pharisees during the Tabernacle Feast about the validity of his 
testimony, Jesus indicates that he has clear knowledge-- which is the most important 
attribute in a witness -- about his origin and destination. This enables him to make 
statements about himself. He alone comes from the heavenly world of God, 'from above' 
and can bear witness of what he has seen and heard there (3:31-32). His origin and 
destination are with God. And as the messenger of God he must now declare to the world 
what he has heard from him (8:26). He alone has brought knowledge of the Father (1: 18). 
Jesus can speak in no other way, therefore non-believers cannot understand him (cf 
8:25,43,46,47). 571 

With the reference ol5a n68ev rlA8ov Ka1 noO unayw, Jesus reminds his listeners that he 
is God's agent. In relation to what Jesus said in 8:12, his words (8: 14) have an existential 
significance for his hearers. Jesus' origin (n68ev rlA8ov) and destination (noO unayw) 
become a promise of salvation for all who believe in him. Here the reference to Jesus' 
origin and destination (ol5a n68ev rlA8ov Ka1 noO unayw) is used to validate his 
testi many. 572 

569 1n 7:27; 9:29 the 'Jews' claim a knowledge of the origin of Jesus. These two verses form a paradox: in 7:27 
they know Jesus' origin and in 9:29 they do not. The FE uses this paradox to indicate the incomprehensibility 
of the Jews about Jesus' origin and why they cannot accept him as the Messiah. 

570 u~eT<; in C3.2 is emphatically contrasted with tyw in C3.1 (cf Morris 1975:440). Notice also the FE's 
change from Kai (in the case of Christ) in C3.1 to ~ (in the case of the Pharisees) in C3.2. This is used by the 
FE to emphasize the fact that the Pharisees OUK oioare n68ev epxo~al ~ noO unayw (C3.2). 

571 The unbelievers, represented here by the Pharisees, do not know where Jesus comes from or where he 
is going. This lack of comprehension on the part of the non-believers has already been highlighted in 
7:27 ,28,35,36. 8:14b is a counterpart for 7:28a (Schnackenburg 1965:245). 

572 This is probably a direct reference to questions that appear particularly in the Gnostic texts: Who are you? 
Where did you come from? Where are you going? To the Gnostic knowledge of himself is given to him by the 
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John 9:27-33573 

1 27aneKpi8rl OUTOl<;, 
1.1 Einov u~Tv ~brl 
1.2 Kai ouK ~KouoaTe 
1.3 Ti naAIV 8tA8T8 OKOU81V; 
1.4 ~~ Kai u~elc; 8tA8T8 OUTOO 1J08r1Tai yevto8m; 

2 28Kai EAOib6pr1oav auT6v Kai einov, 
2.1 LU 1J08rjT~<; ei eKeivou, 
2.2 ~~eTc; ot TOO MwOotwc; ta~tv 1Ja8r,Tai 
2.3 29~~elc; oioa~ev OTI MwOoeT ACACxArlKev 6 8e6c;, 
2.4 To0Tov ot ouK oioauev n68ev tmiv. 

3 30aneKpi8rl 6 CxV8pwnoc; Kai einev OUTOl<;, 
3.1 · Ev TOUTCV yap To 8au~am6v tm1v 

OTI u~elc; OUK oioaTe n68ev tmiv, 
--Kai ~vo1~tv ~ou Touc; 6¢8a,\~ouc;. 

3.5 33ei ~~ ~v ouToc; napa 8eo0, ouK ~buvaTo no1eTv oubtv. 

The text in (C2.4) contrasts with the one inch 7. In 7:27 the Jerusalemites say that o'loai-JBV 
n68ev toriv, while in C1.4. the Pharisees confess auK o'loai-JBV n68ev tmiv. In this 
passage, as in the previous two passages (7:27,28 and 8:14), n68ev tmiv is linked with 
o'loare (C2.4 and C3.1 ). Whereas in those passages it concerns the origin of Jesus 
(7:27,28) and the validity of his testimony (8: 14), it now concerns the 'following' of Jesus 
(discipleship). 574 The term 1-J0811Ta1 (C1.4, C2.1) is one of the key words in this passage 
which links with (auK) o'loai-JBV n68ev torlv (C2.4 and C3.1 ). Finally, the phrase "auK 
o'loai-JBV n68ev tmlv" (C2.4 and C3.1) links with "ei 1-J~ ~v ouro~ napa 8eo0, auK 
~ouvaro nOIB'i'V ouoev" (C2.5), which is a reply to C2.4 and C3.1. 

The ironic question (Barrett 1978:362)575 of the formerly blind man, suggesting that the 
Pharisees might want to become disciples of Jesus too, forces them to set up the 
dichotomy between Mwuoew~ and roOrov. 576 This introduces the concept of discipleship. 

bearer ofthis knowledge and he is shown the way to his heavenly home by his redeemer. In Christian-gnostic 
teaching Jesus is the redeemer of the divine message to men. He came from the world of light and life and 
will return there again. When Jesus uses this language at the Feast of Tabernacles, he confirms that he is the 
true light which enlightens every man (1 :9) and gnosticism is refuted (Schnackenburg 1971 :244f; Lohse 
1976:260f). 

573 The reason why w 27,28 are included here is because the important term ~a8r1Tai occurs in both these 
two verses to combine discipleship with the knowledge about the 'masters' origin. 

574 Because the different commentaries do not comment so much on this passage, little is said about the 
connotation of this passage in relation to discipleship. 

575 With ~~ (C1.4) an ironic question is formed (Barrett 1978:362; Lindars 1981 :348) indicating that this man 
can hardly think this is possible (Lenski 1961 :695). 

576 The Pharisees knew the revelation of the will of God through Moses which embraces the written and oral 
tradition that had been handed down from generation to generation. Therefore by these standards Jesus was 
regarded as a transgressor (Carson 1991 :374). They preferred to remain 'disciples of Moses' (C1.2) because 
they could not know (ouK oiba~ev n68ev tmiv), that" ... ~ xap1c; Kai ~ a,\(18e1a b1a · lr1ooO Xp1moO tytveTo" 
(1 :17) and that "t~oO tKelvoc; eypa4Jev" (5:46). What we have here is a hermeneutical question: How is the 
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In the response of the Pharisees an important aspect concerning discipleship and the 
Descent-Ascent Schema is brought ·forward. 577 They reject any assosiation of discipleship 
with Jesus and call on their relationship with Moses to qualify them as disciples. 

578 
The 

reason (C1.3) that they give for this is that God spoke to Moses. What is seen here is that 
discipleship is linked with the origin of the person who is to be followed, and his contact 
with God. 

The formerly blind man responds sarcastically (Lindars 1981 :348) to this denial of J~sus 
(C1.4) and treats the Pharisees' use of n68ev emiv as a 'lack of understanding' (ouK 
oYoa~ev). The formerly blind man uses the fact that he has been healed to argue with the 
Pharisees (cf Nicholson 1983:53f).579 Since healing of this nature was unknown, he argues 
that Jesus must be from God (C2.5), and if he is from God, it says something about his 
origin and that God must have spoken to him as well. If this is true about the origin of 
Jesus, then people (those who believe in Jesus) can become his disciples. 580 

The Pentateuch frequently mentions that God addressed Moses directly (Ex 33:11; Num 
12:2-8). Therefore the implication is that the Pharisees feel secure in adhering to their 
rabbinic tradition. Because Jesus is unknown to them, they are unwilling to accept that the 
healing of the blind man provides some proof that Jesus is greater than Moses (Lindars 
1981 :348).581 The difference between the Pharisees and the healed man is that his eyes 
were opened by Jesus, which enabled him to perceive that Jesus came from God ( ei ~~ 
~v ouroc; napa 8eo0 -- C3.5). He then became a disciple of Jesus (cf Kal -- C1.4). 582 

antecedent revelation to be understood with reference to the new revelation in the person and teaching of 
Jesus Christ? Already in the prologue the FE supplies the answer to this question. He concedes that 'the law 
was given through Moses (1 :17), but the fullness of divine revelation came exclusively through Jesus, the 
Messiah (1:17,18) (Carson 1991:374). 

577 The great concern of the FE with the meaning of discipleship appears in the LD in relation to Jesus' 
departure. 

578 Barrett (1978:362; also Lindars 1981 :348; Carson 1991 :373f) points out that this was not a regular title for 
rabbinic scholars although it is used for the Pharisees in a baraitah in Yoma 4a where the Pharisaic, as 
opposed to the Sadducean scholars. are called 'disciples of Moses'. The FE uses this connotation to bring 
out intentionally the opposition, which was revealed in the Sabbath healing (5:1ff), between Jesus and the 
Law. Men must now decide whether to follow Jesus (the representative of the new authority) or to keep on 
following the Law (old authority) (Barrett 1978:362f). 

579 Lindars (1981 :348) correctly indicates how, by witnessing about Jesus, the healed man at this point (C2) 
becomes the teacher (OIOaoK£1~ in v 34). His testimony culminates in: ei J..lrl ~v ouro~ napa 8eo0, ouK 
~OUVOTO noleTV ouotv (C2.5). According to Lindars this phrase is 'the affirmation to which all the dialogue has 
been leading'. 

580 
The reaction of the healed man proves that the confession of faith entails a decision between the old and 

the new teachers (Lindars 1981 :348). 

581 
Other instances of the argument concerning the relationship and comparison between Jesus and Moses 

are seen in 1 :17; 5:45ff; 7:19ff. Explicitly in 1 :17 and 7:19ff (and implicitly in 5:45ff) Moses is connected with 
the Law, referring to the old dispensation. In these comparisons Jesus, who represents the new dispensation, 
is indicated as one greater than Moses. According to the FE, Moses even wrote about Jesus (5:46). 

582 
Lenski (1961 :695) correctly points out that the s~ggestion of the healed man about becoming disciples of 

Jesus 'is something like an invitation to join'. Kai (translated as 'too' by the NIV) intimates that he is already 
such a disciple. Wrth 8tAere in C 1 .4 this man contrasts himself with the Pharisees. Wrth an emphatic riJ.Jd~ 
(C2.2) the Pharisees place themselves above and in opposition to this man with the assertion roO Mwuotw~ 
taJ.Jtv 1J08JlTOi (C2.2). Wrth this assertion they pronounce sentence upon themselves; Moses himself, on 
whom they have set their hope, will accuse them (5:45). 
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In conclusion, the phrase "n68ev tmfv'' indicates Jesus' origin, which is important for the 
constitution of Christ( ian) discipleship. According to this text (9:27 -33) the origin of a person 
and his contact with God determine when such a person can be followed in discipleship. 
Again, this point of view centres around identity. Jesus can only be followed once his 
identity in known (n68ev tmlv). That is why the FE emphasizes in 16:27,29 and 17:7,8 the 
reasons why the disciples believe that Jesus came from583 and was sent by God and made 
known the words of God (17:8). 

The similarities and dissimilarities in these three texts are striking. The similarities could be 
due to the same circumstances: all three utterances came from the context of the Jewish 
Feast of Tabernacles. In 7:25-29 Jesus responds to the statement by the Jews about him 
at the Feast. In 8:14 Jesus reacts to the accusation of the Pharisees that his testimony is 
not valid, and in 9:27f the Pharisees again respond to the question of the healed blind-born 
man regarding their possible desire to become disciples of Jesus. All three texts relate to 
the comprehension of Jesus' origin. In the case of 7:25-29 his origin proves his 
Messiahship; 8:14 establishes the validity of his testimony, and 9:27f states that he can be 
recognized as a Master who can be followed through discipleship. 

(iii) Single words indicating the ascent of Jesus 
We have seen that the 'descent' of the Son of Man is constructed mainly in the first half of 
the FG in the dialogues and is construed 'as the krisis of the world' (Meeks 1986: 155). In 
the second haiF84 of the FG, references to the 'ascent' of Jesus increase. Now the krisis 
of the world is identified with the ascent, the 'being lifted up' of Jesus. In the investigation 
of his 'ascent' it will become clear that his 'descent' and 'ascent' are not treated in 
'symmetrical fashion' (Meeks 1986: 155). The ascent motif is more complex. It will become 
clear that more independent motifs have been bound together in 'Jesus leaving this world' 
than in the picture of 'his coming into this world'. The different words used by the FE in 
references to the departure of Jesus will now be discussed. The first, which occurs in the 
first verse of the second half of the FG (chs 13-21 ), is 1-.JeTa~alvw. 

(a) IJ8Ta Baivw 

1 13
:
1npo otT~~ topT~~ ToO naoxa 

1.1 eiow~ 6 'lflOOO~ OTI ~A88V OLJTOO ~ wpa 
1.1.1 l'va U8Ta(30 BK ... roD KOO/JOU TOUTOU 

npoc; r6v nartpa, 
1.2 ayan~oa~ TOU~ ioiou~ TOU~ tv T@ KOOIJ4>, 

1.2.1 ei~ Tt,\oc; ~yanfloev aCnou~. 

The link of 1-.JeTa~alvw with Jesus occurs only in Jn 13:1, where it indicates the sharp 
distinction between the world 'below' and the world of the Father 'above'. For Jesus the 
hour of death means a change of scene. A transition is going to take place into the state 
of o6~a, which Jesus enjoyed as pre-existent with the Father (Schneider 1933:521 ). 

583 Only Jesus knows where he came from and where he is going' (8:14; cf also 3:8; 7:27-29,37-52; 9:29; 
19:9). 

584 Ch 13:1-5 formally dMdes the FG and speaks of the descent and ascent of Jesus. Jesus knows about the 
advent of this turning point and stresses the reality of his immanent departure when speaking to his inner 
group of disciples (chs 13-16). 
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The following aspects (C1.1 and C1.1.1) are important and applicable to the DAS: (i) ~ 
wpa, (ii) J..I€Ta~fl, (iii) eK TOO KOOJ..IOU TOUTOU and (iv) npo~ TOV naTtpa. They can 
diagrammatically presented as follows: 

~wpa 
riA88V 

np6~ ..... r6v nartpa 

l i'va ......... I.JeraPn 

tK ........... T00 KOOIJOU TOUTOU 

(i) ~ wpa: 585 The aorist (~A8ev -- C1.1) indicates what has just happens~. The FE 
repeatedly mentions aLnoO ~ wpa (C1.1; cf 12:23,27 and 17:1) which here indicates the 
hour (the moment) of Jesus' departure from this world and his ascent to the Father and 
marks the decisive end of his ministry. His departure is preceded by his death and 
exaltation. 587 This wpa did not take him by surprise; he knew88 that this wpa had come 
and therefore acted accordingly. 

(ii) iva J..I€Ta~fr The explanatory iva is characteristic of the FG and is intended by the FE 
to be used here as a temporal particle. The verb JJ€Ta~n is chosen to express transference 
from one world589 to another (Barrett 1978:438), 'to make a transition' (Lenski 1961 :904). 
'It is equally applicable to the thought of death as a departure, and to ascension into 
heaven' ( cf 5:24) (Barrett 1978:438). 

(iii) eK ToO KOOJJOU TOuTou: The term KOOJJOU is common throughout the FG. 'This 
expression simply means that Jesus is moving out of this "world below" to which he was 
sent with a divine mission' (Lenski 1961 :904).590 

585 A thorough discussion of the connotation of the term wpa in the FG will follow at a later stage. Only that 
which is applicable now will be discussed. 

586 It points to the 'moment' of arrival (cf Morris 1975:613). 

587 
Lenski's (1961 :904) interpretation that auroO ~ wpa in this verse refers to 'a special period of time' is 

incorrect. Morris (1975:613) also incorrectly separates, in his interpretation of~ wpa, the 'doxa' and departure 
of Jesus while Newman & Nida (1980:427) attenuated the meaning as a reference to the death and exaltation 
of Jesus. The meaning of auroO ~ wpa is determined by the context and the phrase by which it is followed, 
i.e. i'va IJ8TaPn tK roO KOOIJOU rourou np6~ r6v nartpa. In 17:1, as in 13:1, ~ wpa indicates the appearance 
of a new dispensation. Although the crucifixion and exaltation is in mind of the FE, the meaning is determined 
by the departure of Jesus and the recreation of the moment of discipleship which characterizes this new 
dispensation. 

588 Although the grammar of this one Greek sentence is difficult, it seems more natural to tie the idea of eiow~ 
(C1.1) to the temporal clause rather than to separate the two (Newman & Nida 1980:426). Thus the content 
of eiow~ is the coming of Jesus' hour. 

589 The term KOOIJOU (C1.1.1) is used frequently throughout the FG. It is important to note that in these last 
discourses the phrase "roO KOOIJOU rourou" appears some forty times, and in 14:12,28 and 16:10,28 the 
departure of Jesus from this world is again spoken of as 'going to the Father' (Newman & Nida 1980:427). 

590 Barrett (1978:438) is of the opinion that this expression, tK roO KOOIJOU rourou (C1.1.1 ), has a qualitative 
distinction (Cf also Sanders & Mastin 1975:304). It seems as if a spatial distinction will be a more correct 
interpretation. From the context it is clear that this expression relates closely to ~ wpa, which indicates that 
Jesus is going away (through the cross and exaltation). 
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(iv) npoc; Tov naTepa: this means that Jesus is going to him who sent him on this mission 
(Lenski 1961 :904). The idea here is not of an 'exchange', i.e. that Jesus is exchanging a 
wicked world for a heavenly world. These words simply refer to 'a return after a successful 
accomplishment of a task' (Lenski 1961 :904). 

In conclusion: IJ8Ta~aivw in conjunction with wpa indicates the end of the ministry of Jesus 
and the beginning of his tranference from this world to another 'heavenly world', the place 
and sphere of the Father. This verse constitutes the structure of Jesus' departure. 

(b) uww8Ava1591 

A second constituent of the ascent bundle of metaphors is U4JW8~va1, 'being lifted up'. This 
metaphor appears only in 3:14; 8:28; 12:32,(34). 

John 3:14 
Since it is only in 12:32 that the reader is told explicitly that U4JW8~va1 means crucifixion, 
some commentators insist that the use of U4JW8~va1 in 3:14 does not have crucifixion in 
mind (Schult 1965:109; Odeberg 1968:111 ). When we look at vv 14-16, a chiasm592 is 
noted, which indicates that U4JW8~va1 certainly relates to crucifixion: 

10.6 14Kai 
A OLJTW<; U4JW8flvm bel TOV ui6v TOO av8pwnou, 
8 15j'va na<; 6 niOTeUWV ev auTQ EXO ~WrlV aiWVIOV. 
c 10.7 .................... 1600Twc; yap ~vanllaev 6 eeoc; Tov K6a~ov, 
8' l'va na<; 6 niOTeuwv ei<; aUTOV ~rl an6AilTOI CxAA' EXO ~WrlV aiWVIOV. 
A' wore TOV ui6v TOV ~ovoyevfl ebwKev,593 

method 
purpose 
reason 
purpose 
method 

John 3:14,15 is the specification Of the fact proclaimed (revelation) in 3:13: "Ka1 OU0€1<:; 
ava~t~r}K8V eic; TOV oupavov ei j..J~ 6 EK TOO oupavoO KaTa~ac;, 6 uioc; TOO av8pwnou." 
Only Jesus can reveal the heavenly things. Whereas v 15 tells of the purpose of the 
revelation, v 14 indicates the method of the revelation of the Son of Man (Moloney 1978:59) 
and is linked with v 13 by Kai, which is best understood as a co-ordinating 'and so .. .'594 The 
culmination of the revelation (and salvation) will take place on the cross (C1 0.6). So the 
Son of Man, the unique revealer (v 11) U4JW8~va1 oel (A) i'va n&c; 6 n1meuwv tv aLn(i> exn 
~w~v aiwv1ov (8).595 Verse 16 states the reason for this divine purpose and act (C 10. 7). In 
colon 7 the FE not only gives the reason but also connects it in 8' and A' with the purpose 
and act stated in A and B. 

The ascent of the Son of Man to heaven, his return to the Father (cf 13:1; 16:28; 20: 17), 

591 For a detailed discussion on U4JW8flvm, see Nicholson (1983) and Moloney (1978). 

592 Meeks (1986:156) calls it a formal parallelism. 

593 This phrase in v 16 was shifted in order to constitute the chiasm. 

594 See Blass-Debrunner (197 4:227ff). 

595 From this theological chiasm it is clear that "u4Jw8flvm bel T6v ui6v ToO av8pwnou" (A) constitutes a 
parallel with "T6v ui6v T6v ~ovoyevfl ebwKev" (A'). Schnackenburg (1965:424) sees naptbwKev behind 
ebwKev (3:16). This, unfortunately, reads too much into the text. Lenski's (1961 :264) interpretation helps us 
to clarify this parallel. According to him ebwKev refers neither 'to the death on the cross nor to the incarnation 
alone, but to these and to all else by which God bestowed his Saviour as a gift' (See also Brown 1975). 
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begins with his (u4Jw8~va1) exaltation on the cross. It is on the cross where the saving 
power of the Son of Man is disclosed (cf 12:32). ~el (C10.6) stresses the need for this 
exaltation and expresses the divinely-ordained necessity of the cross in the salvation 
history (Schnackenburg 1965:407). 

C1 0.6 is a typological application of the story in Num 21 :8f. The motif Ka8wc; MwOoflc; UlJ.IW08V TOV oQ>IV ev rn 
ep~~4> (C1 0.6) is taken from this text.596 In the Numbers context, the brazen serpent has a fixed association to 
a strictly sign by God's command. The Israelites had to look at this raised brazen serpent to survive in spite of 
being bitten by the snakes. Just as it was part of the plan of God that Moses had to lift up the snake to restore life 
to those who looked at it, so it is an essential part of God's plan (~el)597 that the Son of Man be lifted up, so that 

all who looked upon him may have eternal life. 

In this parallel (between the raised Christ on the cross and the raised serpent) the FE 
'exploits three points which he sees as intrinsically connected: the 'exaltation', its salvivic 
power and the divine plan behind all (~el)' (Schnackenburg 1965:407). The point of 
comparison is the 'exaltation' and not the sign or the serpent. 

The FE's interpretation of Jesus' crucifixion, in the light of this typology, as a 'salvivic 
exaltation'598 makes an important paradigmatic shift in the Christology. The FE does not 
speak of a 'humiliated' Son of Man on the cross, as do the Synoptics; for the FE the cross 
is overcome by the resurrection of Christ and the saving power of the cross itself 
(Schnackenburg 1965:409). Yes, the cross also has a revelational function and in reality 
it represents the passing of the Son of Man from this world to the Father.599 

The hermeneutic key lies in the combination of the adverb ouTwc; with the correlative word 
Ka8wc; (Ka8wc; ... o0Twc;) (C1 0.6) where ouTwc; means predominantly 'in this manner, thus, 
so' and thus refers to what preceded (Arndt & Gingrich 1957:602). Thus when Jesus says 
that just as Moses lifted up (Ka8wc; ... u4Jwoev) the snake, so must (o0Twc; ... u4Jw8~val) the 
Son of Man be lifted up, he means just that. Although there is no hint of 'ascentd' here, 
ascend is certainly implied in the double meaning of U4JW8~va1600 (Barrett 1978:214 ).601 

This point of view is supported by the fact that for the FE there is no separation between 
the cross, the resurrection and the glorification (Bultmann 1953:400ff). Thus for the FE this 

596 
This typology which occurs only here in the NT probably derives from the FE's own theological reflection 

(Schnackenburg 1965:408). 

597 ~eT is taken from the tradition of the early Church (Grundmann 1935:25) and extended here to apply to the 
life-giving consequences of the 'lifting up', for nac; 6 moreuwv (Schnackenburg 1965:407f). 

598 
This exaltation becomes the glorification of the Son of Man (cf 8:28; 12:34 with 12:23; 13:31). 

599 There are various interpretations of the Johannine theme of UljJW8f}va1 (C1 0:6). Bultmann (1941 :400ft) 
maintains that it refers to the ascension-exaltation of Jesus, while Moloney (1978:61 f) believes that it excludes 
any possible reference to the ascent and means only 'to be lifted up'. Schnackenburg (1965:407) and 
Nicholson (1983:141 ff) interpret it as referring primarily to the 'exaltation' of Jesus. Barrett (1978:214) sees 
it as having a double meaning wherever it occurs in the FG: to indicate suffering and glory. Dodd (1980:306) 
reads the verb UlJ.IW8f}val as a synonym for avaf3aive1v. According to him is this one way of speaking of the 
ascend of Christ. ThOsing (1970) understands the Johannine use of UlJ.IW8f}vm as an expression of the regality 
of Christ, which he exercises from the cross. 

60° For a considerable discussion concerning the possible Aramaic background to U4JW8f}va1, see Bertram 
(1969:605f), Bernard (1969:605f) and Muller (1976:201), Moloney (1978:61). 

601 Even Schnackenburg (1965:408f) views the cross as the primary concern of these passages, but correctly 
rejects the point of view that the cross is the only reference involved in the U4JW8f}va1. A similar position is 
taken by Brown (1975:146). 
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is the identification of the cross 602 with the moment of exaltation which is presented in this 
double meaning of U4JW8~va1 (Moloney 1978:63). 

Once the U4JW8~va1 on the cross is understood as something more than a physical lifting 
up, and transfers into a moment of exaltation, the process of 'Cross= Exaltation= Glory 
=Revelation' can be fully understood. With this the FE eventually arrives at his personal 
view of the cross as the supreme moment in the revelation of God in the elevated Son of 
Man (cf also 3:14; 8:28; 12:32,34 and 13:31; 19:37). 

From this discussion it is clear that, in the opinion of the FE, the moment on the cross is 
the supreme moment when he uses U4JW8~va1. Even the redactional note in 12:33 
supports this: TOUTO bf; e"Aeyev oruJalvwv nol<p 8avaT<p ~~8AA8V ano8v(lOK81V. 603 

John 8:28 
The second occurrence of U4JW8~va1 is found in 8:28. An important new motif is added. 
When this elevation takes place, the identity of the Son of Man will be revealed. 604 This is 
introduced by C 1. 

1 s:25f;"Aeyov ouv aCnQ, l::u Ti~ ei; 

4 s:28einev ouv [at:nol~] 6 'l11oo0~. r-= 4.1 "OTav LHJ.IWOI1T8 TOV ul6v TOO av8pwnou, TOTe yvwaea8e OTI tyw ei~l, 
L[ 4.2 Kai an' e~aUTOO no1w ou~tv, 

4.3 a"A"Aa Ka8w~ t~i~a~tv ~e 6 naTr1P Ta0Ta "Aa"Aw. 

The ambiguity bound up with tyw ei~1 (v 24) prompts the opponents of Jesus to ask: LU 
ric; eT (C1) (Carson 1991:344). In his reply, Jesus makes a statement that refers to the 
future (r6re yvwoeo8e -- C4.1 ). This implies that when they U4JWOI1Te (C4.1 )605 the Son of 
Man, the knowledge of his identity will be revealed to them (Bultmann 1941 :265).606 What 
they do not believe now, they will realize then. 

This announcement by Jesus should not be understood from the perspective of salvation, 
as Schnackenburg (1971 :256f) suggested, but rather from the perspective of the revelation 
of Jesus' identity.607 The revelation of Jesus (C4.2) (and of the Father-- C4.3) seems to 

602 Moloney (1978:61; ThUsing 1970:1 ff) is correct in stating that the Johannine use of UlJ.lW8flvm in all four 
texts (3:14; 8:28; 12:32,34) points to the cross. 

603 A conclusion will be drawn after the discussion of all three "lJ.lw8flvm" texts. 

604 
Unless this event has taken place, true faith is impossible. From ch 20:19ff it becomes clear that only after 

the event of the UlJ.lW8flvm the disciples understand and believe who Jesus is (cf also 2:22). 

605 
Dodd (1980:376ff), in answering his own question regarding the FE's use of .. 0Tav UlJ.lWOI1T8 (C4.1) 

instead of "OTav UlJ.lW8[l, is not acceptable. According to him the FE desires to make play upon the double 
meaning of UlJ.l00v: 'to glorify' and 'to set on the cross'. The double meaning of words in the FG does not lie 
in the use of tenses, but is fundamentally based on the style of the FE which involves the use of 'double 
meanings' throughout the FG. 

606 See the contribution of Painter (1993) about the 'Identity of Jesus' in the FG. 

607 The question asked by Jesus' opponents l::u Ti~ ei (C1) and Jesus' reply (C4.1) support this. Even the 
appearance of the tyw ei~1 as Jesus' identification formula in the FG proves this point of view. 
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culminate in v 28. ouv (C4) connects this verse logically with what has preceded. His 
antagonists have not understood him up to this point. Therefore Jesus utters a more 
solemn statement: "OTav U4JWOr]Te Tov uiov ToO av8pwnou, T6Te yvwoeo8e OTt tyw ei~t 
(C4.1) (Moloney 1978:135). 

The full disclosure of Jesus is to take place "OTav U4JWOr]T€ TOV uiov TOO av8pwnou. 608 

When he is lifted up (u4JWOr]T€) on the cross, 609 he is being 'lifted up' to the Father's 
presence610 to return to the glory he enjoyed with the Father before the world began 
(17:5). 611 One of the functions of the cross is to reveal the identity of Jesus.612 

Even though the Jews cannot understand that Jesus is the revealer of the Father, they will 
come to this knowledge ''OTav U4JWOr]T€ TOV uiov ToO av8pwnou (C4.1 ). 613 In 3:14 the 
reader has already become acquainted with this reference (word spell) which refers to the 
death of Jesus on the cross, and in 12:27ff it will become even clearer. With his elevation 
on the cross the Jews will know that Jesus is tyw ei~t (C4.1 ). 614 In this event Jesus will 
reveal the Father because of a unique relationship (Sender-- Agent) which exists between 
Jesus and his Father, who is God (Moloney 1978: 135f). 

The reason why the Jews do not realize that Jesus has been talking to them about his 
Father is because Jesus has been speaking so emphatically about himself. They do not 
understand that in everything Jesus says, he appeals to the Father. This is due to the fact 
that for them the Father is an unknown God (cf 8: 19) (Schnackenburg 1971 :256). 

The direct question of the Jews in 8:25, 'Who are you?' (L:u Ti<; ei -- C1) will only be 
answered inch 20. As we progress it becomes ever clearer that the identity of Jesus is 

608 In C4.2 Jesus states that an' e!JauToO no1w ou~tv and recapitulates the arguments of 3:34; 5:30; 6:38; 
8:16, etc. This confirms that both Jesus' theological teaching about the cross and his physical going to the 
cross are nothing other than the will of the Father. Even on the eve of the crucifixion Jesus is conscious of the 
Father's presence (OUK E:i!Ji IJOVO<;, OTI 6 naTflp IJE:T' e!JOO eOTIV -- 16:32) (Carson 1991 :345; cf Barrett 
1978:344). 

609 Theverb UlJHDOflTE: in C4.1 is active. In the other two texts (3:14; 12:34) the verb is passive (U4JW8f}vm ~e'i) 
and closely linked with ~el to express a divine necessity (cf Mk 8:31; 9:31; 1 0:33). The 'you' in UlJJWOflTE: 
clearly refers to the activity of the Jews in the crucufixion of Jesus (Moloney 1978:136; cf Schnackenburg 
1971 :256f). 

610 It is here that the double force of the verb UlJJWOflTE: (C4.1) is maintained (Carson 1991 :345; cf Barrett 
1978:214; Newman & Nida 1980:275). 

611 This does not imply that the cross is the first stage on the way to Jesus' real exaltation. In fact, the cross 
itself is the 'glorification' of Jesus. On the cross it will become clear who Jesus is: Tov uiov ToO av8pwnou 
(C4.1 ). Thus 0Tav UlJJWOflTE: TOV uiov TOO av8pwnou, TOTE: yvwoeo8e OTI eyw E:i!JI (Carson 1991 :345). 

612 The UlJJWOflTE: of Jesus proves his complete obedience to the Father who sent him (Barrett 1978:343), 
which is part of the characterization of this identity. 

613 Barrett (1978:342) correctly argues that the question in C1 (2u Ti<; ei) suggests that the words spoken by 
Jesus and his intention (v 27) were not clear to the hearers. Therefore the question in v 25 anticipates Jesus' 
revelation of his identity (eyw ei!JI -- C4.1 ). 

614 Lenski (1961 :622) connects Kai an' e!JauToO no1w ou~tv (C4.2) with yvwoeo8e (C4.1) as the second 
truth, next to OTI eyw ei!JI (C4.1), that the unbelieving Jews 'will realize'. This seems to be possible as the Kai 
is seen as a copulative. But when considering the theme and the context it seems better to read a full stop 
after eyw ei!JI (Carson 1991 :345). These words of Jesus are the culmination of his identity. Then, in C4.2, 
when Jesus goes on to say "Kai an' e!JaUToO no1w ou~tv", he recapitulates the argument of 3:34; 5:30; 6:38; 
8:16; etc. 

Digitised by the University of Pretoria, Library Services, 2012

 
 
 



The Descend- Ascend Schema 193 

bound up with the descent-ascent schema (cf Meeks 1986:156). Thus, according to Jesus, 
it is only his actual return to the Father that will reveal that God is the one who sent him 
(C4.1) (cf Brown 1975:351 ). Jesus can pronounce that he is never without God (v 29; cf 
also 8: 16). He adds the qualifying statement OTI eyw TCx ap€0TCx auT<:P TIOIW TicXVTOT€ (v 
29). 

John 12:32.34 
The third occurrence of "LHJJW8~val" is 12:32 (34). As in the previous texts, the FE here also 
adds a new motif. When this elevation takes place naVTac; e,\Kuow npoc; EIJauT6v. 

1.5 12
:
32Kayw f.av uwwew EK T~c; y~c;. 

naVTa<; tAKUOW np6<; f.uauT6V. 

3 12
:
34aneKpi8fl ouv auT(i> 6 OXAO<:;, 

3.1 . HIJeT<:; ~KOUOOIJ8V EK TOO V61JOU OTI 
3.1.1 6 Xp1m6c; 1Jtve1 eic; T6v aiwva, 

3.2 Kai nwc; Atyel<:; ou OTI 
3.2.1 ~el uww80Val TOV ui6v TOO av8pwnou; 

3.3 Tic; EOTIV OUTO<:; 6 ui6c; TOO av8pwnou; 

The scene of Jesus entering Jerusalem still provides the background to the question of the 
crowd (Schnackenburg 1971 :494). They have welcomed Jesus into Jerusalem as 6 
epx61Jevoc; tv 6v61JaTI Kuplou, [Kai] 6 ~ao1,\euc; TOO 'lopa~,\ (12:13). The question asked 
by the Greeks (vv 21 ,22) gives Jesus cause to correct this misinterpretation concerning 
himself, namely, that the hour of glory will come through his death (vv 23-32) (Moloney 
1978:182). 

In vv 31-33 the movement of thought is important. The arrival of the Greeks (v 20) has 
triggered in Jesus the recognition that his appointed 'hour' has arrived (v 23). Because this 
hour encompasses the cross, Jesus is deeply troubled (v 27), but rises to his consuming 
concern that the Father should glorify his name, even in this 'hour' (v 28). Verses 31,32 
clarifies the significance of these developments, with v 33 providing an explanation of one 
of the points made by Jesus. Five emphases can be discerned, all dealing with the 
significance of the impending 'hour' of glorification (vv 27,28). These five emphases are: 

(a) vOv (v 31) 
(b) (vOv) KPJOI<:; emiv TOO KOOIJOU TOUTOU (v 31 ), 615 

(c) (vOv) 6 &pxwv TOO KOOIJOU TOUTOU EK~AI18~0€TOI e~w (v 31) 
(d) Kayw tav u4Jw8w eK T~c; v~c; (v 32), 
(e) naVTac; eAKUOW npoc; EIJOUTOV (v 32). 

For our purpose only (a), (d) and (e) will be discussed. 

(a) The time of this dramatic event is twice indicated in v 31 under the powerful vOv. 
On the one hand this adverb ties these verses back to vv 23,27 and on the other 
hand they emphasize the eschatological nature of the above-mentioned impending 
events (Carson 1991 :444). 

615 The drawing (tAKuow) of people to Jesus (np6c; EIJOUT6v) is simultaneously also a Kpio1c; for those who 
would not believe in him (3:18) (Bultmann 1941 :331; Brown 1975:478; Carson 1991 :442f). 
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(d) In 12:32(34) the ambiguous U4Jw8w (Carson 1991 :444) appears for the third and 
last time in the FG (Schnackenburg 1971 :492f). The expression u4Jw8w (C1.5)616 is 
carefully chosen and can, as in the previous two cases, also be seen here in its 
double meaning of death and glorification (?)o~ao8~va1) (Bultmann 1941:331; 
Carson 1991 :443).617 In the U4Jw8w Jesus' obedience to the Father is revealed 
(Schnackenburg 1971 :492f). 

The indication, eK T~c; y~c; (C1.5) prepares the way for the image in the main 
sentence: naVTac; eAKUOW npoc; EJ..JOUTOV (Schnackenburg 1971 :492f). This 
underlines the ideas of the death of Jesus on the cross and of the ascension (Barrett 
1978:427). The preposition eK denotes separation (Lenski 1961 :875).618 

(e) A new dimension is also added: the elevation of Jesus will result in drawing all 
men (naVTac;) to himself. 619 This leads to a conception of universal salvation and wi II 
then contradict the previous explanations of the descent-ascent motif. The 
disbelieving response in vv 34-36 clarifies the interpretation of naVTac;. It is to be 
understood in the light of 12:24-26. This means that those who are drawn by Jesus 
are the ones who believe (3:15, 16; 6:37 with 40; 6:45b with 45c), who received him 
(1 :12; 3:33), who accept his identity (descent-ascent) and are thus drawn into an 
unearthly community with him (Schnackenburg 1971 :492f; Meeks 1986: 157). 

This goal of Jesus, as described by the FE in 12:26; 14:3; 17:24, is envisaged in the 
eAKUOW. Bultmann (1941 :331 ), in agreement with Schnackenburg's statement, although 
with a nuance, states that these people who are drawn to Jesus, although still tv TW KOOJ..J4> 
(17: 11 ), are no longer EK TOO KOOJ..JOU. This means that they no longer belong to the world 
(17: 14, 16); they are no longer 'lo1ov of the KOOJ..JO<:; (15: 19). Finally, this spatial concept ends 
in a personal one (npoc; EJ..JauT6v); Jesus is not only the one who draws, but also the goal 
(Schnackenburg 1971 :494). 

616 
Verse 32 must be interpreted in relation to v 31. They are closely linked with Kavw (C1.5). The important 

aspect of Jesus' hour is the salvation of those who believe in him. Jesus' triumph over the enemy, 6 apxwv 
TOO KOOIJOU TouTou (v 31), and the salvation of men each effect the other: by taking away the power of the 
6 CxPXWV TOO KOOIJOU TOUTOU, Jesus navrac; eAKUOW npoc; ej..IOUTOV. Thus, when Jesus takes these people 
with him into the sphere of the life of God, he removes them from the domain of 6 apxwv ToO KOOIJOU TOuTou 
(Schnackenburg 1971 :492f). 

617 
ThOsing (1970:24f) restricts the meaning of U4JW8w eK Tile; vile; (C1.5) to the cross. Now, so many years 

later, he must admrt that rt has been proven adequately that the meaning goes beyond the cross and includes 
the other two meanings of 'drawing to the cross' and 'the glorification' of Jesus (see Schnackenburg 1971 :493; 
Newman & Nida 1981 :412; Carson 1991 :444). This word was not chosen by the FE because of its ambiguous 
meaning as Barrett (1978:427) suggests, but the FE uses it in an ambiguous way (cf Louw 1976:46ff; Louw 
& Nida 1988:xviii ). 

618 
Schnackenburg (1971 :493f; cf also Lenski 1961 :876f; Brown 1975:479) makes the important statement 

that the phrase "eK Tile; vile;" (C1.5) here also reinforces the spacial concept. Because the cross is the place 
of Jesus' saving rule (19:37) and part of his ascension, he draws people to himself on the cross and also into 
the heavenly realm. The Son of Man is going back to where he was before (cf 3:13; 6:62 and ch 17). While 
this refers to the human nature of Jesus, rt does not mean that he will be no longer present with them. Through 
the Paraclete, as we will see later, he will remain with them (cf Lenski 1961 :875f). 

619 
In 6:44 the FE states that it is the Father who will draw all men, while here (12:32) it is the Son. Nothing 

much should be made of this (cf 5:19). This difference need not to be seen as contradictory because the 
scope of these two texts differ. In 6:44 the focus is on those individuals whom the Father gives to the Son and 
whom he preserves and raises up on the last day (Carson 1991 :444). 
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The reference to the arrival of the Greeks (v 20) helps to clarify navrac; (C1.5). 620 In this 
context it means, according to Carson (1991 :444), '"all people without distinction, Jews and 
Gentiles alike" and not all individuals without exception' (cf also Barrett 1978:427; Morris 
1975:598f).621 This saying has to be understood in the light of 12:23-26: tav be ano8avn 
(the grain), noAuv Kapnov cpepe1. This means that 'Those he draws to himself are those 
who believe, the exceptional ones who "receive" him (1 :12; 3:33) who accept his unearthly 
strangeness and are thus drawn into becoming an unearthly community with him' (Meeks 
1986: 157). 622 This interpretation is supported by the surrounding context which establishes 
judgment (Kpio1c;) as a major theme (v 31 ). Jesus is not affirming that the whole world will 
be saved (a cosmic redemption; Newman & Nida 1980:412), but that those who are to be 
saved will be saved in this manner (Morris 1975:598). 

Conclusion 
When these three texts are compared it is clear that the following aspects occur in all three: 
(i) LH.IJWS~val primarily relates to Jesus' death on the cross, his exaltation and glorification, 
(ii) ULIJW8~val has been linked with TOV uiov TOO av8pwnou, 623 

(iii) with U4JW8~va1 the identity of Jesus will be revealed. 

The following aspects differ or are repeated: 

3:14- Ka8w~ ..................... ouno~ (~ei(npw8~vm) (comparitive clause)--+---, 

8:28- .. OTav (LiltJWOilT€) .. T6Te (condition of expectancy) 

12:32- tav (u4Jw8w) ......... ef..Kuow (conditional clause} I 

I 

3:14- 6 mon~uwv ... m1c; ........ xn ~wnv aioov1ov 
8:28- yvoooea8e ..... ~(tJel~) ... oTI tvw eltJI 

12:32- tAKuow ......... naVTa~ .. npoc; ttJauT6v 

12:34 nwc; f..eye1c; au OTI 
--~ei u4Jw8~va1 Tov ulov ToO av8pwnov; 

-Tic; EOTIV OUTOc; 6 uio~ TOO av8pwnou· -----.l 

620 A variant reading (the neuter plural navra) occurs in codex Sinaiticus·, D and P66
· etc. This indicates that 

the whole creation will be embraced within the circle of the attraction of Christ (Bernard 1963:442; Brown 
1975:468), which certainly does not seem to be the meaning here. Schnackenburg (1971 :493) is of opinion 
that even if the reading should be navra, it would not change to the meaning. He indicates that when the FE 
uses the neuter for the masculine it is always singular (see also Brown 1975:468). 

621 
navrac; tf..Kuow npoc; e1Jaur6v is an important aspect concerning the concept of discipleship. navrac; is 

interpreted differently by scholars, even though the difference is something very slight. Schnackenburg 
(1971 :492f) interprets it as the limitless nature of Jesus' saving power. Bultmann (1941 :330f; also Lenski 
1961 :876) sums it up correctly by saying that Jesus offers this possibility to all men. All will be drawn, but it 
realizes only in those who belong to him. They are won solely by divine grace, and will be with him (v 26; 14:3; 
17:24). 

622 
According to Schweizer (1960:86) 'This means that Jesus' death has been understood in its significance 

as creating the community of the Church.' 

623 There is uncertainty concerning the interpretation of the phrase "ric; eor1v o[noc; 6 uioc; roO av8pwnou." 
Newman & Nida (1980:413) correctly regard it as either a question concerning the identity of the Son of Man, 
or as one concerning his relationship to the Messiah. 
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From this analysis it is clear that in each case a new perspective is added. There is no 
definite goal-oriented pattern in this usage of ULJJW8~val in the FG. Logically spoken the 
sequence should rather be reversed (12:32; 8:28 and then 3:14): Jesus firstly 
EAKUOW ... navrac; ... npoc; e~aUTOV, then they should know (yvwoeo8e) OTI eyw ei~l and 
then when 6 n1oreuwv ... exn ~w~v aiwv1ov. In their response to Jesus' teaching, because 
of a lack of understanding,624 the two questions asked by this crowd in 12:34 relate (cf 
Culpepper 1983: 159) to two previous statements made by Jesus about the U4JW8~va1 Tov 
uiov TOO av8pwnou (3: 14; 8:28). 625 

The crowd knows the essence of what should be known about the Messiah as taught by 
the OT (C3.1 ), 626 but they understand nothing of this, except that Jesus is talking about his 
departure.627 Although the verb oY~a~ev (9:24,29,31) is absent in 12:34, the attitude 
adopted by the crowd is simmilar to that of the Pharisees in ch 9, where they refuse to 
listen to the man born blind. In 12:34 the same stance is taken: who is this man who dares 
to doubt their knowledge (C3.2.1 and C3.3) (Moloney 1978:181 )? The Messiah, whom 
these Jews welcomed in v 13 as 6 epx6~evoc; tv OVOIJOTI Kuplou, [Ka1] 6 ~aOIA€U<; TOO 
• lopa~,\ did not fulfil this role. 628 He was no political Messiah, rather a 'heavenly' Messiah 
who came to glorify the Father and himself by revealing the Father through his ULJ.Jw8w eK 
T~c; y~c; (C1.5).629 1t was through his elevation on the cross that he would draw all men to 
himself (see 8:28 and 12:32) (Moloney 1978:183). This was a message that those who 
placed their hope in a political Messiah found hard to accept. This was also one of the 
major difficulties faced by the early church (1 Cor 1 :18-25) (p 184). 

624 The stylistic device, the lack of understanding, is linked with the ascension theme. This theme of 'lack of 
understanding' in the dialogue sections occurs not only among his opponents (7:33-36; 8:21 ,22), but also 
among the disciples (13:28,36; 14:1-5,19-20; 16:16-19). 

625 1t seems as if the reference to Jesus' words in 12:32 is inaccurate. In v 32 Jesus talks only about his lifting 
up. In a previous text (v 23) he mentions T6v ui6v ToO av8pwnou (C3.2.1) but says nothing at all about od. 
The crowd did not even refer to the phrase navra<; eAKuow np6<; e1JaUT6v (C1.5). This seems rather to be 
a recapitulation of the previous statements about Jesus' U4JW8~va1 in 3:14 and 8:28, which is a common 
feature of the style of the FE (6:36,65; 1 0:25,36; 11 :40) (see Schnackenburg 1971 :495). 

626 The question coming from the crowd indicates the problem faced by the Johannine community. According 
to Moloney (1978:183; also Schnackenburg 1971 :495f) the 'crowd' refers to the Jews who seek their answer 
in the OT. It is correct to say that they are not interested in the identity of Jesus, but only in the status and 
function that he claims (Sanders 1975:297). In fact, identity, status and function are so closely related that they 
cannot be separated. In 12:34 the phrase "od U4JW8~va1 T6v ui6v ToO av8pwnou" constitutes a question 
regarding function and status, while the phrase "Ti<; ear1v ouTo<; 6 ui6<; ToO av8pwnou" constitutes a question 
regarding identity. 

627 
They got this idea from the words U4JW8W eK T~<; Y~<; (C1.5) ,as the nw<; clause (C3.2) shows. Their 

problem is that their expectation of a national Messiah contains no such idea. Their idea of the kingdom of 
this Messiah is that it will be a lasting kingdom (Barrett 1978:427) where there is justice, prosperity and peace 
(cf Is 9:6; Ezek 37:25; also Lk 1 :33). From 7:41,42 it seems as if these people are filled with this national 
expectation (Schnackenburg 1971 :495). Now their perception of this national Messiah is shattered by Jesus' 
teaching. Here the Davidic Messianic king is contrasted with T6v ui6v ToO av8pwnou (C3.2.1). These Jews 
have no idea of this figure (C3.2.1). In the FG T6v ui6v ToO av8pwnou title is used only by Jesus and reserves 
his self-revelation (see 9:35-38) (Schnackenburg 1971 :495). 

628 In this text the FE identifies the Messiah as the Son of Man (Barrett 1978:428; Carson 1991 :445; cf 
Moloney 1978:183). He does this by highlighting the strong Messianic expectations of the crowd; they connect 
the 'Son of Man' and 'Messiah'. 

629 'The hints that have been given throughout the Gospel that the supreme moment of revelation will take 
place on the cross (see 1:51; 3:13,14; 6:27,53; 8:28) have now been made fully explicit' (Moloney 1978:184). 
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This Ascent-Descent Schema constitutes not only the content of the message of salvation, 
but the identity of Jesus, who is the Christ, the Son of God (20:31 ): this is salvation. 

(c) epxoua 1-- ascent630 

Several texts have already been discussed in which epxo~al indicated the descent of 
Jesus. The following discussion epxo~al appears to indicate the ascent of Jesus as a 
reality (verbs appear in the praesens middle). 

[ 

3.21 17
:
11Kai ouKCTI eiJ.Ji ev rw K6ouw, 

3.22 Kai auroi ev rw K6ouw eioiv, 
3.23 Kayw npoc; at toxwat. 
3.24 nc.nep ayle, T~prjOOV aurou~ f;v TQ OVOJ..IOTi oou ~ 5t5WKCx~ J..IOI, 

i'va w01v ev Ka8w~ ~J.Jel~. 

3.28 1:VOv 5e npoc; at tpxwat, 
3.29 Kai Ta0ra AaAw ev TW KOO!JW 

i'va EXWOIV T~V xapav T~V eJ.J~V 
nenArjpWJ.JCVrjV ev taurol~. 

Semantic 
relations 

In his report to the Father regarding his completed mission, Jesus mentions his departure: 
he is no longer in the world, but the disciples remain in the world while he goes to the 
Father. This statement is supported by the two phrases of structure-markers: (i) tv T(i> 
K6o~cv (C3.21, C3.22 and C3.29) and (ii) npo~ oe epxo~al (C3.23 and C3.28). 631 

(i) tv T(i> K6o~cv: The FE uses a chiasm to emphasize the tension that Jesus ouKETI ei~1 
tv T(i> K60~4> (C3.21 ), but that his disciples tv T(i> K60~4> eioiv (C3.22): 

eiiJI ............... ev rtj) KOOfJqJ Jesus 

ev rtj) KOOfJqJ ............. eioiv Disciples 

The background of the prayer is now distinctly stated. Jesus is leaving his disciples whom 
he had trained and protected;632 henceforth their relationship will no longer be as it was 
during his earthly ministry. He had told them about this previously, but they hardly 
understood it (13:33,36; cf 16:10, 16) (Bernard 1963:567). 

630 These two verses (17:11, 13) will not be discussed in detail here as this will be done at a later stage (4.1.3). 

631 This analysis indicates a close link between these two verses (Sanders 1963:374; cf Lenski 1961:1141; 
Brown 1972:759,361). C3.23 relates to C3.28 and concerns Jesus' departure. C3.23 pertains the space 
perspective and C3.28 to the temporal perspective. C3.21 and C3.22 relate to C3.29 and concerns Jesus' 
position in relation to the world (evrQ K60J.J4)). Two contrasts and one parallel occur in these three cola. C3.21 
and C3.29 are contrasted, while C3.22 and C3.29 are parallel. The link between C3.24 and C3.29 concerns 
the benefit of the disciples regarding their mission. In both cola i'va expresses purpose (Morris 1975:729). 

632 Jesus speaks paradoxically (Newman & Nida 1980:534) when he says OUKCTI eiJ.Ji ev rQ K60J..14l (C3.21), 
for he is at this moment still on earth (C3.29 confirms this). Kai raOra AaAw ev rQ KOOJ..I4l (C3.29) refers to 
'the time left' before Jesus' return to the Father (Newman & Nida 1980:538) and ouKCTI eiJ.Ji ev rQ KOOJ..I4l 
(C3.21) reflects the nearness of his departure (indicated by the present tense) (Morris 1975:726). Because 
his work in the world is done, Jesus is practically speaking, no longer in the world. 
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While Jesus will return to his Father the disciples will remain in the world and will have their 
service and ministry to fulfil (Bernard 1963:567). Without the help of Jesus' immediate 
physical presence and protection they must continue the mission of Jesus in the world and 
endure the hostility of the world (cf 15: 18ff; 17: 14) (cf Barrett 1978:507)633 with the help of 
the Father (C3.24) and the Paraclete (14:15-26; 16:5-16). Although auToi tvn!> KOOIJ4> 
eioiv (C3.22), they do not belong to this world (17: 14, 16). 

(ii) npoc; of; epxo1Jal634
: In the FG Jesus frequently speaks of 'going' to the Father,635 while 

in these two texts he speaks of 'coming' (epxo!Jal) to the Father.636 When Jesus addresses 
people he uses 'going'; when he addresses his Father he speaks of EPXOIJOI (C3.23; 
C3.28). The reason why Jesus npoc; of; (the Father) EPXOIJOI indcates that his revelatory
salvivic mission has been accomplished. 

The repetition of vOv ~f; npoc; of; epxo!Jal (C3.28) underlines Jesus' movement to the 
Father. Here the purpose is to bring out the contrast (vOv ~t) between the time of his 
ministry and the time of his withdrawal ( cf Barrett 1978:509). Just as it is now (vOv) the task 
of Jesus to leave the world to return to his Father, so it is the task of the disciples to remain 
in the world to perform their new given task given by Jesus in 17:18 (cf Morris 1975:726). 

There are three co-ordinated statements637 (C3.21; C3.22; C3.23) in the first expression 
of Jesus' departure (v 11) which form a unity. The first statement, OUKETI eiJ,Ji tv TQ KOOIJ4>, 
could easily be misunderstood. It sounds as if Jesus is speaking as one who has already 
returned to the Father. The third statement, namely Kayw npoc; at epxo!Jal, puts the first 
in perspective and shows clearly how the prayer should be interpreted: we find Jesus still 
speaking in the world (v 13), but already knowing that he is leaving the world and leaving 
his disciples in it. At this moment (hour) of departure his attention is on his disciples, his 
care for them and their continued existence in the world without him (Schnackenburg 
1975:203f).638 The view that emerges from ch 17, that Jesus is completely withdrawn from 
his disciples in the world, must be seen from the perspective that he has accomplished his 
part of the mission entrusted to him by his Father. 

The petition of Jesus to his Father to protect his disciples receives full emphasis in the 
departure of Jesus. This departure is emphasized (C3.21; C3.23; C3.28) by contrasting it 

633 Jesus as the Son of God is in perpetual communion with his Father and has no need for any formal 
practice of prayer. It is important to note that his communication with his Father through prayer demonstrates 
the communion he enjoys with his Father to human observation. This forms the pattern for the communication 
that his disciples will subsequently enjoy (cf Barrett 1978:509; Carson 1991 :564). 

634 Barrett (1978:507) thinks that the reason why the FE uses epxo!JOI rather than unaye1v or nopeueo801, 
is because he is speaking to the Father in prayer (cf also Brown 1972:759). This point of view expressed by 
Barrett is purely hypothetical in comparison with all the other contexts in which epxo!Jal is used and where 
it refers to the descent and ascent of Jesus. 

635 For this he uses unayw, nopeueo801, antxeo8m, etc. 

636 Lenski (1961 :1135) incorrectly interpreted epxoiJOI in C3.23 as 'to come with a request to the Father'. 

637 According to Brown (1972:758) it is difficult to decide whether C3.21 -- C3.23, all which start with Kai, are 
co-ordinate or subordinate. In the structural analysis they are chosen as co-ordinate phrases. 

638 This portrayal of Jesus seems to contradict the discourses on the vine (15:1-1 0), the announcement of a 
return to them (EPXOIJOI np6~ UIJCx~ -- 14:3, 18,28), and 'seeing them again' (na,\1v ot 04JOIJOI UIJa~ -- 16:16-
19,22). 
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with the period during which the disciples were with Jesus on earth (5e). At this point of 
time (vOv), while he is still in the world, Jesus is aware of the situation to which his disciples 
are exposed (see C3.24). Therefore Jesus says these things while he is still in the world 
(C3.29), in order that they may have the joy of Jesus perfected in themselves in that 
situation.639 Jesus wants to communicate his joy,640 as he communicated his peace (16:33), 
to his disciples who will stay behind in the world, so that they will endure the hostility of the 
world. For Jesus himself, the primary goal is to return. 

In conclusion: with epxo~al, which indicates the ascent of Jesus, a new perspective is 
added. Jesus talks about his departure from the perspective of his disciples. In leaving this 
world, he leaves his disciples behind. Jesus' attention is with his disciples. They will remain 
in the world without him. Jesus accomplished his part of the mission entrusted to him by 
the Father. The implication is that his disciples will have to continue his mission, as will 
become clear in the following verses. 

(d) I Ynayw641 

The next word used by the FE to indicate Jesus' ascent is "I Ynayw" 

The following analysis indicates clearly that there are major similarities, and minor 
dissimilarities, between these four texts: 7:33,34; 8:21 ;642 13:33 and 13:36. 

639 This desire of Jesus for his disciples is reminiscent of 15:11 and 16:20-22,24. 

64° For this 'perfect joy', see also 15:11. 

641 
• Ynaye1v is one of the FG's favourite words and appears 19 times in Matt, 15 times in Mark, 5 times in 

Luke, and 32 times in the FG, of which 16 refer to the return of Jesus to the Father: 7:33; 8:14(2x),21 (2x),22; 
13:3,33,36; 14:4,5,28; 16:5(2x),10,17. 'Ynaye1v simply means 'go' or 'go away'. The FE uses it of Jesus' 
'going' to the Father. In 7:33 and 16:5 Jesus speaks of unayw np6~ r6v ntiJlj.laVTa IJE:, in 16:10 of np6~ r6v 
nartpa or in 13:3 np6~ r6v 8e6v. Jesus also uses unayw absolutely and speaks of 'going away' (8:21 ). He 
speaks of knowing where he is going (8:14), or of the impossibility of being followed there (8:21). Finally, he 
links his departure with a return (14:28). Verses 14:4,5 and 28 will not be discussed in this section, but in the 
next one dealing with nopeuo!Jm. This is because w 4 and 5 are closely linked with w 2 and 3, which will be 
discussed there. nopeuOIJOI also occurs in v 28 and seems to carry more meaning as unayw. 

642 The parallel between 7:33ff and 8:21f seems even greater: 
7:33b Jesus is going away 8:21 a 

:34a Jews will look for him :21 a 
:34b Jews cannot follow Jesus :21 c 
:35 Jews lack understanding :22 
:36 Jews repeat Jesus' statement :22 
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7
:
33einev ouv 6 8

:
21 Einev ouv naAJV 13

:
3;-eKvia, 13

=
36.aneKpi8r"! 

'lrjooOc;, auroic;, [aurQ] 'lrjooOc;, 

v ETI XP6VOV IJIKp6v er1 IJIKpov 1Je8' u!Jwv 
1Je8' UIJWV eiiJI eiiJI 

Kai unayw np6c; TOV . Eyw unayw Kai 
ntj..llj.JOVTa IJ8. 

34~rjTfl08Tt IJ8 Kai OUX ~rjTfl08Tt IJ8, Kai tv T[l ~rjTfl08Tt IJ8, 
eupf1oert [IJ8], CxiJOPTiQ UIJWV 

ano8aveio8e (Kai Ka8wc; einov roic; 
'lou<5aioJc; or1) 

Kai onou ei!Ji tyw onou tyw unayw UIJeic; .. Onou tyw unayw •. Onou unayw ou 

U!Jeic; ou <5uvao8e ou <5uvao8e tA8eiv. UIJeic; ou <5uvao8e <5uvaoai IJOI vOv 
tA8eiv. tA8eiv, CxKOAOU8f]oaJ, 

Kai UIJiV Atyw apTI. CxKOAOU8rl081<:; <5t 
Oorepov. 

In verses 7:33f and 8:21 Jesus addresses these words to his antagonists while in verses 
13:33,36 he speaks to his disciples. In 13:33 Jesus calls his disciples TeKvla in order (i) to 
indicate the special relationship between himself and them, and (ii) to distinguish his 
disciples from his antagonists. To both of these two groups Jesus spells out that , ETI 
xp6vov J..JIKpov J..J€8' UJ..JWV eiJ..JI (7:33; 13:33). Then, only to his antagonists, he spells out 
that unayw npoc; Tov neJ..JLJ.JaVTa (7:33). Both of these groups will seek him. Only in the 
case of the Jews Jesus says that they will not find him (oux eup~oeTe -- 7:34) and that 
they will die in sin (tv Tfl CxJ..JapTIQ UJ..JWV ano8avelo8e- 8:21 ). This is the main reason why 
they cannot follow Jesus: onou eyw unayw (eiJ..JI -- 7:34) UJ..J€7<:; ou ouvao8e eA8elv (8:21 ). 
The case of the disciples is different. The reason why ,, Onou unayw (Jesus) ou ouvaoai 
J..JOI vOv CxKOAOU8~0al (eA8€7V -- 13:33), is due to the fact that CxKOAOU8~0€1<:; ot UOT€pov 
(13:36). 

John 7:33 

1 33einev ouv 6 'I rjooOc;, 
1.1 v Er1 xpovov IJ1Kp6v 1J88' UIJWV eiiJI 
1.2 Kai unayw npoc; TOV ntj..llj.JOVTO IJ8. 
1 .3 34~rjTfl08Tt IJ8 
1.4 KOi OUX 8Upfl08Tt (IJe], 
1.5 Kai onou eiiJi tyw U!Jeic; ou <5uvao8e tA8eiv. 

In 7:31-36 Jesus speaks of his departure at the Feast of Tabernacles in Jerusalem (7:2). 
From these words it seems as though his public speaking is not going to continue much 
longer. Jesus himself informs his listeners that he will be with them only a little while 
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longer,643 and that he will then return to npoc; Tov nEI-JLIJaVTa 1-J€ (C1.2). 644 Schnackenburg 
(1971 :207) points out that from now on the theme of Jesus' departure, the goal to which 
the life of Jesus is leading, will continually reappear through the use of the characteristic 
verb unayw. For Jesus himself, the primary goal is to return via death and resurrection 
(Brown 1975:318) to the Father who sent him, from whom he came forth (13:3; 16:28), the 
way to glory (13:31-32; 17:1). 

For Jesus death is a reality (Sanders 1975:211) which he must (oel-- 3: 14) experience, 
but which is not the end. For him it is not a physical dissolution but a return to the one who 
sent him, a being lifted up to where he was before (3:14; 8:28; 12:34) (Barrett 1978:325; 
Carson 1991 :320). His death would not mean the end of his mission, the completion of the 
work the Father gave him (17:5). Athough he will return to his Father in heaven, his mission 
will be continued through his disciples (cf Lenski 1961 :569). 

In their attempt to remove Jesus, the Jews destroy themselves. Fundamentally, even if they 
kill him it will be his deed as it will bring about, his return to the Father (cf Barrett 1978:324; 
Groenewald 1980:188).645 He is in the commanding seat, 'his course is fully planned and 
will be completed in due order' (Lenski 1961 :568; Groenewald 1980: 188), therefore he can 
report to the Father about a successful mission (Lenski 1961 :569). 646 Jesus' return to the 
Father cannot be interpreted here in terms of his exaltation and glorification, or even in 
terms of what it should mean to believers. From the text it can only be interpreted in terms 
of Jesus' departure from the world, and the implications it will have for the unbeliever. 
Jesus' departure from the world means that the world is judged--a judgment that consists 
in the fact that Jesus has departed. Then they will seek him, they will long for his revelation 
and salvation, but it will be too late. 647 Jesus will then no longer be accessible to them 
(Bultmann 1941 :232). 

From this text it seems as if the revelation and salvation mediated through Jesus are not 
generally available (cf ., ETI xp6vov 1-JIKpov -- C1.1 ). They do not consists of universal 
truths, or dogma, which a person can invoke at any time. No, this revelation and salvation 
confront man in time, in the present moment. Should any person neglect the opportunity 
to accept salvation, he brings judgment over himself (Bultmann 1941 :232f; Barrett 
1978:324). 

The fundamental meaning of this symbolic account is that the revelation and salvation 
mediated by Jesus in a historical event, will continuously be present in the mission of 

643 The time span suggested by v Er1 xp6vov IJIKpov (C1.1) is probably one of several months, though it is 
impossible to determine the precise chronological order of the events in the FG (Bernard 1969:278; Newman 
& Nida 1980:242). 

644 
This is a mysterious reference which the Jews could not understand (Bernard 1969:278). 

645 
8:14 and 13:3 speak about the unayw of Jesus in relation to his coming. In 16:28 nopeueo8m replaces 

unaye1v; in 3:13 and 6:62 avaf3aive1v is used. 'Ynaye1v is used without any reference to the coming of Jesus 
in 7:33; 8:21f; 13:33,36; 14:4f,28; 16:5,10,17. 

646 
The phrase unayw npoc; TOV n8j.J4JOVTcX j.JE: (C1.2) indicates that Jesus' life and death are determined by 

the Father and not by the Pharisees. Thus Jesus will return to Him that sent him. The thought conveyed by 
it is that of the accomplishment of his special mission, also that he belongs to another world, therefore his 
natural abode is not here (Morris 1975:417). 

647 The pronouns tyw and U!JE:I<:; (C1.5) are emphatic and in strong contrast to each other (Lenski 1961 :570; 
Newman & Nida 1980:242). 
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Jesus' disciples. 648 This continued mission in and through the disciples of Jesus is 
authoritative only because of this historically limited event. Only through discipleship can 
Jesus become real and present to the world again ( cf Bultmann 1941 :233). 

The ~llT~oer€649 J.Je describes an eschatological event, 'which will determine the very being 
of the world' (Bultmann 1941 :233). This is a place where nobody ou ouvao8e eA8elv 
(C1.5). At a later stage only those who are in touch with him in the Spirit (12:26; 17:24) will 
follow (13:36). 

The Jews tried to understand Jesus' journey in terms of a physical journey into the 
diaspora. Because of their lack of understanding they repeated the riddle (7:36). Jesus had 
explained that his departure was npo~ rov neJ.Jl.JJavra J.Je (C.1.2), but the FE had already 
portrayed the Jews as neither knowing where Jesus came from nor who it was that sent 
him (7:27 -29). Thus the Jews know neither where Jesus came from nor where he is going. 

John 8:21 

1 8:
21 Einev OUV n6AIV OUTOI<:;, 

1 .1 · Eyw unayw 
1.2 Kai ~rjT~08Tt J.J8, 
1.3 Kai tv Ttl CxJ.JOPTiQ UJ.JWV ano8avelo8e 
1.4 6nou tyw Onayw OJ.Jelc; ou ~uvao8e t,\8elv. 

2 22f,,\eyov ouv or 'lou~alol, 
2.1 M~TI anOKT8V81 tauT6V, 
2.2 OTI ,\tyel, 

2.2.1 .. Onou tyw Onayw UJ.Jelc; 
ou ~uvao8e t,\8elv; 

3 23Kai f,,\eyev OUTOI<:;, 
3.1 • YJ.Jelc; tK TWV K6Tw tart, 
3.2 tyw tK TWV avw eiJ.Ji 
3.3 UJ.Jelc; tK TouTou TOO KOOJ.JOU tart, 
3.4 tvw ouK eiJ.Ji tK ToO K6oJ.Jou TouTou. 

-, 
L_, 
I ·----.J 

This section (8:21-29), composed in Johannine style and with Johannine ideas, continues 
Jesus' discussion with his antagonists, the unbelieving Jews,650 at the Feast of 

648 Although the Jews were unable to grasp how this was possible, Jesus, through his disciples, did in fact 
go off to teach to the Gentile world. By the time the FG was written the Christian Church was largely Gentile 
and the diaspora was truly a diaspora of the Greeks (Brown 1975:318). 

649 "~llT~oeTt" (C1.3) refers to the time after the departure of Jesus. Now they will seek to arrest him, but a 
time is coming when, too late, they would seek Jesus in order to partake in the revelation and salvation that 
he brought (cf Barrett 1978:325; Groenewald 1980:188). Thus a time will come when they will realize that he 
is the Saviour. Then it will be too late to seek him. Lenski (1961 :570) speaks of a desperate seeking that 
always comes too late. 

650 It is possible that in the present context a larger group than the Jewish authorities is intended. This 
statement refers to the fact that in v 30 it is stated that no,\,\oi tniareuoav eic; auT6v. For the sake of clarity 
it is possible that Jesus is here addressing Jewish authorities in particular, but that a larger group is listening 
too and that the no,\,\oi tniareuoav came from this larger group (Newman & Nida 1980:271). 
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Tabernacles. 651 While it emphasizes the opposition between Jesus and his antagonists, it 
develops Jesus' revelation of himself. In 8:21 (C1) Jesus is introduced as the speaker and 
repeats, in an adapted form (more briefly), the riddle of 7:33,34 (Lenski 1961:61 0). 652 

Jesus' mission is approaching its end; then he will leave this world to return to the Father. 653 

Once more Jesus is referring to his departure to be with his Father (Morris 1975:445). It is 
not necessary for Jesus to mention his destination because he did that already in 7:33. 
After his departure these antagonists will seek Jesus, but in vain, because then it will be 
too late for them. 654 Instead of ~rJT~oer8 ~e Kal oux eup~oer8 [~e] (7:34), Jesus say 
~rJT~oer8655 ~e Kal tv rn a~aprlcx u~wv ano8avelo8e. This should threaten Jesus' 
antagonists because without Jesus they are staring death and damnation in the face 
(Schnackenburg 1971 :250; cf Lenski 1961:61 0). 656 

The meaning of the terms, a~aprlcx and ano8avelo8e becomes clear. a~apricx is to 'walk 
in darkness' while ano8avelo8e means 'to be subject to the realm of death'. The idea is 
that for people 'in sin' there is no longer any prospect of life, meaning eternal life with 
God. 657 Real sin is unbelief (cf 16:9), the deliberate refusal to follow Jesus (8:24) 
(Schnackenburg 1971 :250f). From 3:19-21 it is clear that in the opinion of the FE an 
unbreakable link exists between sinfulness and unbelief (3: 19-21 ). 

Once again Jesus challenges his hearers to a decision about himself. 658 In 8:12 Jesus has 
identified himself as the light. But the coming of the light forces men to choose between 
seeing Jesus or turning away from him (3: 19ff).659 If they refuse him now they will die in 
their sin. This radical sin is to refuse to believe in Jesus and so to refuse life itself. 

651 Although the occasion of this discourse is not mentioned, it is probably a continuation of what precedes, 
and if so then ouv (C1) may be causative. 

652 Although there is no indication of time ('ETI xp6vov IJIKp6v in 7:33) there are indications of sequence from 
the statements (C1.1-4) mentioned there (Schnackenburg 1971 :250). 

653 unayw is used here as a futuristic presens (Lenski 1961:61 0; cf Schnackenburg 1971 :250). As in 7:33 it 
most commonly refers to Jesus' going to the Father through the cross (Morris 1975:445). 

654 A primary point that the FE wants to emphasize here is the paradox that Jesus is going to die in order to 
depart to the Father; his adversaries will also die, but because of their sin (C1.3). 

655 Morris (1975:445) is divided between two suggested possibilities: on the one hand the Jews' implacable 
persuit of Jesus which will continue after his departure, on the other hand that their insight came too late; only 
after his crucifixion will they realize who he was. But it seems better to explain it from the perspective of the 
next colon (C1.3) "Kai tv Ttl Cxi..JapTf~ UIJWV ano8avE.:To8e". This would mean that they will seek Jesus in order 
to get revelation and salvation from him (cf Sanders 1975:222) but unfortunately it will then be too late. This 
corresponds with Barrett's interpretation of 7:33. 

656 This passage (8:21 f) as well as 7:33f and 13:33,36 stress the temporal limitation of the ministry of Jesus 
(Barrett 1978:325). He will not always be accessible in a physical sense as he is now. 

657 Compare the contrast in 11 :25. 

658 Commentators (see i.e. Bultmann 1941:231 ff; Brown 1975:350) exaggerate the importance of the idea 
'before it is too late'. According to them the unique opportunity which these people have now to seek and to 
find Jesus will never be given to them again. This is true, but only for the present moment. Another opportunity 
will be offered through the preaching of Jesus' disciples after Pentecost (Paul for instance). 

659 In the Tabernacle discourses we detect a note of urgency. These people (the Jews) have only a short time 
left to see Jesus, to look for him, to find him. Such an opportunity to find Jesus physically will never again be 
possible (cf Brown 1975:350). 

Digitised by the University of Pretoria, Library Services, 2012

 
 
 



204 Chapter 3 

This time the 'Jews' understand the riddle as a suicide threat (M~TI anoKTevel tauT6v, 
C2.1) (Carson 1991 :342) and repeat the second half of the statement (C2.2.1 ). 660 Again it 
becomes clear that these 'Jews' know neither where Jesus comes from ( C3.1) nor where 
he is going (C3.2), nor do they know the Father who sent Jesus (8: 19). Thus the Jews' lack 
of understanding regarding Jesus' origin and his destination, as well as his relationship with 
the Father, remains unchanged (8:26). 

A third component of this Descent-Ascent Schema is the dualism depicted by the elliptical 
use of the adverbs KaTw and &vw. 661 In 8:23 these two adverbs are used to indicate a 
qualitative distinction.662 The FE here uses a double antithetical parallelism to indicate this 
qualitative contrast. 663 This contrast stresses the foreignness and division between the two 
worlds depicted here. The Jews tv Tfl a~apTIQ u~wv ano8avelo8e (C1.3)664 and ou 
ouvao8e EA8elv where Jesus is because (they) ·v~elc; EK TWV KcXTW EOTE (C3.1) and u~elc; 
EK TOUTou TOO K6o~ou tOTe (C3.3). They are wrapped up in this world where Satan rules 
supreme (Morris 1975:447) and is unable to detach themselves from it (Sanders 1975:223; 
cf Morris 1975:446f).665 For the FE the contrast is not temporal (as in the Synoptics) but 
spatial and a person-dualism (between two existing orders of being). But Jesus is leaving 
(onou f;yw unayw -- 1.4) because (he) f;yw EK TWV &vw ei~r (C3.2) and f;yw OUK ei~1 EK 
TOO KOO~OU TOUTOU (C3.4). 

660 In comparing 8:22 with 7:33 we find that the emphatic · Eyw is absent in 7:33. This probably could have 
caused the Jews to focus on the verb unayw. In the present context the statement that Jesus must be 
contemplating suicide is more vicious than the sneer that he is going among the Greeks in 7:35. The OTI (C2.2) 
here is causative 'since' in comparison with the OTI in 7:35 (Lenski 1961 :611). 

661 It is only in 8:23 that these two adverbs appear together and are related to the dualism. KcXTW appears 
again, but without avw in 2:7 and 11:41, while avw appears alone only in 8:6. In 2:7 avw is used to indicate 
'volume', that the water jars are filled to the brim (avw), and in 11:41 to indicate direction, where Jesus looked 
up (avw). In 8:2 Karw also indicates direction, where Jesus bent down (Karw). 

662 Schnackenburg (1971 :251) refers to this expression of Jesus as 'one of the most sharply dualistic sayings'. 
The pronouns tyw (C1.4; C3.2; C3.4) and UIJelc; (C1.4; C2.1; C3.3) are emphatic (Morris 1975:446; Newman 
& Nida 1980:271t) and also emphasizes this Johannine dualism. 

663 This contrast between an 'upper' heavenly world and a 'lower' earthly world is not foreign to Judaism or 
Gnosticism. See Schnackenburg (1971 :251t) for a discussion on their points of view regarding this dualism. 
This contrast is not between a spiritual world versus a material world (neoplatonistic), but between the realm 
of God versus the realm of the 'world'. This 'world' hates Jesus because he testifies that what this world does 
is evil (7:7). This is the fundamental reason why Jesus' opponents cannot recognize him, nor understand his 
teaching. Nothing can remove such blindness except to be 'taught by God' (6:45), to be born again (3:3,5), 
finding the one who is himself the Light (8:12), and to live through the Spirit. 

664 
Barrett (1978:340), Carson (1991 :341) and Newman & Nida (1980:271; Brown 1975:350; cf also Morris 

1975:445) refer to the difference between the singular and plural use of OIJapTiQ. In v 21 (C1.3) Jesus uses 
the singular form for OIJapriQ, but in v 24, when he refers to what he said in this verse, he uses the plural 
form. According to them the singular form focuses attention upon the cardinal (or absolute) sin of rejecting 
Jesus. Brown (1975:350) states that, according to the FE, there is only one radical sin of which man's many 
sins are but reflections (see plural in v 24). The placing of OIJapTiQ before the verb could be aimed at 
achieving emphasis (Morris 1975:445). The plural OIJaprimc; appears seldom in the FG (8:24; 9:34) 'and does 
not often say anything even of committing sin'. For the FE sin is the willful refusal to accept the Christ 
(Sanders 1975:222), the refusal of divine revelation (KUmmel1974:291). 

665 The only way to avoid this fate is by coming to believe in Jesus, which involves a correct estimate of his 
person (Morris 1975:447). 

Digitised by the University of Pretoria, Library Services, 2012

 
 
 



The Descend- Ascend Schema 205 

At the Feast of Tabernacles (7:2) Jesus becomes involved in a debate with 'the Jews' about 
the authority of his testimony (8: 12-20). From 8:21-30 this debate turns into another 
channel where it concerns the origin of Jesus' authority. 666 In his reply to their deliberate 
misinterpretation (v 22) Jesus confronted these men: they are from KaTw, while he is from 
&vw. What does this mean? Schnackenburg (1971 :252) points out that origin (cf also 
Lenski 1961 :612), indicated by the preposition EK, is the basis of nature. 667 

With this dualism Jesus emphasizes the difference between these two worlds, the 
difference between him and 'this world'. 6 K6o~o~ OLJTO~ does not always have a negative 
connotation (cf 9:39; 11 :9; 12:25; 13:1 ), but in these texts 6 K6o~o~ auTo~ refers to men 
in their alienation from God. Even the disciples of Jesus are not of 'the world' (15: 19; 
17:14, 16). Here we have an indication that those who 'do hear' his words are not like 
Jesus, identified as having 'come down' from heaven. They are identified as those who are 
'not of this world' (15: 19; 17:6, 14ff). Thus in the FG we have a dualistic picture of a small 
group of believers isolated from 6 K6o~o~ auTo~ (Schnackenburg 1971 :251f). According 
to 13:33,36 even Peter can do no more than these Jews; only by faith (v 24) can people 
be united with Jesus in his death and resurrection (Barrett 1978:340). 

In conclusion: Again a new aspect is added concerning Jesus' departure. Jesus' presence 
in the world forces people to either choose to come to Jesus or to turn away from him. 
Jesus pointed out that after his departure his antagonists will seek him, but it will then be 
too late and they will die in their sins. Without Jesus they are dead and staring damnation 
in the face. While he is still with them, they should grasp the opportunity to accept him 
(1 :12). The reason why they oppose Jesus is because they are from opposite worlds: They 
are from this world while Jesus' true home is the heavenly world. 

666 The Greek word naA1v (C1) indicates a pause, but also a continuity with that which precedes it. See 
Carson (1991 :341; also Barrett 1978:340) for an indication of how the themes developed in w 12-20 are 
enlarged upon throughout the rest of the chapter. 

667 John 3:6 casts light on this point. The impossibility for man to attain the kingdom of God by himself stems 
from the basic difference between the two realms of being oap~ and nveOIJa. Man belongs, by virtue of his 
earthly birth, to the region of the oap~. From here he is not in a position to reach the heavenly world of the 
nveOIJa. In the FG, the nature of someone is determined by his origin. This is seen in the frequent use of dvm 
EK by the FE (see Morris 1975:244,447), 'which affirms both origin and type of being' (Schnackenburg 
(1965:385). Confer texts such as 3:31; 8:23,44,47; 15:19; 17:14, 16; 18:36f. In this text, as well as in 8:23, 
these terms clearly designate two different orders of being. The one who is born of the flesh is of the nature 
of the oap~, and the one born of the Spirit is essentially nveO!Ja and hence able and in the position to enter 
the higher (w 3,7), heavenly (v 13) and divine sphere (ei~ T~v ~a01Aeiav ToO 8eo0 w 3,5) (Schnackenburg 
1965:385). 
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John 13:33 

1 13
:
31-eKvia, Semantic relations 

1.1 eTI IJIKpov IJee· u!Jwv eriJI 
I 1 .2 ~11Trl08Tt IJ8' 
LC 1.3 Kai Ka8w<; einov ToT<; 'lou5aiol<; OTI 

1.3.1 .. Onou eyw unayw UIJ8T<; ou 5uvao8e sABsiv, 
Kai UIJTV 'Atyw apTI. 

5 13
:
36/\tyel auTQ Lij.JWV ntTpo<;, 

5.1 Kup1e, noO unaye1c; 

6 aneKpi8r) [auTQ] 'lr)000<;, 
6.1 ................ Onou unayw ou 5uvaoai IJOI vOv aKoAouBf;aal, 

CxKOAOU8(]081<; 5f; UOT8pOV. 

During the Passover meal, when Judas went out to betray him (13:30), Jesus again speaks 
to the remaining disciples. Following his statement about his and the Father's glorification, 
which provides a brief but luminous prospect, he discloses to them the painful fact that they 
will be separated from him. He addresses them using the loving form of reKvia. 668 

This statement about the separation of Jesus from his disciples is deliberately formulated 
in a similar way to the statement he made to the Jews in 7:33f>69 and 8:21ff, which is 
explicitly recalled here (Schnackenburg 1975:58),670 but the tone of this announcement to 
the disciples is slightly different (Carson 1991 :483).671 In the case of the Jews, the legion 
led to a lack of understanding (7:35f), and even here the disciples also fail to understand -
as Peter's reaction indicates (v 36). The disciples' faith is still immature ( cf 2:22), but when 
the Paraclete comes, as promised by Jesus, will he teach them all things (14:26) 
(Schnackenburg 1975:58). 

668 
This form occurs only once in the FG and 7 times in the first letter of John (Schnackenburg 1975:58; 

Barrett 1978:451; Carson 1991 :483). Commentators differ about the interpretation of this diminutive form: 
T8Kvia. Barrett (1978:451) is of opinion that the FE is thinking of his readers. For Bernard (1963:526) Jesus 
addresses the disciples tenderly, as the Head of his family. For Carson (1991 :483) Jesus fulfils with this 
addressing the paschal role of head of the family. Brown (1972:607) and Bultmann (1941 :402) indicate that 
there is evidence that a Jewish teacher could address his disciples as 'children'. Brown (1972:611) also fits 
it into the literary genre of the LD of a dying father, instructing his children. For Newman & Nida (1980:448) 
it is an expression of endearnment while Morris (1975:632) interprets it as a way of addressing the disciples 
with tenderness. Finally, Lenski (1961 :958) interprets it as 'a term of the most effectionate endearment yet (it) 
connotes the immaturity of those that are so dear' (cf also Groenewald 1980:303). From all these different 
points of view it seems as if the interpretation of Lenski is the most representative and relates more closely 
to the context (cf also 1 Cor 3:1-3; Heb 5:11ff). 

669 
What Jesus told the Jews previously, probably some months before, now applies also to the disciples 

(Ka8w<; ... Kai): "~11Trl08Tt IJ8" (C1.2) and "Onou tyw unayw UIJ8T<; ou 5uvao8e e'A8eTv" (C1.3.1). Since the 
subjects are opposite (Jews and disciples) the kinds of seeking will differ because they will correspond to the 
subjects in their relationship with Jesus (cf Lenski 1961 :959). 

670 
As in 7:33, "eTI 1JIKp6v 1J88' UIJWV ei!JI" in the present context (C1.1) looks forward to the departure of Christ 

in death. Barrett (1978:451) is of opinion that it is equally applicable to his departure in his ascension. 

671 
By using the phrase Ka8w<; einov ToT<; 'lou5aiol<; (C1.3), reference is made to the two other instances 

of this riddle. Here, in connection with the disciples, we do not find Kai oux eupf]oeTt (IJe) as in 7:34 or the 
"Kai tv Tfl CxiJapTiQ UIJWV ano8av8To8e" as in 8:21 and other minor differences. See the comparison of these 
four passages a few pages back. 
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The phrase ETI ~IKpov ~e8' u~wv ei~1 (C1.1) gives no indication of chronological duration. 
In 7:33 it is used in reference to the six months that Jesus still had to live at that stage, 
while in the present context Jesus has only a few hours left to live. Brown (1972:607) 
indicates that 'it is an OT expression which has been used by the prophets to express 
optimistically the shortness of time before God's salvation would come' (I sa 1 0:25; Jer 
51 :33). 

Their ~llT~OeT£672 (C1.2) for Jesus would not be like the remorseful search of the Jews, but 
a search characterized by perplexity and tears once Jesus has been taken away from them 
(cf 14:1f) (Bernard 1963:526). 

His disciples will not realize the full significance of the vOv (C6.1) immediately; their faith 
has to stand the test. The FE brings this out very clearly. He makes Jesus emphasize the 
fact that the information given to the disciples is the same as that given to the Jews (7:33f; 
8:21 f). Therefore, these disciples are in the same position as these Jews. Thus, for the 
disciples the element of 'too late' does not exist, but both groups have to face the facts of 
ETI ~IKpov (C1.1) and ~llT~oeT£ ~e (C1.2), the beginning of despair (Bultmann 1941 :402). 

The bad news ., Onou eyw unayw u~el~ ou ouvao8e f;,\Selv and a succeeding logical 
question: 'how can their relationship with Jesus be retained in this sort of isolation?' 
introduce the basic theme of the LD. Through discipleship, vv 34-36, and the indwelling of 
the Paraclete (14:15-18) Jesus' relationship with his disciples will continue. 673 The question 
of 'discipleship' (Nachfolge) is raised in v 34 and is put in perspective in the context of 
Jesus' departure. In v 36 it is at first answered negatively ., Onou unayw ou ouvaoal ~01 
vOv aKo,\ouS~oal (C6.1 ): the decision to follow Jesus is not a matter of free choice. The 
positive side is that CxKOAOU8~oe1~ of; umepov (C6.1 ), because Jesus will return and bring 
the disciples to himself ( cf 14:1-4) ( cf Bultmann 1941 :459f). 

The main statement of this verse is to be found in unayw (C4.1 ): 674 "Onou eyw unayw 
u~el~ ou ouvao8e f;,\8elv. 675 This is confirmed by the question raised by Peter in his 
response in v 36. Peter understands Jesus' departure on the physical level, and wants to 
share in it (Schnackenburg 1975:61f).676 The intention behind Peter's question (noO 
unaye1~ -- C5.1) was to follow Jesus wherever he was going. This is clear from Jesus' 
response. Implicit in this question is Peter's readiness to follow Jesus. But he receives the 
promise from Jesus CxKOAOU8~oe1~ of; umepov (C6.1 ). 677 

672 ~flTE:Iv occurs frequently in chs 1-12, but in the LD only in 13:33 and 16:19. 

673 This will be discussed in detail at a later stage. 

674 unayw is more common in the LD than in the rest of the FG. Inch 17 it is replaced by £pxeo8m. Barrett 
(1978:451) is convinced that it covers both the departure of Jesus in death as well as his ascent to the Father. 
The use of this word arises not from a translation of the Semitic root 'J~N, but stems from the FE's 
characteristic thinking about Jesus' death (Barrett 1978:451 ). 

675 This phrase (C1.3.1 ), as in the previous cases, refers to the death and departure of Jesus to the Father 
(Newman & Nida 1980:449; cf Morris 1975:632). 

676 In this case the riddle is not explained in the immediate context. 

677 Bultmann (1941 :460) correctly interpreted, from the perspective of the rest of the LD, this response by 
Jesus as simply telling Peter 'to wait'. This Peter cannot understand (v 37), which prompts his next question. 
Peter's question in v 37 shows that he does not know that the unayw (C1.3.1) of Jesus is an eschatalogical 
event. 
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It is Important that the full meaning of Jesus' departure is explained in the LD 
(Schnackenburg 1975:60f; Nicholson 1983:59). Jesus has to explain categorically the fact 
of his separation and its consequences for his disciples, and even then the disciples fail to 
understand this section of the Descent-Ascent Schema. 678 In ch 7 Jesus warns 'the Jews' 
that ~11T~08Te IJ8 Ka1 OUX eup~08Te [IJ8], because they do not believe in him; While in the 
present text Jesus speaks the same words to the disciples to prepare for his departure and 
return. The disciples ou ouvao8e tA8elv where Jesus is going ("Onou tyw unayw, C1.3.1) 
because subsequently Jesus and the Father will come to them (14:23) (Brown 1972:612). 

In the announcement of his departure and the insistence that his disciples cannot now 
come with him (v 33), Jesus begins to explain what he expects of his disciples when he is 
gone. For direction of their life in this new situation, Jesus leaves them a new 
commandment (Barrett 1978:451 ). Unfortunately they are unable to come to grips with 
Jesus' imminent departure, Peter interrupts and presses the point (v 36). 679 The disciple's 
'knowledge of the Master's plans and continued intimacy with him are more attractive than 
obedience' (Carson 1991 :486; cf Barrett 1978:453). 

In his answer to Peter in v 36, Jesus relativizes this statement in a modified form: "Onou 
unayw ou ~uvaoai IJOI vOv CxKOAOU8~0al, CxKOAOU8~081<:; oe UOTepov. In 14:3 Jesus picks 
it up again in his declaration that he will take all his disciples to himself so that they may be 
where he is (17:24). From the perspective of ch 17, the reason why Peter (the disciples) 
cannot follow now to where Jesus is going is because he (and the other disciples) still have 
to serve Christ in discipleship;680 they have to continue his mission in this world, although 
they are no longer from this world. Afterwards they will follow Jesus to join him in the 
heavenly place(cf Lenski 1961 :965). 

In v 36 Jesus changes the perspective of: 
"Onou tyw unayw U!Jelc; ou ouvao8e ........ tA8elv (C4.1) to 
"Onou ........ unayw .......... OU ouvaoai j.JOI vOv CxKOAOU8~0a1, and add CxKOAOU8~081<:; oe 
uorepov. In his response, Jesus presents Peter with the prospect of following him to the 
same goal. In the light of the log ion found in 12:26, where the verb CxKOAOu8e1v681 is also 
used, this promise to Peter required interpretation. From the perspective of 12:26 this 
promise should be seen as a concealed announcement of the death of the disciples as a 
witness and also the acceptance of the disciples into the community of Jesus with the 
Father. A central thought runs through 12:26, 13:36, 14:3, and 17:24, linking these four 
texts together as may easily be recognized in the expressions onou ei!JI tyw or onou 
unayw (Schnackenburg 1975:62; cf Lenski 1961 :959). 682 

678 
The frequent lack of understanding (and not misunderstanding as Culpepper and others characterize it) 

on the part of the disciples, first of Thomas (14:5), then of Philip (14:8) and finally of the other Judas (14:22) 
is the phenomenon that characterizes the attitude of the disciples before the passion of Jesus. This is also 
shown inch 20. 

679 
Peter, like the Jews (7:35; 8:21), fails to understand what Jesus is saying about his departure, but indicates 

that he has some idea that the death of Jesus may be implied (w 36ft). 

680 
To follow Jesus is equivalent to being a disciple and involves obedience to Jesus and the acceptance of 

Jesus as a model (cf Sanders 1975:318). 

681 
The verb CxKOAou8~om (C6.1) is often used in the FG in the sense of 'to follow as a disciple' cf 1 :38; 

21 :20,22). 

682 These texts can be divided into two categories: (i) those which indicate that the disciples ou ~uvao8c 
€A8clv where Jesus is, and Oi) those indicating that the disciples will follow Jesus. A detailed discussion of this 
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The goal is not clearly indicated, but can be deduced. In 21: 18f the risen Christ predicts the 
death of Peter as a witness in figurative language. He calls on Peter to follow 
(aKo,\ou8elv)683 him. This verb links the two texts. In 13:36 Peter is instructed by Jesus ou 
~uvaoal j..IOI vOv aKo,\ou8~oal, although encouraged that, aKo,\ou8~oe1c; ~e umepov. 
Then in 21:19 Jesus directs him to follow him. These statements are therefore not 
contradictory. Anyone who wishes to serve Jesus must follow him (12:26) 'now' in this 
world (12:25). If this is realized he will also 'later' follow Jesus (13:36) to be with him where 
he is (14:3) and will see his glory (17:24) (Schnackenburg 1975:58f; cf Carson 1991 :486). 

In conclusion: this announcement of his departure is similar to Jesus' two announcements 
made to the Jews. Here his disciples also fail to understand. The reason for the disciples' 
seeking would be for the presence of Jesus. Fortunately they will not be isolated from their 
Lord, for he will be with them through the indwelling of the Spirit in their relationship with 
him (Jesus) through discipleship. This relationship is spelled out in the LD. They have to 
continue his mission in order to join him at a later stage (cf 13:36; 14:3; 17:24). At present 
they cannot follow him as they have a task to fulfil; they must continue Jesus' mission. 

In the following cluster the FE adds a new perspective, namely, the coming and function 
of the Spirit-Paraclete. Here the structure analysis is indicated only partially. 

John 16:4ff 

1 Jesus is talking 
1.1 16: 4~a0nx 5t UIJTV e~ apx~c; OUK einov, OTI IJ€8' UIJWV ~IJflV. 
1.2 ~Ov 5t unayw npoc; TOV ntj..llpOVTCl IJ€, ------------. 
1.3 Kai ou5eic; e~ UIJWV epWTQ IJ€, - - - - - - - - - ..., 

1.3.1 noo unayerc;; 
1.4 6aM' oTr Ta0Ta A€AOAflKa UIJTv ~ .\unn nen.\~pwKev UIJWV Tflv Kap5iav. _ I 
1.5 7 aM' eyw TrlV OA~Berav Atyw UIJTV, I I 
1.6 OUIJcf>tper u!Jiv iva eyw ant.\Bw. I 
1.7 f.av yap IJrl antABW, 6 napaKAflTOc; OUK EA€UO€TOI npoc; UIJac; I I 
1.8 t.av 5t nopeuew, ntiJlVW aLnov npoc; UIJac;. I 
1.11 10nepi 5rKaroouvnc; 5t, I 

1.11.1 6Tr npoc; Tov naTtpa unavw I 
1.11.2 Kai oOKtTr 8e(J)peTrt IJ€ 1 

2 16
:
17eirtav ouv EK 'tWV ~I<X61l'tWV <XU'tOU rtpo~ aA.A.i}~ou~, - - - - - - ...J 

2.1 Ti eonv 'tOU'tO i) A.eyEl. ti~ItV, - - - - - - - - - - - - - - ....I 
2.1.1 MtKpov Kai ou OcwpEfTellE, 

rL 2.1.2 K<Xi miA.tV lltKpOV lC<Xi o1Jieo6£ ~IE~ lC<Xt, 
L..: 2.1.3 .. On 103 umiyw rtpo~ 'tOV rta'tipa; -----------..J 

In this analysis it seems clear that four persons are involved in these events that are going 
to take place between the earthly and heavenly spheres: (i) Tov naTepa (C2.1.4) (Tov 
n8j..I4Javra j..le -- C1.2), (ii) Jesus, (iii) 6 napaKAilTO<:; (C1. 7), (iv) TWV j.J0811TWV (C2). The 
interaction of the various characters involved in this text can be presented diagrammatically 

will follow later in this chapter. 

683 aKo.\ou8~oar (C6.1) is an important Johannine word. 'To follow' is the basic requirement for becoming 
disciples of Jesus, and to follow Jesus means to follow him throughout your life and in the end to follow him 
to both death and glory (cf Barrett 1978:453; Carson 1991 :486). The disciple who will follow Jesus by keeping 
his commandments 'will keep the spirit of Jesus alive among them' (Brown 1972:612); one could say: they 
will continue the life of Jesus in this world. 

Digitised by the University of Pretoria, Library Services, 2012

 
 
 



21 0 Chapter 3 

as follows: 

unayw 
vOv 

FATHER 
npoc; TOV TIEJ.J4JOVTa ~€ 

OUKETI 
8ewpe7Te 

~€ 

t 
JESUS 

DISCIPLES 

TIE~4JW aUTOV PARACLETE 

• npoc; u~&c; 
(ouJ.JQ>epe' uJ..J7v) 

In this section the FE returns to his thoughts in 15:26 concerning the J..JapTupla of the 
Paraclete: ""Olav EA8n 6 napaKAilTO<:; ov tyw TIEIJ4JW UJ,Jiv napa ToO naTp6c;, TO nveOJ.Ja 
r~c; CxAI18elac; 6 napa roO naTpoc; tKnopeueTal, tKelvoc; J..JapTup~oel nepl tJ.,JoO." In this 
context (16:4b-11) J..JapTupla (although the term is not used but merely implied) is the 
central thought and gives significance to the task set to the disciples which will finally lead 
to their persecution and death. In the J..JapTupla of the Paraclete through the activities of 
the disciples in the physical absence of Jesus, he will convict the world of guilt, sin and 
righteousness (16:8,9) and will judge the world (16: 11 ). 

In Jesus' statement that he is going away684 the FE uses the verb unayw.685 This use of 
verb is exchanged in C1.6 -- C1.8 (for ane,\8w, nopeuoJ..Jal), but resumed, with some 
theological relevance, in C1.11.1 and C2.1.3. 686 Theologically this meant that Jesus' 
statement about his departure (unayw) was 'enigmatic and scandalous' for the unbelieving 
Jews (7:33; 8:14,21f) and, for the disciples, a word of revelation which they did not 
understand687 (13:33; 16:5, 17), but was meaningful (14:28; 16:7, 10). At this point of the 
discourse the disciples are thinking about themselves, their task and the anticipated 

684 
Bernard's (1963:503) interpretation of unayw as referring only to the death of Jesus is somewhat narrow

minded. The unayw of Jesus np6c; TOV nartpa (C2.1.3) refers to Jesus' departure; his 'going back to the 
Father' which starts with his 'death' (see the previous discussions on unayw). However, the FG itself confirms 
that the departure of Jesus means his death, his exaltation to heaven, and the coming of the Paraclete (Barrett 
1978:486; aslo Bultmann 1953:404). 

685 
The theme of Jesus's return to the Father dominates his attitude towards death. Jesus' departure is a 

frequent theme in ch 14 and the entire LD and is phrased by the FE in a varied vocabulary. In C1.2, C1.3.1, 
C1.11.1, C2.1.3 unayw is used. This same verb is also used in the other two cases (13:36 and 14:5) where 
the disciplese question Jesus about his going away. In C1.6, C1.7 ant,>..Sw is used and in C1.8 nopeu8w. 

686 
Schnackenburg's (1975:144) point of view that the occurrences of unayw in 16:10 and 17 indicate the 

importance of this word for the Johannine school does not really carry any weight because the FE uses 10 
different words when he speaks about Jesus' ascension (going away). 

687 noO unaye1c; (C1.3.1) is the question asked directly by Peter and indirectly by Thomas in 14:5. 
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dangers (15:21; 16:2,3) rather than of the issue of the mission of their master (Bernard 
1963:503). Therefore they do not ask Jesus noo unaye1c; (C1.3.1 ). 688 

unayw -- npoc TOV nEbJWaVTa bJ€ (FATHER. C1.2. C1.11.2) 
This statement of Jesus introduces an account of the situation of the disciples (Bultmann 
1941 :429). In 14:28 Jesus told his disciples that he was going to the Father. When in C 1.2 
he refers to the "Tov n£~4Javra ~e", the sense is the same, but in addition the mission of 
Jesus is referred to specifically: Jesus is returning to his Sender, he has completed his 
mission. When Jesus now refers to his return to the Father he makes a basic statement 
that will govern the rest of this chapter (Lenski 1961:1 078), the LD and Passion narrative. 

But the disciples have no interest in the return of Jesus to the Father. 689 Even Jesus is not 
thinking of the advantages of his return for himself. The only thing Jesus has in mind is the 
significance of his departure for the disciples who he is leaving behind (Lenski 1961:1 078). 
This self-concern of the disciples leads to~ ,\un11 nen,\~pwKev u~wv T~v Kapolav (C1.4). 
If they had concentrated on Jesus' departure and had known what it was all about, they 
would have been rejoicing (xap~oeTal u~wv ~ Kapola -- 16:22). 

unayw -- OUKETI 8ewpeiTE bJ€ (JESUS. C1.11.2. C2.1.1) 
The fact that the disciples repeat the enigmatic words of Jesus to one another indicates 
that they are unable to grasp the meaning of these words (Bernard 1963:513).690 But the 
fact that the FE twice repeats (vv 17, 19) the words of Jesus, spoken in v 16, indicates that 
he sees both Jesus' departure (Kal ou Sew pelT£ ~e -- C2.1.1) and his return (Kal naAIV 
~IKpov Kal 04Jeo8£ ~e -- C2.1.2) as central to the themes he has been developing in the 
LD (Carson 1991 :543). 

OTI npoc; Tov naT£pa unayw (C1.11.1) refers to the departure of Jesus and Kal ouKETI 
8ewpeiT£ ~e (C1.11.2) to his disappearance; on the one hand the death of Jesus and on 
the other hand his glorification (exaltation). In Rom 3:21-31 this 'compound event' (Barrett 
1978:488) is regarded as setting the seal upon the righteousness of God and the 

688 Brown (1972:71 0) is of the opinion that '16:5 is a duplication of the incident basic to 13:36 and 14:5'. In 
these verses (13:36 and 14:5) the disciples question Jesus. From these contexts it is clear that they do not 
understand where Jesus is going. In 16:5 no question in this regard is asked. The contradiction between 16:5 
and 13:36; 14:5 is so flagrant that a large array of solutions have been proposed. See Carson (1991 :532f) for 
a discussion of some of these solutions, about which Carson remains vague. It is hard to choose any specific 
solution. But from the context of the LD it is clear that the disciples do not understand where Jesus is going 
(13:36; 14:5) or even why (as interpreted by Carson 1991 :533) he is going away. Another possible reason 
why they do not ask is perhaps that they have already twice asked the same question in a similar situation 
(13:36; 14:5). Schnackenburg and others have proposed that it is because they are so shocked about what 
Jesus has just said about their task as witnesses (15:27) and the persecution they will experience from the 
world (15:18ff). 

689 
Peter's question in 13:36 is selfish: he does not want to hear of Jesus going away alone. Even the 

expression of Thomas in 14:5 is selfish: to think that Jesus is going away and that he is leaving his discipels 
to follow later on a way they do not even know! This selfishness on the part of the disciples represents another 
obstacle in the way of their understanding of the necessity of Jesus' departure. 

690 There is no need to suppose that the two different Greek words Sewpelrt (C1.11.2; C2.1.1) and oljJeo8t 
(C2.1.2) are used to contrast different kinds of sight. The FE's verbal alterations do not indicate a subtle 
change of meaning, but merely indicate the freedom of the FE's style (Bernard 1963:513; Morris 1975:697). 
It is possible that we find here a play on the two meanings of: (i) the physical sight of Jesus and (ii) true insight 
into the nature of the person and work of Jesus. Sanders (1975:357) correctly points out that both words are 
used with double meanings. 
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righteousness of Jesus. Although the FE does not separate these two elements in the FG, 
Barrett (1978:488) significantly distinguishes the death of Jesus as proving his complete 
obedience to God, while his exaltation proves that his righteousness was approved by God. 

OtKatoouv11c;691 (C1.11) occurs only in this context in the FG, which is a context determined 
by the theme of judgment (vv 8-11 ). OtKatoouv11c; is the second point elucidated by the 
Paraclete.692 He exposes the unbelief of the world. Because of the absence of a genitive 
and also from a purely linguistic point of view, we must interpret OtKatoouv11c; fundamentally 
from the perspective of 'sin'. 693 According to Schnackenburg (1975:149) Jesus' 
righteousness is involved objectively in the fact that he is going to the Father. 

But in a forensic context is OtKatoouv11c; relates to the judgment passed on the 'world' and 
in a Christological context Jesus, who is no longer seen by the disciples, dwells with the 
Father and is thus seen to be 'righteous' (Schnackenburg 1975:149).694 As the FG indicates 
repeatedly it was one of the most startling roles of Jesus to expose by his light the 
darkness of the world (3:19ff; 7:7; 15:22,24). Because Jesus has gone to the Father this 
work is continued by the Paraclete, primarily through the 'followers of Jesus'. They, 
empowered by the Spirit, 'live their lives in such growing conformity to Christ that the same 
impact on the world is observed as when Jesus himself lived out his life before the world' 
(Carson 1991 :538). The fact that this convincing work of the Spirit is accomplished through 
the disciples is probably the reason why the FE shifts to the second person plural in 
C1.11.2.695 According to Carson the fact that the FE wants to establish is that Jesus is the 
paradigm, the model of behaviour, the master who is to be followed. The task of the 
Paraclete now is to empower the disciples, taking " ... EK roO EI-JOO Aai-J~avet Kal avayye'Ael 
UI-JIV (16: 15), so that they can continue to follow Jesus in order to convince the world of its 
empty righteousness (Carson 1991 :538). 

Again the FE points out that the disciples still have no conception of a Messiah who would 
die, rise from the dead, and abandon his people in favour of another Counsellor (14:16). 
In their perplexity they are still unable to comprehend all that Jesus wishes to convey to 
them (v 12). 

691 The lack of agreement among scholars regarding the meaning of "OIKOioouvllc;" is in the first place due 
to connecting 01Kmoouv11c; (C1.11) wrongly with God, with Jesus or with believers. 01Kaloouv11c; should 
actually be connected with 'the world' (v 8) which is convicted by the Paraclete (Lenski 1961:1 086). 'The world' 
then includes believers and non-believers. The believers receive OIKOIOOUVIl<; through the exalted Redeemer 
while the non-believers are convicted in a judicial manner ..... (Lenski 1961 :1 087). Barrett (1978:488; also 
Brown 1972:712f; Morris 1975:698f; Newman & Nida 1980:505; cf Sanders 1975:351) interprets it only 
Christologically. He sees the death and resurrection of Jesus as showing the righteousness of both Christ and 
God: Jesus' death proved his complete obedience to the will of God, and his exaltation proved that this 
righteousness was approved by more than human acclamation. Other scholars like Carson (1991 :537f) and 
Schnackenburg (1975:149) interpret 01Kaloouv11c; both Christologically and in a phorensic (soteriological) 
sense, which seems more convincing. 

692 Barclay (quoted by Morris 1975:699) comments as follows on 16:10: 'When you think of it, it is an amazing 
thing that men should put their trust for all eternity in a crucified Jewish criminal. What convinces men that this 
crucified Jew is the Son of God? That is the work of the Holy Spirit. It is the Holy Spirit who convinces men 
of the sheer righteousness of Christ .. .' 

693 Even in the context of 16:8-11 the 01Kmoouv11c; of C1.11 relates to the 01Kmoouv11c; used in v 8. 

694 Jesus' 01Kmoouv11c; is prepared in a firmer way throughout the FG rather than indicated by the occurrence 
here of the word OIKOIOOUVIl<; (Schnackenburg 1975:149). 

695 You (Sewpelrt 1J8, C1.11.2) rather than the expected they is used. 

Digitised by the University of Pretoria, Library Services, 2012

 
 
 



The Descend- Ascend Schema 213 

unayw -- ri AUTIO nenf..QQWK8V UbJWV TOV Kapoiav (DISCIPLES. C1.4) 
C1.1 links up with 15:27. The similarities with the ideas in the previous discourse are found 
in vocabulary (cf e~ apx~c;696 with 'an' apx~c; and ~e8' u~wv with ~er' e~oO) and 
linguistics. From 1 :37 it is clear that the disciples were with Jesus from the beginning of his 
revelatory activity. Therefore they will have to bear witness to him, but until now (that is, 
since the beginning) Jesus has not yet told them that. 697 He has not even informed them 
about the persecution that awaits them (15: 18-25; 16: 1-3) and their task to bear witness 
(15:26,27). Until now the attacks of his enemies were directed against Jesus rather than 
against his disciples (cf TaOra, C1.1 ); the serious persecution of the disciples would 
commence only after Jesus' departure (Bernard 1963:502). Their ignorance regarding their 
duty to witness is due to the fact that Jesus' being with them, or rather their being with 
Jesus, exempted them from this concern. This should surely mean that they were secure 
in his community. 

Now (vOv, 1.2),698 at the time of separation, 699 he must inform them of their assignment to 
continue his mission, but also about the circumstances in which they will perform their duty. 
On hearing this they are speechless with sorrow and are unable to ask Jesus where he is 
going (Brown 1972:71 0; Schnackenburg 1975: 143f). 700 The reproach only provides a 
'rhetorical basis' (Schnackenburg 1975:144) for the situation of grief-- the disciples are left 

696 t~ apx~~ (C1.1) also occurs in 6:64, where it literally means 'from the beginning'. According to Bernard 
(1963:502) e~ apx~~ cannot be distinguished from 'an' apx~~- Therefore, as in the case of 'an' apx~~ in 
15:27, it means 'from the beginning of the ministry' of Jesus (Brown 1972:704; Newman & Nida 1980:501). 

697 TaOra (C1.1) is emphatically used according to the Greek sentence structure and refers to the inevitability 
of the persecution discussed in 15:18 -- 16:4a (Bernard 1963:502; Brown 1972:704; Newman & Nida 
1980:501). The reason why Jesus did not inform his disciples about future persecution at the beginning of his 
ministry, is because they were with him. At that time the persecution was directed against him rather than 
against them (Brown 1972:704; Newman & Nida 1980:502; Carson 1991 :532). The disciples were also under 
the immediate protection of Jesus (cf 17:12; 18:8f). 

698 v0v (C1.2) is contrasted with apx~~ (C1.1) (Bultmann 1941 :429; Brown 1972:704). With this contrast the 
FE wants to indicate the completion of Jesus' task (ministry). 

699 For Jesus this is the vOv of his departure, which for him is the hour of exaltation: it is the vOv of 12:31; 
13:31; 17:13; compare the wpa of 12:23; 13:1; 17:1 (Bultmann 1941 :430). 

700 In the discourse does the disciples' 'grief (~ f..unfln) undoubtedly relates to the announcement of Jesus' 
departure, but the perfect tense (f..E:f..aAflKa- C1.4) can only relate to the previous discourse (Schnackenburg 
1975:143f). The fact that the plural instead of the singular is used for the definitive pronoun (raOra) also 
supports this point of view. A question to support this view of Schnackenburg is: 'Why weren't the disciples 
grieved all the previous times that Jesus spoke about his departure?' The reasons given by scholars for the 
sorrow of the disciples differ. According to Barrett (1978:486) their preoccupation with their own affairs causes 
their sorrow. Dodd (1980:412f) has a different explanation of the apparant contradiction between 16:5 and 
13:36; 14:5. He concludes that 'Jesus is reproaching them not because they are not enquiring about His 
destination, but because in spite of knowing that He is going to the Father they are dismayed about the future'. 
But it rather seems as if there are two reasons for their sorrow: (i) the disciples do not understand what Jesus 
is going to do and the consequences involved and (ii) as we have already stated, because of their task of 
continuing the mission of Jesus 'without him' and the persecution they will experience (15:18ff). So in the end 
we can say that their self-interest blinded them (Morris 1975:696). This 'self-interest is clear when we consider 
the previous two enquiries to Jesus' departure' (13:36 and 14:5). Jesus' statement "noo unaye1~" (C1.3.1) 
is legitimate. In the case of 13:36 Peter's question "noO unaye1~" was not a serious enquiry about Jesus' 
destination. According to 13:37 Peter had been concerned about parting from Jesus, and not about Jesus' 
destination. Peter was concerned only with the consequences of this departure for himself and his fellow 
disciples. In the case of 14:5, Thomas was concerned with knowing the way along which Jesus was going 
rather than where he was going "Kuple, OUK oma1J8V noO unayel~ nw~ OUVCx1J88a T~V 6o6v eiotvm". Thus 
neither of the disciples made any serious enquiry regarding what was to become of Jesus. 
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speechless by Jesus' announcement. 701 The thought of Jesus' departure fills them with 
grief. If they could only understand that Jesus was going to the Father, they would not have 
grieved702 as they would have realized that his departure was to their advantage (ou~Q>tpe1 
u~lv, C1.6) (cf Barrett 1978:485f). 

The riddle703 posed by Jesus in 16:16 is repeated here by the baffled disciples. The 
disciples' reaction to the words of Jesus shows how depressed they are and that they do 
not understand Jesus. 704 The difference between v 17 and vv Sf is that whereas they did 
not question Jesus at all in vv Sf, they now do question him, by talking to one another. 
There is no conversation with Jesus, who takes up their uncomprehending question. The 
description of the disciples talking to one another is given by the FE in order to stress the 
cryptic nature of Jesus' first statement. The disciples' repetition of Jesus' words among 
themselves reveal little change in language. 705 This indicates that the FE wants to show 
that the disciples understand enough to comprehend that Jesus is speaking of his 
departure (Schnackenburg 197S: 176). 

This clause (C1.1.4) does not provide a meaningful reason for the departure of Jesus. 
Already in v Sa he informs his disciples that he is going away and this they should have 
remembered. The FE probably consider the reader here to make him aware of the fact that 
Jesus' statement is connected with his departure and finally gives it a deeper meaning
(Schnackenburg 197S: 176). 

Chapter 16:8ff concerns the activity of the Paraclete in the world. Where the first stage of 
the work of the Paraclete is to 'convict the world of guilt with regard to sin', the second 
stage of the work of the Paraclete is, nep1 OIKaloouvr}c;, referred to in C1.11. This means 
that all true righteousness for the world is connected with Jesus in the completion of his 
redemptive mission and his return to his Father. This OIKaloouvr}c; is the state of the sinner 
whom God pardons and changes, the status of the disciples with God. The fact or1 npoc; 
rov nartpa unayw (C1.11.1) and the negative counterpart Ka1 ouKETI 8ewpelrt ~e 

701 vOv (C1.2) is for Jesus the hour of exaltation. But the disciples are not concerned about that, only about 
themselves. Therefore they do not ask Jesus where he is going, but become t\un11 nent\J1pwKev UIJcllV rr)v 
Kap~iav (C1.4) because they are about to be left in distress (Bultmann 1941 :430). The disciples' t\un11 is due 
to their lack of understanding: it is for their benefit that Jesus is going away, which should be a reason for 
OU!Jcptp€1 (C1.6). 

702 r1 t\un11 (C1.4) is characteristic of chapter 16. It occurs again in w 20,21 ,22. Barrett (1978:486) indicates 
that the FE uses nent\J1pwKev (C1.4) to give a personal force to r1 t\un11: 'Grief has pervaded, taken posession 
of your heart'. 

703 
The two types of departure riddles are part of the Johannine features or techniques which the FE uses to 

point out the incomplete understanding of the hearers (whether 'Jews' or disciples) in order to give Jesus the 
opportunity to further explain the issue at stake. The solution to the riddle is not as apparent to the hearers 
as it is to the readers: Jesus' departure is his return to his Father above. 

704 With their virtually verbatum repetition, the disciples link it to the saying of Jesus in 16:10: 6r1 npoc:; rov 
nartpa unayw Kai OUKtTI 8ewpeTrt IJ€ and then question the phrase TO IJIKp6v. IJIKp6v had been part of 
the riddle as early as 7:33 (see also 12:35; 13:33; 14:19). Prior to 16:18 the reaction to the riddle used to be 
the 'where' (noO). When Jesus repeats the riddle in 16:19, he illustrates the change of emotion associated with 
the second use of IJ1Kp6v in terms of the joy of childbirth that replaces the pain of grief. This reaction by the 
disciples reveals their confusion. 

705 The oOKtTI used by Jesus is, in the case of the disciples' repetition, only an ou. An addition is the reference 
about Jesus' departure (Schnackenburg 1975:176). 
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(C1.11.2) refer to Jesus' death and his heavenly exaltation. Only in these two incidents is 
OIKOIOOUVIlC: for the world (lenski 1961:1 085). 

The phrase that is addressed to the disciples (C1.2) is surprising (cf 14:19 and also 7:34 
and 8:21 ), but should be explained by the context and intention of the discourse. The 
disciples must understand what the departure of Jesus involves. If they can no longer see 
him ( cf 16: 16), 706 they should not grieve, but should rather see it as a sign that God is 
demonstrating his OIKaloouvr}c; (C1.11 f 07 in Jesus (Brown 1972:712; Schnackenburg 
1975: 149f). 708 With his departure Jesus' disciples are drawn into the Paraclete's trial of the 
world ( cf Schnackenburg 1975: 150). 

unayw- (eyw) nEbJWW aLJTOV npoc; UbJCxC:- OUbJcbEQ€1 UIJlV (PARACLETE. C1.6. C1.8) 
The sending of the Spirit-Paraclete ( cf 14: 16,26; 15:26) could only take place after the 
death of Jesus (7:39), but it is to remain with the disciples for ever (14: 16). The reason for 
this was that Jesus should first complete his redemptive work by his death, resurrection, 
ascent and the giving of the Spirit. This is the only foundation on which the Paraclete could 
complete his salvatory work (Lenski 1961:1 080). The Spirit then will teach them things that 
were impossible for them to grasp before the resurrection (16: 12). As a result of this, a 
richer experience awaits the disciples ( cf Len ski 1961:1 080), therefore it is only in their 
interest that Jesus goes away. According to Sanders (1975:350) the disciples' knowledge 
of Jesus when he was physically on earth with them is inferior to the possession of the 
indwelling Spirit. The coming of the Paraclete would mean the crowning of the work of 
Jesus, the blessing of the work of the disciples for which Jesus had trained them (Lenski 
1961:1 080). 

The FE realized during his reflection about Jesus' 'going away' that the coming of Jesus 
to his own was different (14:28). The Spirit, who is now with and in them, will continue 
Jesus' work (Bultmann 1941 :432) through them (16:7). What indeed took place, was not 
a separation between Jesus and his discples, but the coming about of a new communion 
on a higher and wider plane that was necessary for the completion of Jesus' work on earth 
(cf 14:12,28; 15:16; 16:8-15; 17:2) (Schnackenburg 1975:144). The FE wishes abve all to 
point out the fundamental relationship between Jesus and his disciples: a relationship to 
Jesus in faith as the Revealer (Bultmann 1941 :430). 

This second element (C1.11) in the forensic activity of the Paraclete is to prove the world 
to be wrong about their interpretation of justice. He will show them that Jesus, whom they 
accussed, was innocent and just. 

706 
There is no contradiction between "Kai ouKtTI 8ewpe!Tt IJ8" (C1.11.2) and "eTI IJIKpov ... U!JeiC: ... 

8ewpeln~ IJ8" (14:19). C1.11.2 refers specifically to the death experiences, while 14:19 refers to Jesus' 
presence in his disciples through the Spirit (cf Brown 1972:706; Newman & Nida 1980:505). The reason being 
that this pronouncement occurs in the context of the Paraclete saying in 14:17-18. 

707 Because Jesus stands in the presence of the Father he partakes in the Justice of God (Brown 1972:706). 
It is both the innocence of Jesus and the righteousness of God that are shown in the fact that Jesus is going 
to the Father. Although Jesus was put to death by people, his righteousness and innocence were proved by 
his exaltation and acceptance by God (Newman & Nida 1980:505). 

708 The Jews wanted to prove that Jesus was guilty and was not the Son of God (19:7) by putting him on trial 
and sentencing him to death. The Paraclete will demonstrate to Jesus' disciples that Jesus' death will really 
prove that he was who he claimed to be. Therefore, through his death he is going to the Father to be with Him. 
This glorification of Jesus will thus be the Father's certification of Jesus' "· Eyw eiiJI" (cf Brown 1972:713). 
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When the disciples hear that Jesus is going away, but particularly on being told what he 
expects of them after his departure, they are paralyzed with sadness. Yet (aM') it is by far 
better for them that Jesus is going away, because his departure enables the Paraclete to 
come to them, sent by Jesus and the Father. The phrase eyw r~v a,\~8e1av ,\f;yw U!Jiv 
strengthens the statement and has a revelatory character (cf 8:40,45) (Schnackenburg 
1975: 145). 709 

From C1.6 (and the rest of the chapter) Jesus informs his disciples of the advantage 
(ou!Jcpepel -- C1.6f10 that his departure holds for them. 711 'Hitherto, he had trained them 
for His service by precept and visible example, but this method of spiritual direction was 
only preliminary' (Bernard 1963:503). These words of Jesus made it clear to the disciples 
that his departure was not the end; there was further education through discipleship. The 
more perfect disciple is he who can walk by faith in the Spirit and not by sight only ( cf 
20:29) (Bernard 1963:503). 

This emphatic way of speaking (C1.5ff) which presents Jesus' departure as the prerequisite 
for the Paraclete's coming to them (C1.7f12 indicates a strong desire to disclose to the 
disciples the meaning of the event (Schnackenburg 1975:145).713 Only the internal dwelling 
of the Paraclete will help the disciples to come to understand Jesus fully (Bernard 
1963:505; Brown 1972:711) as the Revealer of God. The Paraclete is introduced as being 
known to Jesus (C1.8) and appears emphatically as the one sent by Jesus. It is only from 
v 8 that the function of the Paraclete is spelled out here (Schnackenburg 1975: 145). The 
Paraclete is the agent for the founding of the church and the salvation of the world; 'in this 
sense the coming of the Spirit depends upon the completion of the work of Christ' (Barrett 
1978:486). 714 

In the FG's context the "'seeing" of Jesus and the joy and knowledge that are consequent 
upon this experience are considered as privileges of Christian existence after the 
resurrection' (Brown 1972:730). These promises of Jesus were fulfilled in the early 

709 'To tell the truth' ( AOA8lV or 'Aty81V) implies more than 0Ar]8E<; or 0Ar]8fl 'Aty81V (4:18; 19:35; also 10:41 ). 
There is also a correlation between 16:7 and 16:13 ('will guide you into all truth'). 

710 The only two other uses of ou!J¢8pel in the FG occur in 11:50 and 18:14. In both texts Caiaphas is 
speaking about the departure of Jesus in death and the consequent benefits. Although spoken by Caiaphas 
it is regarded by the FE as ironically true. 

711 
The statement by Jesus in C1.6 that OU!J¢8p81 U!JIV l'va eyw ant'A8w parallels with 14:28 " ... 81 ~yancnt 

IJ8 exapr]T8 av, 6r1 nopeuo!Jal npo<; rov nartpa ... " In 14:28 it seems as if it is better for Jesus that he is 
going away, while 16:7 implies that it is better for the disciples (Brown 1972:71 0). These two statements 
should be seen as complimentary. In fact, it is to the benefit of both Jesus and the disciples that he is going 
away. 

712 This promise of C1.8 is fulfilled in 20:22 where the first action of the risen Jesus (20:17) is to breathe on 
his disciples and say: /\aPere nveO!Ja ay1ov. 

713 The fact that the Spirit of God comes as 6 napaK'Ar]TO<; (C1.7) of Jesus and his disciples was something 
new (Bernard 1963:505). 

714 See 16:13f for the emphasis on the continuity of the activity of Jesus through the Paraclete. 
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Johannine communities. 715 'Seeing' Jesus has therefore been reinterpreted716 by the FE to 
mean the continued experience of Jesus' presence in his 'followers'. This can only mean 
the presence of the Paraclete (Brown 1972:730). 717 

Jesus will be present wherever his disciples (people) live in the spirit; 718 where they live 
from Jesus' words and where they are active on the basis of his strength. The disciples 
were called up to be joyful in the LD inch 14, because Jesus was going back to the Father 
who was 'greater' than he (14:28). Similarly, here in ch 16, we find the same suggestion 
regarding the Paraclete. The joy that has been promised to the disciples, which they will 
experience when they will see Jesus again, will be experienced through the Paraclete 
(Brown 1972:713). This will be a joy that cannot be destroyed, since the Spirit will preserve 
the presence of Jesus. According to Schnackenburg (1975: 145) the statement about the 
departure of Jesus paradoxically becomes a promise of his presence, although he is 
present in a different way. Through the Spirit Jesus becomes Christus praesens. 719 The 
moment the disciples recognize and experience the Paraclete (14:17), they will realize that 
Jesus is with the Father (Brown 1972:713). 

Jesus is going away. Therefore the revelatory and convicting work of Jesus in the world will 
be continued by the Paraclete (16:8). This is driven home to the world primarily through the 
followers of Jesus. They will be empowered by the Paraclete to live their lives in such 
conformity to Christ's example that the same impact on the world is observed as if it were 
Jesus himself who lived out his life before the world. 720 

The fact that this mission of Jesus is continued through the disciples is probably the reason 
why Jesus shifts to the second person in C1.11.2: "ch1 npo~ Tov naTepa unayw Ka1 ouKETI 
8ewpe'i'Te ~e". The point that the FE wants to make is that 'Jesus was the paradigm, the 
model of behaviour, the "master" who was to be followed' (Carson 1991 :538). 721 

715 We have noticed in ch 3 that the theological meaning of 1J081lTal implies that what has been granted for 
them is applicable to all Christians. The LD is addressed to all who believe in Jesus and not only to those who 
were present when Jesus delivered it (cf Brown 1972:730f). 

716 Brown's hypothesis of 'reinterpretation' is acceptable when one considers that the early Christian writers 
made use of early traditions. Instead of completely rewriting these sayings in terms of 'seeing' Jesus in and 
through the Paraclete, he reinterprets them by linking them with the sayings of the Paraclete. In this sense 
of reinterpretation the FE solves the apparent contradiction. Thus, without the insight of a spiritual 
interpretation, the disciples had every right to reinterpret. 

717 According to Bultmann (1941 :435) 8ewpE:Ir8 (C1.11.2; C2.1.1) emphasizes the paradox of the victory more 
strongly if these words are viewed as being spoken from the point of view of the disciples. They have to know 
that when they can no longer see him, the victory of Jesus will be confirmed. 

718 The FE uses the Paraclete functionally as the presence of the physically absent Jesus. Therefore Jesus 
cannot be on earth together with the Paraclete. The Paraclete will be sent (cf 7:39) by the Father (14:16,26) 
and by Jesus himself (16:7). So the role of the Paraclete is to take the place of the glorified Jesus on earth 
(Brown 1972:711 ). 

719 Brown (1972:713), in his answer to the question how the Paraclete would show the disciples that Jesus 
was with the Father, provides an important clarification. If one should reason from the nature of the Paraclete 
' ... in himself the Paraclete is the spiritual presence in the world of that Jesus who is with the Father'. 

720 This will take place in such a way that when all Jesus' followers obey the 'new commandment' the world 
will know that they are disciples of Jesus (13:35). 

721 According to Sanders (1975:350) the content of these verses was related in the early church in order 'to 
recapture the moment when the disciples were deprived of the physical presence of their Master and present 
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In conclusion: Whereas the statement of Jesus about his departure was perceived as 
enigmatic and scandalous by the Jews, it is here a word of revelation for his disciples which 
they also do not understand. In this particular section a few new aspects are incorporated 
by the FE regarding Jesus' departure: The fact that Jesus is going to 'the one who sent 
him' implies that his mission has been completed. Jesus' departure filled them with grief 
due to their lack of understanding. Because they were with Jesus from the beginning they 
must witness about him after his departure--this will cause the world to persecute them. As 
in the previous text the FE refered to the coming of the Spirit (C1.8). Thus, in the descent 
of the Spirit, a new communion was necessary for the completion of Jesus' work on earth. 
Jesus will be present where the disciples live in the Spirit. The true righteousness for the 
world is closely linked with Jesus' completion of his redemptive mission (death) and his 
return to the Father. 

(e) TIOQ€U01Jal722 

nop€U01Jal, used in connection with the departure of Jesus occurs only in ch 14: 
14:2,3, 12,28. These four verses will now be discussed: 

1.5 14
:
2tv T[l oiKiQ' TOO narp6c; J..IOU J..IOVai noAAai eiOIV 

1.6 ei tJt J..l~, einov av UJ.JIV OTI 
1.6.1 nopeuoum troiJ.Jaom r6nov uJ.Jiv; 

1.7 3Kai tav nopeu8w Kai troiJ.Jaow r6nov UJ..IIV, 
n6AIV epXOJ..IOI 

1.8 Kai napaA~J..I4JOJ..Ial UJ.Jac; np6c; tJ.Jaur6v, 
l'va onou eiJ.Ji tyw Kai UJ.Jel<:; ~Te. 

1.9 4Kai onou [tyw] unayw oitJare TOV 6tJ6v. 

The reason for Jesus' departure is now spelled out (Carson 1991 :488): his departure holds 
an advantage for his disciples. He is going away (nop€UOIJal) eTOIIJaOal T6nov U!Jiv 
((C1.6.1) iva onou €ij.J1 eyw Ka1 UIJ€l<:; ~T€ (C1.8). But in order for the disciples to be with 
Jesus ,he will return (naAIV epxo!Jal -- C1.7) Ka1 napaA~IJl.JJOIJal UIJ&c; npoc; EIJauT6v, iva 
onou €ij.J1 eyw Ka1 UIJ€l<:; ~T€ (C1.8). 

Instead of referring to 'heaven' or 'above,' he refers to Tfl oiKIQ TOO naTp6c; IJOU (C1.5). 723 

Jesus' departure is meaningful in the sense that it makes it possible for the disciples to 
reach that goal (C1.8). This is probably the reason why the statement about Jesus' 
departure (see 13:33; cf 13:36) is taken up again, and 'stripped of its harshness. Here 
Jesus' departure is revealed as what it really is-- a promise of happiness for the disciples 
( cf 14:28)' (Schnackenburg 1975:66). 

Semi-colon 1.6 is a statement rather than a question. According to the punctuation in the 
RSV, adopted by Bernard (1963), Bultmann (1941) and Sanders (1975), the words refer 
back to a previously remark made by Jesus (they interpret it as a question). Sanders 
(1975:321) correctly maintains that this reference can only be 8:35f and 12:26, where 
Jesus speaks about the reward for faithful discipleship. 

it as the beginning of the new life of the Church'. 

722 nopeuoJ.Jal also occurs in 16:7, but has already been discussed in (c) in the discussion of unayw in 16:4f. 

723 Cf Carson (1991 :489). See Barrett (1978:456) for a discussion of the widespread thought of 'heaven as 
God's habitation'. 

Digitised by the University of Pretoria, Library Services, 2012

 
 
 



The Descend- Ascend Schema 219 

Hitherto Jesus has sharply hinted at the fact that his disciples must follow him (cf 12:26 and 
13:36). To follow Jesus is virtually equivalent to being a disciple .and involves following his 
example (13: 15; cf 17: 18). This is the only reason why his disciples can be with him, 
whereas the Pharisees cannot (7:33f; 8:21; 13:33). Their eventual reunion with Jesus can 
only be accomplished through his return to them and certainly not through their own efforts. 
This union of Jesus with his disciples is the purpose of his mission (cf 12:26; 17:24). The 
precise occasion of Jesus' return is not specified. According to C1.8 it could be at his 
parousia (cf also 6:39). According to the present eschatological character of ch 14, Jesus 
will also come to his disciples in the coming of the Paraclete (14: 18), since the assistance 
of the Paraclete will enable the disciples to succeed in their discipleship (cf Sanders 
1981 :321 ). 

Jesus reminds his disciples of what he told them about his 'going away', that he is only 
going away (nopeuo~a1) in order to prepare a place for them in the house of his Father. 
Correctly, according to Carson (1991 :489) 'in the context of Johannine theology, it is the 
going itself, via the cross and resurrection that prepares the place for Jesus' disciples.' The 
reason why the FE changes from unayw (13:3,33,36) to nopeuo~a1 in C1.6.1 and C1. 7 
clearly intentional. 724 nopeuo~a1, 725 more strongly orientated towards the goal,726 points 
more obviously to Jesus who goes to the Father (see 14:28; 16:28), which is spelled out 
in terms of "tv T[l oiKi~ TOO naTp6c;". 

The statement 'dwelling tv T[l oiKi~ ToO naTp6c;'727 gives rise to a number of different 
interpretations and so causes numerous problems for exegetes. Many interpreted it as 
'heavenly dwellings'. Although this Johannine logion in C1.5 has points of contact with 
simmilar ideas in non-canonical literature, its Christian distinction comes from Jesus' 
reference to 'my (~ou) Father's house' (Schnackenburg 1975:68). The Father has a house 
( oiKi~), a home, to which the household of God, his children, will be transferred. This 
characterizes heaven as the place where the disciple can experience the protection, 
tenderness, love, peace and happiness of the Father (cf Lenski 1961 :970). The nOAAai 
indicates no grading according to status or merit (cf Lindars 1981:471 ), but only to indicate 
that there are 'permanent abodes' (~oval) for the disciples too in the ~oval nOAAai. 728 What 

724 According to Barrett (1978:457; Lenski 1961 :975; cf Morris 1975:639) there is no difference in meaning. 
Whereas Jesus used nopeuOIJal (C1.6.1) in order to indicate his departure, he now employes the synonym 
unayw (intransitive) to indicate it (Lenski 1961 :975). Jesus' going away means he is going to the Father's 
house (more simply, to the Father --17:11) through the cross and resurrection. 

725 The present tense introduces a note of certainty in the going away of Jesus (Morris 1975:639; Newman 
& Nida 1980:456) and carries a future force (Lenski 1961 :973; Newman & Nida 1980:456). The verb 
napaA~IJliJOIJal (C1.8), in future tense with the explanatory clause l'va onou ei!Ji tyw Kai UIJeT~ ~Te, demands 
a future meaning for the present EPXOIJal (C1.7). This would mean that Jesus' promised return to bring his 
disciples to heavenly dwelling-places (where he originally came from), which he is about to prepare, will take 
place in the future. Thus the primary reference of EPXOIJal is to an eschatological event of Jesus, the 
communion with Jesus (cf Barrett 1978:457). 

726 Cf 7:35; 1 0:4; 11:11; 20:17. 

727 'Heaven' is pictured here as rn oiKi~ roO narp6~ IJOU (Newman & Nida 1980:455; Lindars 1981 :470; 
Carson 1991 :489) where there are IJOVai noAAai. This word, IJOVai, occurs in the rest of the New Testament 
only in 14:23: " ... 6 nar~p IJOU ayan~081 OUTOV, Kai npo~ OUTOV 8A8U001J88a Kai !JOVOV nap' aurQ 
nolr]001Je8a". Thus the believer becomes the 'dwelling-place' of the Triune God. It would be fatal to read back 
into v 2 the meaning ofv 23 (a totality transfer fallacy). In both instances the context must decide the meaning. 

728 "!Jovai" cognates with and comes from the same stem as j..ltvw, which occurs frequently in the FG and is 
used for both permanent and temporary abiding (Morris 1975:638; cf Newman & Nida 1980:454). Carson 
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is stressed here is that Jesus' only intention is to be united with his disciples once again 
(i'va onou ei~l eyw Kal u~elc; ~Te -- C1.8) (Schnackenburg ·, 
1975:68). 729 

After Easter ( cf 14: 18ff) the disciples' life with and love for Jesus is going to be restored 
when Jesus and the Father will come to them and 'make their dwelling' with them (14:23). 
For the FE is the disciples' communion with Jesus, and through him with God, was 
obtained through obeying his teaching (14:23; commands -- 14:21 ). The ultimate goal is 
only fulfilled when the disciples are where Jesus is, and that is in the glory of the Father 
(17:24) (Schnackenburg 1975:69). 

The problem that we face here is the interpretation of the events and time of Jesus' going 
"nopeuo~al (C1.6,7) ETOI~aoal r6nov u~lv and his TIOAIV epxo~al73° Kal napaA~ ~4JO~al 
u~ac; npoc; e~aur6v, i'va onou ei~l eyw Kal u~elc; ~Te."731 The two acts of the return of 
Jesus and his receiving of the disciples unto himself occur simultaneously (Lenski 
1961 :974). Those who think of Jesus returning to his disciples after his resurrection or 
through the Spirit have difficulty with the purpose clause i'va onou ei~l eyw Kal u~elc; ~Te. 
The promise of Jesus refers to the parousia. The naAIV epxo~al of Jesus will be a 
complete, final and eternal reunion. The pronouns eyw and u~elc; are strongly emphasized. 
Jesus and his disciples will be together forever in heaven (Lenski 1961 :975). 

This point of view is supported by the 'reinterpretation theory' of Schnackenburg (1975:69) 
and Brown (1972:626). 732 They correctly maintain that C1.5-8 possibly referred to the 
parousia originally. From the context and the tension between C1.5-8 and the present 
eschatological motif in the rest of ch 14 we are forced to interpret these cola in terms of 
both present and future eschatology. The thought in vv 15ff is that Jesus comes back to 
the believer in and through the Paraclete who dwells in the Christian. And v 23 refers to the 

(1991 :489) interprets IJOVai as 'dWelling place' and IJOVai noAAai then as that ample provision which has been 
made so that there is 'more than enough space' (also Lindars 1981 :470) in heaven for each and every disciple 
of Jesus. Whereas Carson refers to the quantity aspect Barrett (1978:456; Bernard 1963:532; Newman & Nida 
1980:454; cf also Morris 1975:638) refers to the quality aspect of IJOVai. They interpret it as a permanent and 
not a temporary abiding-place (or even 'mode of abiding'), thus a permanent communion with God. See 
Bernard (1963:532) for the patristic interpretation of IJOVai also as 'abiding-places'. 

729 
The Johannine idea expressed here about these dwellings is based on symbolic use and does not have 

to co inside with the idea of heavenly souls who return to the heavenly house of the Father. Some decades 
ago exegetes accepted this point of view: 0 Schaefer (1933:21 Off); R H Gundry (1967:68ff). 

730 In the FG naAIV epxoiJal (C1.7) refers to different things: sometimes to the return of Jesus to his disciples 
after his resurrection (14:3), sometimes to his coming to his disciples by the Spirit after he was exalted to the 
glory of the Father (14:18), and sometimes to his parousia (5:28). Some scholars (Bultmann 1941 :464f; 
Lightfoot 1956:275f; cf also Groenewald 1980:307f) think that the death of the Christian and his departure to 
be with Jesus is in view. Gundry (1967:68ff) and Schnackenburg (1975:68f) argue that w 2,3 refer to the 
fellowship that the disciples of Jesus will enjoy with Jesus through the Paraclete. In the view of some other 
commentators (Westcott 1890:168; Strachan 1941 :280; Barrett 1978:457) it refers simultaneosly to more than 
one coming. The last group (Bernard 1963:535; Morris 1975:640; Carson 1991 :488) believe that it refers only 
to the parousia. 

731 
Commentators differ about the interpretation of the text (C1.7,8). The reason for the problem is that these 

scholars try to interpret these events categorically in terms of either the FG's present eschatology or future 
eschatology (parousia). Although we can distinguish between a present and future eschatology in the FG, they 
must not be separated. 

732 There is a nuanced difference between the reinterpretation theories of these two. Brown relates it to the 
future death of the disciple, while Schnackenburg relates it to the present living of the disciple. 
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fact that Jesus and the Father will make their dwelling place in the disciple who obeys the 
teaching of Jesus. On the other hand it is particularly l'va onou ei~l tyw Kat u~el~ ~T8 in 
C1.8 which has a futuristic connotation. onou is a particle denoting place and can be 
regarded as 'there where God is'. In 6:62 it refers to Jesus' home. Thus, in the context of 
ch 14, there are elements of both futuristic and realized eschatology. Thus the different 
prctures of a heavenly dwelling with Jesus and an earthly divine dwelling of Jesus in the 
disciple have been put side by side in this chapter as promised to the disciples by Jesus. 
Thus, although C1.5-8 could primarily have referred to Jesus' parousia, 733 it has now been 
reinterpreted and ~oval (C1.5) 'dwelling place' will be interpreted as 'indwelling place' 
(Brown 1972:627). 

It is via the cross, resurrection, ascension and sending of the Paraclete that Jesus is 
preparing a place for his disciples. 734 

1.7 3Kai eav nopE:U8W Kai tTOijJCxOW T6nov U~lV, 
naAIV epxo~al 

1.8 Kai napal\f)jJ4JO~al U~fxc; npoc; e~aUTOV, 
t'va onou E:i~i eyw Kai U~E:Ic; ~TE:. 

According to the FE735 the disciples can only reach this goal of communion with Jesus and 
through him with God, through faith and a life that is given by this faith (Schnackenburg 
1975:69).736 Therefore these words (C.1.5-8) should not be interpreted as referring to the 
parousia, since it could contradict the FE's present eschatology. 737 

This reinterpretation of the parousia is developed in three stages: 
(a) Jesus 'is coming again' (naAIV epxo~al) 

733 Every now and then the FE looks forward to the Parousia (Morris 1975:640). 

734 Bultmann (1953:404) clearly indicates that these four aspects form a unity and constitute the ascent of 
Jesus. Carson's (cf also Barrett 1978:457) interpretation in which he sees it only as 'via the coss and 
resurrection' narrows the meaning. 

735 This view is characteristic of the FE. The opinion that the FE here expresses a statement which he has 
taken over from the tradition of the community is unacceptable. In such a case the community's teaching 
would be a futuristic eschatology and future parousia (see v 3) which the FE should have changed and 
reinterpreted in the sense of his own present eschatology. Schnackenburg (1975:69) feels that the most likely 
explanation would be that the FE formulated this statement (ev rn oiKiQ roO narp6c; ~au IJOVai nol\J\ai E:iOiv) 
himself against the background of the views that were current at that time. The fact that this log ion is not even 
described in the rest of the NT, not even in the editorial statement in 21 :22f, is a sure sign that this saying does 
not come from the community's tradition. 

736 This same perspective is communicated in the words spoken to Martha (11 :25f). A comparison between 
14:2 and 8:35 further strengthens this argument. In their material content these two Johannine logia are very 
close and figurative language is used in both texts, which contain the concepts ~ovai (14:2) and ~tVE:IV (8:35), 
although their character differs. In the 8:35 it is stated that a slave does not remain in the house for ever, but 
the son does (14:2). From both texts the Son mediates true (cf 8:32) and lasting existence, but the formal point 
of view in 14:3 is the goal that is to be reached through Jesus (Schnackenburg 1975:69f): "l'va onou E:i~i eyw 
Kai U~E:Ic; ~TE:". 

737 In the text the FE considers the universal early Christian expectation of the parousia, but deliberately 
reinterprets it to apply it to the presence of Christ in his spiritual coming in the post-Paschal period (w 18ft). 
For this reason the FE repeated the phrase in C1.6.1 with an ecxv-clause (C1.7) (Schnackenburg 1975:70). 
This subordinate clause here has a temporal meaning equivalent to orav (cf 12:32; 1 Jn 2:28) 
(Schnackenburg 1975:70). 
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(b) Jesus will take the disciples to himself (napaA~~liJO~at u~ac; (npoc; t~aur6v)) 
(c) This event reaches its conclusion and goal (i'va) when the disciples 'are where Jesus 
is' (l'va OTIOU ei~t EVW Kat U~€1<:; ~T€ ). 

napaA~~liJO~at is not a distinctive term to indicate the parousia. 738 This term is used 
deliberately by the FE because he has previously employed the image of the household. 
This verb is used here because it can also be applied to mean 'to receive into a house (cf 
1:11 ). 739 

The phrase onou ei~f40 tyw Kat u~elc; ~re741 also occurs in 12:26 and 17:24.742 This is the 
Johannine expression to indicate the union of Jesus with his disciples 'at the place of 
fulfilment' (Schnackenburg 1975:71 ). 743 The napaA~~liJO~al u~ac; npoc; EJ..IaUT6v744 begins 
after Easter and is completed only after death (or parousia). This can only realize in the 
experience of community with Jesus in the present. The following passage (14:4-11) 
'throws light on Jesus' departure, which is in no sense a real separation, and on his coming 
again, which does not simply take place at the parousia' (Schnackenburg 1975:71 ). 'With 
this great promise Jesus plants the comfort of hope in his disciples.' The particle tav 
presents expectancy, and an expectancy coupled with certainty: 'Jesus shall go' (Lenski 
1961 :973). 

In the dialogue about the way to the goal, after Jesus stated that the disciples will reach the 
same goal as himself and will be reunited with him, Jesus changes the direction of the 
discourse. He directs the attention away from the goal to the way itself. The way745 now 

738 napaA.~IJ4JOIJOI also occurs in Lk 17:34 in a context where the event of the parousia is described. The 
divine passive is used as 'being taken', as opposed to 'being left behind'. Whereas in Lk 17:34 it has to be 
explained in the light of the figurative situation, in Jn 14:3 it is hardly influenced by it (Schnackenburg 1975:70). 

739
1f "napaA~IJ4JOIJOI UIJCx<:; npoc; eiJOUT6v" can be compared with "navrac; eAKUOW npoc; eiJOUT6v" in 12:32 

and the 'coming again' of Jesus refers to his post-Paschal coming (see 14:18f), the "napaA~IJ4JOIJOI UIJCx<:; 
npoc; e1Jaur6v" refers to the restoration of the personal communion (Schnackenburg 1975:71) between Jesus 
and his disciples. 

740 The pronouns ei!Ji and U!Jel<:; in C1.8 are emphatic (Newman & Nida 1980:456). 

741 
The rva (C1.8) at the beginning of this phrase indicates the purpose of Christ's going away and coming 

again: the communion between Jesus and his disciples. 

742 
Newman & Nida (1980:456) give an important interpretation of i'va 6nou ei!Ji eyw Kai U!Jelc; iire, referring 

to how it should be translated into other languages to have the equivalent meaning: 'so that you will exist 
where I exist'. This meaning is also expressed in a more concrete form 'so that you will live where I will live'. 
Thus the FE uses it in the sense of a new 'being' of the disciple. 

743 
Nothing is said about the way along which the disciples will reach this goal. From the context this way is, 

by implication, the way of discipleship (cf 14:12). 

744 
The phrase "napaA~IJ4JOIJOI UIJac; npoc; e1Jaur6v" (C1.8) takes the promise that Jesus will come again 

and bring the disciples to him further than 04J8088 IJ8 in 16:16, and 04JOIJal UIJCx<:; in 16:22. IJ1Kp6v ... o4Jeo8t 
IJ8 (16:16) affirms only the partial and not the complete fulfilment of the conditions of the eschatological age 
while the transitoriness of napaA.~IJ4JOIJOI UIJCx<:; npoc; e1Jaur6v (C1.8) refers to the complete fulfilment. The 
promise of the 'heavenly dwellings' and of i'va 6nou ei!Ji eyw Kai U!Jelc; iire (C1.8) is also different from the 
promise of the rf}v xapav into which the A.unrw of the believer is to be changed. When napaA~IJ4JOIJOI UIJac; 
npoc; e1Jaur6v have been accomplished by Jesus, they will see the heavenly 56~a of Jesus, in an existence 
in the heavenly sphere, such as Jesus hinted at in 12:26 and requested in 17:24 (cf Bultmann 1941 :465). 

745 We are not dealing here with the situation of the believers in the world (as in the case of 17:9-23) but with 
the question concerning rf}v 656v (C1.9). This concept (rf}v 656v) enlightens the character of the disciples' 
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becomes the theme (even through the linguistic form of the this verse) (Schnackenburg 
1975:71 ). Jesus asserts that the disciples know how to follow him. This way (T~v 6o6v) is 
the way that he has been showing them throughout his teaching. If they follow this way they 
will eventually arrive where he is (Morris 1975:640). Thus, with this phrase o'JoaTe T~v 6o6v 
(C1.9f46 Jesus wants to indicate that only through fellowship with him they can come 
where he is ( cf Bernard 1963:536). Thus the disciples know both the destination of Jesus 
and the way to that destination (Lenski 1961 :975). 747 Jesus has been teaching them this 
way. Since they joined themselves to Jesus at the beginning of his ministry he has led them 
towards it. All that Jesus expects from them now is to continue on this way untill he finally 
comes to take them unto himself forever (Lenski 1961 :976). 

If the disciples are to reach this goal, they must 'obey the teaching of-Jesus' (14: 15,21 ,23; 
cf Sanders 1981:321) and ' ... (sollen) mit ihm durch den Glauben verbunden bleiben, auch 
wenn sie jetzt au~erlich von ihm getrennt werden' (Schnackenburg 1975:72). This whole 
section (14:4-11) is an admonition to believe in Jesus, and in 14: 15ff to obey his teaching. 
He is the only way to the Father. 

In C2 we meet Thomas who raises an objection. From 11:16 we know his melancholy 
nature. On the one hand it throws light on the slowness of the disciples to understand what 
Jesus is saying about his departure (cf Peter in 13:36), and on the other hand it is 
stylistically used by the FE to provide Jesus with an opportunity to enunciate this idea more 
precisely. The point of the FE is that, because the disciples know Jesus, they know the way 
to the place he has just described (cf Carson 1991 :490). 748 In v 6b Jesus presupposes the 
knowledge of the goal once again (ouoe1c; epxeTal npoc; Tov naTepa) and makes only the 
way explicit ( ei ~~ 01' t~oO). 

In conclusion: 
In the case of Jesus' unayw we find two different aspects: (i) on the one hand it is an 
enigmatic word which is incomprehensible to non-believers (7:33; 8:21f), (ii) on the other 
hand, it is revelatory with a deeper meaning (cf Mk 14:21) (Schnackenburg 1975:67). The 
reason for Jesus' departure is spelled out in14:2ff. He ascends to go and prepare a place 
for his followers to join him at a later stage: i'va onou ei~l tyw Ka1 u~elc; ~Te (C1 :8). This 
promise of reunion with his disciples is a reason for happiness. The new aspect coming 
forward here is that through discipleship (T~v 6o6v, C1.9) these people will be rewarded 
and will dwell where Jesus is. 

The changing from unayw to nopeuo~a1 is intentional. nopeuo~a1 is more strongly 

existence in the 'world below' as well as in the 'world above' and also deflects the question about the present 
fellowship of the disciples with Jesus (cf Bultmann 1941 :465). · 

746 Colon 1.9 not only says Kai 6nou [tyw] unayw oT5are, but includes that the disciples oT5are r~v 656v. 
Thus they know 'where' Jesus is going and they know 'the way'. Their knowledge of r~v 656v goes hand in 
hand with knowledge of his departure. This means that the question about r~v 656v is answered by: on the 
one hand knowing Jesus' identity (14:6,7), and on the other hand the will to do what Jesus has been doing 
(14:12). One has to distinguish between: to know the way and to be on the way. To know the way is to know 
the identity of Jesus. To be on the way is to do what Jesus has been doing (cf Bultmann 1941 :465f). 

747 r~v 656v (C1.9) does not refer to the way Jesus is to take, but to the way the disciples must take to reach 
the destination (cf Lenski 1961 :975). 

748 The disciples ought to have known that Jesus was going to leave them and where Jesus was going, for 
Jesus had told them this several times (see 7:33; 14:2,3; cf 12:23,32,33). The problem was that the disciples 
did not understand this (2:23; 12:16; 13:28). 
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orientated towards a goal and here points to Jesus going to the Father. But his going away 
implies that he is coming back to his disciples (C1.7). Jesus' departure is meaningful in the 
sense that it makes it possible for his disciples to reach that goal as well. Through his Spirit 
Jesus will come to dwell in his disciples. Thus Jesus' departure (nopeuoi-Jal) must be seen 
and interpreted from the perspective of Jesus' reunion with his disciples. His departure is 
only a temporal separation from his disciples, because he is coming again. So Jesus' 
departure also implies that if his disciples follow him on his way (6~6v) (through 
discipleship) they will come to where he is. Jesus taught them about this way and 
destination. 

John 14:12 
The second "nopeuoi-Jal" text comes from 14:12: 

1 12Cx1JrlV CxiJrlV 'Atyw UIJTV, 
1.2 6 mareuwv ei~ e!Je 

1.2.1 TCx epya a eyw TIOIW KCxKeivo~ TIOI~081, 
1.2.2 Kai IJ8l~OVa TOUTWV TIOI~081, 

6r1 eyw npo~ rov nartpa nopeuoum 

Jesus makes a new beginning, still in the framework of the demand for faith749 (6 n1oreuwv 
eic; ei-Je), 750 in which he comes to his disciples with certain promises for the period after his 
ascension. In this way Jesus strengthens and justifies his demand for discipleship that will 
come later (20:21; cf also 17: 18). The promise made here in v 12 is staggering and one of 
various others made in this part: 751 the believer will do works of the kind that Jesus had 
done (rex epya752 a tyw no1w KaKelvoc; no1~oe1 -- C1.2.1 ), 753 and even greater works will 
he perform (Ka1 1-J€i~ova rourwv no1~oe1 -- C1.2.2). This is not because such person is 
greater than Jesus, but (or1) tyw npoc; rov nartpa nopeuoi-Jal (C1.2.2). 754 

In continuation of the theme of works (already mentioned in vv 1 Oc and 11 b), Jesus 
promises his disciples that they will perform the same works that he has done, yes, even 
greater ones. Mk 11 :23f and Mt 12:21f help us to understand our text and its promise. Faith 
that is free from doubt provides strength that can move mountains. These works performed 
by the believer are deliberately placed alongside the works performed by Jesus himself. 
This juxtaposition of works suggests the interpretation 'that the one who is really acting in 

749 Since discipleship relates to the performance of the same works that Jesus performed, the disciples will, 
because of their unity with Jesus and the Father, share in the power they possess (cf Brown 1972:633). 

750 The substantivized present participle characterizes the believer as one who continues in his faith (Lenski 
1961 :988). The "ei~" with the accusative (eiJe) indicate the true believer who trusts in Jesus (Barrett 
1978:460). 

751 Two other significant promises made here by Jesus are that (i) the requests made in his name will be 
granted, and (ii) the promise of the 'other' Paraclete. 

752 rex epya receive much emphasis in the beginning of the phrase (Lenski 1961 :988). 

753 The idea that the disciples will perform marvellous works is also found in other NT writings: Matt 21 :21; 
Mark 16:17f. In Acts great miracles are performed in the name of Jesus, including the taking away of life (w 
1-11) and the granting of life and healing (3:6; 9:34,40); the works of giving life and judging (Brown 1972:633). 

754 Bultmann (1941 :472; Newman & Nida 1980:462) is correct when he states that the 6r1-clause: "6r1 eyw 
npo~ rov nartpa nopeuo!Jal" explains why the work of the disciples will be greater that those of Jesus. 
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these works is Jesus himself, even after his departure to the Father (v 13). This 
interpretation defines these works and their nature. 755 This means that they have to be seen 
in the same light as the works Jesus performed on earth (Schnackenburg 1975:80). 756 

Jesus expounds the place of his disciples to show them how they are associated with him 
after his departure. Jesus interprets the works of the disciples as his works, therefore will 
they be just as much the activity of God in the 'world below' as his own acts were. 'It is 
through the mission of the disciples that the work of Jesus is to be extended through the 
world and down the ages' (Lindars 1981 :475; Bernard 1963:543). These epya (C1.2.1) 
cannot be restricted to deeds of humility (13: 15), acts of love (13:34f), or the proclamation 
of the words of Jesus (v 1 0). His epya include more than his miracles but never exclude 
them (Carson 1991 :495). 

The IJ8i~ova roCnwv in C1.2.2, which Jesus promises, can now be defined more precisely 
as a result of the discussion in the previous paragraph. The !J8i~ova roCnwv should not be 
interpreted as miracles (signs) that are 'more spectacular' or 'more supernatural' than those 
performed by Jesus himself. 757 The disciples will surpass Jesus by giving the 'greater 
works'758 of Jesus (raising to life and judgment) an even greater effect (Bultmann 
1941 :471f; Lenski 1961 :989; Sanders 1975:324), since Jesus is going759 to the Father and 
continues to act through his diciples. He returns to his Father as one who has completed 
his mission through which he accomplished redemption. Now the greater works of 
redemption can begin (Lenski 1961 :989). 

In order to understand this expression of Jesus the FE gives two clues: 
(i) In the final clause it is stated that Jesus' disciples !J8i~ova roCnwv no1~oe1 or1 tyw npoc; 
rov narepa nopeuo!Jal (C1.2.2). Their works will become greater due to the new order 
that has come subsequent to Jesus' departure to the Father (Carson 1991 :496; cf Lenski 
1961 :989). (ii) In the parallel in 5:20 (Brown 1972:633; Lindars 1981 :475; Carson 
1991 :495): 6 yap nar~p cDIAel rov uiov Ka1 navra oeiKvuo1v aLn(i> & aLnoc; no1el, Kal 
weiCova rourwv oei~e1 aLn(i> epya, i'va U!Jelc; 8au!Ja~I1T8. The verses (vv 21-26) that 
follow v 20 are clearly intended by the FE to define concretely these IJ8i~ova rourwv. The 
two motifs of 'giving life' and 'judging' in these verses are directly related to the gift of 
eternal, divine life to believers (cf vv 24ff) or judgement of those who remain unfaithful 
( Schnackenburg 1971: 132). These two works which Jesus performed are now to be 
continued by his disciples. We may therefore interpret these IJ8i~ova rourwv as 
manifestations of Jesus' true and living power on the one hand, and on the other hand as 

755 According to Brown (1972:633) it is the Father who, after the glorification of his Son, performs in the name 
of his Son works capable of manifesting the glory of his Son. 

756 Jesus' works are of course depicted by the FE as signs and not miracles as depicted by the Synoptics. 
These works point either to Jesus as the giver of life or to his gift of life. These works must be spiritually 
interpreted in order to help the interpreter to achieve salvation (see Nicol 1972:1 03f and 117ft) 
(Schnackenburg 1975:80). 

757 The healing of the man born blind (ch 9) and the raising of Lazarus (ch 11) from the dead are regarded 
by the FE as the absolute climax of Jesus' performance of miracles. These two external events show Jesus 
to be the light and life of the world (cf 1 :4). 

758 The same expression --'greater works'-- also appears in 5:20, where it is said that it is the Son who is to 
do greater works than the Father, while in the present text it is the disciples who will perform greater works 
than Jesus. Schnackenburg (1975:81) correctly argues that the effect of this parallel is intended to stimulate 
further reflecion. 

759 The FE uses the present tense because the nopeuo!Jm has virtually begun (Lenski 1961 :989). 
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revealing that Jesus is the one through whom the judgment of God takes place, in the case 
of unbelief. 760 This interpretation, however corresponds with 20:22f where the disciples 
receive the living and divine Spirit of God and authority to judge after they have been 
commissioned by Jesus. 761 

Both the words and the works of Jesus were somewhat veiled during his life on earth 
(Lindars 1981 :475); even those closest to him, as the LD makes clear, grasped only part 
of what Jesus said. It was only after Jesus' ascent that his followers understood and made 
known to the world who Jesus is and what he had done. Every word and deed spoken and 
performed by them then belonged to the new eschatological era. 762 The sayings of Jesus 
and the acts that he performed during his ministry could not fully accomplish their end until 
after he had arisen from the dead and had been exalted. The epya which Jesus' disciples 
would perform after his ascend, would be done in the framework of Jesus' death, 
resurrection and ascent to the Father, and the coming of the Paraclete in order to reveal 
the Son. Thus ~ei~ova rourwv no1~0e1 is constrained by salvatory-historical realities. 763 

Many more converts would be drawn into the Messianic community that were drawn by 
Jesus himself during his ministry (cf 15:26f; 17:20; 20:21 ,29) (cf Lenski 1961 :989; Barrett 
1978:460; Newman & Nida 1980:462). 764 The contrast lies not in the numbers but on the 
power that mushroomed at the beginning of the new eschatological era (Carson 1991 :496). 

In conclusion: Jesus' departure is linked here with the greater works that his disciples will 
perform. In reality, it is Jesus who is doing the works through these people. This 
performance will be an act of association of the disciples with Jesus after his ascension. 

The content of these "~ei~ova rourwv'' can be seen as the missionary success of the 
disciples. 765 To interpret these 'greater miracles' purely externally will do harm. 

760 The coming of Jesus into the world is in itself a judgment (3:19; 9:39), and the hour of his going away is 
the judgment (12:31) as well as the hour of his victory (16:33). After his departure it will be the work of the 
Paraclete to convict the world through Jesus' disciples (16:8-11). Bultmann (1941 :4 72) is only partially correct 
when he states that this judgment is the ~ei~ova epya to which C1.2.2 refers. The participation of the disciples 
in the salvation of the world is part of this ~ei~ova epya. 

761 The Spirit will not come until Jesus departs. What Jesus had in mind here is probably what happens in 
Acts. In Acts there are only minor references to miracles of healing; the main emphasis is on the conversion 
of people. At Pentecost more people accept Jesus than during his entire earthly ministry. This is a literal 
fulfilment of ~ei~ova TOLJTWV no1(loe1. In accomplishing these epya the disciples are in no sense acting 
independently of Jesus, but are acting as his agents (Morris 1975:646). 

762 
The mission of the disciples fills in the gap between the revelation of Jesus during his ministry and the 

fulfilment of this revelation at the end of time. In the work of the disciples it will still be Jesus who is at work 
and who does these things; the disciples act on his behalf from the time of his departure (Lindars 1981 :475). 
Thus, the works of the disciples are similar to those performed by Jesus. 

763 
Dietzfelbinger's (1989:27ff) analysis of the salvatory-historical background of the Johannine community 

is very helpful until he begins to speculate about the nature of the community. 

764 Barrett (1978:460) correctly states that the work of Jesus during his ministry was incomplete until its 
consummation in his ascent to the Father. It is because Jesus' work is now complete that the disciples' work 
are 'greater'. 

765 Schnackenburg (1975:81) draws attention to the earlier exegesis of the Apostololic and Church Fathers 
and the exegesis done in the Middle Ages which interpreted ~ei~ova rourwv as those miracles performed by 
the disciples during their mission. In later exegesis these mirracles are applied to the extension of faith and 
salvation. Another view includes the idea of judgment with regard to the unbelieving world which came through 
the apostolic preaching. 
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Schnackenburg (1975:81) is of the opinion that these 'greater' works were not regarded by 
the FE as 'the external and success that could be counted, but the increasing flow of God's 
power into man's world (17:2), the gathering together of God's scattered children (11 :52) 
and the judgment of the unbelieving world (16:8-11 ).'These activities are impossible until 
the exaltation of Jesus (12:31f), his departure to the Father and the subsequent activities 
of his discples, for after the death of Jesus the disciples will possess the Spirit, which was 
not available before Jesus' death ( cf 7:39). In v 16 the FE mentions the coming of the Spirit. 
Here we have a clear indication that although Jesus is going to the Father, he continues 
to act through his disciples. Jesus returns to the Father to accomplish redemption and thus 
makes it possible for the greater works of redemption to begin. Thus in 14:12 the phrase, 
~el~ova TOLnwv no1~oe1, relates to eyw npo~ Tov naTepa nopeuo~a1. 

These 'greater miracles' must be interpreted in relation to the whole spectrum of Jesus' 
work on earth. This interpretation comes from a discipleship perspective and relates to all 
the works performed to continue the mission of Jesus ( cf ch 17, particularly v 18). 

John 14:28 

1 28~Kouoare or1 tyw einov Ul .. ii'v, 
1.1 ·vnayw 
1.2 Kai epxoiJal npoc; UIJCx<:;. 

2 ei ~yanart IJ8 tXOPI1T8 av, 
2.1 or1 nopeuoum npoc; rov nartpa, 
2.2 OTI 6 nar~p 1J8i~wv IJOU tm1v. 

In summing up what he has said so far under the themes of" ·vnayw" (C1.1 f 66 and "Kal 
f;pxo~al npo~ u~a~" (C1.2), 767 Jesus768 clearly moves to the main statement (Carson 
1991 :507) that appears in this verse (v 28): that his disciples ei ~yanaTe ~e ex6PI1Te 
(C2f69 

... 0TI nopeuo~a1 npo~ rov naTepa (C2.1 f 70 He will ascend to the glory of his 
Father via the cross, but will return to his disciples to be closer to them than ever (Barrett 
1978:468). 

Jesus shows the disciples what his 'going back' really means, not only to them, but also to 
himself. If they love him at all, 771 then they ought to be glad that his mission on earth is 

766 The use of nopeuOIJal (C2.1) next to . Ynayw (C1.1) shows that the FE hardly differentiates between the 
two (Morris 1975:658). 

767 Jesus recalls C1.1 ,2 and reminds the disciples of the metaphor of his going away and return as stated in 
w 2-4, and expounds on it further in w 12, 18f,21 ,23 (cf Lindars 1981 :484; Carson 1991 :506). 

768 
Jesus uses the peculiar tyw (C1) to emphasize his statement. Only he could say such a thing, speaking 

of his departure and eventual return to his disciples. This is a repetition of his double declaration in 14:2f and 
14:18f. If they understand this, joy will come into their harts to replace their fear (Lenski 1961 :1 018). 

769 According to Lindars (1981 :484) tx<lPI1T8 (C2) is the usual Greek form of greeting which the FE treats 
more fully in 16:16-23. tx6PI1T8 indicates a past unreality (the aorist with av) while ei ~yanart IJ8 indicates 
a present unreality (ei with the imperfect) (Lenski 1961 :1 019). 

770 The OTI in C2.1 is declarative and states the object of joy. It is also subjective in stating how the disciples 
should have seen this object of joy (Lenski 1961:1 019). 

771 The disciples indeed love Jesus, but not with the dedicated kind of love that would have placed joy instead 
of fear in their hearts. The conditional phrase in the Greek (ei ~yancnt ... txaPI1T8 av--C2) implies that they 
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completed (17:4) and that he can now return to his Father, to his heavenly residence 
(Lenski 1961:1 018). It is important that this joy should be born of their love for Jesus, which 
calls for reflection about and the keeping of Jesus' commands (see vv 15,21 ,23). It seems 
clear from the above text that the FE wants to stress joy772 as a fundamental attribute for 
the Christian community (Schnackenburg 1975:97). Jesus' departure is a cause for joy, 
because it completes his earthly mission received from the Father (Lindars 1981 :484). For 
Jesus his departure does not mean any loss of power, but rather the reverse. What the 
disciples appear to perceive as a disaster is all part of the divine plan (Sanders 1975:334). 

In this context the phrase EPXO~al npoc; u~&c; (C1.2) does not refer to the parousia as is 
partially the case in 14:3, but to the spiritual coming of Jesus as he promises it to them in 
vv 18 and 23 (Lenski 1961:1 019). Significant here is that this saying of Jesus does not end 
comfortably in the tone of a promise, but assumes the tone of a warning, which takes up 
the thought that will be expressed later with regard to 16:7. Only the person who perceives 
the meaning of Jesus' departure will experience his coming: ei ~yan&Tt ~e exapflT£ &v 
(C2).773 The love that Jesus demands is that of faith, 774 which sees him as the Revealer775 

cwho came from the Father; faith as the expression of the eschatological existence 
(Bultmann 1941 :487f). 776 In vv 16-23 Jesus has already spoken to them about the benefit 
that this would bring to the disciples. But now they also have to think about Jesus and the 
significance of his departure for him (Lenski 1961:1 019). 

In C2.2 Jesus makes a statement that it is not easy to comprehend: ( ... nopeuo~a1 npoc; 
TOV naTtpa), OTI 6 naT~P ~ei~wv ~ou em1v. 777 The question that arises is whether C2.2 
should be interpreted in terms of C2 or C2.1. 778 It is preferable to read OTI 6 naT~p ~ei~wv 
~ou EOTIV (C2.2) as referring to the main clause (C2) ei ~yanfxTE ~e exapflT£ &v. The 
comparison here, which should not be overlooked, is between Jesus and his Father. 

neither love nor rejoice. The protasis indicates a present lack of love and the apodosis a past lack of love 
(Lenski 1961 :1 019). Here Jesus is certainly showing the limitations of the disciples' love (Morris 1975:658). 

772 In the previous verse (v 27) the FE emphasizes 'peace' by naming it twice. 

773 After all Jesus' departure ensures that he will at a later stage take them to be with him for ever (w 1-3). 
This alone should have been a cause for joy. 

774 Love for Jesus involves faith (w 21 ,23) (cf Sanders 1975:334). 

775 When Jesus does the will of the Father (4:34; 5:30; 6:38; 7:16f; 8:28; 12:49f) he reveals the Father 
(Bultmann 1941 :487). 

776 Whoever understands Jesus correctly, sees in him the Father (v 9), one who is one with the Father (1 0:30) 
and to whom the Father has handed everything (3:35; 5:21 ,27; 17:2). Those whose lack of understanding 
restricts Jesus to the human sphere do not understand him and therefore cannot rejoice when he departs (cf 
Bultmann 1941 :487). 

777 The 6r1 in C2.2 is causal: 'for the Father is greater than 1'. It is also objective, for Jesus states his relation 
to the Father. Jesus' intention through this brief reference is merely to show the disciples why his return to the 
Father is a happy event for him and cause for them to rejoice (cf Lenski 1961:1 019). 

778 Schnackenburg (1975:98) rejects any suggestion of subordinationism in this text. He suggests that in the 
FG there is talk of voluntary subordination of the Son to the Father, which is dialectically combined with the 
Son's claim to equal fulness of life (5:26), the same divine being (1 :1), and the same glory (17:5) as the 
Father. Schnackenburg argues that, according to the text (14:28), the Father is still the lJCi~wv one, and 
elsewhere in the FG J..ICi~wv implies a real superiority which Schnackenburg correctly interprets as a 
superiority in 'ability', in the function performed, or in the power to command (4:12; 8:53; 13:16; cf also 1 :51; 
5:20; 1 0:29). In the discussion of the agency motif the relationship between the Son and the Father will 
become clearer, especially the question about subordinationism. 
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Therfore, if the disciples truly love Jesus, they would be glad that he is going to the Father, 
for he is returning to the sphere where he belongs. He returns to the glory he had with the 
Father before the world began (17:5,24). If they love Jesus they will understand that his 
departure to where he belongs is to his advantage (Carson 1991 :508). 

The reason why the Father is greater is because everything that happens originates from 
him and is completed by him, which includes the mission of the Son and his glorification 
(Schnackenburg 1975:98). 779 The statement, 6 naT~P !Jel~wv IJOU em1v, is a metaphysical 
statement in the sense of subordination. 780 It does not refer to Jesus' being in the sense of 
not truly being divine, but that he is in a subordinate position to the Father concerning his 
mission ( cf Lindars 1981 :485). Jesus surely utters this comparison with the most vivid 
consciousness of his divine nature and oneness with the Father. Jesus is not speaking of 
his inner Trinitarian relation of the Persons of the Godhead, but only of his person in his 
present subordinate state from the perspective of his mission (cf Len ski 1961:1021; 
Sanders 1975:334; cf Barrett 1978:468). Thus this is not a reference to the essential being 
of Jesus, but rather to his incarnate state (Morris 1975:658). 

The statement 6 naT~P jjel~wv IJOU ecrnv will be proved when the Father fulfils everything 
of which Jesus has previously spoken to the disciples. What was said at the beginning of 
ch 14, namely that Jesus is going to prepare a place for the disciples (v 2), also applies to 
this statement (Schnackenburg 1975:98). 

The phrase 6 naT~P jjel~wv IJOU em1v can probably be explained best by a similar 
statement made by Jesus in 13:16: Cx!J~V Cx!J~V 'A8yw UIJIV, ouK em1v ooO'Ao~ !Jel~wv TOO 
Kupiou aUTOO OUOE an6mo'Ao~ j..J8I~wv TOO TIEIJ4JOVTO~ auT6v. Borgen (1968: 153) points 
out the subordination of the agent to the sender: 'The sender is greater than the one sent' 
(from Mid rash Rabbah 78,1 on Gen 32:27). Brown (1972:655) agrees that 14:28 must 
relate to this context: ei ~yanaT8 IJ8 exaprJT8 av, Chi nopeUOIJOI npo~ TOV naT8pa, OTI 
6 naT~P !Jel~wv IJOU em1v. Jesus has completed his mission, having done the will of the 
Father who sent him (17:4f). During his mission on earth he is less than the one who sent 
him, but his report (ch 17), his appointment of other agents (17: 18; 20:21) and departure 
to the Father signifies that the work the Father has given him to do is completed. Now he 
is going to be glorified with the glory that he enjoyed with the Father before the world 
existed. This is a cause of rejoicing to the disciples because when Jesus is glorified he will 
also glorify his disciples and grant them eternal life (17:2) (cf Brown 1972:655). 

In conclusion: again a new aspect is added by the FE. Jesus now reveals what his 
departure means to himself. Now that his mission has been completed, he is going back 
'to his Father', his heavenly residence where he belongs, where he will be glorified. This 
has to cause joy among the disciples if they really love Jesus. Here too, Jesus' departure 
implies a spiritual return. 

Each of these three texts refers to different aspects: The reason for Jesus' departure is 
spelled out in 14:2ff. He ascends to go and prepare a place for his followers to join him at 

779 Schnackenburg's (1975:98) correctly derives from this statement that the glorification of Jesus lies behind 
14:28 (cf 13:32), and also concerns, as ch 17 shows, those who will follow him. 

780 Bernard (1963:555) offers a somewhat confused rejection of the idea of subordination in this text or any 
distinction between the "ouoia" of Jesus and that of the Father, but simultaneously acknowledges that other 
NT texts such as Mk 13:32; Phil 2:6 and 1 Cor 15:27 suggest that the phrase "6 naT~P IJE:i~wv IJOU tm1v" is 
a necessary condition for the Incarnation. 
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a later stage: i'va onou ei~l eyw Kal u~elc; ~re (C1 :8). This promise of reunion with his 
disciples is a reason for happiness. Through his Spirit Jesus will come to dwell in his 
disciples. Thus Jesus' departure (nopeuo~a1) must be seen and interpreted from the 
perspective of his reunion with them. 

In 14:12 Jesus' departure is linked with the greater works that his disciples are going to 
perform. In fact it is Jesus who is doing the works through these people. This performance 
will be an act of association of the disciples with Jesus after his ascent. 

Finally, in 14:28, Jesus' departure has to cause joy among the disciples if they realy love 
Jesus. Also here Jesus' departure implies a spiritual return of Jesus. 

It is also striking that in two of the three texts reference is made to ~er~wv and to the return 
of Jesus to his disciples. 

(f) anepXOIJOI 
"anepxo~al" in 16:7 was previously discussed with "unayw" in 16:4ff. 

(g) onou 781 

onou is a particle denoting place and can also take on causal and temporal meaning (Arndt 
& Gingrich 1957:579). The following is a brief paradigmatic structure of onou in the FG: 

6
:
62TOV uiov TOO av8pwnou avapaivovra onou iiv TO np6Tepov; 

7
:
34onou ei!Ji tyw UIJelc; au ouvaaBe eABe/v. 

8
:
21 onou tyw unayw U!Jel<:; au ouvaaBe eABe/v. 

12
:
26onou eiuiTvW"Tt<el Kai 6 OlcXKOVO<:; 6 f;1J6<:; eOTal 

13
:
34

" Onou tyw unayw U!Jelc; au ouvaaBe eABelv; 
14

:
3i'va onou eiuTcy{i)Kai UIJelc; ~T8. 

14
:
4onou [f;yw] unayw oiOaT8 T~V 606V. 

17
:
248tAw l'va 6nou8Tui tyw KaKelvol w01v !JeT' e!JoO, 

The following observations are made in connection how the FE uses onou: 
(i) "Onou is used with one of the following two verbs which occur nearly always in the 
praesens: 782 "onou ei~l" (indicates a specific place) or .,Onou unayw" (indicates movement 
towards a specific place). 

(ii) These two verbs are used in an orderly manner: 783 

7:34 ( ei~l); 8:21 (unayw ); 12:26 ( ei~l); 13:33 (unayw ); 
14:3 ( ei~l); 14:4 (unayw ); 17:24 ( ei~l). 784 

781 The FG uses onou twice as often as any of the other New Testament writers (30 times; Mark 15 times). 
More than one third of the 82 references appears in the FG. All the texts in which onou occurs have already 
been discussed. Therefore it will not be repeated here, but a compilation of these texts will be made. 

782 This praesens should be regarded as present tense with a future implication (Schnackenburg 1971 :249). 
Jesus is still on earth and is talking about a future event. Only in 6:62 does eiiJi appear in the aorist (~v). 

783 In 6:62 "avaBaive1v" is used in the place of "unayw". 

784 In the cases of 7:36; 8:22 and 13:36 repetitions occur. 
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(iii) Except in 6:62, all the cases in which onou appear in the first half of the FG were used 
in front of the Jews, and in the second half in front of the disciples only. 

(iv) ., Onou, again with the exception of 6:62, is used to indicate a place where the Jews 
(7:34,36; 8:21 ,22) and the disciples (13:33,36) cannot go. Only those who serve Jesus 
(12:26) can go where he is. Later on it will become clear that 12:26 provides the key to 
understanding how a person can come where Jesus is (onou ei1J1): only through serving 
him. 

(v) Since 6nou is a particle denoting place, 'this place' must be 'where God is, the sphere 
of God'. 

Verse 6:62, the first text in which 6nou is used with regard to Jesus' heavenly home, gives 
us the hermeneutical key to the interpretation of the rest of its occurrences: eav ouv 
8ewp~T8TOV ui6v TOO av8pwnou ava~aivoVTa onou ijv TO np6Tepov. The use of the title 
'Son of Man' in 6:62 also denotes Jesus' heavenly origin and the necessity of his exaltation 
(3:14; 12:34). It is only when the Son of Man is exalted and glorified that his identity can 
be recognized (Schnackenburg 1971 :104). This is the main reason why neither the Jews 
nor the disciples can follow Jesus to his heavenly home. It is only in faith that the ascent 
of the 'Son of Man' can be 'seen'. For the 'world' and from the world it remains hidden (cf 
4:19, 8ewpelv again). Therefore Jesus' intention (as in 8:31) is to appeal to the 'disciples' 
for faith in him, in which they can really 'see' (which is a spiritual experience) the ascent of 
the Son of man. This will put them on the way (14:4) which will enable them to ~;rr.a;veJV 
onou (Jesus) ei!JL 

(vi) From a paradigmatic point of view we find in the content of these verses (in which onou 
occurs) a progressive development that can be presented as follows: 

(a) ~1-Jelc:; ou <Suvao8e f,,\8elv (7:34,36; 8:21 ,22) 
(b) eav EIJOi Tic; 51aKovfl, EIJOl CxKOAOU88iTW 

6nou 8IIJ1 eyw EK81 Ka1 6 51aKovoc; 6 EIJOc; eOTal (12:26) 
(c) ~!JeTe; ou 5uvao8e f,,\8elv (13:33) 
(d) ou 5uvaoai 1-JOI vOv aKoAou8~oal, aKoAou8~oelc; 5e uOTepov (13:36) 
(e) 6nou 811-Jl eyw Ka1 UIJ81<:; ~T8 (14:3) 
(f) o'l5aT8 T~V 656v (14:4) 
(g) KCxKelvo1 wo1v 1J8T' EIJOO, Yva 8ewpwo1v T~v 56~av T~v EIJ~V (17:24) 

Together these texts form a chiasm which indicates that 12:26 is the axis of the chiasm. 

6:62 Sewp~TE: ~ ava~aivovra Disciples 

7:34 ~llT~OeTe IJ€ (OUX eup~aere IJ€) 
8:21 ~11r~aere IJ€ (ev rn CxiJapric;x UIJWV 6no8avela8e) J Jews 

eav eiJOi Tl~ 5IOKOVfl, e1JOI OKOAOU8eirw Servant 

13:34 ~llT~OeTe IJ€ (ou 5uvaa8e eA8elv; KOAOU8~ae1~ 5e Oarepov) ] 
14:3f naAIV EPXOIJO I (na paA~IJ4JOIJO I UIJCx~ npo~ e1Ja UTOV} Disciples 

'---- 17:24 Sewpwmv .... T~V 56~av T~V eiJ~V 
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From a thematic point of view: except for two texts (6:62; 14:4) these texts are concerned 
with the fact that 
(i) the Jews cannot come (or go) where Jesus is, and 
(ii) the disciples can can go where Jesus is, 785 but only at a later stage. 

From the brief outline above a line of progressive development is deduced and will now be 
discussed. Jesus wants to force his hearers to think about his identity (6:62). Since Jesus' 
ascent corresponds to his descent, which was constantly mentioned in the bread discourse 
(33,38,41 ,42,50,51 ,58), and his descent was qualified by the addition 'from heaven', there 
can be no doubt in the minds of his hearers regarding the meaning of the words "onou ~v 
TO np6Tepov'' (Schnackenburg 1971:1 04). This undoubtedly refers to the Father (17:5) 
(Newman & Nida 1980:213). Those who believe in Jesus, the exalted Son of man, have 
recognized Jesus' true origins (7:27f). This is also the reason for the use of the title Son of 
man, and denotes Jesus' heavenly origin as well as the necessity of his 'exaltation' (3: 14; 
12:34). Only through the exaltation and glorification of the Son of man can his true identity 
be recognized (8:28) (Schnackenburg 1971:104 ). How people respond to this exaltation 
determines their destiny (Carson 1991301 ). Those who believe in him 'see', while those 
who do not become even more blind ( cf 9:35-39) (Schnackenburg 1971:104 ). 

To a large extent Jesus here repeats the thought expressed in 7:33f86 in 8:21, but the tone 
is more threatening in v 21. Even now he is no better understood than previously. While 
Jesus is with them they should associate themselves to Jesus. If they do not it will be soon 
too late and then they will seek him in vain (12:35-36). Now they are looking for the 
Messiah but cannot find him. Even after his departure they will keep on looking for the 
Messiah (Bernard 1963:299; Carson 1991:341) for salvation (Sanders 1975:222) but they 
will not find him. 787 This would be the consequence of their rejection of the only Messiah 
there is (Newman & Nida 1980:271; Carson 1991 :341 ). For unbelievers, this contains a 
threat, explicitly formulated in 8:21,24: " ... Kal ev788 Ttl a~apTIQ u~wv ano8avelo8e."789 This 
means that they will be delivered totally to the power of death (Schnackenburg 1971 :208) 
because of a wilful refusal to accept Jesus (Sanders 1975:222). 79° For the believers, 
although his departure will grieve them, it leaves them with the certainty that they will follow 
later (CxKOAOU8~0al) him to onou ei~1 eyw (13:33,36). This pregnantly formulated 
Johannine legion, on the one hand describes the human condition in this world and on the 
other hand the way of salvation. onou ei~l eyw is one of the Johannine ways of expressing 

785 13:33 says "ou ~uvao8e tA8elv", but in 13:36 "aKOAOU8~081<; ~g uarepov". 

786 8:21; 13:33 must be compared with 7:33,34 at every point. 

787 Kai ~llT~oert ~e in 8:21 as in 7:34 indicates a search of dispair (Bernard 1963:299). 

788 Barrett (1978:341) correctly states that the preposition "tv" is probably locative (referring to a state of sin 
in which these Jews are), but may also be seen as instrumental (because of their sin they will die). 

789 The singular "tv T(l a~apTiQ u~wv ano8aveTo8e" refers to the cardinal sin of rejecting Jesus (Barrett 
1975:340; Carson 1991 :341; cf Morris 1975:445). 

790 Different themes are developed throughout 8:21-30 (Carson 1991 :341). They comprise: where Jesus 
comes from (w 23,26,29); where Jesus is going (w 21 ,22,28); the identity of the Father (w 26,27,38,54,55); 
Jesus' identity (w 23-26,38,54,55). Barrett (1978:340) correctly observes that the opposite of each of these 
themes is applied to the Jews: Jesus is from above, they are from below; they are of this world while he is not 
of this world (v 23); where Jesus goes, they cannot follow (v 21); God is his Father while Satan is theirs (w 
26,27 ,41-44,54,55). 
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relationship791 (of salvation) ( cf 12:26; 14:3; 17:24) (Schnackenburg 1971 :208). It also 
refers to the essential being of Jesus in the spiritual world. This spiritual home of Jesus can 
be shared only by those who are spiritually in touch with him (12:26; 17:24), which is not 
true of the Jews (cf 8:21 ). Even his disciples cannot follow him to heaven while they were 
still in the body (13:33,36) (Bernard 1969:279). 

The act of following him ( EIJOl aKo,\ou8eiTw, 12:26) is described by Jesus himself as 'to lay 
down (hates) one's life in imitating Jesus' (cf Sanders 1975:293). The call 'follow me' is at 
the centre of this saying, and relates it to discipleship (Bernard 1963:434f; Schnackenburg 
1971 :482f). 'To follow Jesus is the same as being a disciple; it involves obeying him and 
accepting him as a pattern' (Sanders 1975:318,321 ). Schnackenburg (1971 :482ft) points 
out that 12:26 'produces a similar structure to that of other calls to salvation in the fourth 
gospel'. An invitation (tav EIJ0?92 TIC: OlaKovfl, EIJOl aKo,\ou8eiTw,) is followed by a 
promise793 (Kal onou eiiJl tyw EKel Kal 6 OIOKOVOC: 6 EIJOC: EOTOI tav TIC: EIJOl OlaKovfl 
TIIJ~081 OUTOV 6 naT~p). 794 

In 12:26 'following Jesus' acquires the character of 'serving'. 795 6 OlaKovoc; 6 EIJOC: refers 
to the person who wishes to serve Jesus (Newman & Nida 1980:407). Here the invitation 
to discipleship means readiness to face death (cf 13:31f). 'Hating your own life' (v 25) 
means practically to lay down your life for Jesus, (Barrett 1978:424) for his name (15:21 ). 
This saying anticipates the later missionary activities undertaken by the disciples. In the 
end it will not only be the death of Jesus that will bear fruit in their preaching of the word 
(v 24) --their own death will also bear witness (Schnackenburg 1971 :483). 796 The fact that 
the Father will then honour the person who serves Jesus suggests that a mutual 
relationship exists between the Father and this disciple, 'in a way similar to that which 
exists between the Father and the Son' (Newman & Nida 1980:407). 

When Jesus informs his disciples privately about his departure the FE deliberately 
formulates it in a way similar to the statement made to the Jews in 7:33f, which is explicitly 
recalled here. Like the Jews, the disciples also fail to understand797 because at this stage 

791 This makes it unnecessary to regard ei!Ji as a future present. 

792 The first-personal pronoun which occurs 5 times in 12:26 is stressed in order to stress the personal 
relationship with Christ. The servant must follow his Lord in order to be where his Lord is. In the light of the 
previous verse it entails suffering, to lose his life for the sake of his master. This is the only way of Christian 
service and corresponds with 17:9-16. In the end such a disciple will be honoured by the Father (Morris 
1975:594). 

793 This Johannine logion in 12:26 includes a double promise: (i) the path of a disciple leads to where Jesus 
himself is, and (ii) whoever serves Jesus will be honoured by the Father. 

794 Two examples are: in 8:12 where aKoAou88Tv is the subject, we read: "naAiv ouv auTolc; eAaA11oev 6 
'lrjooOc; Atywv, . Eyw eiiJI TO ¢we; TOO K601JOU 6 aKoAou8wv EIJOi ou IJ~ nepmaTr1on tv Tfl OKOTiQ, aAA' E~81 
To ¢we; T~<:; ~w~c;". In 8:51 we read: "eav Tl<:; Tov EIJOV A6yov TI1Pr1on, 8avaTov ou IJ~ 8ewpr1on eic; Tov 
aiwva". 

795 OlaKovfl will not occur again in the FG with this meaning, but the idea of a disciple's service will still be 
found frequently. In 13:16 and 15:20 ooOAoc; is used. 

796 The phrase "Kai onou ei!Jl eyw eK8T Kai 6 OlaKovoc; 6 EIJO<:; 8mm" is a restructuring of the Greek by the 
FE. Literally it will read 'and where I am, there also my servant will be'. Jesus is preparing the people for his 
death (and in the LD his disciples). Therefore this observation, in conjunction with v 25, indicates that the way 
of Jesus' servant is also that of death (Newman & Nida 1980:407). 

797 This is clear from the reaction of Peter (13:36), who here acts as a representative of the group of disciples. 
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their faith is still unenlightened. Only after the descent of the Paraclete they will really 
mature in faith. The full meaning of Jesus' departure is spelled out in the LD, and one of 
the dominant themes of the discourse is Jesus' concern to prepare his disciples for his 
departure (Carson 1991 :483). Before Jesus gets to that his first task is to inform them that 
he will be 'leaving this world': onou tyw unayw u~el~ ou <Suvao8e tA8elv. This statement 
is adapted in the answer given to Peter. This shows a development in Jesus' thoughts 
regarding his departure: Jesus will take his disciples to him so that they may be where he 
is (14:2; cf 17:24). The union of the disciples with Jesus is the purpose of his mission 
(Sanders 1975:321 ). 798 It is this 'developing train of thought' (Schnackenburg 1975:58) 
which links this fundamental statement in 13:33 with the LD. This is the reason for such a 
deliberate formulation (Schnackenburg 1975:58). Although Jesus' disciples must come to 
grips with his departure, the tone of the announcement in 13:33 is different from that in the 
two passages in which he informs the Jews that they will be unable to find him (7:34) and 
that they will die in their sin (8:21 ). But to his disciples he says that he is going to prepare 
a place for them (14:1ff) and because he lives, they will also live (14:19) (Carson 
1991 :483). So these disciples will exist where Jesus exists, or the disciples will live where 
Jesus will live (Newman & Nida 1980:456). 

onou ei~1 tyw KaKelvol wo1v ~er' t~oO contrasts with 13:33,36 where Jesus informs his 
disciples that they cannot follow him 'now' to be where he is. In 13:36 he promises Peter 
aKoAou8~oel~ <Se uOTepov. This prayer contemplates the time when such a following can 
be realized. These words constitute the eschatological hope that in the end all Jesus' 
disciples will be with him in God (Brown 1972:779; Barrett 1978:514 ). Unfortunately his 
disciples cannot follow him now because they are left in the world ( 17:11 ), but will follow 
later to see 'the <56~a that is freed from the veil of the oap~ (Bultmann 1941 :398). Those 
who follow Jesus to the end will be rewarded. The phrase onou ei~1 introduces the double 
promise. It is a typical Johannine formulation, indicating the heavenly world, 799 and refers 
to the goal that the disciples will reach through their deaths.800 To be united with the 
heavenly Lord, and to see his glory (17:24)801 is the highest reward for such a disciple. 802 

Just as the Father seeks to honour and glorify his Son (8:50,54; 13:32), he will let Jesus' 
disciples share in his glory and honour (cf Bernard 1963:435).803 The Father also loves the 

798 Bernard (1963:535) is correct in interpreting the phrase 'Tva onou ei!Ji eyw Kai U!Jel<; ~Te" (14:3) in a 
dualistic sense as 'true of earthly discipleship (12:26), but is to be fulfilled more perfectly hereafter' (17:24). 
According to Bernard (1963:579) 12:26; 13:36; 14:3 and 17:24 refer (partly) to the spiritual fellowship of Christ 
with his disciples which continues after his death (cf also 2 Tim 2:11 ,12; Rom 8:17). 

799 This heavenly world is where God is (1 :1), to which Jesus is going shortly (14:2ff). Here on earth he sees 
it so close to him that he can talk about it in the present tense. 

800 Sanders (1975:378) is correct when he maintains that the eschatological expression i'va 8ewpwarv TrlV 
o6~av TrlV e!Jr1V (17:24; cf also 1 :14; 2:11; 11 :4,40; 12:41) can mean that the disciples may experience this 
'66~av of Jesus in this life, but a fuller manifestation of Jesus' glory is to be realized in the post-resurrectional 
period (17:1 0,22). But there is a final manifestation of Jesus' glory which awaits his disciples when they join 
him in heaven (cf also Rom 8:18; 2 Cor 3:18) (Brown 1972:779). This quality of '66~av is that which belongs 
to the pre-existent Son (17:5,24). 

801 The glory of Jesus which his disciples will see is his glory as God, the glory which he enjoyed in the 
heavenly world prior to his mission (Carson 1991 :569). 

802 This has the same meaning as eav Tr<; e!Joi 'OraKovn TI!Jflaer at:n6v 6 naTflp. 

803 In 8:49 Jesus claims that he honours God. The verb 'to glorify', which is close to 'honour' in meaning 
(Sanders 1975:293), is used with God both as object and subject (8:54; 13:31 ,32; 17:1 ,4,5,24). A clear 
distinction must also be drawn between the '66~a of 17:22 which had been given to the disciples, and the 
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disciples because they have loved his Son (16:27) and he will complete this love by coming 
to them and He and the Son will make their home with them (14:23) (Schnackenburg 
1971 :483f). In fact, "Ka1 onou ei~1 tyw EKel Ka1 6 OIOKOVO<:; 6 t~oc; eOTal" indicate a 
spiritual companionship both on earth and hereafter (cf 14:3; 17:24) (Bernard 1963:435). 

Kasemann (1968:72) is of the opinion that in his description of the destiny of the believer 
the FE spiritualized some of the motifs of Jewish apocalyptic. The prophets spoke of the 
gathering of the dispersed children of Israel to Jerusalem to share in the blessings of the 
Lord and of his annointed, while in the FG Jesus' disciples are gathered together to be with 
the Son of God in the presence of the Father. Kasemann sees Johannine thought as 
markedly different from that of most of the NT and characterizes it as Gnostic in orientation 
since it holds up an ideal of withdrawal from the world. Many of Kasemann's insights are 
valid, but unfortunately he overemphasizes the divergent nature of Johannine thought. This 
motif, i.e. the gathering together of God's children to be with the Son of God in the 
presence of the Father is not so peculiar to the FG. Brown (1972:780) points out that this 
motif also occurs elsewhere in the rest of the NT (cf 2 Cor 5:8; Phil 1 :23; Rev 21:1) and 
may represent a common Christian view. 

A central thought runs through 12:26, 13:36, 14:3, and 17:24, linking these four texts 
together. It may easily be recognized in the expressions onou ei~1 tyw or onou unayw. 804 

The goal is not clearly indicated, but can be deduced. In 21: 18f the risen Christ predicts the 
death of Peter as a witness in figurative language. He calls on Peter to follow ( aKo,\ou8elv) 
him. This verb links the two texts. In 13:36 Peter is instructed by Jesus ou ouvaoai ~01 vOv 
CxKOAOU8~0al, but encouraged that, CxKOAOU8~0el<:; oe UOTepov. Then, in 21:19, Jesus 
directs him to follow him. These statements are therefore not contradictory. Anyone who 
wishes to serve Jesus must follow him (12:26) 'now' in this world (12:25). If this is realized 
he will also 'later' follow Jesus (13:36) to be with him where he is (14:3) and will see his 
glory ( 17:24) 

In conclusion: the particle "onou" denotes a 'place' and from the different contexts it can 
only refer to 'there where God is, the sphere of God'. The different contexts in which "onou" 
is used, indicate a progressive circumstantial development. It starts with the Jews who 
cannot follow Jesus where he is going and ends with the promise that Jesus' disciples will 
follow him to be where he is ( onou ei~1). In 6:62 Jesus wants his hearers to think about his 
identity. With the use of "onou" Jesus refers not only to his place of origin, but also to his 
identity. Although "onou" denotes a 'place' Jesus (by way of the FE) indicates through the 
progressive substantial development the soteriological process in the FG: 
1) The Jews cannot go where Jesus is due to their unbelief (7:34; 8:21 ). 
2) Only through serving Jesus can one follow him (12:26). 
3) Only the followers of Jesus will join him where he is going (onou, unayw) (13:36) but at 
a later stage. 
4) Then his followers will be where he is (14:3). 
5) They know the way to where Jesus is going (14:4). 
6) Finally, Jesus' disciples will join him where he is, and they will see his glory (12:24). 

56~a of 17:24, given only to Christ and which they might hope to see (Bernard 1963:580). 

804 The texts in the FG where these two expressions occur can be divided into two categories: (i) those which 
indicate that the disciples ou 5uvao8e tA8elv where Jesus is, and (ii) those indicating that the disciples will 
follow Jesus. A detailed discussion on this will follow later in this chapter. 
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This is a development in the thoughts of Jesus regarding his departure: he will take his 
disciples to him so that they may be where he is (14:2; cf 17:24). 

(h) · AvaBaivw 

John 20:17 
This verse is the final definite reference to the ascention:805 

1 'Atye1 at:nn 'l11ooOc;, 
1.1 M~ IJOU amou, 
1.2 ounw yap avaBtBoKa npo<; Tov naTtpa 
1.3 nopeuou ~t np6c; Touc; a~e'Aq>Ou<; IJOU 

1.4 Kai eint aLnoTc;, 
1.4.1 · AvaPaivw np6<; T6v naTtpa IJOU Kai naTtpa UIJWV Kai 8e6v IJOU Kai 8e6v UIJWV. 

According to Bultmann (1953:404; cf also Carson 1991 :643) the FE has dramatically 
compressed the exaltation motifs ( crucifiction resurrection, ascension and parousia) into 
one event. This, according to Meeks (1986:159), left the traditional Easter appearances of 
Jesus in a kind of limbo. The strange statement in the text (C1.1) imparts to that limbo a 
sacred limitation. On the one hand Jesus is no longer in this world ( cf 17:11 ), on the other 
hand he has not yet ascended. He belongs to the intermediate zone that violates these 
categories. The enigmatic final use of this theme ( · Ava~aivw) paves the way for the 
concluding statements concerning the faith and task of the disciples (20:21-23) and those 
who are to believe and obtain life by way of this Gospel (20:30,31 ). 

The events described in this verse occur in a historical context where the resurrection of 
Jesus has taken place. Jesus is speaking to Mary. His last words to her (20: 17) concerns 
two things: (i) In a negative sense(~~~ C1.1) Jesus forbids Mary to touch him, and (ii) in 
a positive sense Jesus commands Mary (nopeuou, C1.3, imperative) to go to his disciples 
with a message. Both cases concern Jesus' • Ava~aivw (C1.2 and C1.4.1 ). In the first 
instance, by forbidding Mary to touch him, Jesus indicates that there is work still to be 
done; in the second instance, from the context of his command, a new dimension in Jesus' 
relationship with his disciples is indicated. 

(i) Mary, realizing that it is Jesus who is speaking to her, becomes so enthusiastic that she 
gets hold of him.806 Jesus, having something else in mind, tells her not to hold on to him as 
if he was about to disappear for (~£)807 she must go and tell his disciples that he is in the 

805 
This verse belongs to a handful of the most difficult passages in New Testament (Morris 1975:840; Barrett 

1978:565; Carson 1991 :642), mainly because of the problematic interpretation of the initial prohibition, M~ IJOU 

amou (C1.1), which can be interpreted in different ways, as well as its causal clause introduced by yap. Even 
the phrase nopeuou ~t npoc; Touc; a~e'Acpouc; IJOU Kai eint aLnoTc; is seen by some as parenthetical (Barrett 
1978:565f). Carson (1991 :642ft) gives a good analysis of different points of view which makes such a critical 
discussion redundant. 

806 
Commentators give a variety of interpretations. The present imperative with a negative in M~ IJOU amou 

means 'Stop doing something' rather than 'do not start something'. Here it will mean 'Stop clinging to me' 
(Morris 1975:840; Schnackenburg 1975:376f; Newman & Nida 1981 :611). Newman & Nida indicate that most 
biblical translations render 'Do not cling to me' (cf also Mt 28:9). The FE indicates no hesitation in touching 
the body of the risen Jesus (cf 20:25,27). In this context it will not make any sense. 

807 Commentators give a variety of interpretations. 
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process of · Ava~aivw npo~ Tov naTepa ~ou Ka1 naT8pa u~wv (C1.4.1) (cf Morris 
1975:841f; Newman & Nida 1981:611; Carson 1991 :644f). 

The ounw ascent of Jesus to the Father (C1.2) is not at all easy to understand, as all kinds 
of speculation show. Most attempts to interpret this literally have failed. 808 Schnackenburg 
(1975:377) offers the most acceptable proposal, namely that the intention the evangelist 
is pursuing with these forms of expression ( cf also 2:4) must be probed, and then an 
attempt should be made to understand the text according to this intention, not according 
to wording and superficial logic. 

Schnackenburg (1975:377) correctly maintains that we can more clearly read the FE's 
intention in semi-colon 1.2 and the similar, more detailed statement about the ascent of 
Jesus in semi-colon 1.4.1 · Ava~aivw npo~ Tov naT8pa ~ou Ka1 naT8pa u~wv Ka1 8e6v 
~ou Ka1 Seov u~wv. He further expresses the opinion that there must be a reason for this 
remarkable formulation. This statement in C 1.4.1 constitutes Jesus' teaching of his 
disciples in the LD about his ascent. He has kept his promise to them that he is now going 
to prepare a place for them (14: 1-3), and to mediate fellowship with God for them 
(14:21 ,23,28; cf also 14:12,13, 16f and 23). 809 If the disciples follow Jesus, the Father will 
be their Father and their God too. 

· Ava~aivw is used twice (as in 3:13; 6:62) to indicate Jesus' ascent to the Father. 810 This 
reference to Jesus' ascent (12: 17) paves the way for the outpouring of the Spirit (Barrett 
1978:565). In v 22 the Spirit is given and in v 28 Thomas confesses that Jesus is God. The 
context of C1 (the resurrection) and the ascension (C1.4.1) made possible a new and more 
intimate spiritual union between the disciples and Jesus (Barrett 1978:565f). This intimate 
union is further suggested and explained by Jesus' use of term Tou~ aoeAcj:>ou~ ~ou811 to 
refer to his disciples and in his reference to God as Tov naT8pa ~ou Ka1 naT8pa u~wv Ka1 
8e6v ~ou Ka1 Seov u~wv (C1.4.1 ). 812 By implication this new form of union is also seen in 
semi-colon 1.1 where Jesus does not allow Mary to cling to him (M~ ~ou &nTou). 

The action and destination of his ascent is clearly pointed out in semi-colon 1.4.1. Jesus 

808 Cf Carson (1991 :642ft) for a discussion on this. 

809 How must we interpret the tension which seems to exist between ounw yap avaPtPrJKa np6~ rov nartpa 
(C1.2) and , Avapaivw np6~ rov nartpa IJOU Kai nartpa UIJWV Kai 8e6v IJOU Kai 8e6v UIJWV (C1.4.1)? 
According to ounw yap avaPtPrJKa np6~ rov nartpa (C1.2) the risen Jesus still has a most important task 
to fulfill, namely to show himself to his disciples so that they can witness his resurrection. This was important 
so that they could believe that he was the Christ, the Son of God (20:28). He also had to command his 
disciples to go out to continue his mission (20:21), to give them the Holy Spirit (20:22) and authority (20:23) 
to accomplish their task. But Jesus is also already 'in the course of ascending'. According to Schnackenburg 
(1975:377) , Avapaivw may hardly be interpreted as a present used in a future sense. He correctly interprets 
it as a process that has already begun and is continuing (cf Brown 1972:994). Thus we can conclude that from 
this perspective ounw yap avaPtPrJKa np6~ rov nartpa (C1.2) in relation toM~ IJOU amou (C1.1) should 
be interpreted in relation to semi-cola 1.2-4. This would mean 'Stop clinging to me for I still have work to do. 
Instead, you must go to my brothers ... ' 

810 In 7:33; 13:1 ,3; 14:4,28; 16:5, 17,28; 17:13 other words are used to indicate Jesus' ascent. 

811 This is the only text in the FG where Jesus refers to his disciples as his brothers. Barrett (1978:566; also 
Morris 1975:842; Carson 1991 :645) correctly states that rou~ a5eA<Pou~ IJOU refers to Jesus' disciples and 
not his physical brothers, as in 7:5. 

812 Barrett (1978:566) suggests that the use of a5eA<Pou~ in the earlier tradition may have brought about the 
use of rov nartpa IJOU Kai nartpa UIJWV. 
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is going back to God, his Father.813 1t is not unusual for the FE to describe God as the God 
and Father of Jesus Christ, or even as the God and Father of Christians. Here he promises 
futher intimacy with the disciples in the words rov narepa IJOU Ka1 narepa UIJWV Ka1 8e6v 
IJOU Ka1 8eov UIJWV which he fulfills when he appears to them subsequently (20: 19-27) 
(Meeks 1986:159). Barrett (1978:566; cf also Schnackenburg 1975:378) is of the opinion 
that the relation between Jesus and God is different from that between the disciples and 
God, even though the FE describes these relationships in the same terms and calls the 
disciples of Jesus roue; c'x~eAcpouc; IJOU.814 The fact is that Jesus is eternally the Son of God 
and gives to those who believe in him the power to become the children of God (1 :12). 

In conclusion: Jesus is in the process of leaving to be with the Father. • Ava~aivw is used 
by the FE to indicate this ascent of Jesus which has already begun. In connection with C1.1 
c'xva~aivw refers to the fact that, the ascension has not yet taken place because Jesus still 
has to make contact with his disciples. He cannot depart without appearing to them. In the 
second case the use of c'xva~aivw in connection with the content of the message which 
Mary has to give to the disciples indicates the introduction of a new dimension in the 
relationship between Jesus and his disciples. The disciples will from now on be called 
Jesus' 'brothers' and God will be their Father and their God too. 

(iv) A single word indicating the descent and ascent of Jesus simultaneously815 

~~~ova1 (3:16)816 

3
:
160urwc; yap ~van11aev 6 eeoc; rov K6a1Jov, 

ware TOV uiov TOV IJOVoyev~ e~wKev, 
l'va nac; 6 mareuwv eic; aurov IJ~ an6AI1Tal 

aA.A' exn ~w~v aiwv1ov. 

In this verse the whole kerygma of redemption has been summed up (Schnackenburg 
1965:423). The plan of salvation is realized in the way of the Son817 (rov uiov rov 
IJOvoyev~) through the cross into glory. This event stems ultimately from the 
incomprehensible and immense love818 of God (~yanJ10ev 6 8eo<;) for rov KOOIJOJ.19 

Schnackenburg (1965:423) correctly points out that the best commentary on this verse 
comes from 1 John 4:9f, which agrees with 3:16 in content and form. In 1 John 4:9f the 

813 As in the case of 3:13 the perfect tense is used here (avaf38f311Ka) to refer to the ascent to heaven (Morris 
1975:841). 

814 Because of the death/resurrection and exaltation of Jesus, his disciples come to share in his sonship to 
the Father. According to Carson (1991 :645) the unique features of this sonship of Jesus are presupposed in 
1:12,13,18 and 5:19-30. But the expression 'Avaf3aivw npoc; rov nartpa IJOU Kai nartpa UIJWV Kai 8e6v 
IJOU Kai 8eov UIJWV C(1.4.1) also assumes distance, although the emphasis here is on the shared privileges 
(cf Rom 8:15, 16; Hebr 2:11, 12). 

815 This verse will be discussed in greater detail at a later stage in this study. 

816 ~~~ovm is also used in 6:32, indicating that it is the Father who 'gives' the tru~ bread from heaven. 

817 The immense love of God probably explains the change from 'Son of God' to 'Son', since his 'Son' is the 
most precious gift that God can bestow upon the world (Schnackenburg 1965:424). 

818 The aorist and the participle 6urwc; indicate extreme love. 

819 This is the only text indicating God's love for the world. Other texts refer to God's love towards the disciples 
or believers. 
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central thought is more clearly: the merciful love of God is embodied in (i) sending his 'one 
and only' Son into the world and (ii) in delivering820 him up to death in expiation for sin. 

In the FG the choice of words is certainly deliberate, for instance: eowKevB21 and TOV uiov 
TOV IJOvoyev~. The FE uses eowKev primarily to indicate the sending of the Son into the 
world (cf v 17)822 while the expiatory death, as the supreme manifestation of the love of God 
may already be implied. 

In the context of ch 3 the perspective shifts from the 'exaltation' of the Son of Man to the 
entry of the Son of God into Tov KOOIJOV. 823 The FE's use of KOOIJOV does not refer to the 
place where people live, but to sinful mankind.824 God has manifested his love (1 John 4:9) 
for the world in a historical act (~yanr,oev), the mission of his Son and his delivery to 
death. 825 

The FE uses the word 'Son' and describes him as TOV IJOvoyev~, as also found in 1:14,18 
and 3:17. It is this Son, the one and only and uniquely loved, and most intimately united to 
God, whom God has given to the world to save it from destruction. 

The purpose of God's loving act was to give ~w~v aiwv1ov, which is indispensable, since 
it saves men from perishing. The sharply contrasted dualistic categories of Johannine style 
depict the situation of man: it is either 'life' or 'destruction', 'condemnation' or 'salvaton' (v 
17). Condemnation already hangs over man (v 36) and he can only escape it through faith 
in the only begotten Son of God (Schnackenburg (1965:425). 

In conclusion, epxoiJal in this context has a double meaning, indicating the incarnation and 
departure of the Son of God. This sums up the entire plan of God's salvation. Thus the love 
of God is seen in both the coming of and the crucifixion of his Son. 

(v) The inability to comprehend the ascension theme (see Meeks 1986:157) 
The ascension theme in the FG is loaded with opportunity not to be perceived by Jesus' 
dialogue partners, i.e. both his opponents and his disciples. The FE uses this stylistic 
device as an occasion to advance his didactic purpose826 to further inform them (and the 

820 
Early Christianity used napt5wKeV as the standard term for Jesus being delivered up to be crucified. This 

was probably a reminiscence of the expiatory sufferings of the Servant of the Lord (Is 53:6, 12) 
(Schnackenburg 1965:424). The FE uses this compound verb firstly in referring to the betrayal of Judas 
(6:64,71; 12:4; 13:2,11 ,21; 18:2,5; 21 :20) and secondly in a technical legal sense (18:30,35,36; 19:11, 16). 

821 1 John 4:9 uses antOTOAKE:V, which partly explains e5WK8V. 

822 This is the first reference in the FG to the drama of the Crucifixion, the profound mystery of the love of God 
(see 1 John 4:1 0) (Schnackenburg 1965:424). 

823 1n the Johannine Chistology of incarnation and mission, the greatness of God's saving act manifests in the 
bridging of the chasm between 6 886~ and T6v KOOIJOV. 

824 Tov KOOIJOV is not used here by the FE to indicate sinful mankind who rejects the divine agent and pursues 
him with enmity and hatred. T6v KOOIJOV indicates here those 'far from God' but seriously longing for him, 
sensing their need for redemption (Schnackenburg 1965:424). 

825 The unusual indicative after ware indicates that these two phenomena are immovable facts of history. 
Schnackenburg (1965:425) uses Gal 2:13 and references to classical literature to motivate this statement. 

826 See the misunderstanding concerning Jesus' mission in 6:32-35. In fact this misunderstanding concerns 
Jesus' origin, identity and mission. 
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reader) about his ascension. 

(a) Opponents: In the FG we find three instances (7:33ff; 8:21f; and 12:32ff) (see also 
Culpepper 1983:162.) where Jesus' opponents failed to understand him when he speaks 
about his ascent (going away). 827 The following is a brief paradigmatic analysis of Jesus' 
statements about his departure which his opponents do not understand: 

7
:
33 

... ETI XPOVOV IJIKPOV 1..188' UIJWV 8JIJI Kai unayw np6~ TOV nt1J4JOVTO IJ8. 
7

:
34 ~11T~08Tt 1J8 Kai OUX 8Up~08Tt [1..18], Kai onou 8J1Ji tyw ...... UU8Ic; OU ~uvao88 eA88IV. 

8
:
21 

• Eyw unayw Kai ~11T~08Tt IJ8, Kai tv T(i CxiJOPTiQ UIJWV ano8avelo88 
onou tyw unayw uu81c; ou ~uvao88 tA8elv. 

12
:
32 Kayw tav U4JW8W tK T~~ y~~. navra~ tAKUOW np6~ ei.JOUTOV. 

The following analysis is a compilation of the reaction of the Jews: 

7
:
35 noo OUTO~ l..ltAA81 nop8U808al OTI ~1..181~ oux 8UP~OOIJ8V auT6v; 

1..111 81~ Tflv ~1aonopav - 1j 8
:
22 

., Onou tyw unayw UIJ8!~ o.u ~uvao8~8· tA88,Iv I 
M!lTI anoKT8V81 eauTov, · "1 

12
:
34 U4JW8~Val TOV ui6v TOO av8pwnou; I 

Ti~ tOTIV OUTO~ 6 ui6~ TOO av8pwnou; • _, 

In 7:33-36 Jesus tells oi , lou5alol: , ETI xp6vov j.JIKpovB28 j.J£8' Uj.JWV eij.JI Ka1 unayw npoc; 
TOV nEj.J4JaVTa IJ8. ~flT~OeTE IJ8 Ka1 oux eup~oeTE [1-Je], Ka1 onou eij.JI eyw Uj.Jelc; ou 
5uvao8e eA8elv. To a large extent Jesus repeats the thought of 7:33,34 in 8:21 but with 
a more threatening tone: , Eyw unayw Ka1 ~f1T~08TE IJ8, Ka1 ev T(l Oj.JapTIQ UIJWV 
ano8avelo8e onou eyw unayw U!Jelc; ou 5uvao8e eA8elv. In these two texts Jesus tells 
the Jews that he is going away to the one who sent him. They will seek him, but will not find 
him because they will be unable to go where he is going. This statement is clear enough 
to the reader because of earlier references to 6 nEIJ4Jac; 1-Je (4:34; 5:23,24,30,37; 
6:38,39,44; 7:16, 18,28). In the first text (7:33ff) the Jews speculate that Jesus will go to the 
Diaspora to teach the Greeks. In the second passage they wonder whether he wi II perhaps 
kill himself.829 The meaning of these two texts is clear to the reader, therefore no 
explanation is provided. Jesus will indeed go to the Diaspora, however not in the way the 
Jews expect (but through his disciples and the Paraclete). He will also lay down his life, but 
they will kill him. The repetition of Jesus' words in these two texts is to emphasize the irony 
of their presumptions. Because they have not accepted Jesus they cannot understand his 
death and glorification. They first have to move to a spiritual level in order to understand 
these statements of Jesus. 

To the Jews, TOU<:; neniOT8UKOTac; auT4>, Jesus promises that , Eav Uj.Jelc; j.J8fVr]T8 ev T4> 
A6y~ T4> e!J4>, CxAf18W<:; j.Ja8r]Tai j.JOU eOTe, Ka1 yvwoeo8e T~V CxA~8e1av, Ka1 ~ CxA~8e1a 

827 These texts will not be discussed in detail as 7:33f, 8:21 ff and 12:34 have already been discussed. 

828 1..11Kp6vappears 8 times in the FG (7:33; 12:35; 13:33; 14:19; 16:16,17,18,19). All these texts relate to the 
departure of Jesus. It is only in the two texts in the first half of the FG that Jesus is addressing the Jews; in 
the rest he addresses his disciples. In 7 of these texts the focus is on the 'lack of understanding'; only in 12:35 
it is not. 

829 Through the church Jesus will teach the Greeks and also lay down his life (cf 10:11, 15) (Barrett 1978:341). 
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tAeu8epwoet u~&~ (8:31 ,32). In the rest of ch 8 the reply of these Jews shows that they 
cannot abide in his word, they cannot even understand it. This lack of understanding is due 
to the fact that the Jews' thinking is limited to worldly matters. Jesus is talking on a spiritual 
(higher) level, speaking of the freedom which is a gift of God to ooo1 5e eAa~ov aLn6v, 
e5WK€V auTol~ t~ouoiav TBKVa 8eo0 yev£o8at, Tole; TIIOT€UOUOIV ei~ TO OVO~a aUTOU 
(1 :12). Their appeal to be the 'seed of Abraham' also indicates that they do not know T~v 
aA~8etav or the meaning of 'freedom' (8:36) (Culpepper 1983: 157). 

The lack of understanding in 12:32-34 differs from the two instances discussed previously 
(7:33ff and 8:21f) because it is based on the interpretation and understanding of only one 
meaning of a term which has a double meaning in the FG. Jesus claims Kayw tav UL1Jw8w 
tK T~~ y~~, naVTa~ EAKuow npo~ t~auT6v. In the next verse (v 33) the FE explains that 
Jesus was indicating the manner of his death. The FE does this purposefully because a 
major concern of the FG is to interpret the death of Jesus as glorification rather than 
humiliation. Although the crowd understands that 'being lifted up' (uL1Jw8w) means that 
Jesus, the Christ and the Son of man is going to die, they do not understand that his death 
and exaltation will coincide. ei~ rov aiwva is the hermeneutical key to understanding the 
meaning of 5€1 ulj.Jw8~vat Tov uiov ToO av8pwnou. How is it possible that Jesus must (~el) 
die if the Messiah, according to the Law, ~tvet ei~ TOV aiwva? It is precisely on this point 
that the FE wants to guide the reader. 

Conclusion: The Jews' inability to understand Jesus' statements stems from the fact that 
in 7:33f and 8:21 Jesus' opponents cannot grasp his identity; because they could not 
perceive the origin of Jesus, they also cannot perceive his destination. Both texts occur in 
contexts where the origin of Jesus is discussed by these people. It is only in the case of 
12:32 that the tradition of the Jews (v 34) renders them incapable of perceiving Jesus' 
identity. 

(b) Disciples: It is not only the Jews that show a lack of understanding, but also the 
disciples. In ch 13:1 we see Jesus involved in a private and intimate conversation with his 
disciples. His LD, which he addresses to them, begins (13:31) with the ascension theme 
in terms of his glorification (t5o~ao811). Five times (13:33ff,36ff; 14:4ff; 14:19ff; 16:16ff) in 
the LD we find references to the disciples' inability to understand the ascension of Jesus. 
The following is a brief paradigmatic analysis of the similarities and dissimilarities: 

13
:
33 eTI Jl!KpOV~88' U~WV 8i~l ~11T~08TE ~8, 

.. Onou eyw .. unayw u~elc; ou i5uvao88 eA88Iv 
13:36 "Onou ......... unayw ou i5uvaoai ~o1 vOv aKoAou8ijaaJ, 

aK oA ouB(JaeJr; i5e UOT8 pov 
14:4 Kai onou [eyw] unayw oii5aT8 T~V 6i56V. 

14
:
19 eTI Jl!KpOVKai 6 KOO~oc; ~8 OUKETI 88wp81, 

u~elc; i5e ........ 88wp81rt ~8, 
or1 evw ~w Kai u~elc; ~~o8r8. 

16
:
16 M!KpovKai. ................ ouKtTI 88wp81rt ~8, 

Kai nCxAIV Jl!Kp6vKai. ............................ OLJJ8088 ~8. 

From this analysis it seems clear that 13:33,39 and 14:4 (block A) have a spatial 
connotation while 14:19 and 16:16 (block B) have an optical connotation. In both of these 
groups time (~tKpov) plays a definite role and concerns Jesus' departure. 
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Block A concerns the place to which Jesus is going, where ( onou) not one of them can now 
(vOv) come (eA8elv) or follow (aKoAou8~oal). This will take place at a later (umepov) 
stage. 

Block B also concerns the experiencing of Jesus' presence. This will be applicable for the 
disciples only (those who obey the commands of Jesus and love him) while 6 KOOIJO~ is 
excluded. In the case of 14:19 it will be by virtue of the fact that the disciples will seek 
(~~oe1e). In 16:16 it is stated that they are once again able to see (oLJJeo8t) Jesus through 
the working of the Paraclete ( 16: 15). 

When the Jews misunderstood Jesus they did not question him, but rather grumbled 
among themselves (7:35; 8:22). In the case of the disciples it is Peter who reacts in 13:36 
by asking: "Kup1e, noO unaye1~". When Jesus replies he replaces the eA8elv (in 7:35; 8:22 
and in 13:33) with aKOAOU8~oa1830 and adds a time indication ou ouvaoai...vOv, 
ot ... uo1epov. This answer by Jesus gives the descent-ascent motif a further nuance: a 
'future' ascent of the disciples is promised (Meeks 1986: 158). 

In 14:1-5, immediately after the two previous examples, the disciples again show their lack 
of understanding. This time the interlocutor is Thomas. Again a new nuance is added: it 
concerns the benefit which the disciples will experience. Jesus' departure is for the benefit 
of his disciples as he is going to prepare a place (1-Joval) for them. Meeks (1986: 158) 
pointed out that when Jesus replies to Thomas' question he 

'shifts the terms of the metaphor to a more abstract level: "I am the way" (v. 
6). "Following Jesus" does not mean, as the reply to Peter had suggested 
immediately before, merely imitating him or accepting a similar fate; it is to 
go by means of him.' 

In the next example of their lack of understanding in 14:19 (as well as 16:16) there are 
significant variations in comparison with 13:33. Again Ell 1-JIKpov is repeated and 101'~ 
, louoaio1~ replaced by 6 KOOIJO~ as those who will not see Jesus again. A new nuance is 
added: whereas the 101'~ , louoaio1~ (13:33) and 6 KOOIJO~ (14:19) will not be able to see 
Jesus, the disciples will see him (Ell 1-JIKpov Kal 6 KOOIJO~ 1-J€ ouKEll 8ewpel, 831 U!Jel~ ot 
8ewpel1t 1-J€).832 The nature of this case and the strong contrast (see Morris 1975:652) 
depicted here by the FE emphasizes and characterizes this beholding (8ewpelle) as a 
different kind of seeing that is accomplished only by spiritual eyes (Len ski 1961:1 003). 833 

83° Compare 13:33 with 13:36: 
13

:
33"0nou tyw unayw U!J8T~ ou ouvao8e .............. tA8eTv, 

13
:
36"0nou ........ unayw ............ ou ouvaoaf IJOI vov OKOAOU8~001, 

aKoAou8r1oel~ ot uorepov 
The use of the two pronouns in 13;33 (tyw, UIJ81~) and their absence in 13:36 emphasizes the contrast 
between Jesus and the disciples which also is seen in ou ... vOv X ot uorepov. 

831 This event refers to the death of Jesus, which was destined to take place on the next day. This rendering 
provides the basis for the contrast to be found in the following clause U!JeT~ ot 8ewpeTrt IJ8 (cf Newman & 
Nida 1980:469). 

832 The epxo!Jal npo~ UIJCx~ (14:18) does not refer to the parousia in the conventional sense. This is clear 
from w 22,23. 

833 Here Jesus does not refer not to his appearances during the forty days. The tenses are present (8ewpeT, 
8ewpeTrt) and 'used proleptically to convey the certainty of the future (Brown 1972:640; Lenski 1961 :1 003). 
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Jesus then continues to describe the cause of this seeing after ETI ~1Kpov834 as OTI eyw 
~w835 Kal u~elc; ~~oeTe. 836 This affirms the fact that Jesus is the source of life for believers, 
just as the Father is the source of his life (see 6:57). Even though he dies, his disciples will 
see him837 again because he will be risen from the dead, he will be alive and even they will 
be spiritually alive, enabled by the Paraclete, and capable of seeing Jesus (Barrett 
1978:464). The promise made by Jesus in v 18 (epxo~al npoc; u~&c;) is then fulfilled in 
8ewpeiT8 ~e (v 19):838 Jesus and the Father (being one-- v 20) npoc; aLnov el\euo6~e8a 
Kal ~ov~v nap' aLnQ no11106~e8a (v 23), unseen by the world. According to Meeks 
(1986: 158) ' ... this conception of the mutual 'dwelling' 'corrects' the commonplace notion of 
an ascent to heaven after death which was suggested by vv. 2-3, though of course the two 
are not mutually exclusive'. 

But the fact that Jesus and the disciples will live is much more significant than the disciples' 
seeing of Jesus after his death and exaltation. This is why Jesus can send them the 
Paraclete, why he himself will come to them. 839 The transformation of the disciples 
continued after Easter day; the disciples not only gained fresh understanding, but also 
resurrection life. Thus Jesus 'comes at Easter to be reunited with his disciples and to lift to 

834 In the first half of the FG there are only two instances where this particular time indication is used: 7:33 
C ETI xp6vov IJIKpov) and 12:35 C ETI IJIKpov xpovov). In the LD xp6voc; is omitted and the neuter IJIKpov is 
used substantively (Brown 1972:607). ETI IJIKpov is used in 13:33 and 14:19 while in 16:16 only IJIKpov is 
used. According to Brown (1972:607) this expression tells us little about chronological duration. This fact is 
seen in the 7:33 where it indicates a period of at least six months for Jesus still to live and in 13:33 and 14:19 
only a few hours for Jesus to live. Brown refers to the usage of this time indication in the OT by the prophets 
to express the shortness of time before the coming of God's salvation (lsa 1 0:25; Jer 51 :33). 

835 The best commentary on the phrase "6TI f;yw ~GJ" is "f;yw eiiJI. .. ~ ~wrl" (14:6). Jesus' life forms the 
guarantee that (6Tl) his disciples shall also live, shall share in Jesus' ~w~. Here Jesus is not so much speaking 
'of his life as it inheres in him as the ever-living eternal Logos, irrespective of his incarnation, but of this life 
of his as made a fountain of life through his incarnation and his redemptive death for all who become his 
disciples by faith' (Lenski 1961 :1 004). 

836 Scholars differ in the interpretation of the phrase "6TI f;yw ~GJ Kai UIJE:Tc; ~~oeTe". The words may be viewed 
causally as a continuation of the previous sentence "u1JE:Tc; 5£ 8ewpe1Tt IJ8" (Barrett 1978:464); or they may 
be taken co-ordinately as an independent sentence (Lenski 1961:1 003; Brown 1972:640). According to 
Newman & Nida (1980:470), supported by Morris (1975:652), both interpretations are thoroughly Johannine 
and well suited to the context. This means that both interpretations are acceptable. 

837 Seen from the Johannine perspective, the expression of "8ewpe1Tt IJ8" has a deeper reference (Morris 
1975:652) namely to a spiritual sight of Jesus. 

838 Bultmann (1941 :479) correctly believes the Easter experience to be the fulfilment of the promise of the 
parousia (cf 16:20ff). The promise of the parousia is stripped of its mythological character, and the Easter 
experience affirmed as the continuing possibility of the Christian life. 

839 The particle Kai links with UIJE:Tc; (14:19) 'you too'. While Jesus lives the disciples will also live. In v 18 
Jesus refers to the fact that he is going away but will not leave his disciples as orphans, because EPXOIJOI 
npoc; UIJCx<:;. His coming will be of such a nature that 6 KOOIJOC: 1J8 ouKtTI 8ewpel, UIJE:Tc; 5£ 8ewpelrt IJ8 (v 
19). The reason for this difference lies in the fact OTI f;yw ~GJ Kai UIJE:Tc; ~~oeTe. Because the disciples' way 
of existence correlates with that of Jesus they will see Jesus. This life (~GJ) refers not to earthly-physical life; 
it carries the feature that Jesus becomes visible (8ewpe1Tt) for those who live in accordance with his example. 
This 'life' is directly Christologically oriented. But in order to participate in this life (Jesus--1 :4,5) and to have 
the ability to see this life, this person must also live. This life implies an awareness and ability to perceive the 
godly reality and truth as it is embodied in Jesus. This also describes the potential to participate in this reality. 
Thus, to be able to live means to participate qualitatively in the godly reality. This gives to a disciple the 
opportunity to participate in what Jesus is (~GJ) and does. This context indicates a parallel existential 
transferrence (Vander Watt 1986:647). This again emphasizes the fact that it is the continuing life of Jesus 
that forms the basis for the life of the disciples (Newman & Nida 1980:470). 
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a new plane his relationship with them, for which that in the ministry could be only a 
preparation' (Beasley-Murray 1987:258f). Thus Jesus' departure, in fact, implies his 
'coming again' to his disciples but this time in a different mode. 

The last instance of a lack of understanding occurs in 16:16. 

When comparing the lack of understanding in 14:19 with the one in 16:16 the variations are 
minor. Verse 16 contains the key to the understanding of the whole unit (vv 16-23a). The 
principal new motif in this last 'lack of understanding' is closely connected with the 
departure of Jesus and the coming of the Paraclete (vv 5-16) (Meeks 1986: 157f). This 
verse sets the stage for the confusion of the disciples in the following verses, which leads 
to Jesus' explicit references to his departure. This follows 'his treatment of the work of the 
Paraclete who comes in consequence of Jesus' departure' (Carson 1991 :542). 

There are various interpretations of this verse, particularly regarding the meanings of 
J.JIKpov and 04Jeo8e. The most convincing of these interpretation comes from Brown 
(1972:730), who inteprets it from the perspective of the whole FG. 841 The seeing of Jesus 
has been reinterpreted on a spiritual level. This should mean that the presence of Jesus 
is continually experienced in his disciples, which can only confirm the presence of the 
Paraclete. 842 Such an interpretation by the Johannine community is legitimate in the 
interpretation of the FG. The reason is because the Paraclete is given to all the followers 
of Jesus by the risen Christ as a way to make permanent his presence among his disciples, 
now that he has been glorified by the Father with the heavenly glory that he possessed 
before the creation of the world (17:5,24). 843 ln 16:16 the FE changed the subject from 6 

840 The first use of IJIKpov refers to the short interval leading up to Jesus' passion (Bernard 1963:512), while 
the second use of IJIKpov refers to 'a few days' time, after the resurrection of Jesus (Newman & Nida 
1980:511; cfBultmann 1941:444). 

841 See Brown (1972:729) for a thorough discussion on this of this verse. 

842 The question is: which departure and return are in view? Does the first IJIKpov mark the time until the death 
of Jesus or until his ascent? Does 8ewpeTrt IJ8 after the second IJIKpov refer to Jesus' resurrection, the 
descent of the Spirit (cf 14:23), the parousia (14:1ff), or a double reference? Scholars agree that the first 
IJIKpov refers to the death of Jesus. It is with regard to the second IJIKpov that scholars differ. Literal 
interpretation (resurrection): Morris 1975:703; Groenewald 1980:337; Newman & Nida 1980:51 Of; Carson 
1991 :543. Metaphorical interpretation (spiritual): Bernard 1963:513. Double reference: Dodd 1963:419; 
Sanders 1970:357; Brown 1972:730 (seeing is associated with the resurrection or parousia). Barrett 
(1978:492) feels that the FE retains the primitive Christian affirmations about the resurrection and th~ 
parousia, but also fills in the period between them. 

843 Brown (1972:730) correctly argues that this spiritual interpretation is actually a 'reinterpretation'. The saying 
in v 16 could originally have referred to physical sight, but now it refers to a spiritual insight; thus these two 
different interpretations need not to be seen as contradictory. In comparison with the Synoptics it is clear, 
according to Brown, that the FE was dealing here with sayings that have been rooted in early tradition. Three 
other arguments in support of this interpretation are: (i) Because v 16 follows shortly after the Paraclete 
passage (w 5-15; see also 14:15-17,19), and because joy and knowledge are considered privileges of 
Christian existence after the resurrection it would be best to interpret it in terms of the coming of the Paraclete. 
(ii) The above analysis indicates that w 14:19 and 16:16 are closely related in comparison with other texts 
(13:33,36; 14:4) where the disciples' lack of understanding is also refered to. Verses 14:19 and 16:16 are 
parallel (Brown 1972:730) and both are best interpreted in terms of the coming of the Paraclete. (iii) As in the 
case of other words (i.e. hearing ... ) in the FG, the meaning dedicated to 8ewpelrt and olj)ea8t operates on 
the physical as well as the spiritual level. The (spiritual) meaning of the verb oljJeo8t is not determined by the 
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KOOIJO<:; to the disciples that would not see Jesus ( ouKETI Sew pelT£ IJ€ ), but in both texts 
it is the disciples who will see Jesus again. 844 

In conclusion: Even the disciples' lack of understanding relates to the fact that they do not 
know Jesus' identity. To know Jesus' identity is to know Jesus' origin and destination. In 
16:27 it is stated (cf also 17:7,8) that the disciples know that Jesus came from God. It was 
only when Jesus appeared to them, and subsequently the receiving of the Spirit, that 
enabled them to perceive Jesus' identity. It is because they perceived his identity while the 
world did not, that they alone were able to see and experience Jesus. Only the Spirit will 
further enable the disciples to see and experience Jesus after his departure. 

Thus there are different causes for the lack of understanding. In the case of Jesus' 
opponents, their tradition (12:34), the devil (8:42ff) and their sin (8:21) caused their lack of 
understanding. In the case of the disciples it was caused by the fact that the Spirit, who 
would enable them to perceive, had not yet descended (2:22; 20:22ff). 

Conclusion 
(i) With the Descent-Ascent Schema we are up against the self-referring quality of the FG. 
With its closed system of metaphors and integration and interrelatedness of themes the 
reader cannot understand parts of the FG until he understands the whole (Meeks 
1980:161; Van der Watt 1991:1 02ff; cf Bultmann 1941:1 ). The DAS constitutes the setting 
for the mission of Jesus and that of the disciples. The DAS brings together the mission of 
Jesus and that of his disciples. The divine mission of Jesus started with the descent of the 
Son, while Jesus' ascent puts his disciples in a position to continue with this divine mission. 

(ii) The mission of Jesus must be integrated into the FG's vertically oriented dualism. In this 
context the mission of Jesus serves to reveal himself and also the Father in the 'world 
above', in the 'world below' in order to achieve salvation for those who believe that Jesus 
came from 'above' and returns to 'above'. 

(iii) From the discussion of the DAS in the FG, it became clear that the mission of Jesus 
was not the stackpole around which Johannine Christology was built. It is indeed the 
integral part of the FG's view of Christ in particular and other theological affirmations in 
general. Thus the mission of Jesus must be integrated into the total message of the FG in 
relation to the dualism. Therefore all other motifs (even discipleship) must be interpreted 
from this perspective. 

(iv) The DAS emphasizes interaction and movement between heaven and earth and the 
qualitative difference between the 'above' and the 'below'. This is clear from Jesus' 
dialogue with Nicodemus, and from his contrasting of himself with the mana (ch 6). People 
are constantly put before a choice and have to move to a spiritual level to perceive Jesus' 
identity (which is that he descended and ascended). The DAS further indicates that Jesus' 
descent and ascent are closely connected. One cannot understand the descent without 

use of a different verb (cf Bernard 1963:513), but is determined by the way the FE uses it. Therefore the 
physical interpretation (the physical appearance of Jesus to his disciples) need not to be played off against 
the spiritual interpretation; both are complementary to one another. 

844 The two different verbs used for 'see' in this verse (Sewpelrt, 04J808t) are used as synonyms (Sanders 
1975:357; Newman & Nida 1980:51 0). 
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incorporating the ascent, and no understanding of the ascent can take place without the 
incorporation of the descent. 

(v) We have seen that the secret message which Jesus brings can virtually be reduced to 
the statement of the descent and ascent, and to the relationship to which that pattern 
applies (this relationship is further developed in the 'agency-motif) 

(vi) A Theological aspect 
The DAS indicates a continuing relationship between the Father and the Son. The DAS 
also constitutes the framework within which the work of God is done. It indicates God's plan 
with the world. He Himself is the architect behind this plan of revelation and salvation. He 
is the lntiator and the one in control. 

(vii) Relationship aspect 
The FG's narrative depicts Jesus as the incarnated who came to tarry for a while 'below'. 
The DAS depicted not only Jesus' movement between the 'above' and the 'below', but also 
asserts that the Son's relationship with the Father continued throughout his stay on earth. 
Even while he is below Jesus remains one with the Father. The authority of the Son is the 
result of this relationship (Nicholson 1983:62). 

(xiii) Christological element 
In the DAS the identity of Jesus is the key element. In fact, in the DAS Jesus is clearly 
portrayed as the 'Agent' of God. This concept will be discussed in detail in the following 
section of this study. The DAS indicates that Jesus stands in a permanent relationship with 
God. As the Messiah his obedience to the Father has been portrayed while his oneness 
with the Father is seen in his Sonship. In fact, he is the presense of God in this world. 
Jesus came on behalf of God and is the ultimate self-disclosure of God to man. Therefore 
a disciple of Jesus will know that Jesus, as the Messiah, came from God and was sent by 
God. He will also know, through the inspiration of the Spirit, that Jesus has returned to God. 
In this divine master plan of God (DAS) Jesus is characterized as the Light who came into 
the world 

- not to judge the world, but to save it, 
-to witness (reveal) to the world about salvation, 
- so that his disciples may have life to the full, 
-to die on the cross (the 01a~oAoc; played a major role in the glorification of Jesus). 

In order to know Jesus, one has to perceive his origin and destination. 

(ix) Pneumatological aspect 
Jesus' ascent leads to the sending of the Paraclete who will continue the divine mission of 
Jesus through his disciples. The coming of the Spirit creates a new communion of the 
disciples with Jesus. Thus Jesus' ascent is not an end in itself. Jesus continues his 
presence among his disciples in another mode; through the Spirit-Paraclete he is present 
in them. 

(x) Faith aspect 
In order to comprehend the work of God through Jesus one has to move from a physical
empirical level to a spiritual level. Only the one who is born from above could understand 
the revelation Jesus brought from God. This places the believer in the sphere of God's 
family. 
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(xi) Life-in-abundance aspect 
With his incarnation Jesus brought to man a new quality of life, life-in-abundance. Jesus 
brought with him heavenly qualities in which his disciples would share. This new life could 
be experienced only in the family of God and includes all the privileges of sonship. 

(xii) Kpfatc; aspect 
The descent and the ascent of Jesus create a Kpio1c;. The coming and going of Jesus force 
people to make a decision. Those who believe in him will see and experience the Light, but 
those who do not believe will not see the light and will live in darkness. 

(xiii) Discipleship aspect 
The continuation of the revelatory-salvivic mission of Jesus can continue only through 
discipleship. Whoever joins Jesus in following him finds through him and with him the goal 
of his existence, the 'light of life'. Thus, Jesus' departure brings a new dimension in his 
relationship with his disciples. His departure gives his disciples the opportunity to take his 
place and continue with his work. Through discipleship he will live in them and they in him. 
Thus Jesus' departure is only temporary. 

After Jesus' departure his disciples will perform greater works than their Master did. In fact 
it is Jesus himself who is performing his own works through them. This performance will 
be an act of association of the disciples with Jesus. Jesus' departure will also cause joy 
among his disciples; if they love Jesus they will be glad that he is going back to the 
Father. 845 

(xiv ) An eschatological aspect 
Jesus' ascent also took place so that he could go and prepare a place for his disciples in 
the house of his Father so that they could be with him where he was, in future. Part of this 
eschatological reunion of the disciples with Christ is that they will see and experience his 
glory. 

(xv) From this variety of terms it is clear that the FE is not bound to the use of any particular 
word to describe the descent and ascent of Jesus. It seems clear that he uses these terms 
to refer to the same aspects (descenUascent), but from different perspectives. 

This Descent-Ascent Schema becomes the cipher for: (i) the unique self-knowledge of 
Jesus, (ii) his foreignness to the people of the 'world below', (iii) true faith and salvation, as 
well as (iv) discipleship. We have seen that the DAS constituted a framework for the 
mission of Jesus and that of his disciples. The Agency-motif, which characterizes this 
relationship between the Father and the Son, will now be discussed. 

845 Although it was not discussed in the examination of DAS, the disciples can also expect God's protection 
(17:11 ,14). 
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(2) The Agency of Jesus: Conceptual Framework846 

We have seen that the DAS directly provides the setting for the mission of Jesus and 
indirectly a setting for the mission of the disciples. The mission of Jesus, which pictures his 
relationship with the Father, is described in terms of the 'Agency' concept. 847 But in the FG 
no scene of the commissioning of Jesus is pictured in terms of the halakhic statement 'go 
forth'. References to this commissioning occur in the following texts (Borgen 1968:141 ): 

3:34 

7:16 

8:26 

8:42 

12:49 

14:24 

ov yap antOT81A8V 6 886<; TCx oOuaTa TOO 8eo0 AaAei, 
.... H e!J~ ~~~axr) OUK eOTIV ej..J~ aAAa TOO ntuwavr6<; ue 
... 6 ntuwa<: U8 OAI18~c; eOTIV, Kayw a OKOUOa nap' aUTOO Ta0Ta AaAw eic; TOV KOOIJOV. 
... eyw yap eK TOO 8eo0 e~fiA8ov Kai ~KW ou~e yap an' e!JaUTOO eA~Au8a, aAA' eKeiv6<; U8 

antOT81A8V. 
... OTI eyw e~ ej..JaUTOO OUK eAOAilOa, aAA' 6 ntuwa<: U8 naT~P auT6c; IJOI evroAOV ~t~WK8V 

Ti einw Kai Ti AaAOow. 
... 6 A6yo<; ov OKOU8T8 OUK eOTIV e!JO<:; aAAa TOO ntuwavr6<; ue naTp6c;. 

Except in 8:42, the concept of the mission of the agent, Jesus, is linked with the act 'to 
speak the words of God', although formulated differently with different accents in these 
texts: 
-He whom God sent speaks the words of God (8:34); 
- Jesus' teaching comes from the one who sent Jesus (7: 16); 
-Jesus tells the world what he heard from his Father (8:26); 
-The Father commanded him what to say and how to say it (12:49); 
-The words Jesus speaks belong to the Father (14:24); 
- Jesus did not come on his own but was sent by God (8:42). 

The 'agency' concept seems to 'offer a way of describing the person and work of Christ 
without the encumbrance of a theological jargon' (Harvey 1987:239). 848 This conceptual 
framework in which the FE moulded his understanding of Jesus' mission, is not a creation 
of his own. He was definitely influenced by one or another concept of agency. 849 

846 Take note that in the FG the Father-Son relationship is depicted in the 'Agency' concept. Due to the 
fact that discipleship closely relates to the Father-Son relationship and deductions need to be made 
from the Father-Son relationship, will this be done in ch 4. This means that in the discussion of the 
'Agency' concept no major conclusions will be drawn. The conclusions normally discussed at the end 
of a section will then be discussed in ch 4 to promote a better comprehension of this concept in 
relation to discipleship and to limit repetition. 

847 This concept of 'agency' contributes to the unfolding and development of certain important Christological 
facets (see diagram on p255). Although there is apparently no reference to 'agent' or 'agency' in the entire NT, 
see Harvey (1987:242) for arguments that oppose this point of view. 

848 From the nature of this study the 'Agency concept' cannot be discussed in detail. Concepts such as Logos, 
Son of Man, Son of God, etc. will not be considered. Only aspects within the 'Agency concept' which are 
relevant to this study and will contribute to the understanding of discipleship will be considered. Nevertheless 
we shall be cautious to maintain the 'Agency concept' as it is structured from outside the FG. 

849 Harvey (1987:239) points out that it was argued fairly recently that the use of this concept of 'agency' can 
be discerned as historically underlying some of the language used by Jesus in the NT. He argues that this 
concept throws light on the early history of Christology. Harvey (1987:241) seems to be correct in his opinion 
that although the origins of this emphasis of Father and Son may lie further back in the tradition represented 
by the Synoptics, the presentation of the Son as the agent par excellence of the Father is the product of the 
FE's innovative mind. This point of view is supported by BUhner (1977). 
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There are various possible influences: from Gnostic mythology (Bultmann 1953:380ff), from 
the Jewish halakhic principles of agency (Borgen 1968: 137ff; Miranda 1977: 130ff; BOhner 
1977:421; Mercer 1992:461; cf Harvey 1987:238ff);850 Hellenistic Jewish wisdom 
(Schweizer 1966: 199ft); and finally the Hellenistic principles as was find within the Roman 
world (see Kysar 1993:45).851 A brief discussion of some of these scholars' contributions 
will determine their interpretative contributions to this motif in order to construct a 
hypothetical framework of 'agency' which can be used as an angle of incidence in order to 
determine the 'agency framework of the FG'. 

In this subsection we will first determine the different aspects of agency. Each aspect will 
then be discussed to determine the profile and meaning of the tagency' concept in order 
to make the necessary deductions concerning the theological substructure and structure 
of discipleship. 

The following scholars852 have made valuable contributions regarding the concept of Jesus 
as agent: Borgen (1968:137-148) wrote a valuable article about the 'agency' of Jesus in the 
FG. Influenced by Preiss (1954) and Barrett (1958) who found close parallels in the 
halakah which encouraged the investigation to determine the extent to which the 
Christology and Soteriology of the FG are moulded on the Jewish rules for agency, he tried 
to relate the mission of Jesus in the FG to the principles of agency in the halakhic literature. 

850 It seems as if Thew Preiss (1954:9-31) was one of the first persons to draw attention to certain similarities 
between the FG and the halakah. Some years later Barrett (1958:216,474) supported him. The importance 
of judicial ideas in the FG has been stressed by Dahl (1962:137ff) and Borgen (1968:37ff), and in 1977 
Miranda located the roots of Johannine 'sending' in Jewish sources. 

851 In order to find an appropriate background for the Johannine 'sending' some proposals were made. 
Bultmann (1950:187f) rightly places the commissioning and sending of the Son in the centre of the FG's 
message. He finds certain points of contact between the Johannine ideas and the prophets of the OT. 
According to Bultmann the FG goes beyond the thought of a prophet and interprets gnostic mythology about 
divine and pre-existent agents, commissioned by the Father and sent into the world (one must bear in mind 
that Bultmann makes these deductions from the Mandean literature). Dodd (1980:254ff), like Bultmann, finds 
a connection with the OT prophets. According to him the status and function of God's representative, the Son 
of God, recalls the language of the OT prophets. Dodd's interpretation does not consider seriously the 
commissioning and sending of the Son. Schweizer (1966:199ff) provides evidence for an origin in Hellenistic 
Jewish wisdom. Two years later Borgen (1968:137ff) indicates that rabbinical agency has been combined with 
the concept of a divine agent in Philo. Miranda (1977:130ff; cf also Klein 1961 :26 and Smith a Is 1971 :96-110 
for an opposite point of view) locates the roots of Johannine 'sending' in Jewish sources. This correlates with 
the current trend in which the Christian apostle is interpreted in the light of the Jewish ...... and its OT 
background and is opposed to Gnostic sources (cf MUller 1975:134). According to his perception of the history 
of the Johannine community, Miranda shows how the 'sending' convention in the FG can be placed in the 
context of the development of that community and its conflict with Judaism (Mercer 1990:624 Fn 29). Allen 
(1953:161 ff) writes about the representative role of Jesus and uses the entire NT as text. Unfortunately he 
discusses this motif incompletely with only a few references to the FG. His contribution to the understanding 
of this motif in the FG is that he could have stimulated the discussion on this motif which followed some years 
later. 

852 Although the major contibutions on this theme were mentioned in the previous paragraph it must be 
indicated that Rengstorf (1933:397) did fundamental and extremely influential work on this theme when he 
investigated the terms anomtAA81V and nt1Jn81V. Unfortunately he gave only an attenuated point of view on 
how this concept appears in the FG. Loader (1984:196) again investigated the central structure of the 
Johannine Christology which, as he points out, contains the following features: (i) the Father-Son terminology 
, (ii) that the Son came from and returns to the Father, (iii) that the Son is sent by the Father, (iv) that the 
Father has given all things into his hands, and (v) that the Son has made the Father known. These features 
relate strongly to that of agency. According to Loader each of these statements is of 'central significance for 
the Johannine Christology'. Vander Watt's (1991) discussion on Johannine theology also refers to the agency 
concept as the structure of the theology. 
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The principles of agency853 spelled out by Borgen, which clarify the meaning of 
anOOTEAA81V, are as follows: 

(i) the unity between the agent and his sender, 
(ii) the subordination of the agent, 
(iii) the obedience of the agent to the will of the sender, 
(iv) the return and reporting back of the agent to the sender, 
(v) the agent appoints other agents as an extension of his own mission in time and 

space. 
It would represent a serious misunderstanding if one viewed this evidence as proof that the 
FG should be fitted into rabbinic literature because Jesus 'is not just a human and earthly 
agent but a divine and heavenly agent who has come down among men' (Borgen 
1968:144). 

Borgen (p 144) is of the opinion that in order to find a background for this extraordinary 
point of view, a stream of Jewish thought would be the solution a stream which has a 
combination of halakah, heavenly figures, and agents from the heavenly world. Borgen 
suggests that such a background is to be found in an early form of Jewish Merkabah 
speculations (p 144 ). 

In a later article (1975:243ff) Borgen argues: 'Since the ascent in Jn 3,13-14 is denied to 
Moses, but applied to Jesus, the point of departure is not that of a human, but of a divine 
being. Thus the concept of the Sinaitic ascent and descent is turned upside down, and is 
changed into the idea of descent and ascent' (p 246). Nobody has ascended except the 
descended one. Borgen then answers positively to the question regarding an ascension 
prior to the descent. The use of ava~aive1v in 3:13 does not refer to the ascension of 
Jesus at the end of his human career, but to 'a pre-existent installing in office' (p 249). 
Thus, according to Borgen, three stages of the presentation of Jesus in the FG can be 
traced: 

1. His pre-existent installation (17:2 which take up the theme of Dan 7:14); 
2. The commissioning of Jesus for his earthly task (3:34; 7: 16; 8:26,42; 12:49; 
14:24; 17:6. Here he involves the 'agent' scheme); 
3. The glorification (17:5). 

All three of these moments can be found inch 17: installation (17:2), descent to perform 
his task (17:4) and the return to glory (17:5). Borgen's paraphrase of 3:13,14 is particularly 
important for this study: 'Only he who descended from heaven to execute his office, the 
divine being, the Son of Man, has ascended to heaven for the installing in office prior to his 
descent. The subsequent return of the Son of Man to his place of glory (Jn 6,46; 17,5.24) 
must take place as an exaltation through the death on the cross, to mediate life to those 
who believe' (p 254). 

The important monograph by BOhner (1977) carried the discussion of Borgen further. 
BOhner sets his argument within the discussions of 'the sent one'. 854 He tries to provide an 
alternative. He started to study the ancient East's concept of a 'messenger', intimately 
linked to the sender, entrusted with a task, after the completion of which he is required to 

853 In ancient agency different connotations were attached to the two terms used: n~'J~ and an6moAo~. 
Rengstorf (1933:397ff) and MUller (1975:126ff) discuss these terms. 

854 He evaluated (pp 8-115) the suggestions that this concept reflects a Gnostic background, 'divine man' 
speculations, Hellenistic religious thought, early Christian enthusiastic streams and Wisdom speculation. But 
in the end BUhner concludes that none of these theories provides the solution to the problem. 
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return to where he belongs. His pattern is thus that of: 'Beautragung, DurchfOhrung, and 
ROckkehr' (1977: 118ff). This is a popular pattern that finds many parallels in the FG's 
presentation of Jesus as 'the one sent'. In the next few pages BOhner focuses the attention 
on the link between the Jewish 'messenger' teaching and the messenger's use of ~,\8ov 
and eyw ei~1. The latter justifies his presence while he is performing his task (1977: 138ff). 
After BOhner has laid this foundation he carefully examines the way in which the Johannine 
concept of Jesus as 'the one sent' takes over and adapts the official Rabbinic halakah on 
agency855 in a Christian mould. From this he then locates the Johannine community in a 
cultural setting. 856 

In the final part of this work he investigates the ascending and descending messengers of 
God in Judaism as a background to Johannine Christology (pp 270ff). BOhner shows that 
the Rabbis used the 'messenger scheme' in their own particular way to speak of a prophet 
as a heavenly messenger. Central to their notion was the thought that the prophet 
(especially Moses) 'went up' so that he could see the heavenly. While he was there he was 
transformed into an 'angel', and subsequently came down as an authentic revealer. 
Therefore, in Judaism, a prophet is regarded as an angel who saw the heavenly by way of 
an ascent, was transformed there, and then descended to perform his task as a 
'messenger' of God (pp 341 ff). 

Into this scheme BOhner places the Christo logy of the FG (pp 37 4ff). He correctly maintains 
that this Christology depends upon the dualism of 'above' and 'below', the 'heavenly' and 
the 'earthly'. 857 

BOhner's (1977) book probably presents the first major investigation to determine where 
the Jewish law of agency relates to the NT. 858 BOhner definitely contributes to the 
understanding of the different use of language by Jesus in the FG as drawn from juridical 
practice (Harvey 1987:241 ). The discussion of agency by BOhner relates to that of Borgen, 
but with some exceptions. He is convinced that the Johannine Father-Son terminology is 
elucidated by the agent model. According to him the Father sends Jesus under conditions 
which clearly imply the authorization of Jesus; the sphere of Jesus' authorized activity on 
behalf of his Father is defined (activities such as creation and judgment); his activity 
conforms to the aphorisms that 'a man's agent is like himself and that 'an agent cannot 
work to his principal's disadvantage; and the agent returns to his sender (Father) at the 
discharge of his agency'. 

In another excellent article, although not as systematized as Borgen's, Harvey ( 1987:238-
250), supports Borgen and BOhner's view of the fundamentals of agency. Although he does 

855 BOhner produces an enormous amount of Rabbinic material which leaves no doubt that this 'messenger 
scheme' was part of their thought. 

856 Moloney (1978:238) asks a legitimate question regarding the relevance of this much later material in such 
a discussion and also supplies the answer. According to him the close parallel of the FG's presentation of 
Jesus with the Rabbinic material and the conflict with official Judaism is an indication that BOhner and Borgen 
could have been correct. 

857 BOhner points out the importance of the avapaivelv-KaTaPaivelv scheme what Nicholson called the 
Descent-Ascent Schema (DAS). According to BOhner (cf also Moloney 1978) this language is associated 
exclusively with 'the Son of Man' in the FG and therefore leads him to see the FG's oldest Christology as 
coming from apocalyptic visionary circles. 

858 He gives an extensive collection and discussion of sources (see especially pp 118-267). 
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not focus primarily on the FG, 859 but on agency in general (Christ as Agent) in the NT he 
presents some refreshing ideas. Harvey tries to stimulate and refresh the Christology of the 
NT by calling it an 'agency Christology'. An 'agency Christology' will probably supply 
adequate human words to express the nature of Christ. His whole argument leads to the 
point of view that Christology underwent an early development in its understanding of the 
term 'god'. Christianity was situated between the Greek culture and the Jewish culture, 
each with its own perception of the meaning of 'god'. At the end the Jewish Christians 
leaned towards a kind of functional identity between Jesus and God, and that some of them 
found in the concept of 'agency' a useful model for doing so. 860 

Very recently Mercer (1992:457ff) tried to indicate Jesus as the 'apostle' of the FG (pp 
460f) since 'sending' is an integral part of the FG (p 462). He correctly communicated that 
'sending', a major motif in the FG, is expressed by the two verbs anoOTtAA€1V and nt~ne1v 
and that the primary thrust of this motif is that God sent Jesus into the world with a special 
commission. In this paper Mercer tries (i) to show how 'sending' is integrated into the larger 
theology of the FG, (ii) to demonstrate how 'sending' solves the theological problem of the 
FG, and (iii) to argue that his analysis supports an incarnational view of the message of the 
FG. 

Another important point stressed by Mercer (p 458) is that the sending motif is best 
understood in connection with the 'vertical dualism' in the FG (p 458). But Mercer fails to 
legitimize Jesus as an apostle in the FG. According to him (p 460) Jesus' sending 
corresponded to that of an apostle. Jesus was sent by God in order to reveal the Father 
so that the world might believe. 861 

Mercer answers the question regarding the FG's failure to utilize apostolos inappropriately. 
He feels that the FG would then demote Jesus to the level of human apostles (pp 460f). 
In order to solve this problem he refers to the FE's usage of anomtMe1v (as opposed to 
nt~ne1v) 'which was different from but related to the title apostolos. In this way John 
communicated the idea of Jesus as the apostle from God, but he did so in a manner that 
preserved Jesus' special status and was consistent wth John's high Christology.' The 
problem here is that although the verb anomtMe1v stems from the noun anom6Aoc; one 
cannot come to the conclusion that because the FG uses the verb anomtAA€1V very 
frequently that Jesus is then depicted as 'the' apostle in the FG. The fact is that the 
meanings of words are derived from the context (Louw 1991: 118). The way Mercer creates 

859 In most of his few references to the FG he was influenced by BOhner (1977). 

860 The fact that the main source that could have influenced the FE in his writing was the OT, the rabbinic 
halakah was not excluded. It seems possible that the rabbinic halakah could have influenced the FE (Preiss 
1954; Barrett 1958; Doresse 1960:167; Borgen 1968:147) as well, for the halakah was the explanation, 
application and enlargement of the law (Duvenage p 199). The contribution of Borgen and BOhner indicate 
possible similarities between the FG and rabbinic halakah about agency. According to Borgen (1969:147), 
influenced by E R Goodenough, this Jewish background should be characterized as the early stages of 
Merkabah mysticism. Doresse (1960:167) indicates that strong support for this statement is found in a Nag 
Hammadi text. Doresse (pp 146f), also indicates that from the Nag Hammadi text it is clear that the Jewish 
Merkabah traditions of heavenly agents in gnostic/Mandean literature were influenced by Jewish principles 
of agency and Jewish ideas of heavenly figures. Therefore, in conclusion, the gnostic agents do not explain 
the background of God's agent in the FG, as Bultmann thinks. The FG rather gives a clue to the Jewish 
background of the gnostic/ Mandean mythology (Borgen 1968:148). 

861 Rengstorf (1933:443) incorrectly suggests that Jesus, the one who is sent, is in reality the aposto/os of the 
FG. Even Painter (1975:78) refers to the mission of Jesus as his 'apostleship'. 
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meaning makes him guilty of the 'illigitimate totality transfer'. 

Finally, Mercer (p 461) interprets 'sending' in the FG against the background of the 
Rabbinical concept of 'agency' as in the case of Borgen and BOhner. On the basis of this 
rabbinical literature Mercer (1992:461) indicates that 'the principle of agency, in which "a 
man's agent is like to himself' (e.g. Ber. 5:5), taught that the agent or deputy is a separate 
person who acts and speaks with the authority of the one who sent him'. The oneness of 
the Father and Son is an important theme in the FG which is noticeable from many 
passages that refer to God's sending of Jesus. This oneness of the Father and Son is seen 
in terms of doing the will of God and accomplishing his work (4:84), honouring (5:23), 
judgement (8:16), bearing witness (8:18), believing (12:44), seeing (12:45), and receiving 
(13:20). The Father and the Son will send the Paraclete (14:26; 15:26). In 8:29 Jesus says 
that the one who sent him is 'with him' and has not left him 'alone' (Mercer 1992:461 ). 

Kysar (1993:40-45), in his discussion of different approaches concerning the Johannine 
Christology, also incorporates 'Agency Christo logy'. He discusses this concept briefly and 
very systematically points out the following aspects: 
In the first place Jesus was the Son of Man (9:35-38). The author wants his readers to 
understand that the man 'Jesus of Nazareth' was indeed the mysterious Son of Man. 
Secondly, his origin and home was in the heavenly realm with God. In the third place this 
Son was sent by the Father. This relates to his heavenly origin and destination. Fourthly, 
the Son of God will ascend to heaven after completing his mission. In the fifth place the 
functions of the Son are also the functions of the Father. This next (sixth) point is that the 
Son carries the full authority of the Father. Seventhly, the Father and the Son are 
presented in the Gospel as one, yet with distinct individuality. The next point (eighth) 
concerns the calling of Jesus as the 'only Son'. 

The most recent contribution comes from Gnilka (1994:226-324).1n his discussion of 'Die 
Theologie des johanneishen Schrifttums' he also discusses Christ as 'der Gottgesandte'. 
In this discussion he looks at 'aspects such as: the 'I am'-sayings, Jesus as the one sent, 
the Son of Man who came as forerunner, and finally the Messiah who has been 
misunderstood. Gnilka (1994:246) excellently sums up Jesus' position in the FG in his 
comparison of the FG with the Sinoptics as: 'Die bemerkenswertste Unterschied zwischen 
dem vierten Evangelium und seinen synoptischen Vorgangern dOrfte darin bestehen, dar.s 
Christus zur Mitte der Verkundigung geworden ist. Ger johanneische Christus verkOndigt 
sich selbst. Er ist Subjekt und Objekt der VerkOndigung.' 

Although Borgen, BOhner, Kysar, Harvey, Mercer and Gnilka's contributions are invaluable 
in providing a context in which the mission of Jesus (which depicts the Father-Son 
relationship) can be interpreted, one must still bear in mind that the mission of Jesus was 
unique862 only in the sense that the Son of God descended to the world below in order to 
reveal God and accomplish salvation through the cross before returning to his Father. 
Therefore, in the examination of the mission of Jesus and the mission of the disciples
Paraclete, Borgen, BOhner and Kysar's findings will not be considered as a schema, but 
rather as background, while Rengstorf's contribution has to be revised and Harvey's 

862 The sending of the Baptist was also successful; through his witnessing he caused people to follow Jesus 
(1 :35-37). The idea of 'An Agent from heaven' is not unique; this concept also occurs in Gnosticism, Mandean, 
Hermetic, etc. See Fn 21. 
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contribution will have to be contextualized in relation to the FG. 863 The above references 
clearly indicate the similarities in respect of agency between the FG and rabbinnic halakah. 

Kysar (1993:45) correctly states that ' ... Johannine Christology is a creative wedding of two 
different themes. In Jewish thought to be a son of God was primarily a matter of obedience. 
To be obedient to God made one a son of God .... But sonship of the deity in Hellenistic 
thought was a cosmic or ontological matter. To be the Son of God was to have the nature 
of deity in one's person. The sons of God were mythologically begotten by the gods. 
Hence, the Hellenistic divine sonship was a matter of the essence of the person, while 
Jewish divine sonship was a matter of the function or behaviour of the person.' The FE 
portrays Jesus in his Gospel as the Son of the Father by virtue of his obedience to the 
Father (4:34; 5:30; 6:38; 8:29 and cf 7:18 and 8:50a by implication). But Jesus is more than 
this. His essence is the essence of the Father (1: 1, 18; 20:28). In fact, in the FG (in the 
person of Jesus) two worlds meet: the Jewish and Hellenistic worlds. Jesus' sonship is the 
fulfilment of both. 

Jesus' 'agency',864 according to the FG, will now be discussed to determine the 
contribution of Jesus' agency to the understanding of discipleship: the 'agency' of the 
disciples. 

The diagram below is familiar because it has already been used in the previous section to 
indicate the Descent-Ascent Schema. 865 It is again used here and is given additional 
content to indicate the 'agency' of the Son. The following are the important aspects of 
agency in the FG, 866 which is going to be discussed, namely: 

(a) Jesus the agent of the Father 
(b) An agent is like the one who sent him 
(c) The sending of the agent 
(d) The revelatory-salvivic assignment of the agent 
(e) The agent obedient to the will of God 
(f ) The return of the agent and his report to the Father 
(g) The agent appoints other agents 

This structure, as it will become clear throughout this study, integrates all other 
Christological motifs ( cf Loader 1984: 192). 

863 They construct a framework about agency from Jewish literature which they then impose on the FG, which 
could restrict the picture and the whole concept of Jesus' agency. This agent, Jesus, was more than just a 
man. His being is shaped by God's special action in one way or another. God's special agent, his Son, was 
more than just a mere representative. He was also the one whom the Father sent to die on the cross. Because 
of Jesus' uniqueness there are also other aspects formulated from the perspective of the FG about agency. 
Hence, the sending of Jesus should be understood particularly against the background of this motif. Therefore 
the agency of the Son of God must be interpreted from the perspective of the FG and not from that of Judaism, 
although Judaism could help to construct the main structure and background. 

864 This Johannine presentation of the Son as the agent par excellence of the Father is probably the product 
of the 'innovative mind' of the FE (Harvey 1987:241). 

865 If Loader (1984:192f) is correct in his finding, which I support, he made a remarkable point by linking the 
Messiahship of Jesus with the coming of the Son of God into the world, bearing witness to the truth (18:37) 
and going back to the Father (19:30). Thus the Messiah is the Son of God, the Revealer, the Son of the 
Father. 

866 These elements are derived not only from the exponents who wrote about 'agency', but primarily from the 
FG itself. 
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In his critique on different interpretations of the FG, 867 Barrett (1982: 16) suggests a 
theological interpretation in the strict sense of the word. He is of the opinion that the FE 
writes about and directs our attention to God. 868 When reading the FG it seems as if the 
Christology is central to the book (Mealand 1978:449; Ladd 1979:237; Nicholson 1983:51; 
Culpepper 1988:418; cf Van der Watt 1991; Gnilka 1994 ). When one looks at the purpose 
of the FG, as given by the FE himself, it seems that a proper understanding of Christ is the 
FE's main objective. In the Prologue the Christological note is also striking, designating 
Jesus as the 'Logos': ", Ev apxfl ~v 6 'A6yoc,, Ka1 6 'A6yoc, ~v npoc, TOV 8e6v, Ka1 8eoc, ~v 
6 'A6yoc, ... Ka1 6 'A6yoc, oap~ tyf:.veTO Ka1 EOK~vwoev tv ~~lv" (1 :1 '14). The question that 
arises immediately concerns the criteria that are to be used to determine which locus is 
central to the FG. Even the question about perspective then becomes relevant. I believe 
that injustice will be done to FG if the theology is played off against Christology and vice 
versa. These two teachings are so interwoven that although they can be distinguished, 
neither can ever be interpreted in isolation. This interwovenness is clearly confirmed in the 
agency motif in the FG. 

This agency motif declares that God took the initiative to send a personal agent to perform 
a revelatory and saving function (Kysar 1976:28). Jesus is to be understood as the one 
who comes from above (3:13b,31; 6:38; 8:23; 13:3; 16:28a).869 Even when Jesus is 'below,' 
he remains one with the Father, who is the source of his actions, words and authority. 

The different aspects concerning the 'agenc motif' will now be discussed: 

867 Against the anthropological interpretation of i.e Bultmann and the Christological emphasis of i.e. 
Kasemann. 

868 One of the anomalies of the study of the FG is that much has so far been written about the Christology of 
the FG and very little about its theology (Culpepper 1988:422). Dahl (1975:5ff; also Culpepper 1983:112ff) 
calls God 'the neglected factor' in NT theology. 

869 He will later return to the above (3:13a; 13:1-3; 16:5,28b). 
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(i) Jesus the perfect agent 

4.2.1 10
:
36ov 6 narr1p ~yiaoev Kai antareiAev ei<; r6v KOOIJOV 

4.2.2 U!Jel~ Atyere or1 BAaocprwel~. or1 einov, 
Yi6~ roD 8eoD ei1-11;870 

Jesus is here talking to his opponents at the Feast of the Dedication. For our rationale it is 
not necessary to get involved in the whole argument between Jesus and the Jews 
concerning Jesus' divinity (1 0:30). For our purpose only semi-colon 4.2.1 in v 36 (in the text 
(1 0:31-39)): 871 "ov 6 naT~P ~ylaoev Ka1 aneOT81A8V eic; TOV KOO~OV is applicable." 

Unlike the situation in 8:59 Jesus does not immediately withdraw when the Jews 'picked 
up stones to stone him' (1 0:31 ). They overlooked the great miracles performed by Jesus. 
The immovable point of offence lies in what Jesus says: from their perspective Jesus has 
spoken blasphemy, because he, a mortal man, claims to be God.872 Jesus is not classing 
himself among men by referring to himself as ov,873 characterized by 6 naT~P ~ylaoev Ka1 
aneOTeJ,\ev. Jesus further speaks of himself as Yioc; TOO 8eo0 (C4.2.2) and refers to God 
as his Father (6 naT~P -- C4.2.1 ). He clearly states, to leave no doubt, that he claims a 
special relationship with God (cf Morris 1975:528). What makes him the 'absolute agent' 
is the fact that 'God', who is 'his Father', ~ylaoev Ka1 aneOTeiA8V eic:; TOV KOO~OV. 

In his reply Jesus (vv 34ff) explains to them why he could make such a crucial statement. 
Jesus refers to the Law (which refers to the entire OT canon) to substantiate his claims 
(Carson 1991 :398f). 874 Then he refers to the role God plays: ov 6 naT~p ~ylaoev Ka1 
aneme1,\ev eic:; Tov K6o~ov (C4.2.1 ). This clause points to Jesus' entire revelatory-salvivic 
mission as the agent of the Father which culminated in the cross, the resurrection, the 
ascent, the sending of the Paraclete875 and the appointing of other agents. For this 
operation the Father has set aside ( ~ylaoev) his pre-incarnate Son. 

870 See the structural analysis of 10:31-39 in the addendum. 

871 Verse 36 is part of w 34-36, which forms a unit within a bigger unit 10:31-39 which concerns a dispute 
between Jesus and the Jews over 'Jesus' being the Son of God'. 

872 The reader knows that Jesus has not made himself God, for he is the eternal Word that was with God and 
is God (1 :1 ,2). He is the unique Son of God who is utterly obedient to his Father and is doing everything the 
Father does (5:19ff). This Word became flesh (1 :14). 

873 In Greek v 36 continues the rhetorical question which begins in the previous verse. The relative pronoun 
ov is emphatically used here in the Greek sentence structure. From the content of v 36 it is clear that Jesus 
is using ov as a reference to himself (Newman & Nida 1980:346). 

874 According to Carson (1991 :397; Barrett 1978:385; Bultmann 1941 :296) Jesus quoted from Ps 82:6 to 
indicate that Scripture proves that the word 'god' is legitimately used to refer to people other than God himself. 
If there are people whom God through Scripture adresses as 'god' and 'sons of the Most High', on what 
Scriptural basis should these opponents of Jesus then object when Jesus says 'I am the Son of God'? Barrett 
immediately explains that behind this ad homines argument there lies no belief in the 'divinity' of people as 
such, but rather 'the conviction of the creative power of the word of God'. This raises people above themselves 
but in the case of Jesus it is personally present and might therefore with much more legitimacy be called divine 
(Barrett 1978:385). 

875 Bultmann (1953:404) interprets it as one eschatological event. 
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The error, in Johannine thought, is not that Jesus is described as divine (1: 1, 18; 20:28; cf 
10:30),876 but the assertion that he claimed to be God. However, for the FE 'Jesus never 
makes himself anything; everything that he is stems from the Father'. The fact is that he 
never claims to be God; he is God (1: 1, 18; 1 0:30; 20:28), he is the 1-JOvoyev~c:; of God 
(1: 18),877 the Word that became flesh (1: 14) (Carson 1991 :396). That is why, in C4.2.1 
Jesus answers the Jewish charge: ov 6 naT~P ~ylaoev (C4.2.1 ). Important and relevant 
here for attention is the use of the verb ~ylaoev. 

The Son of God is here characterized as ov 6 naT~P ~ylaoev Ka1 antmeiAev eic; T6v 
KOOI-Joif78 (C4.2.1 ). The verb "~ylaoev'', which in this context879 'is tied up with the mission 
of God's Son into the world, must be connected with his endowment for his earthly task -
precisely that endowment which proves him to be God's Son' (Schnackenburg 1971 :390f). 
To translate ~ylaoev here as 'consecrate' will not do any justice to what is meant by the 
FE. ~ylaoev is here used in its normal biblical sense: 'to set apart for the purpose of 
God'. 880 Newman & Nida (1980:346) correctly translate it as 'setting aside a particularly 
significant object for a special function of a religious nature'. In this sense it is a suitable 
word to describe Jesus' function: he was appointed by the Father to fulfil on earth the 
supreme purpose of the Father as his agent (cf Sanders 1975:260).881 It refers to the entire 
mission of Jesus, and not his death only. Schnackenburg (1971 :390) is of opinion that even 
the concept of 'ratification' or 'sealing' is present in this word. 882 It is to be understood not 
simply in judicial terms, but as an endowment with the Holy Spirit (3:33f). Because this 
agent of God possesses the Holy Spirit in all its fulness (3:34c) he utters the words of God 

876 Mastin (1976:32) wrote a convincing article to indicate that these three texts describe Jesus as the pre
existent Logos, the incarnate Logos, and the risen Christ as 'God'. They complement each other to provide 
an outline of the church's understanding of Jesus. These three texts are placed at significant places in the FG 
and therefore emphasize the importance of what they say. Mastin convincingly indicates that the term 8e6~ 
indicates who Jesus is, rather than to describe his function. 

877 A reliable son was the best agent one could ever have, and the one whose credentials were most likely 
to be accepted. Moreover, he was the IJOVoyev(l~ of the Father. Such a Son, who is speaking and acting in 
the Father's absence on behalf of the Father, and claiming the authority of the Father to do so, would be 
assumed without question to be his Father's agent. 

878 Brown (1975:408) correctly warns us to be cautious in our evaluation of the Johannine acceptance of 
Jesus as equal to God, thus divine. In v 37 another perspective arises, namely that of economical 
subordination (cf Carson 1991 :396): Jesus was sent by God and acted in the name of God and in the place 
of God. Although the Johannine description and acceptance of the divinity of Jesus has ontological 
implications, the description here remains fundamentally functional. 

879 
In the FG r1viaoev is used only here (1 0:36) and in 17:17,19 where Jesus sanctifies himself for the sake 

of his disciples, and prays to the Father to sanctify them too. In 17:19 r1viaoev refers to the death of Jesus 
on the cross. There is no real parallel in the rest of the NT. Only in 1 Pet 3:15 is Christ said to be sanctified, 
but with a different meaning (Barrett 1978:385). In Num 7:1 of the LXX it is used to describe Moses' 
consecration of the Tabernacle and the content of the Tabernacle for their holy purpose, and in Num 7:1 Of the 
noun 8yKaiVIOIJO~, which relates to the noun used in 10:22 (8yKaivla), is used of Moses' dedication of the altar 
(Barrett 1978:385; Newman & Nida 1980:346; cf Brown 1975:404; Carson 1991 :399). 

880 The fact that Jesus was set apart (r1yiaoev) for his mission by the Father, who antoreiA£V el~ r6v KOOIJOV, 
is one of the main doctrines throughout the FG (Bernard 1963:369). 

881 If the Jews had recognized that the works of Jesus were the works of God, this would imply that God had 
sent Jesus, that he was God's agent. Thus his agency could be disproved by deeds not congruent with him 
(Barrett 1978:386). 

882 As will be indicated later in this study, ay1a~e1v will have a different meaning in 17:17,19 because of a 
different context. 
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with authority and becomes the complete and true revealer who testifies what he has seen 
and heard in the presence of the Father (3:32). This helps him to fulfil his mission. 883 In this 
sense Jesus is the 'eschatological agent', the 6 &y1o<; TOO 8eo0 (6:69) (Schnackenburg 
1971:391).884 'The Son is the Father's envoy plenipotentiary, his perfect spokesman and 
revealer' (Bruce 1983:97). 

At this point it is necessary to look at the important contribution made by Brown (1975:411) 
concerning 'consecration' (~ylaoev) in the FG in order to understand Jesus' consecration. 
Brown indicated that in the sequence of feasts in chs 5-1 0 the theme of replacement was 
always present: 

(i) On the Sabbath feast (ch 5) Jesus insists that there can be no Sabbath rest for 
the Son (cf v 17). He must continue to exercise even on the Sabbath the judgment of life 
and condemnation entrusted to him by the Father (v 22). 

(ii) During the Passover (ch 6) Jesus replaces the manna of the Passover-Exodus. 
Through the multiplication of the bread he signals that he is the bread of life that came 
down from heaven. 

(iii) At the feast of Tabernacles (chs 7-9) Jesus replaces the water and light 
ceremonies: he is the source of living waters and the light of the world. Now, at the feast 
of Dedication (1 0:22), which in particular recalls the Maccabean dedication or consecration 
of the temple altar, Jesus informs the Jews around him (1 0:24) that he is the one who has 
been truly consecrated by God (Newman & Nida 1980:346). This seems to correlate with 
the Johannine theme that Jesus is the new Tabernacle (1 :14), and the new Temple 
(2:21 ). 885 The consecration motif is a familiar OT motif; here this term is applied to men set 
aside for important work or high office (Jer 1 :5; 2 Chron 26: 18; cf also Hebr 5:5 and John 
6:69). 

The climax of 10:36 (C4.2.1 and C4.2.2), in relation to the previous two verses (vv 34,35), 
lies in the fact that the spokesman (agent) for God's words, who has been sent into the 
world with a mission, stands in an incomparably closer relationship with God than those 
receivers of God's words who in the quoted Psalm are termed 'gods' (Schnackenburg 
1971:391 ). Therefore, without any fear of being guilty of blasphemy,886 Jesus may call 
himself the Son of God. 887 

883 Jesus' endowment and mission is characterized in analogy with the endowment and mission of the 
prophets of the OT. In Jer 1:5 we read:' ... before you were born I set you apart' In the LXX 'set you apart' is 
translated as ~yiaKa ae (cf also Eccles 49:7 ~yrao811 npo¢~Til<:;). Thus in the OT sense ayra~erv denotes 
a 'consecration, setting apart'. If one compares the spiritual endowment of Jesus (1 :33; 3:3; 6:63b) with that 
of the prophetic tradition (cf Is 42:1; 61 :1), Jesus' endowment is in line with the OT, but at the same time 
exceeds it (Schnackenburg 1971 :391 ). 

884 Schnackenburg (1971 :391) says 'Dieser Titel im Petrusbekenntnis, der den Messias im christlichen Sinn, 
den Sohn Gottes (vgl. Mt 16, 16) bezeichnen soli (s. dt.), steht auch mit dem Anschauungskreis der 
"Heiligung" in Verbindung: Jesus is der autoritative, geisterfOIIte Sprecher der Worte Gottes.' 

885 Cf also ch 2, where Jesus replaces the Jewish tradition, and ch 4 where he replaces the Jewish religion. 

886 1t is only here that the formal expression (BAao¢11J.Jia) appear in the FG, whereas the reproach that Jesus 
equalizes himself with God also appears in 5:18; 19:7. These texts show that 'Aile Stellen zeigen, daB der 
Tatbestand der Gotteslasterung in der Usurpation (norelv taur6v) einer gottgleichen Stellung und WOrde 
erblickt wird, vgl. zu 5, 18' (Schnackenburg 1971 :388). 

887 The direct use of the 'God' predicate, so frequently used by the FE (1 :1, 18; 20:28), is avoided here. Hence 
the Christological title 'Son of God' designates the unique relationship in which Jesus stands to God (cf v 30). 
In an article Reim (1984:158) points out the OT background for the description of Jesus as God. According 
to Bultmann (1941 :297) Yf6c; roO 8eo0 eiJJI does not correspond to v 30 or the Jewish rebuke in v 33. He 
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Jesus is the perfect (absolute) agent of God, not only because he has been consecrated 
and sent into the world, but also because of the fact that he came from heaven. 

[ 
[ 

1 3
:
31 

• 0 avw8ev tpx61Jevo<; tnavw navrwv tmiv 
2 6 wv tK Tfl<; yfl<; tK Tfl<; yfl<; tm1v 
3 Kai eK Tf]<; Yrl<; AOA€1. 
4 6 eK TOO oupavoO epx61J€VO<; ~navw naVTWV eOTiV] 
5 326 ewpaK€V Kai ~KOUO€V T00TO IJOPTUp€1, 
6 Kai TrlV IJOPTUpiav OUTOO OU~€1<; AOIJ~CxV€1. 
7 336 ,\a~wv auToO TrlV IJOPTUpiav to<PpayiO€V OTI 6 8€6<; CxAI18r1<; eOTIV. 
8 34ov yap antOT€1A€V 6 8e6<; Tel PrliJOTa TOO 8eo0 AOA€1, 
9 ou yap eK IJtTpou ~~~WOIV TO nveOua. 
10 356 naTr1P ayan<) Tov uf6v, 
11 Kai navra ~t~WK€V tv TO X€1Qi aUTOU. 

These verses, like 3:13-21, appear to be a reflective explanation by the FE himself. 888 This 
text indicates extremely well, although in not in the same sense as 10:36, why Jesus is to 
be considered as the 'Absolute Agent' of God.889 In 10:36 it is pointed out that Jesus is 'set 
apart' for this mission, while here in 3:31-35 three definite reasons are given to confirm 
Jesus' 'absolute agency': (i) he comes from heaven (C1 and C4); (ii) he receives the Spirit 
without measure (C9); and (iii) the Father has placed everything in his hands (C11 ). 

This reflective explanation begins by contrasting • 0 avw8ev epx6~evoc; (C1) with 6 wv eK 
T~<; y~c; (C2). 890 wv eK T~<; y~c; may be rendered as 'typical of those who are in this world' 
and eK T~<; y~c; }...a}...el (C3) may be rendered as 'speaks about things which happen here 
on this earth'891 (Newman & Nida 1980:1 02). The one who 'came from above' can only be 

argues that it is out of place in the FG. 

888 
Earlier exegetes consider w 31-36 as the continuation of the words of the Baptist, a view which has been 

abandoned by most other commentators. Dodd's (1980:308ff) attempt to show that 3:31 ff is the continuation 
of 3:22ff is highly artificial. On the other hand those who abandon this first point of view are in favour of seeing 
it as an elucidation of Jesus' dialogue with Nicodemus (usually, as Bultmann, they think of a transposition of 
order of some of the verses). Schnackenburg (1965:393); Morris (1975:243) and Carson (1991 :212) are 
correct in seeing w 13-21 and w 31-36 as a set of reflections, meditations or explanation, or a commentary 
by the FE which provides an answer to Jesus' dialogue with Nicodemus. According to Carson this section (w 
31-36) is the place where the several themes of the entire chapter come together. Barrett (1978:224) agrees 
with Schnackenburg and Carson. According to him the main theme of the dialogue (w 1-21) is the birth from 
above (avw8ev) and in w 31-36 the FE returns to this main theme. But, and correctly, he thinks that it also 
carries on the thought ofw 22-30 to contrast Jesus and the Baptist. Newman & Nida (1980:1 01) and Sanders 
(1975:135) interpret (w 31-36) as a commentary on 14-21. 

889 
This absoluteness, as we shall see, lies in the uniqueness of Jesus' mission. The saving significance of 

his words and deeds are expressed through the uniqueness of his relation to his Father. Jesus' designation 
of himself as the 'Son' is the FE's tool for disclosing certain deeper dimensions of the earthly work of Jesus 
which is only discernible through faith (Schnackenburg 1971 :154). 

890 
eK denotes origin (Morris 1975:244) and in C3 is characterized by Tf]<; yfl<;. In order to emphasize Jesus' 

origin the FE contrasts it with 'origin' from (eK) Trl<; yfl<;. 

891 
In this passage the FE uses the neutral term yfl<; (C2, C3; see also 6:21; 12:24) to contrasts the created 

order with the Creator (the use of KOOIJO<; should imply opposition to God) (Barrett 1980:224; Newman & Nida 
1980:1 02). Jesus is the one who · 0 avw8ev tpx61Jevo<; (C 1), while man comes eK Tf]<; yfl<; (C2). 
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Jesus,892 the heavenly witness and revealer (v 32), the beloved Son of the Father (vv 
16f, 35), the Son of man who has come down from heaven (v 13f). 893 The meaning of · 0 
tpx6~evoc; is semantically determined by avw8ev. 894 At this point the Messianic phrase is 
brought into relation with the main theme of the first section (the new birth from above). 
Therefore there can be no question that the meaning of "avw8ev'' is 'from above' (Barrett 
1978:224 ). 895 tnavw navrwv tmlv refers to all the earthly inhabitants 6 wv EK r~c; y~c; 
'below' (C2; cf v 12).896 This spatial dualism implies a judgment of rank and value. He who 
tnavw navrwv tmlv is superior to them, 897 in principle, by virtue of origin in an absolute 
and unrestricted sense. 898 

The phrase eiva1 EK (C2) is not tautologic. In this context it brings out the basic meanings 
of EK, origin, source, derivation (Brown 1978: 1188; cf Bernard 1969:124 ). Schnackenburg 
(1965:395) also adds 'type' and correctly concludes that here the origin determines the type 
( cf v 6). In origin and nature · 0 avw8ev tpx6~evoc; is sharply contrasted with and 
separated from 6 wv EK r~c; y~c;. 899 Only through faith can Jesus be recognized as the one 
who has been sent by the Father (11 :42; 17:21 ). This faith must finally rest not on Jesus, 
but on God who's representative he is (12:44ff). 

This heavenly agent and true revealer draws his message which he came to communicate, 
from direct knowledge and experience, which is described by the FE according to the 

892 It is the objective of the FG to show that 'lrpoOc; em1v 6 Xp1ar6c; 6 uioc; ToO 8eo0 (20:31) and one way 
in which he convinces his readers is by stating and emphasizing that Jesus does not take his origin from the 
earth but eK TOO oupavoO epx61J€VO<; (C4 and C1) (cf Morris 1975:243). 

893 1n the Synoptics Jesus is called 6 epx61Jevoc; (i.e. Mark 11 :9; Luke 7:19f); even in the FG (11 :27; cf 1 :15). 
According to Morris (1975:243) this expression is a title of the Messiah. In the FG small variations occur where 
Jesus is called: "6 eK TOO oupavoO KaTaPac;" (3:13), II. 0 avweev epx61J€Voc;" (C1) and "6 eK TOO oupavoO 
epx61Jevoc;" (C4). 

894 See also 1:15,27; 11:27; 12:13; cf6:14. 

895 According to Barrett (1978:224; also Brown 1975:157) the meaning of eK TOO oupavoO (C4) is parallel to 
avw8ev (C1). The repetition of C1 in C4 is especially for emphasis (Newman & Nida 1980:102). 

896 enavw relates to avw8ev (cf Schnackenburg 1965:395). 

897 '0 OVW8€V epXOIJ€VO<; and 6 WV eK Tfl<; Vile; are both singular; in the case of the former the emphasis is 
on the uniqueness of the heavenly revealer, while in the case of the latter navrwv in C1 brings out the whole 
of the human race on earth. Therefore can we interpret 6 wv eK Tile; vile; generically (Schnackenburg 
1965:395). Morris (1975:243f) is of the opinion that navrwv (C4) is ambiguous, both masculine ('above all 
men') and neuter ('above all things'). But from the context and the Johannine dualistic perspective the 
masculine interpretation seems to be preferable (see also Newman & Nida 1980:101). 

898 Since these people are earthly in origin they are earthly in nature, restricted and oriented in thought and 
language (Schnackenburg 1965:395) . 

899 eK Tile: vile: is probably not as negative as eK TOO KOOj.JOU (cf 15:18; 17:14), but the distance between eK 
Tile; vile: and 8K ToO oupavoO is still great enough, although the contrast is not metaphysical. The KOOIJOC: was 
created through the 'logos' (1 :3). Later the heavenly agent comes to earth to give to the earth born people the 
power to become 'children of God' (1 :12). If they can be 'born from above' they can have access to the 
heavenly world (3:3,5). Thus the earthly realm is not treated by the FE as sinful! or valueless by nature, but 
in relation to the higher, heavenly realm it is subordinated and ordained (Schnackenburg 1965:395). It is the 
'Prince of this world' who makes life in the realm 'below' sinful and corrupt (cf 8:42-47). People are 
characterized by the FE as eK Tile; vile: (3:31), eK TOO KOOj.JOU (15:19), eK TOO naTpoc; TOO Olar36AOU (8:44), 
op eK TWV KOTW (8:23) (cf also 18:37 and 8:47). By contrast with the latter Jesus is eK TWV avw (cf also 1 Jn 
2:16; 3:8, 12). 
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analogy of human 'seeing'900 and 'hearing' (compare 3:11 ff). 901 These terms also indicate 
that Jesus is the recipient of revelation although the knowledge of the Son is not thereby 
restricted or his honour diminished, since the Father has placed everything in his hands (v 
35). Behind these words, by implication, we can discern something of the mystery of the 
Trinity. Jesus is conscious of his mission902 and of his direct access to this heavenly 
revelation and knows that he is in possession of the primordial truth which he is now 
proclaiming. 903 Consecutively throughout the FG Jesus can attest that his doctrine is not 
his own but that of 'him who sent' him (Schnackenburg 1965:397).904 Thus an agent did not 
speak his own words but the words of the one who commissioned him. 905 Jesus teaches 
what he knows, what he has seen and heard in the heavenly sphere. The way the FE 
formulates it indicates the reliability of Jesus' proclamation although it was not accepted by 
men906 (T~v !JapTuplav al.noO ou~elc; Aa!J~avet -- C6).The person who accepts the 
message of Jesus agrees907 that Jesus is the promised messenger of God and admits that 
he was sent by God. This is a prominent motif in the FG. 908 

In C7 new light is cast upon the nature of !JapTuplav and nlmtc; (6 ,\a~wv -- C7). ,\a~wv 
does not describe saving faith, as in 1:12, but that it confirms the truth of God. According 
to Bultmann (1941: 118) the !JapTuplav of the Revealer is identical with what it attests, and 

900 Westcott (1890:61) thinks that twpaKev (C5) points to 'that which belonged to the existence' and ~Kouoev 
to 'that which belonged to the mission' of the Son. But the difference in the tenses is probably aimed at varying 
the style (Biass-Debrunner 197 4:176; see also Brown 1975:158; Barrett 1978:225; Newman & Nida 
1980:1 02). 'Seeing' expresses the closeness of the Son to the Father, while 'hearing' implies the 
communication of the truth in words. This element is always included in testifying (cf Schnackenburg 
1965:397). 

901 Jesus uses these terms elsewhere in the FG to indicate the knowledge which he has gained with the 
Father and from the Father, though the terms only occur together in 3:32 (cf 1 :18; 6:46; 8:26,40; 15:15; the 
combination in 5:37 refers indirectly to Jesus' knowledge) (cf Schnackenburg 1965:397). 

902 Jesus made no secret of his mission. In the FG the terms n81 .. me1v and anoOTEAA81V are used by Jesus' 
43 times. His consciousness of his mission clearly comes from (i) 7:28f: ' ... an' ej.JauroO ouK e}..~}..u8a, a}..A' 
00r1v a}..r)81v6~ 6 n81JLJJO~ IJ8, ... nap' auroO ei!JI KaKelv6~ 1J8 an80T81Aev' and (ii) 8:14: ' ... oi<Sa n68ev ~}..8ov 
Kai noO unayw Uj.J8I~ .. .' 

903 The testimony of this heavenly agent is as reliable as the testimony of an eyewitness in earthly matters, 
but in the case of this agent any possible error in sensory perception is excluded. His witness conforms to his 
heavenly qualities of life (1 :4), light (1 :4,5) and truth (1 :9, 14, 17; cf 8:32,40,45; 17:17; 18:37) (Schnackenburg 
1965:397). 

904 7:16; cf 8:26,28; 12:49; 14:24; 17:8. 

905 This text forms the basis of Jesus' authority as he frequently argues in the discourses: 5:30ff; 7:16ff; 8:16ff; 
12:45ff (Loader 1984:190). 

906 1n C7 the FE corrects the rhetorical ou<Sei~ (C6) just as he corrects 1 :11 in 1 :12; cf also 8:15f and 12:44f. 

907 ou<Sei~ in C6 is not to be understood literally as colon 6 shows. The FE has already made it clear in Jesus' 
dialogue with Nicodemus that a man must be reborn. The natural man is not interested in accepting Jesus' 
witness (Morris 1975:245). But when a person accepts Jesus he sets his seal on the proposition that God is 
true and recognizes Jesus' heavenly origin. He acknowledges the truth of the revelation of God in Jesus. 
Morris (1975:245) refers to the usage of a seal in antiquity which could help to explain the reference in C7. 
In those days many people were illiterate. A design imprinted by a seal conveyed a particular message to 
these people. Great men used distinctive seals which marked articles as their property. A seal came to be 
used to denote ownership and also to give a man's personal guarantee. The most common use of this verb 
in the NT was to indicate God's marking of his own people (cf 6:27). 

908 See 7:16, 18; 8:26; 12:49; 14:24; cf 4:34; 5:19,30; 6:38,39; 9:4; 10:37 ,38; 17:4. 
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not complementary to it. Therefore it finds confirmation in its acceptance by faith. It is only 
through faith in the word of J.Japrupiav that one can see to what the word bears witness, 
and consequently recognize the legitimacy of the witness himself. Bultmann correctly refers 
to 1 Jn 5:10 which states that the person who puts his faith in the Son has 'the testimony 
in himself, which means that he needs nothing more to confirm the testimony, for he 
himself already possesses it in the testimony itself. According to 7:17 whenever a person 
does the will of God he will recognize the truth of the teaching of Jesus. 

The phrase ov yap aneOT81A8V 6 8eo~ TO P~J..IaTa TOO 8eo0 ,\a,\el (C8) indicates that God 
himself speaks in the words of the agent. This explains why the word of witness and that 
to which the word bears witness are identical, because what God says is said by God 
himself. This is due to the fact that the Father is in Jesus and where Jesus is, the Father 
is also. Thus, what God says is nothing else than God's action. 'If in Jesus the ,\6yo~ 
became flesh, then God's action is carried out in Jesus' words (Bultmann 1941: 119). Even 
the identification of Jesus' words with the words of God is underlined by ou yap eK J..IETpou 
oiowo1v ro nveOJ.Ja (C9). This would mean that the agency of Jesus and the revelation and 
salvation which he brings is complete, sufficient. According to the FE the revelation
salvation which Jesus brought consists of more than a complexity of statements and 
thoughts (17:6-8) forming a unified system and including the appearance of a heavenly 
figure in bodily form in Jesus. The completeness of the revelation-salvation accomplished 
by Jesus lies in the definitive character of the event ( cf Bultmann 1941: 119). This in fact 
would mean that Jesus is the eschatological event. 

The statement that 'the Father' loves the Son (6 nar~p ayanQ TOV ui6v -- C10) is found 
in the FG combined with the idea that God redemptively, in a concrete form in his Son, 
becomes visible and active in him. Colon 11 "navra OEOWK8V ev rn xelpl auroO" conveys 
the same meaning. Jesus represents the Father; in Jesus the Father is present (Bultmann 
1941: 119f) and gives to his Son the Spirit without measure. This last point will now be 
discussed. This will be followed by a discussion of navra OEOWK8V ev rn xelpl auroO. 

(ii) Jesus receives the Spirit without measure 
This divine agent is no more than the spokesman of God (8:26; 17:8), the mediator of life
giving words to a world estranged from God. Therefore the call of this unique agent cannot 
be disregarded for he speaks the words of God with the full authority given to him from 
heaven. 'To believe Jesus is to believe God' (Carson 1991 :213). The opposite is also true 
(cf 12:44ff; 1 Jn 5:10). The Father has given Jesus authority to speak because he himself 
speaks in his Son (14:10) (Schnackenburg 1965:399). C8 and C9 give the basis for Jesus' 
authority (Newman & Nida 1980:1 03): 

ov yap aneOT£1A8V 6 8eo~ 
ra P~J..IaTa roO 8eo0 ,\a,\er09 

ou yap eK J.Jerpou oiowo1v ro nve0J.Ja.910 

Here the sender (roO nEJ..I4JaVT6~ J..le) is completely one with the agent. Therefore, to 'see' 
the agent is to 'see' the sender (12:45), and to 'hear' the words of the agent is to 'hear' the 
words of the sender. Thus 'speaking the words of God' with which the prophets of the OT 
had been charged, now takes on a new dimension and a unique meaning with the 

909 The focus here is on the content of the message. The FE wants to communicate that Jesus, the agent 
whom God has sent, speaks the message that comes from God (Newman & Nida 1980:1 03). 

910 The phrase "au ... tK IJCTpou" (C9) is often used in Rabbinic writings to express the semantic meaning of 
'completely' or 'fully' (Newman & Nida 1980:1 04). 
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proclamation of the eschatological agent, the 'Son', as spelled out by the FE in his 
Christology.911 This is due to the fact that ou yap EK 1-JETPOU olowOIV TO nv€01-Ja (C9). This 
is the key to such a performance. The Father has given his Son the Spirit in unlimited 
fulness, 912 so that in the end this 'last agent' could speak the words of God as no one had 
ever done before (Schnackenburg 1965:399).913 The phrase "tK 1-JETpou olowo1v'' is difficult 
to interpret. Commentators failed to do so. A possible explanation of this phrase is as 
follows: From the context it is clear that the message (words) of this agent on behalf of the 
sender is only possible through the receiving of the Spirit. But the fact that the Spirit is 
given EK 1-JETpou olowo1v enables the divine agent to speak the words of God as no one 
has ever done before. Thus the phrase "tK 1-JETpou olowo1v" relates to the content of the 
message brought by the agent, revelation EK 1-JETpou olowo1v. 

This says that the Father himself inspires the words of his agent and divine through the 
Spirit. But this indication "eK 1-JETpou olowo1v'' goes even beyond the message content of 
the agent. It also concerns his whole ministry. The naVTa (C11) corresponds with ou EK 
1-JETpou (C9). By his bestowal of the fullness of the Spirit upon his agent, the Father 
entrusted to him the fullness of salvivic knowledge which he had to reveal to men. 914 

(iii) The Father has placed everything in the hands of his Son915 

When the FE wants to indicate the mystery of the agent's (Jesus) union with his sender 

911 Carson (1991 :213) pointed out how God, throughout the redemptive history, spoke to Israel through many 
accredited messengers. In each case the messenger received that measure of the Spirit that was required 
for his/her assignment. But in the case of Jesus it was different; to him God EK 1J8Tpou ~~~w01v TO nveO!Ja. 

912 The subject of C9 could easily be seen not as the Father, but as his agent who pours out the Spirit 
abundantly, without limit (cf Dodd 1980:310,41 0). The text-critical apparatus gives us an indication how to 
understand this phrase. After ~~~w01v a number of manuscripts (A C2 De LV 086 f 3 M lat s'fh co; Or) have 
6 8eoc; To nveO!Ja. This supports the interpretation that the Father must be the subject and not his Son who 
ou EK 1J8Tpou ~~~wo1v TO nveO!Ja. Then, as Schnackenburg (1965:400) correctly proposes, in view of the use 
of the particle yap, we can interpret this phrase as follows: 'that he speaks the word of God is recognizable 
from the fact that he imparts the Spirit in (eschatological) fullness. The indication of Brown (1975:158; also 
Hendriksen 1976:150) that it is the Son who gives the Spirit is unacceptable. His motivation is based on 
linguistic statistics while it is very clear from the context that it is the Father who gives the Spirit to his Son. 

913 Strack & Billerbeck (1924:431) pointed out that the rabbis were convinced that the prophets of the OT 
received the Spirit in different measures. In his testimony the Baptist confirmed that 'the Spirit descended on 
Jesus' at the Baptism and remain on him (1 :32,33). Because Jesus has the fullness of the Spirit, he can 
'baptize with the Holy Spirit (Paml~wv tv nveu!JaTI aylcv -- 1 :33), speak words which are Spirit and life (a eyw 
A8AOAf1Ka UIJIV nveO!Ja WTIV Kal ~wr1 ear1v -- 6:63b, cf 6:68), and bestow the Spirit to believers (7:39; 20:22). 

914 
If we understand C9 correctly, it gives deep insight into the Christological thought of the FE. It can then 

probably be formulated as such: The Spirit unites the Father and the Son for the Son's revelatory-salvivic 
work, even though the Spirit is only given after the glorification of Jesus (20:22) (Schnackenburg 1965:400). 

915 The motif of 'the Father giving (~1~6vm) to Jesus' occurs throughout the FG. He has given 'all things into 
the hands of Jesus' (3:35; 13:3); the Spirit (3:34); the work Jesus accomplished (17:4); the works he did (5:36; 
cf 14:31); his message (12:49; 17:8); his authority (17:2); his name (17:11); his glory (17:22ff); his disciples 
(6:37ff; 1 0:29; 17:6,9, 12,24; 18:9); the cup he must drink (18:11 ); to judge (5:22); to have life in himself (5:26), 
and power over all flesh (17:2), words (3:34; 17:8), the works (3:36), the work as a whole (17:4), glory (17:24), 
everything Jesus asks for (11 :22), his commandments (12:49; cf 14:31; 17:4), 'to have life in himself (5:26), 
authority to execute judgment (5:22,27a), power over all flesh (17:2), 'the Spirit without measure' (3:34). He 
has also given him those who believe in him: 6:37,39; 1 0:29; 17:2,6,9, 12,24 18:9. From all these texts and 
others it becomes clear that the Son does what his Father does, 'they act with the same power and have one 
nature' (Brown 1975:162). The FE uses the verb ~~~WIJI 76 times, much more frequently than any other NT 
author (Luke, who uses it the second most, counts 60 times). 
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(God), he uses the absolute, 6 naT~P and 6 ui6c;. For the FE this is the only and ultimate 
way to indicate the metaphysical source of the common thought and action of God and 
Jesus (Schnackenburg 1965:400). The words naVTa 5t5wKev EV Tfl xelpl aLJTOO (C11) 
indicate the dependence of the human Jesus on the Father while the FE is also convinced 
of the preeminence of Jesus (Logos, Son of God, etc). 

C9 stresses the love of the Father for his Son916 (see also 5:20;917 10: 17; 15:9f; 17:23f,26), 
because it is the nature of love to give918 and to give without measure (3: 16; 13:1; 14:31) 
(Schnackenburg 1965:400; Newman & Nida 1980:1 04; see also Morris 1975:247). 'One 
loves another for the sake of benefiting the one he loves, rather than for the sake of 
receiving benefit from the object of his love' (Newman & Nida 1980:104 ). 'To give 
something into the hands of another'919 is a semitic expression (Newman & Nida 1980:1 05), 
meaning in general the conferring of power, authority and equipment (cf Barrett 
1978:227).920 This statement is expressed most generally in 13:3, with a slight variation, 
and comprises the whole process of salvation, from the giving of revelation to the giving of 
I ife by the Son. 

In chapter 5 the Father gives the Son authority and power to judge. 921 No one can do 
anything unless it is given to him (3:27) by God, whether it be Jesus, one who would come 
to Jesus (6:65) or even Pilate ( 19:11) (Loader 1984:191 ). 

The authority of the mission of Jesus rests with the Father. 922 Firstly, he initiated this 
mission by virtue of his love for the world (3: 16) and therefore sent his Son into the world 
(4:34; 14:24; 17:18). Secondly, the action of God is stressed in vv 3:17 and 6:44 through 
the one that was sent. These relate to the Father/Son relationship of equality ( 1:1; 5: 19; 
cf 1 0:30) and economical subordination (5: 19). Together these two aspects accentuate the 
position of God in his role as sender and the nature and work of Jesus as the one sent by 
the Father to realize God's purposes (cf Mercer 1992:458). So the Son carries the full 

916 The present tense indicates that the Father always and constantly loves his Son (Newman & Nida 
1980:1 04). This love of the Father also takes effect on those who love and believe in the Son (cf 14:23; 17:23) 
(Sanders 1975:136). 

917 In 5:20 the FE uses another verb: <j>IAE:I. Most scholars agree that there is no distinction in meaning 
between these two verbs the way the FE uses them (Newman & Nida 1980:1 04). 

918 The perfect tense of ~t~wKev is difficult to interpret. It could be taken to indicate timeless giving or the act 
of loving and giving by which the Father entrusted navra to his Son in his act of sending him into the world 
(Schnackenburg 1965:400f). 

919 1n terms of Christology this phrase does not indicate the imminent self-communication between the Father 
and the Son within the Trinity, but the giving of knowledge and power when the Son is sent as saviour 
(Schnackenburg 1965:401). The perfect tense (~t~wKev -- C11) suggests that this received knowledge and 
power remain within the knowledge and power of the Son. The meaning of this phrase may be rendered as 
'to give Jesus control over everything' (Newman & Nida 1980:1 05). 

920 Sanders (1975) translation which reads ' ... has given all things by his means, literally, by his hand', is not 
justified. 

921 It also becomes the central theme (see 5:22,23). 

922 Another principle is that according to the halakah the sender transfers his own rights and the property 
concerned to the agent (Borgen 1968:141 ). 
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authority of the Father with him.923 The Father has placed his divine 'seal' upon his Son 
(6:27). The Son is then the bearer of divine authority. His words, acts, and his very person 
have the force of God's own self (Kysar 1992:43). 

The moment the credentials of the agent were authenticated, 'he became ( ... ) 'like' the 
principal himself: it was as if the principal was present' (C1.1.2) (Harvey 1987:247). The 
conclusion with regard to this statement then is that when God's agent speaks and works 
on God's behalf, it is as if God is present --then there can be no limit to the transactions 
the agent undertakes on behalf of God. 924 A true agent has the right and duty to do what 
God would be doing (C1.1.2); if he were false he would be committing blasphemy. 

Once the authorization of the agent is established,925 his words and actions can have legal 
consequences. His appearance would force a third party to make a decision regarding his 
credentials.926 His authority has to be tested by the asking of appropriate questions (or for 
'signs') (Harvey 1987:247). The claims of the agent are always open to discussion. To 
accept his claims means to acknowledge his authority over the whole of one's life. It is 
under such a scheme of questioning that the FG presents (at least in part) the appearance 
of Jesus as the agent of God927 (Harvey 1987:248). 

To have written (or said) of a person who appeared to speak and act with absolute 
authority that he was the 'Son of God' (C1.1.2) was to acknowledge him as the 
representative of God928 on earth. To him the same homage, obedience and respect would 

923 Harvey (1987:247) clearly points out how the same principles that apply to the appointment of a civil agent, 
apply to an agent of God. He states that the appointment of an agent in civil matters does not appear to have 
been a public or formal act. No agent could point to the moment of his authorization as evidence for his legal 
act on behalf of his principal. Rather a 'sign' for evidence had to be sought to determine to what extent his 
character and works were consonant with his alleged mission. In the case of the agent of God intimate 
knowledge of God's (his principal) affairs and methods would be a 'sign' of his authenticity. This person should 
act as 'a man of God' and to the advantage of God (his 'glory'). The true agent had a right and duty to do what 
God would be doing. In other words, the authority of the agent will be constituted when the agent speaks and 
does things in which God has an interest. This issue was raised frequently by the utterances and actions of 
Jesus. 

924 The agent can most certainly be involved in certain transactions such as proclaiming God's word, forgiving, 
judging, loving, and healing. 

925 The appointment of an agent does not appear to have been a formal or public act (BOhner 1977:181 ff): 
it was difficult for the agent to point to the moment of his authorization as evidence for his power to act on 
behalf of his principal. The agent was rather asked what 'sign' he had to prove his authority (cf Jn 2:18), and 
how far his character and 'works' were consonant with his aleged mission. These principles also apply to the 
agent of God (Harvey 1987:247). 

926 
Rengstorf (1933:421ff) argues that when Jesus wants to denote his full authority to both the Jews (5:36,38: 

6:29,57; 7:29; 8:42; 1 0:36) and the disciples (3:17; 20:21) he uses anoartAAE:IV. He thereby shows that behind 
his person and words stands his Father and not merely his pretentions. Even when he prays he uses 
anoartAAE:IV to describe his relationship with his Father (11 :42; 17:3,8,18,21 ,23,25). 

927 Harvey (1987:248) points out that also in Josephus the same principle of communication/agency (that is 
found in the FG) is applied to both 'bringing God to manifestation' and 'reconciling enemies with one another'. 

928 The object person of the agency in the case of Jesus was God --which God? For the Jews, God was very 
exclusive: only one being could be called 'God', the God of Abraham (John 8), the God of the universe (John 
1). Therefore no intercourse with him was conceivable-- he was the one figured in the FG. To compare the 
term 'God' with the term used in other pagan religions (Greek culture) was instructive. There were many 'gods' 
and it would pose no problem to add to their number a human being who would seem worthy the description 
(as was the case with the emperor cult). These gods did not need any agent for they could move about 
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be due as if one were in the presence of God himself. It was actually only after his death 
and resurrection that Jesus was really acknowledged as the Son of God. Those who 
acknowledged him were called upon to mould their lives to the pattern that he has been 
authorized to lay down for them (Harvey 1987:248f). 

Although authority is transferred from the sender to his agent (cf Harvey 1987:241 ), the 
agent still remains an agent of the sender. John 6:44 is to be understood in this sense: 'No 
one can come to me (the agent) unless the Father who sent me (6 nEIJ4JO<:; IJ8, i.e. the 
sender) draws him ... ' In other words, when a person comes to Jesus, who is the agent, it 
is the same as to be in the possession of the sender, who is the Father, and only those who 
are included in the claim of the Father come to his agent (Borgen 1968: 142). 

In conclusion: in 10:36 Jesus claims to stand in a close relationship with God. In fact, he 
is the Son of God (C4.2.2). Therefore there could be no better agent to be sent by God 
than his only Son, who knows his will and plan for the world. Therefore God sets aside his 
Son for a particular mission: he has to reveal the Father. 

In 3:31-35 it is stated by the FE that Jesus, who comes from above, is above all (C1 ,4). 
Jesus did not only, as in the case of previous earthly agents of God, brings the message 
of salvation. In fact, Jesus is salvation. He also receives the Spirit without measure. This 
enables him to speak about what he has seen and what he has heard from the Father as 
no one has ever done before.The Father also equipped him with the power and authority 
required to fulfil his divine mission. Jesus' origin and nature is that he is from above. He is 
separated from those who are from the earth. Jesus experienced direct knowledge through 
seeing and hearing from the Father. The Father is in Jesus and where Jesus is, the Father 
is. Thus in Jesus the Father is present. This would imply that Jesus, who is the agent of the 
Father, is like the Father who sent him. 

(b) An Agent is like the one who sent him929 

The basic principle of the Jewish institution of agency is the axiom that 'an agent is like the 
one who sent him'. 930 This relationship is applied regardless of who the sender was. 
Consequently, to deal with the agent was the same as dealing with the sender himself 

themselves among men. These two perspectives of the term 'God' constitute the poles between which the 
Christology of the FG underwent its early development. From the Jewish perspective, to call Jesus God would 
be tantamount to blasphemy. According to them this term could refer to none other than the one God of the 
OT. From the Greek perspective, however, there was no problem in calling Christ 'God'. It was only 
neccessary to distinguish him from other gods by way of defining his divinity in relation to the one God in 
whom the Jews believed. Thus, to solve this paradox, Harvey (1987:249) proposed that whereas the Greeks 
needed to refine their general usage of the term 'god' and while the Jewish Christians could not match to 
extend their exclusive use of this term, 'they leaned towards a kind of functional identity between Jesus and 
God, and that some of them found in the concept of "agency" a useful model for doing so .... The Fourth 
Gospel itself was promptly enlisted in this task, and the fuctional origin of much of its Christological language 
was lost to view.' 

929 7:16, 18; 8:26; 12:49; 14:24; cf 4:34; 5:19,30; 6:38,39; 9:4; 10:37 ,38; 17:8. See also Strack & Billerbeck 
(1922:590) on Mt 10:40 and (1924:558) on Jn 13:16. For a more detailed account of the Jewish legal theory 
of envoys, see Rengstorf (1933:413-420). Cf also BOhner (1977). 

930 Borgen (1968:138) refers to the following references from the halakhic writings: Mek. Ex 12:3, 12:6; 
Berakoth 5:5; Baba Metzia 96a; Hagigah 10b; Qiddushin 42b, 43a; Menahoth 93b; Nazir 12b, etc. Cf also 
Harvey 1987:241. This is a quotation by Borgen (1968:138) from Saba Qamma 113b. 

Digitised by the University of Pretoria, Library Services, 2012

 
 
 



An Agent is like the One Who Sent Him 267 

(Borgen 1968: 138; cf Harvey 1987:241 ). 931 This halakhic principle meant that the agent was 
analogous to his sender as far as the 'judicial function and effects' were concerned (Borgen 
1968:139).932 ln ancient times the one who was sent carried with him the contrary identity 
of equality and subordination: on the one hand the agent has significance and on the other 
hand he has none (Borgen 1968: 139). 

This old Jewish axiom that a man's envoy is like himself (Strack & Billerbeck 1922:590; 
1924:558) is used with strong emphasis in the case of the Johannine Jesus in the FG 
(5:19; 12:44f; 13:20; cf 15:21; 17: 18; 20:21 ). The 'agent' is the 'Son' (C1 0-11) who is and 
remains close to the Father. 933 Thus in this 'agency-perspective' the unity between Jesus 
and the Father becomes clear. 934 

In ch 5:16-30 an exposition is given of the Father/Son relationship ( cf Loader 1984:194, 
Waldstein 1990:313; Carson 1991 :262). 'Nowhere else in the Gospels do we find our Lord 
making such a formal, systematic, orderly, regular statement of His own unity with the 
Father, His divine commission and authority, 935 and the proofs of His Messiahship, as we 
find in this discourse' (Ryle quoted by Morris 1975:311 ). In order to determine such a 
relationship there are two important aspects to consider, namely, who the person is, and 
what he does. On the other hand one can see who he is in what he does, and what he 
does he does because of whom he is. John 5:16-30 is a striking example that incorporates 
both these reflections. Verses 16-18 reveal who Jesus is, and vv 19ff what he did. What 

931 When Philip requests Jesus to show them the Father, Jesus replies that 'Anyone who has seen me has 
seen the Father' (14:8-9). 

932 Some rabbis developed this into a judicial misticism. According to them the agent is identical to the sender 
(Preiss 1954:25). From this statement it seems that the agent derives both his qualities and his authority and 
function from the sender (Borgen 1968:139). 

933 This unity between the Father and the Son is seen in terms of doing God's will and accomplishing his work 
(4:34; 6:38; 9:4); to please the Father (5:30; 8:29); to honour him (5:23); to bear witness (8:18); believing in 
Jesus is believing in the Father (12:44); seeing the Father in Jesus (12:45); he who accepts Jesus accepts 
the one who sent him (13:20); both Father and Son will send the Paraclete (14:26; 15:26); in 8:29 Jesus says 
that the one who sent him is 'with him' and has not deserted him; the Father gives the Son his life (5:26); all 
that the Son has is the Father's and what the Father has is the Son's (17:1 0). This theme was developed 
under many aspects and with different forms of expression. The most important ones are: co-operation in the 
earthly ministry of Jesus, a real working together with the Father (5:17, 19,20), in such a way that the Son can 
do nothing by himself (5:19,30). He only speaks of and does that which he has seen, heard, and learned from 
the Father (cf 8:28,38,40; 12:50; 15:15), while the Father shows all to the Son (5:20). The Father also entrusts 
to the Son his greatest works, judgment, and the giving of life (cf 5:21-27), and navra e~wKev aCn0 6 nar~p 
eic; rae; xeTpac; (13:3). Thus the Son submits to the Father's will (8:29; 14:31; cf 4:34; 1 0:18; 12:49,50) and 
seeks only to glorify the Father (8:50; cf 7:18), while the Father does not leave his Son alone among hostile 
men but is 'with him' (8:29; 16:32). He also honours and glorifies his Son (8:54; 13:31 ,32; 17:1-5). All this 
leads to statements indicating a fuller unity between the Son and the Father: mutual knowing (1 0:15), being 
one (1 0:30; 17:11 ,22), so that the Father is in the Son and the Son is in the Father (1 0:38; 14:10,11 ,20; 
17:21 ,23). Because the Father is in the Son, he who has seen the Son, has seen the Father (8:19; 12:45; 
14:7,9). The Father guarantees the revelatory-salvivic activity of Jesus on earth, because he is behind all this; 
he has given the Son the words to speak and works to perform (cf 12:45); the Father, indeed, is even in them 
himself (cf 14:10,11 ). The Father has approved his Son as his agent' (he has set his seal on him -- 6:27; cf 
also v 29). 

934 Kasemann (1968:9ff) correctly sees the unity or 'oneness' between the Father and the Son as the 
distinctive element of the Christology of the FG. The recognition of this 'oneness' enables us to address 'the 
problem of the divine glory of the Johannine Christ going about on earth' as well as the problem of the 
heavenly agent, allien to the world 'below', who is 'totally on the side of God'. 

935 
' ... the authority with which He teaches and acts is nothing less than the authority of God' (Morris 1975:313). 
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he did was not performed on his own; 'he does only what he sees the Father doing', that 
is to give life (vv 19-21 ). But the Father has also given the Son to 'the full right to judge' (vv 
22-23). Then in vv 24-29 these two themes (to give life and the right to judge all people) are 
woven together and placed in an eschatological context (Newman & Nida 1980: 153). The 
theme of this pericope is set up by the response of Jesus when the Jews (v 16) attack him 
for healing a paralytic on the Sabbath. 936 In his response to their attack Jesus answers 
them: '6 OE [, 111000<:;] aneKpivaTO aLJTOtc;, . 0 naT~P IJOU ewe; apTI tpya~eTal, Kayw 
tpya~O!Jal.' (5:17). This enigmatic statement becomes clear only against the background 
of the Jewish teaching that God alone can work on the Sabbath; his work as creator 
continues uninterruptedly, even on the Sabbath (Strack-Billerbeck 1924:461f).937 Jesus' 
opponents immediately understand the implications of his statement, therefore: 'o1a T00To 
ouv IJCxAAOV t~~TOUV aUTOV oi , louoatOI anOKT€JVal, OTI ou IJOVOV EAU€V TO oa~~aTOV 
aMa Ka1 naTepa 'IOIOV EA€V€V TOV 8e6v, Yoov eaUTOV nOIWV T(il 8e(il (5: 18). 

From this text (5:16-30) the following three aspects emerge concerning the Father-Son 
relationship: The equality and economical subordination of the Son to the Father, the 
preparation and equiping of the Son by the Father, and finally the Father bestows his 
authority on the Son. All three aspects relate and contribute to the exposition of the 
statement: 'An agent is like the one that sent him'. 

(i) Equality and economical subordination of the Son to the Father 

It is especially in vv 19,20 where this relationship of equality and subordination between the 
Father and the Son is clearly spelled out. 

1 5:
19

' AneKpivaro ouv 6 'lrJooOc; Kai "f),eyev aLnoic;, 
1.1 · AJ..I~V CxJ..I~V 'Atyw UJ..IiV, 

1.1.1 ou ouvarar 6 uio<; noreiv a¢' tauroO ouotv A 
tav 1-1~ rr P'Atnn rov nartpa noroOvra B 

1.1.2 .... a yap av tKeivoc; [TOV nartpa]938 norn B' 
raOra Kai 6 uio<; 6J..1oiwc; norei. A' 

1.2 206 yap naro0 ¢r'Aei rov uiov 
1.3 Kai naVT0-08iKVUOIV OUT(i} a aUTO<; norei, 
1.4 Kai IJ8i~ova TOUTWV 08i~81 auT(il epya, l'va UJ..18i<:; 8aUJ..IO~flT8.939 

In these cola the relationship of the Son with the Father is expressed directly and 
objectively in an analogous family metaphor by Jesus' absolute use of the terms uioc; and 
naTepa. Schnakenburg (1971: 129f) points out that 6 uioc;, which the FE uses exclusively 
with the definite article, is the priviledged Christological title and the one that Jesus prefers 
to use when referring to himself. If he wants to remain obedient to God he is bound to 
speak and act this way. He has to act this way in order to TeAeJwow auToO TO epyov (4:34). 

936 The healing narrative and Sabbath controversy correspond in many aspects with the Synoptics; the 
subsequent discourse, by contrast, is only to be found in the FG (Waldstein 1990:313). 

937 'For the Jews the Sabbath privilege was peculiar to God, and no one was equal to God (15:11; Is 46:5; Ps 
89:8). In claiming the right to work even as his Father worked, Jesus was claiming a divine prerogative' (Brown 
1972:217). See Bernard (1969:236); Barrett (1978:213) and Dodd (1980:321 f) for rabbinic statements that 
Divine Providence remains active on the Sabbath. 

938 My own insertion. 

939 This text (5:19-26) gives the Father-Son relationship formal expression because both are mentioned here. 
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The mission of the Son of God is presupposed in ch 5. 940 God, invisible and transcendent, 
is now seen to act through the incarnate 'A6yoc,, Jesus, in whom he is present. His will, his 
words and his deeds are accomplished in and through Jesus. Thus, through the Son, the 
Father reveals his will and accomplishes that which he wants done himself. Through the 
cross Jesus makes effective what the Father in fact does. Thus God has communicated 
himself to men in Jesus as the one who acts to save them (Schnackenburg 1971: 130f). 

The Father and the Son are represented as one, but are not identical. The Son is divine, 
yet he is in a sense economically subordinate to God (Kysar 1992:43f). Cola 1.1-4 describe 
both the Son's absolute equality with and dependence on the Father. It reveals the basic 
equality and economical subordination of Jesus' work with the divine work. 941 

Economical subordination 
The first relationship concerns the agent's position towards the one who sent him. They 
stand in an unequal relationship towards one another (Van der Watt 1991:11 0). Concerning 
the status and function of the 'one who is sent', he is insignificant in the presence of the one 
who sent him. His deeds are prescribed by the one who sends because he embodies all 
authority (Borgen 1968: 139f). To be the 'agent' of the one who sends him, his actions must 
correspond with those of the sender. The moment he does not act according to the 
commands of the one who sent him, he will loose his status as an agent. When one person 
'sends' another, a degree of subordination is always implied. 942 

In the sender/agent relationship the sender is always superior. 943 This economical 
subordination fits in very well in the Father/Son relationship in the FG and implies that the 
Son is economically subordinate to the Father, as is stated in 13:16:944 

1. OUK EOTIV ooO'Aoc, ~er~wv TOO KUplou ...... auTOO 
2. OUOE an6mo'Aoc, ~er~wv TOO TIE~4JaVTOC, aUTOV. 

This principle concerns the fact that the one who is sent is not greater than the one who 
sends him. Here we find that an6mo'Aoc, parallels with ooO'Aoc, whereas TOO nt~4JaVToc, 
parallels with ToO Kuplou. Mercer (1992:462) points out that in the FG 'the oneness of the 
sender and the one sent is balanced by an emphasis on the subordination of the one sent.' 
The Father is the one who shows the Son everything (5:20) and placed everything in his 
hands (3:35). Therefore he knows everything (16:30). Thus Jesus testifies about what he 
saw and heard from the Father (3:32,34; 8:28; 17:8). He does nothing by himself (5: 19,30; 
8:28). He says only what the Father has instructed him to say (12:49,50; 14:1 0). Jesus' 
only wish was to do the will of him who sent him (4:34; 5:30; 6:38-40; 6:38-40; 8:29). He 
even says that it is the Father, living in him, who is doing his work (14: 1 0). Jesus indicates 
that the decision to come was not his own, but that it was the Father who sent him (8:42) 

94° Cf 3:16ff,34; 4:34; 6:29,38, etc. 

941 According to Bultmann (1941 :186) v 19 reveals only the basic equality of Jesus' work with the divine work. 
He neglects the fact that this verse shows Jesus' subordination to the Father, which is clearly depicted in 
C1.1.1. 

942 Mercer (1992:462) indicates that this idea is also supported by rabbinical agency. 

943 Compare the following two verses: 10:30 tyw Kai 6 nar~p ev EOIJ8V. 
14:28 6 nar~p IJ8f~wv IJOU tor1v. 

944 Matthew 10:24 (cf Luke 6:40) parallels with the first part of John 13:16. 
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because the Father is greater than he (14:28). 

This subordination is also seen in other practices: Jesus seeks the will (5:30), 
accomplishes the work (5:36), speaks the commandment (12:49) and the word (3:34; 
14:24) of the one who sent him, his teaching is not his own but that of the Father (7:16), 
and he pronounces what he heard from his sender (6:57). Jesus says that the one who 
sent him is reliable (8:26) and emphasizes the importance of seeking his glory (7: 18). In 
6:38-39 Jesus also says that he came to do the will of the sender, which is expressed in 
v 39 as not to lose any of all those that the Father has given him (Mercer 1992:462).945 It 
is clear that Jesus can only do and say the things that he had learned from the Father 
(C1.1.1) through his example (C1.3).946 On his own the Son can do nothing (C1.1.1 ). In this 
sense the Son is indeed the agent of the Father (cf BOhner 1977; Harvey 1987) and the FE 
regards him as even more. The phrase, ou 5uvaTal 6 uioc; no1elv acp' eauToO ou5ev 
(C1.1.1) points to the authorization of the mission of the Son (Bultmann 1941: 187). All the 
expressions947 in the FG that state that the Son does what the Father does, attest to what 
was asserted in the prologue by Ka1 8eoc; ~v 6 'A6yoc;. 

Whatever the 'ioov eauTov no1wv TQ SeQ (v 18) might mean, the truth is that ou 5uvaTal 
6 uioc;948 no1elv acp' eauToO ou5eJ349 --which means that he can do nothing 'on his own 
initiative' (cf v 30).950 Although he is the unique Son of God (1 :49), and may be called God 
(1: 1, 18; 20:28), and has divine titles (1 :40-51 ), and as in this context has divine rights 
(5: 17), yet he remains completely economically subordinate to the Father in all his activities 
(compare 10:30 with 14:28). Not only does the Son perform the deeds that please the 
Father (8:29), but he can do only Tl ~'Aenn Tov naT8pa no1oOVTa (C1.1.1 ). From the 

945 Subordination in relation to the 'sending' verbs is also found in respect of John the Baptist. He came to 
bear witness to the light and is subordinate to God who sent him (1 :6). Even the temple guards of 7:32 are 
subordinate to the chief priests and Pharisees who sent them. 

946 Dodd (1976:386; cf also Lindars 1981 :221) here sees a genuine parable, 'In John v. 19-20a (down 
to ... auroc; no1ei) we have a perfectly realistic description of a son apprenticed to his father's trade. He does 
not act on his own initiative; he watches his father at work, and performs each operation as his father performs 
it. The affectionate father shows the boy all the secrets of his craft'. The author and reader's cultural 
background could have played a role here, in which case the meaning would have been transformed and 
deepend (cfMorris 1975:312). 

947 That Jesus carries out the will of the Father, fulfils his commandments (5:30; 6:38; 1 0:18; 12:49; 14:31; 
15:1 0), works his work (4:34; 5:36; 9:4; 17:4), acts on the authority of the Father (5:27; 17:2), all that belongs 
to him belongs to the Father and vice-versa (17:1 0), he speaks the words of God (14:9), he is one with the 
Father (8:16,29; 1 0:30; 16:32; 17:11; cf also 1 0:38; 14:1 Of; 17:23), the Father works his works in Jesus 
(14:1 0). 

948 Cf 3:16,17,35,36a,b; 5:19b,c,20-23a,b,26; 6:40; 8:35;36; 14:13; 17:1. 

949 "ou ouvarm 6 uioc; no1elv a¢' tauroO ouotv" is a common Johannine idiom used by the FE in various 
connections (7:18; 11 :51; 15:4; 16:13; 18:34) (Barrett 1978:259; Newman & Nida 1980:154). The idea that 
the Son does not act a¢' tauroO (C1.1.1) is a motif which runs through the whole FG (Bultmann 1941 :186f; 
Brown 1971 :218): Jesus does not act on his own authority 5:19; 8:28, nor does he speak on his own authority 
7:17f; 12:49; 14:10 (cfnveOlJa in 16:13); Jesus has not come of his own accord (7:28; 8:42); he does not seek 
his own will (5:30; 6:38). 

950 Dodd (254ft) thinks that the concept of the Son of God has been moulded on the prophetic model. 
Bultmann (1941 :187f) correctly points out that the unity of Jesus with God in the FG was not formed under 
the influence of OT prophecy. According to him the equality of the prophet with God is not mentioned 
anywhere in the OT. Jesus' equality with God is affirmed by his actions, his words and his metaphysical mode 
of being equal to God. 

Digitised by the University of Pretoria, Library Services, 2012

 
 
 



An Agent is like the One Who Sent Him 271 

following it is clear that Jesus cannot act independently: 

The Father: initiates, 
sends, 
commands, 
commissions, 
grants; 

Equality 

the Son: responds, 
mission 
obeys, 
performs his Father's will 
receives authority-951 (cf Carson 1991 :251). 

The second position of the agent in this description of identity concerns his position in 
relation to those to whom he is sent. A change of identity takes place (Borgen 1968:141 ). 
When the one who is sent gets into the position of performing his task, he becomes the 
'sender' for those to whom he is sent. In his performance of his task he represents the 
'sender' (13:20). What people see in and experience through the 'agent' is what they would 
see in and experience through the sender if he himself were there. Therefore it is so 
important for Jesus not to do his own will, but the will of the Father, the one who sent him, 
otherwise he will not be able to claim that he is the agent of the Father (5: 19; 7:16, 17; 
8:26,29,38; 9:4). Whoever accepts Jesus, accepts the one who sent him (13:20) (Vander 
Watt 1991:111 ). 

In the Christological description of Jesus as revealer the focus falls on the authenticity and 
uniqueness of his revelation (3:31-34; 14:1 0; 17:8). This is done by pointing at the intimate 
bond between the Father and the Son (the so called 'high Christology'). 952 Only this Son, 
as the person closest to the Father, can reveal the Father (1: 18). He is also the only way 
to the Father and therefore no one can come to the Father except through Jesus (14:6). 
Only Jesus knows the Father (8:55; 10: 15; 17:25) and has seen him (6:46; also 3:32). 
Therefore, who sees and knows the Son, sees and knows the Father (5:23; 1 0:37,38; 
12:45; 14:7,9-11 ). Who hears Jesus, hears the Father and who experiences Jesus, 
experiences the Father. Their oneness lies in the fact that the Son does as the Father 
does, speaks what he has heard, tells what he has seen, etc. 

The revelation through Jesus becomes possible due to the personal bond between the 
Father and the Son.953 1t is then this bond which not only enables Jesus, but also gives him 

951 
The words and actions of Jesus are determined by the Father, just as the actions of his opponents are 

determined (8:38,41). His words are determined because they represent the word of God, proclaimed to men 
in order to demand a decision to accept Jesus in faith (Bultmann 1941 :191 ). 

952 
Apart from the Prologue, justice must be done to the tyw eljJI passages: 26no,\,\(x exw nepl UIJWV ,\a,\elv 

Kal KpiV81V aM' 6 ntjJlJ)ac; jJ8 CxArj8~c; OOTIV, Kayw a ~KOUOa nap' auroO Ta0Ta ,\a,\w elc; TOV KOOIJOV. 27oUK 
8yvwoav 6r1 rov nartpa a uraTe; 8,\eyev. 28dnev ouv [a uraTe;] 6 · lrjooOc;, "Orav U4JWOI"JT8 rov ufov roO 
av8pwnou, TOT8 yvwoeo88 OTI tyw 8lUI, Kalan' EjJaUTOO nOIW out>tv, (x,\,\(x Ka8wc; ttlitla~tv jJ8 6 nar~p 
raOra ,\a,\w. 29Kal 6 ntjJlJ)ac; jJ8 jJ8T' EIJOU EOTIV OUK a¢~Ktv jJ8 jJOVOV, OTI tyw TCx apeora aurQ nOIW 
navrore (8:26-29). From this text it seems as if even the tyw el!JI affirmations are to be understood as 
extensions of the implication in the principle that 'An Agent is like the one who sent him'. Because so much 
has been written on the tyw el!JI sayings it will not be discussed again here. For more information consult: 
Schnackenburg (1971 :60ft); KUmmel (1974:283); Ladd (1977:250); Goppelt (1982:293); Boismard (1993:119); 
Kysar (1975:119; 1993:45ff); Gnilka 1994:247ff; etc. 

953 The Johannine Father-Son terminology is illumined by this agent-model. Harvey (1987:241) correctly 
maintains that the 'oneness' predicated of the Father-Son relationship is a 'functional oneness' rather than a 
personal or mystical relationship. 
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something to reveal, namely the Father in and through himself (Van der Watt 1991:1 09). 954 

The Father is in Jesus and Jesus is in the Father (14:10; cf 17:21-23).955 Thus the Father 
and Jesus are one (1 0:30; 17:21 ). This is why Jesus could come to reveal the truth 
(8: 14,40,45,46). 

If C1.1.2 bases the assumption that the Son cannot operate independently on the absolute 
sonship of Jesus,956 this constitutes another claim to deity; 'for the only one who could 
conceivably do whatever the Father does must be as great as the Father, as divine as the 
Father' (Schnackenburg 1971:129; Carson 1991:251), because he does everything 
'likewise'. 957 This does not mean that the Son acts alongside the Father in a similar way, 
but rather that the activities of both the Father and the Son take place simultaneously and 
that they act as one (C1.1.2). The actions of God are the acts performed by Jesus; and the 
things that Jesus does are the things that God does. The great salient truth about Jesus 
is that in Jesus we see God. Lightfoot (1956: 141) comments: 'The union, therefore, is 
absolute. It is not, for instance, as though the Son reveals the Father in certain particular 
ways or in certain remarkable actions; no moment of His life, and no action of His, but is 
the expression of his life and action of the Father.' Westcott (1890:85) correctly formulates 
the performance of Jesus 'not in imitation, but in virtue of His sameness of nature'. In this 
sense neither the obedience of Jesus nor the implication of deity should be overlooked 
(Morris 1975:313). Whoever hears Jesus, hears God whose words Jesus speaks (3:34; 
17:8), and whoever sees Jesus sees God (14:9). The second half of the statement provides 
the reason (yap-- C1.1.2) why the Son looks to the Father to guide his activity (C1.1.1 ). 
This statement is taken even further and applied to 'give life' and 'to judge' in vv 21ff (cf 

954 1n order to understand the performance of the Son, one must understand the Johannine 'image of God'. 
There are two perspectives: of equality and of economical subordination. The equality perspective functions 
on the horizontal level (God----->Son), and the economic subordinate perspective on the vertical level. These 
two perspectives cannot be inetrpreted categorically, but only in relation to one another. They indicate the 
bond of unity between the Father and the Son. On the horisontal level (equality) an ontological unity exists, 
while on the vertical level (subordination) it is a matter of functional unity. The Son's functional unity with the 
Father proves his ontological unity with the Father, and it is only on this basis (ground) of the ontological unity 
between the Father and Son that the functional unity could exist. Discipleship consist primarily of a functional 
unity between Jesus and the disciples, while each disciple must partake in the life and existence of Christ. 
They are firstly born from above. 

955 De Ia Potterie (1977:1 011 f quoted by Waldstein 1990:320) describes the relationship between Father and 
Son as follows: ' ... the human life of Jesus, his filial attitude, his submission to the Father, are the translation 
and the immage, on the level of history, of the transcendent and intra-divine relation between the Son and the 
Father. For John "the truth" is this manifestation of the profound life of Jesus; it is the transparence and the 
glory of Christ; it is, in the man Jesus, the brightness of the presence of the Father and the Son.' 

956 1n this cluster 6 ui6~ is used in an absolute sense. Westcott (1890:84f) says: 'The idea is simply that of the. 
absolute relation of the Divine Persons, of the Son to the Father, and consequently this term is used (19-23), 
and not (as below w. 30ft) 'I'-- the Christ whom you reject-- or "the Son of God" (v 25), or "Son of Man" (v 
27), which emphasise the divine or human nature of the Lord relatively to man.' Morris (1975:312) indicates 
that Jesus uses 6 ui6~ eight times in an absolute sense in w 19-26 and only five times in the rest of the FG, 
while his usual self-designation is 'the Son of man'. Its frequent use here gives strong emphasis to his divine 
sonship. Schnackenburg (1971 :129ft and 150ft) points out that it is always used absolutely with God or the 
Father and denotes their complete community of thought and action. 

957 Semi-cola 1.1.1 and 1.1.2 are joined together by yap (C1.1.2) and consist of a main clause and a relative 
clause. The reversal of the order of the main and relative clauses in C1.1.2 allows the two cola to be joined 
together by yap. 6j..loiw~ (C1.1.2) does not describe the identity in manner of the no1el (C1.1.2), which should 
then mean 'in the same way', but rather refers to the correspondence between the activities of the Father and 
the Son which then should mean and be translated as 'similarly', 'also' as in 6:11; 21:13 (Bultmann 1941 :186). 
Bernard (1969:238) calls this action of the Father and the Son 'so to say, coextensive'; cf 14:1 0'. 
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Bernard 1969:240).958 This clearly shows that the Father acts through the Son, to give life 
and to judge,959 and that the Son dutifully carries out and continues the work of the Father. 
Only the relationship between the Son (f..6yo~) and the Father (8to~) could satisfactorily 
explain this community of activity. 

In the FG the personal unity between the Father and the Son960 is confirmed in various 
ways:961 
(1) Jesus is presented as God (8e6~): 962 The only texts in the FG where Jesus is presented 
as God are in 1:1,18; 20:28963 (Brown 1971:24; Mastin 1976:32; Reim 1984:159).964 These 
three texts are of crucial importance, especially their localization in the FG. Therefore the 
explicit assertions of 1:1,18 and 20:28 are found at strategic points in the FG. 8e6~ appears 
at the very beginning of the FG, in the verse that marks the transition from the prologue to 
the body of the Gospel which consist the ministry of Jesus, and in the last and also the 

958 The 8pya in the FG refers to the miracles performed by Jesus and applies this description to him frequently 
(5:36; 7:3,21; 1 0:25,32,38; 14:12; 15:24), as he does the works of God (4:34; 6:28; 9:3; 17:4) (cf Bernard 
1969:240). Thus 8pya does not denote something spectacular or refer only to these miracles. The term is 
used in a wider sense than miracles and includes all that Jesus does (Morris 1975:314). When Jesus says 
that "IJE:i~ova TOLJTWV <Sei~e1 aCnQ 8pya", it can only refer to deeds that are greater than healing the sick or 
raising someone from the dead, e g deeds such as saving or condemning people. 

959 Schnackenburg (1971 :133ft) gives a satisfactorily explanation of God's 'giving of life' and 'judgment'. 
According to him God's desire to save people is so dominant in the mission of the Son, whose task it is to give 
life to the world, that judgment is reserved as a self-imposed fate for those people who refuse to believe in 
the Son of God (3:16ff). In 5:24-26 the FE discusses the process of giving life and in w 27-30 the judgment 
that is entrusted to the Son. This demonstrates that the sovereign power of the Son equals that of God 
himself. 

960 Brown (1975:408) declares that ' ... although the Johannine description and acceptance of the divinity of 
Jesus has ontological implications, .. .in itself this description remains primarily functional .. .'; This is supported 
by Miranda (1977:78); BOhner (1977:212f) and Mastin (1975/6:48). Harvey (1987:241 ,249) interprets the unity 
between the Father-Son only in terms of functional identity. Harvey correctly states that the Johannine Father
Son terminology is illumined by the agent model. He is one-sided in his point of view that 'the "oneness" of 
the Father-Son relationship is convincingly explained in terms of a functional identity of authority rather than 
of a personal or mystical relationship.' The problem with this interpretation is that Harvey does not consider 
the Johannine dualism. Therefore the unity between the Father and the Son is not only functional, but also 
ontological if one considers the dualism and the salvational and revelational aspects. 

961 Brown (1971 :408) has argued that 'although the Johannine description and acceptance of the divinity of 
Jesus has ontological implications .. .in itself this description remains primarily functional'. Brown arrives at this 
statement because, according to him, 'the Johannine acceptance of Jesus as divine or equal to God ... is not 
divorced from the fact that Jesus was sent by God and acted in God's name and in God's place'. The 
questions here are how the relationship between Jesus to the Father has to be understood and what it implies 
about Jesus? There is enough evidence in the FG to confirm the divinity status of Jesus and to prove his 
functional implications. In John 1 :1 (cf also 1 :18; 20:28) the 'Aoy6c, is characterized as 8e6c,. The use of the 
term 'Aoy6c, as subject of the verb 'to be' does not change the meaning of the predicate 8e6c,. The fact that 
Jesus is the complete revelation of the Father (14:9) supports his being called 8e6c,. This title does not 
indicate the function of revelation, but rather the ontological nature of the 'Aoy6c,. 

962 1nfluenced by Strack-Billerbeck (1924), Reim (1984:159f) supposes 'that the confession of Jesus as God 
in the Fourth Gospel stems from a messianic understanding of Ps. 45 in the Johannine circles which goes 
back to a pre-Christian messianic interpretation of this Psalm .. .' The statement and motivation of Reim are 
not convincing; the solution needs to be sought partly in the style and partly in the type of the document 
(Mastin 1976:34). The concept of dualism that runs through the whole FG is the answer to the question why 
the FE indicates directly Jesus as God. 

963 Hebrews 1 :8f is the only other place in the NT where Jesus is directly and explicitly presented as God. 

964 On the discussion of NT passages which refer to Jesus as God, see Mastin 1976:32f. 
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most complete confession of the church in the risen Christ near the end of the FG. It is to 
this point the FE wishes to bring his readers. In 1:1 the pre-existent 'A6yoc, is described as 
God, in 1:18 the incarnated 'A6yoc, is called the ~ovoyev~c, 8e6c,, and in 20:28 the risen 
Christ is honoured as God. Thus Jesus is called 'God' from three different points of view: 
before his descent from the world above (from God), before the many confessions in 1:19-
51 and his ministry on earth, and after his ministry before his ascent to God. 965 

From what has been said it is clear that the three proclamations of Jesus as God are 
purposefully placed, because the FE wants to present Jesus as God. The divinity of Jesus 
which is implicit elsewhere in the FG, is made explicit in these three verses (Mastin 
1976:43). According to Mastin (1976:51) this element in the FE's thought 'can best be 
understood as a result of the controversy between Jews and Christians over claims made 
about Jesus which is found reflected elsewhere in the gospel, and that the term 8e6c, 
represents the person of Christ as such: it does not describe his function, but indicates who 
he is.' 

(2) Jesus is presented as being in the Father and the Father is in him: 1 0:38; cf 14:10-11 
and 17:11,21-23. 

(3) The oneness of the Son with the Father is made manifest in Jesus' words and works 
which are also the works of the Father: 10:37 -38; 14:10-11. 

( 4) The mission of Jesus is frequently used by the FE to express his identity as 'the one 
whom the Father (or God) sent (anom8Me1v)' and to express the identity of the Father as 
'the Father who sent me (n8~ne1v)'. 966 Texts that express the same idea, namely that 
dealing with the agent is the same as dealing with the sender himself, are the following: 

' ... whoever accepts any one I send accepts me; and whoever accepts me accepts the one who sent 
me' (13:20). 

'He who does not honor the Son does not honor the Father, who sent him' (5:23). 
'When he looks at me, he sees the one who sent me' (12:45). 
'Anyone who has seen me has seen the Father' (14:9). 
'He who hates me hates my Father as well' (15:23). 

Although there is a certain opposition between the two cola, subordination (C1.1.1) and 
equality (C1.1.2), they are closely tied together by a causal link. The all-encompassing 
equality of the Son's activity with the Father is the reason why the activity of the Son is not 
independent and separate. He can do nothing by himself"& yap967 &v eKelvo~68 no1[J 

965 
These three texts at strategic points in the FG give an account of the church's confession on the person 

of Christ up to the time at which the FG was written (Mastin 1976:43). 

966 
'They knew with certainty that I came from you, and they believe that you sent me' (17:8). ' ... they know 

that you have sent me' (17:25). The FE points out clearly through the Lazarus events that the raising of 
Lazarus has the objective 'that they may believe that you sent me' (11 :42) (Waldstein 1990:311 f). Jesus also 
often appeals to his works when it becomes necessary to prove his divine mission (5:36; 1 0:25,32,37-38; 
14:10-11; 15:24) (Schnackenburg 1971 :173). 

967 The Greek text w 19-23 is structured around four yap statements (Carson 1991 :251 ff). The first one 
introduces C1.1.2, the second, yap (v 20), explains how it is that the Son can do whatever the Father does. 
The third yap (v 21) introduces an exemplification of the principal truth articulated in w 19,20. If the last yap 
(v 22) is understood as a parallel to the one at the beginning of v 23, the equality of the Father and the Son 
is not only confirmed by the Son's authority to give life to the dead (v 21) but also by his authority to judge on 
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Ta0Ta Ka1 6 uio~ 61-Jolw~ no1eT' (C1.1.2) (cf Waldstein 1990:315).969 Thus, through Jesus 
,we encounter God himself speaking and acting (Bultmann 1941: 190f).970 'The total 
historical phenomenon of Jesus of Nazareth is the place where God is known' (Barrett 
1978:260). 

Thus the FG exhibits the twofold phenomenon: On the one hand it prescribes a 'high' 
Christology in the sense that Jesus is a heavenly being, the Son of God. On the other hand 
it defines the relationship between the Father and his Son not in substantial, but in highly 
functional terms (Loader 1984:202). 

The probably conflicting Christological aspects of Jesus' proclamations that 'I and the 
Father are one' (1 0:30) and 'the Son can do.nothing by himself (5: 19) are solved by the 
sender-agent' background of the FG. 971 Therefore we can speak of an 'ontological' unity 
between the Father and the Son in terms of the Son's existence (1: 1, 18; and 20:28) and 
a 'functional' unity in terms of his mission. 972 Although we can distinguish these two types 
of unity between the Father and the Son, they may never be interpreted separately from 
one another; but should always be seen in close connection. 

(ii) The preparation and equiping of the Son by the Father 
C1.2 pushes this causal line of thought a bit further (second yap). This thought 
corresponds with what was said in C1.1. Here, in C1.2 and C1.3, we find the justification 
for this complete unity between the activities of the Father and the Son: (i) 6 ... naT~P 
cplf..er73 TOV uiov and (ii) naVTa oeiKVUOIV OLJT(i> & OLJTO~ TIOI€1 (Schnackenburg 1971:131 ). 
To indicate the order of this objective foundation the love of the Father will stand at the 
beginning. This is the reason why the Father shows (oeiKvuo1v) his works to the Son. It is 

the last day (v 22). 

968 tKeTvo~ (C1.1.2) emphasizes the 'separate divine Person' to point out the contrast with 6 ul6~ (C1.1.2). 
The positive statement in C1.1.2 stands in antithetic parallelism with the negative in C1.1.1 (Barrett 1978:259). 

969 The personal identity that exists between the Father and the Son is stated in several ways: I and the Father 
are one (1 0:30); the Father is in me and I in the Father (1 0:38; cf14:1 Of and 17:21 ff). In 10:36-38 it is explicitly 
stated that it is the agent who is one with the sender. The unity between the Father and the Son makes it 
possible for the world to recognize the Son as the agent of the Father (17:20ff). This oneness is also 
manifested in the words and deeds of Jesus, which are also said to be the works of the Father. Bultmann's 
(1941 :190f) point of view that the activities of the Father and the Son are identical is not satisfactory and 
convincing (Barrett 1978:259). 

970 1 :18; 3:11; 6:46; 8:38; cf 5:30 and 5:19; 3:32; 8:26,40; 15:15. 

971 Vander Watt (1991 :111) correctly indicates that such a solution questions the development theories which 
suggest that there was first a 'low Christology', which through external circumstances led to a 'higher 
Christology'. 

972 The discussion so far has shown that 'sending' is an integral part of the FG's view of Christ and other 
theological affirmations in general. 'Sending' can be integrated into the total message of the FG by relating 
it to the vertically oriented dualism. In this context 'sending' serves to correlate the world above to the world 
below. The revelation of the 'world above' came through the Son whose authority is in 'the one who sent' him. 
As 'the one sent' Jesus reveals the Father, brought with him the heavenly qualities and leads to salvation 
those who respond. This mission of Jesus is continued through the disciples-Paraclete, both of whom are sent 
as Jesus was. This 'sending' motif in the FG argues against a docetic interpretation and also affirms the 
Christian teaching about Jesus: that he was, paradoxically, both divine and human (Mercer 1992:462). 

973 The Father's love for the Son is often discussed in the FG: 3:35; 1 0:17; 15:9; 17:24,26. In the FG the FE 
uses ayanav synonymously with ¢1AeT (Barrett 1978:259; Carson 1991:676 ). See Schnackenburg (1971 :131) 
for a discussion of the different ways in which these two words for love are employed by the FE. 
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due to this gift that we can state that the works of the Father and the Son are inseparable 
and interrelated. Since the operation of the Father and the Son is an inseparable whole, 
Jesus does not act 'of himself, even though he makes himself equal to God (Waldstein 
1990:315; also see subsection (d) The revelatory-salvivic assignment of the agent). 

The FE uses ~,\tnn in C1.1.1 and 5e1Kvuolv in C1.3 to indicate the communication between 
the Father and the Son which is perfect and complete in every way. ~,\tnn and 5eiKvuoJv 
correspond. aLnoc; in semi-colon 1.3 marks the fact that the Father is intended as the 
subject. The use of the undetermined present tense cp1,\el (C1.2), no1el (C1.3), 5eiKvuoJv 
(C1.3) indicates 'infiniteness' (cf Lenski 1961 :382). 

The miracles (epya -- C1.4) that Jesus had performed thus far were great and were 
performed altogether in union with the Father. But the Jews should be made to realize that 
these great works are only a beginning. In the days to come the Father will show Jesus 
~er~ova ToCnwv 5el~el aLnQ epya (C1.4) which will reveal him as the Son. The FE uses 
5el~el (C1.4) in a pregnant sense. It means far more than 'let Jesus see'. 5el~el implies 
that when the time comes (17: 1 ), the Father will execute these works through Jesus 
(Lenski 1961 :382). 

~er~ova TOLJTWV 5el~€1 auTQ epya (C1.4)974 does not simply mean to show what these 
works are. According to Schnackenburg (1971: 131) it includes the handing over of full 
power to the Son (cf vv 22,26,27). Although the FE stresses the fact that there will be other 
external works which will be even more spectacular, the true meaning of ~er~ova ... epya 
is that they manifest Jesus' true and living power and that they also show Jesus as the one 
through whom the judgment of God takes place in the case of unbelief (Schnackenburg 
1971:132). 

Newman & Nida (1980: 154; also Morris 1975:314; Lindars 1981 :222) correctly interpret it 
(~er~ova TOLJTWV 5el~€1 aLJTQ epya), like Schnackenburg, from the immediate context (vv 
19-29). In the context ~er~ova TOuTwv (C1.4) has a double reference: (i) the power of the 
Son to give life and (ii) his right to judge all men. 975 This power is even greater than Jesus' 
power to heal people (vv 1-9).976 ~er~ova ... epya (C1.4) should be understood as the whole 
revelatory-salvivic work of Jesus and comprises present as well as future lifegiving and 
judgment. 977 In 14:12 Jesus promises to any (faithful) disciple that, in the power of the 
resurrected Christ, he too should ~er~ova TOUTWV no1~0e1 than those who followed Jesus 
during his public ministry. 

When one looks at the second half of this discourse (5:25-30), it becomes evident that 
verses 26 and 27 form the centre-piece which gives the reason for the comprehensive 
power to perform the deeds referred to in v 19 (see Barrett 1978:262; Bernard 1969:243).-

974 Although C1.4 is difficult to understand, it is not acceptable solution to regard it simply as an addition to 
be put between brackets as Bultmann suggested (1941 :189). Cola C1.2-4 build up to a climax in C1.4 as will 
become clear from the discussion. 

975 Lenski (1961 :382) expands the content and meaning of IJ8i~ova TOLJTWV. According to him it refers to 'the 
raising of the spiritually dead, the final raising of the bodily dead, and the last judgment. Lenski is correct but 
should also have incorporated present judgment. 

976 Newman & Nida (1980:154) go too far when they interpret IJ8i~ova rourwv in terms of 'more important 
things' or 'more marvelous things'. 

977 The future tense ~ei~e1 (C1.4) indicates the post-resurrectional time and not the end of time. 
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In v 26 the FE returns to the central theme of the discourse, referring to the complete 
continuity between the work of the Father and the work of the Son (Barrett 1978:262).978 

In the present context v 26 is of particular importance: 

wonep yap 6 naTOp ......... EX£1 l:wr)v tv taUTW, 

o(hwc Kal TW uiw eowKev l:wr)v exe1v tv tauTw 

The fundamental principle here is that God, the creator from whom all life flows, exe1 ~w~v 
tv tauT4>. 979 God is eternally living and lifegiving and the Son possesses this life of the 
Father in its fullness and power ( wonep---o(hwc;, as ... so) (Schnackenburg 1971: 142; see 
also Bernard 1969:243). It seems paradoxical when the text says T4> ui4> eowKev ~w~v 
exe1v tv tauT4>: 'as a gift the Son's life depends on the Father; and yet the Son's life is the 
same creative life, rather than created life, that characterizes the Father (Waldstein 
1990:317). ~w~v exe1v tv tauT4> 'involves the power to give out life, or to quicken' (Bernard 
1969:243). eowKev does not refer to a temporal act, but in fact describes the eternal 
relationship of the Father and the Son (Barrett 1978:262; Carson 1991 :257).980 

Whereas C1.1.1 asserts the complete dependence of the Son on the Father in the sphere 
of activity, and C1.1.2 his complete equality in that sphere, v 26 moves one step further, 
to the life of the Son himself, the root of his activities: the subordination of the Son to his 
Father lies in the fact that the Father gives him life; while his equality to the Father is 
demonstrated by the fact that the Son has the same mode of life, which is 'life in himself 
(Waldstein 1990:317). In using the aorist (eowKev) the FE is not thinking of a specific point 
in time or even the equipment of the Son for his mission (cf ~ylaoevin 1 0:36). 981 From the 
context (naT~P exe1 ~w~v tv tauT4> ), as in vv 19 and 20, eowKev assumes the relationship 
that exists between the Father and the Son, the A.6yoc; and 8e6c; in the beginning (1: 1-3) 
but here refers to the possession of life by the A.6yoc; which made him the light for men 
(1 :4). This denotation is made in relation to his activity as the Son who was sent into the 
world and thus relates to Jesus' words in 6:57: Kayw ~w o1a Tov naT£pa (cf Bernard 
1969:243). Because the Son has life fully in himself he is the source of life for those who 
accept him (1:12; cf7:37ff) (Schnackenburg 1971:142).982 Bultmann (1941:195) is correct 
in his interpretation of the difference that exists between the Father and his Son and 
believers regarding the possession of faith: believers have life 'in him'983 while the Father 
and the Son have life 'in themselves'. 

978 Verses 26f repeat (cf w 21 f) that the Father has given to the Son (i) to have life in himself and (ii) the 
authority to judge, which according to Bernard (1969:243) 'are prerogatives of Deity'. 

979 According to the OTitis clear that life derives from the Father (Gen 2:7; Job 1 0:12; 33:4; Ps 16:11; 66:9; 
Deut 30:20). 

980 Brown (1971 :215) differs by interpreting 'life ' here not as the internal life of the Trinity, but rather as 'a 
creative life-giving power exercised toward men'. 

981 Bernard (1969:243) interprets eowKev from the perspective of Jesus' earthly ministry to apply it to the 
Father's gifts to Christ as manifested in the flesh. 

982 Believers have life, but not in the same fullness and power (see 1 :16; 7:39;1 0:28; 17:21; 20:22), and 
possess it in union with him (3:15; 6:53; 14:19; 20:31). 

983 3:16; 20:31; cf 16:33 0'va tv e!Joi eip~vrw 8Xr]T8). Bultmann (1941 :195) points out that just as eip~vr]v is 
the eip~Vr]V of Jesus, so the ~w~ of the believer is the ~w~ of Jesus from which the believer lives. 
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Both sides of this tension, subordination and equality, merge and coinside in v 26: Thus v 
26 constitutes a rationale from which this tension can be understood as correlative. 984 The 
statement in 5:20a, 6 (yap) naT~P cpiA€1 TOV uiov Ka1 naVTa oeiKVUOIV auT(i> & aUTO<; 
no1el, constitutes the basis for the interpretation of v 26 (cf Waldstein 1990:318). The 
complete unity985 that exists between Father and Son is justified in v 20a by the statement 
of Q>1Ael. 5:26 goes one step further: the Father exe1 ~w~v tv eauT(i> and gives this life of 
his to his Son. This gift is so complete986 that the Son ~w~v EX€1V tv eauT(i>. 987 Waldstein 
(1990:318) correctly formulates it as follows: 'As a complete gift, the Son's activity and life 
are subordinate to the Father's; as a complete gift they are equal with the Father's.' 

Haenchen (1984:254) spells out the significance of Jesus not as having 'life in himself, but 
his function as an emissary or agent who represents the Father: 

' ... we are so easily tempted (as are the Jews in the Gospel of John) to see 
in Jesus someone who seeks his own, who is really a God striding over the 
earth. That would be blasphemy for the Evangelist: only because Jesus is 
here solely on behalf of God, because he raises no claim on his own behalf, 
does he offer an undistorted image of the Father. The Jews claim that he 
makes himself equal with God. He makes himself of equal rank with God and 
since there can be only one God, Jesus replaces him. Such 
misunderstandings appears in many manifestations of Christian piety. But the 
Evangelist has other ideas. Since Jesus does what he sees the Father doing 
and only that, believers are able to see the Father in him. It follows that "I and 
the Father are one" (1 0:30) and "the Father is greater than I" (14:28). That 
is the dialectic of Johannine Christology.' 

The third aspect coming from the text, although it is part of the equipping of the Son, 
concerns the authority which the Father gives to the Son. This will now be discussed. 

(c) The sending of the agent988 

Another agency principle is that of the 'sending of the agent by the sender'. Borgen 
( 1968: 141) correctly points out that although we find no scene in the FG of the 
commissioning of Jesus similar to the commissioning of an agent as is pointed out in the 
halakhic sources, the commissioning of Jesus is referred to in the following texts: 3:34; 
7: 16; 8:26,28-29,42; 12:49; 14:24. 

Meeks (1986:154) makes an important statement when he says that the DAS 'becomes the 
cipher for Jesus' unique self-knowledge as well as for his foreignness to the men of this 

984 The logical yap is important. It explains how the Son can posess divine life (~w!lv) and how it is that the 
Son can exercise divine judgment and generate resurrected life by his word (cf Carson 1991 :256). 

985 The fact that Jesus receives his activity (5:19) and life (5:26) from the Father expresses his seeking, OTI 
ou ~JlTW TO 8tAruJa TO ej..JOV aAAa TO 8tArlj..Ja TOO ntj..J4JOVT6<; IJ8 (5:30). 

986 This image of the Son in 5:19-30 becomes more transparent when one correlates it with the image of the 
Father. The construct of the Father's immage breaks new ground in comparison with the traditional Jewish 
immage of God. It grants the Son a divine status and also 'breaks new ground by conceiving the Father in 
radical relational terms "toward the Son," i.e., by conceiving him in terms of love in which he gives to the Son 
all his own activities and, more radically, his own life, "life in himself" (Waldstein 1990:318). 

987 Cf 'All that belongs to the Father is mine' (16:15) and 'Alii have is yours, and all you have is mine' (17:1 0). 

988 The halakhic source in which this principle is reflected is Saba Qamma 70a as quoted by Borgen 
(1968:141). 
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world'. Jesus' testimony is true (aAr}8~c; ecrnv ~ ~apTupia ~ou), because Jesus alone oioa 
n68ev ~A8ov Kal noO unayw (8:14). In 3:8 the FE lays the groundwork for this statement 
when he introduces this motif. There he says to Nicodemus that except for both the Spirit 
and the one born of the Spirit (yew118tl &vw8ev/TI<:; yew118tl e~ OoaToc; Kal nveu~aToc; --
3:3,5) OUK oioac; n68ev EPX€TOI Kal noO unay€1. Even the Jerusalemites at the Feast of 
Tabernacles think they know where Jesus is from; his Galilean origin eliminates him from 
being the Christ or a Prophet (7:40-42). They even think o'loa!J€V n68ev emiv. This should 
imply that Jesus cannot be 6 XpiOTOc;--oTav EPXI1TOI ouoelc; YIVWOK€1 n68ev emiv (7:27). 
In the consecutive two verses of the dialogue it becomes clear to the reader that the Jews 
do not really know where Jesus is from (7:28,29), and later in the FG the FE shows the 
Jews reversing the basis for their rejection, admitting that they do not know where Jesus 
is from (~~elc; o'loa~ev OTI Mwuoel A€A0Ar)K€V 6 8e6c;, TOUTOV ot OUK o'loa~ev n68ev 
emiv -- 9:29). Even Pilate asks Jesus at his trial n68ev ei ou, but receives no answer from 
Jesus (19:9). The descent and ascent of Jesus thus become both the key to his identity 
and identification and the fundamental content of his esoteric knowledge. This distinguishes 
him, who is from 'heaven', from the men who belong to 'this world' ( cf Meeks 1986:154 ). 

(1) anOOTEAAW and TIEIJTI€1V 
The FG uses two terms in particular to indicate the character of Jesus' mission, namely 
anOOTEAA€1V and ne~n€1V. 

(i) A comparison showing how the terms989 anooTEAA€1V and neiJTI€1V990 were 
used to indicate Jesus' mission991 

Different opinions 
Scholars differ regarding the ways in which these two verbs were used in the FG. 992 Some 
view these words as having different meanings,993 while more recently they have been 
interpreted as meaning the same. 994 

989 See Josef Kuhl (1967:53ff); cf also Louw & Nida et al (1988:188ff). 

990 Related terms: epxeo8m (1 :9,11; 7:28f; 8:42 I 3:31 I 13:1; 14:3, 18; 16:7, 13; 17:1 I 20:19,24,26 I 4:25; 
11 :27; 12:13 I 2:4; 4:47; 6:37; 8:42); e~tpxeo8m (8:42; 13:3; 16:27,28,30; 17:8); KaraPaiV81V (3:13; 
6:33,38,41 ,42,50,51 ,58); oap~ eytvero (1 :14; 1:30 by implication); eoK(lVW08V ev flj..ITV (1 :14). 
Tenns with related meanings: ay1a~e1v (10:36; 17:17,19); ~~~6vm (3:16,34; 5:26; 6:37; 12:49; 13:3; 14:16); 
o<j)payi~81V (3:33; 6:27); eVTCAA808al (14:31; 15:14, 17). 
Prepositions used in 'sending'-context: an6 (3:2; 6:38; 7:18,28; 8:42; 13:3; 16:30); eK(~ (3:31; 12:49); 
napa (7:27; 17:8); ei~ (1 :11; 9:39). 
Verbs in relation to the ascent of the one sent: unaye1v (7:33; 8:14; 13:3,33,36; 14:4,5,28; 16:5,10, 17); 
nopeueo8m (7:35; 14:2,3, 12,28; 16:7,28); a<j)1tvm (16:28); avaPaive1v (3:13; 6:62; 20:17); 1JeraPaivelv 
(13:1); antpxeo8m (16:7). 

991 Numerous scholars state that the 'sending' motif is one of the major themes in the FG (Bultmann 
1950:187f; Haenchen 1963; Kuhl 1967:1; Borgen 1968; Nicholson 1983:21; Culpepper 1983:113; Okure 
1988:1; Mercer 1990, 1992; Waldstein 1990:311; cf also Knilka 1994:255), but only a few discuss it further. 
See Okure (1988:1) for references about other scholars who regard the 'sending' motif as a leitmotif or 
foundation theme of the FG. 

992 See the paradigmatic and syntagmatic analysis two pages further for text refences. Bultmann (1941 :186) 
points out that there are about six variations of the use of the 'two titles'. 

993 Westcott (1890:298); Rengstorf (1933:397ff); Tare IIi (1946:175); Bultmann (1951 :248,51 0); Mercer 
(1990:619ff). Others who perceive a slight distinction in some places are Codet (1886), Lenski (1961 :42). 

994 Bernard (1928); Howard (1952); Brown (1966); Lindars (1972); Hendriksen (1976); Barrett (1978); 
Haenchen (1984); Louw (1986:5ff); Von Eiken & Lindner (1975). None of these scholars discuss this issue 
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Westcott (1890:298) is of the opinion that these two verbs are used (i) with distinct 
meanings: on the one hand anocrr€Me1v conforms with the notion of 'dispatch' and 'envoy' 
and includes additionally notions of a special commission and a delegated authority in the 
person sent. On the other hand, neiJTI€1V indicates the immediate relation of the sender to 
the one sent. (ii) Westcott also points out that the verbs can be distinguished 
grammatically: anomeAAelv is used in finite tenses and neiJnelv is more commonly used 
in participle forms. (iii) Finally, Westcott distinguishes between the use of the perfect and 
aorist forms: the perfect is used to indicate a mission which continues in its present effects, 
and the aorist to focuses on the one specific act of sending. 

Tarelli (1946:175), in agreement with the more recent point of view, says that the 
employment of these two verbs does not govern its meaning. He is correct when he states 
that the two verbs anomeAAelv and neiJnelv are to be distinguished on the basis of their 
grammatical form: anocrreMe1v occurs in the aorist indicative active (21 times), the perfect 
indicative active (3 times) and as a perfect participle passive (3 times); neiJTI€1V occurs in 
the aorist participle active (27 times), the present indicative active (once) and future 
indicative active (4 times). Tarelli's conclusion is that the FG's use of these verbs relies not 
on a difference in their meaning, but rather on the preference for each verb in certain 
grammatical forms. Although Tarelli's suggestion is a good lead to follow95 it is certainly 
more important in the determination of the use and meaning of these two verbs, that the 
different syntagmatic contexts in which they are used be examined.996 

Although Bultmann (1941) does not discuss or refer to 'sending' as a theme in the FG it 
does seem, in his commentary on these two verbs, that he differentiates between them. 
According to him (p 186) Jesus uses 6 neiJl.JJO<:; IJ€ (naT~p) about 17 times in referring to 
God. Bultmann (p 390), on the other hand, views anocrreAAelv as being primarily the 
commission for a task. 

Rengstorfs article in TDNT was the first sustained research done, but today a revision is 
needed. Rengstorf (1933:403f) says that in general, in the NT, neiJTI€1V is used to 
emphasize sending as such, whereas anocrreMe1v is based on the commission linked with 
it. He explains that in the FG Jesus uses anocrr€Me1v to ground Jesus' authority in that of 
his Father as the one who is responsible for his words and works. On the other hand Jesus 
uses the formula 6 neiJlJ.lac; IJ€ (naT~p) to affirm the participation of the Father in the work 
of his Son in the actio of his sending. 997 

in any depth. 

995 1t is true that grammatical forms provides ways of expressing particular meanings. The grammatical form 
chosen suggests a deeper motivation behind the verb choice (Mercer 1990:620). 

996 The lexical meaning of a word not only constitutes its meaning, but also its contextual usage. 

997 Rengstorfs (1933) point of view is not sufficient inducive. There is enough evidence to contradict his point 
of view. Both 'sending' terms stresses the authority of the Father who sent Jesus. In the case of anomt.A..A.e1v 
'Jesus speaks the words of God' (3:34); he performs 'the very work that the Father has given him' (5:36); he 
was set apart by his Father as his very own and sent into the world (1 0:36). In the case of ntj.Jnelv Jesus 
wishes 'to do the will of him who sent me' (6:38; 4:34; cf 5:30); he is commanded by the Father regarding 
'what to say and how to say it' (12:49,50; cf 7:16); to perform the work of the Father who sent him (9:4). Even 
the sending of the disciples and the Paraclete is based on the authority centered in the Father. The disciples, 
as seen in 6:59; 17:18, which use anomt.A..A.e1v and 20:31 which uses ntj.Jne1v, are sent forth as (Ka8wc;) the 
Father sent Jesus. 
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Mercer wrote two valuable articles (1990; 1992) about 'sending' in the FG. In the one 
(1990:619-624) he tries to reverse the recent scholarly trend along the lines suggested in 
the previous century by Westcott. Like Rengstorf (1933:397ff) he distinguishes between 
anomeM8tV and n£~n8tv and believes that the issue is not authority, but rather 'the idea 
of a special commission'. 

The scholars who support this difference in meaning and usage of anom£M8tv and 
n£~n8tv in the FG agree that the FE uses these two verbs differently. The dilemma is the 
diverse points of view concerning the differentiation between these two verbs. Because of 
this lack of uniformity, it is necessary to examine the usage of these two words in the FG. 

(ii) A paradigmatic and syntagmatic analysis of anooTEAA8tV & neiJn8tV 
A Paradigmatic analysis 
anoOTEAA81V 
- an80TaA~evoc; 
- an80TaA~EVOI 
- an80TOAKOT8 
- aneOTaAKEV 

(1 :6; 3:28) 
(1 :24) 
(5:33) 
(5:36; 20:21) 

- aneOT81A8V 
- aneOT8tAac; 

(3: 17; 3:34; 5:38; 6:29,57; 7:29; 8:42; 1 0:36; 18:24) 
(11 :42; 17:3,8,18,21 ,23,25) 

- aneOT8tAa (17: 18; 4:38) 
- aneOT8tAaV (1:19; 7:32; 11:3) 

TIEbJTI81V 
6 TIE~LJJac; ~8 (naT~p) 
Tov ne~LJJaVTa ~8 
8£Ail~a TOO n£~LJJaVT6c; ~8 
Tov naTepa T6v ne~LJJaVTa auT6v 
T{i> nt~LJJaVTI ~8 
TOO n£~LJJaVT6c; ~8 (naTp6c;) 
TOO ne~LJJaVT6c; a Cnov 
&v Ttva ne~LJJW 
6 (Spirit) n£~4J8t 6 naT~P 
TOte; nE~LJJOOIV ~~&c; 
ov (Spirit) tyw ~t~LJJw u~Tv 
ne~LJJW aLJTOV (HS) npoc; u~&c; 
KCxYW n£~nW U~ac; 

(1 :33; 5:37; 6:44; 7:28; 8:16, 18,26,29; 12:49) 
(7:33; 12:44,45; 13:20; 15:21; 16:5) 
(4:34; 5:30; 6:38,39) 
(5:23) 
(5:24) 
(7: 16; 9:4; 14:24) 
(7:18; 13:16) 
(13:20) 
(14:26) 
(1 :22) 
(15:26) 
(16:7) 
(20:21) 

In most instances where these two terms are used, God998 is the sender99 and in most of 
these instances where anom£AA8tv is used reference is made to a special commission 
bound up with the act of sending. 1000 n£~n8tV is normally found in the stylized form of 6 

998 The FE refers to 'You' 7 times, 3 times to 'God', 4 times to 'Father', and 3 times to 'He'. 

999 In the case of anooTtAAe1v: 1 :6; 3:17,28,34; 5:36,38; 6:29,57; 7:29; 8:42; 1 0:36; 11 :42; 
17:3,8, 18a,21 ,23,25; 20:21. Other senders: 1 :19,24; 4:38; 5:33; 7:32; 11 :3; 17:18b; 18:24. 
In the case of nt1Jn€1V: 1 :33; 4:34; 5:23,24,30,37; 6:38,39,44; 7:16, 18,28,33; 8:16, 18,26,29; 9:4; 12:44,45,49; 
13:20b; 14:24,26; 15:21; 16:5. Others senders: 1 :22; 13:16,20a; 15:26; 16:7; 20:21 b. 

1000 The delegation was sent to: 
-ask questions (1 :19; cf 5:33), and 
- provide an answer (1 :22). 
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n8~4Ja<; ~e (naT~P) or a variation of it and is primarily used to identify the sender. 1001 Here 
the focus is on the 'one who sends' while in anom8Me1v it is on the 'one being sent' in 
order to accomplish a task. Mostly it is Jesus who has to accomplish this special 
commission. 

Thus, from the above texts it seems clear that nt~ne1v 'God sends'1002 is an important 
emphasis in the Johannine 'sending' theme. 1003 Grammatically all the texts that relate to 
God as object occur in the aorist participle active mode. This form of the verb indicates that 
the subject, in this case God, performed the act of sending in a particular time in the past. 
The futurum indicative active mode is used four times, three instances concern the 
prediction of the coming of the Paraclete (14:26; 15:26; 16:7) and the fourth the prognosis 
that he who receives anyone sent by Jesus will receive Jesus himself and subsequently 
will also receive the Father (13:20). The only text that occurs in the praesense indicative 
active is the important missionary command in 20:21 b. 1004 

In 7:28 and 8:42 God's initiative in the 'sending'1005 act is clearly emphasized over that of 
Jesus. As opposed to coming an' t~auToO, Jesus declares that 'he (the Father) sent me' 

Temple guards were sent to capture Jesus (7:32). 
A messanger sent to carry a message (11 :3) 
Jesus sent bound to Caiaphas to stand trial (18:24) 
God sent the Baptist to witness: 1 :6; cf 3:28). 
God sent Jesus Christ to 

-save the world (3:17; cf 17:18 and 20:21 ), and 
-utter the words of God (3:34). 

The sending of Jesus is connected with the following: 
-'to believe in him whom he has sent' (5:38; 6:29; 11 :42; 17:8,21 ,23; cf 17:25). 
-life (6:57; 17:3). 
-that he did not come on his own accord (8:42; 1 0:36). 

Jesus sends disciples to reap (4:38). 

1001 These texts, related to ntiJnCIV, can be categorized into the following three groups: 
-the attitude and acknowledgement of the Son towards God: 

4:34; 5:30; 6:38; 7:16, 18,28,33; 8:16,26,29; 9:4; 12:44,45,49; 14:24; 16:5, 
-the behaviour and experience of people towards God: 5:23,24; 13:20; 15:21, 
-the nature of God's participation in the work of Christ: 6:39,44; 8:16,26,29. 

1002 The texts which relate to the 'Father who sent' can be sub-divided into those which characterize 
- 'the nature of his participation' (6:39,44; 8:16,26,29); 
- 'the behaviour of people towards God' (5:23,24; 13:20; 15:21 ); and 
- 'the attitude of the Son towards the God' (4:34; 5:30; 6:38; 7:16, 18,28,33; 8:16,26,29; 9:4; 12:44,45,49~ 
14:24;16:5. 

1003 Culpepper (1983:113) correctly declares that the predominant characteristic of God in the FG is that he 
sent Jesus. 

1004 The similarity between 17:18 and 20:21 is significant. Whereas the aorist tense is used in both cases in 
17:18 (antore1Aa~) the perfect (antoraAKtv) and praesens (ntiJnW) are used in the case of 20:21. The 
praesens and prefect tenses may have been used here -- since it was near the end of the Gospel --to stress 
the permanence of the effects of Christ's mission (Westcott 1890:294) and the continuation of it by the 
disciples. 

1005 When the verb anoortAACIV is used, sometimes 6 8e6~ is found explicitly (in 3:17,34) and by implication 
in (8:42; cf 6:29); nar~p is found in 5:36; 6:57; 1 0:36; 20:21; from the context in 5:38 (cf 6:29; 7:29) and in 
prayer in 11 :42; 17:3,8,18,21 ,23,25. 
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(Jesus). 1006 In 11 :42, 17:8 and 17:21 the emphasis is on the need to believe that God is the 
sender of Jesus; the same idea is expressed as 'knowing' in 17:23 and 25 (Mercer 
1990:621 ). 

In the case of anoOT8Me1v two verb forms are used which are not used in connection with 
n8j.Jnelv. The perfectum participle passive form is used in the references concerning the 
sending of the Baptist by God (1 :6) and his denial before his own disciples in 3:28 of the 
suggestion that he was the Christ. It is also used to refer to the mission of the Pharisees 
sent by the Sanherin (1 :24). The three perfect indicative active forms were used in two 
references by Jesus (i) to refer to the Baptist to whom a delegation was sent and to which 
he has borne witness to the truth (5:33), and (ii) that the works Jesus performed bear 
witness that he was sent by the Father (5:36). (iii) The third is the important missionary text 
with which Jesus sends his disciples into the world (20:21 ). The rest of the texts in the 
aorist indicative active concern the performance of a specific commission. 

A syntagmatic analysis of anooTEAAelv 
Where anoOTEAA81V is used in the FG, a purpose 1007 for the sending is frequently 
implied; 1008 in some instances a special commission is explicitly given. The following 
discussions serve as motivation for this statement: 
(i) The mission of the Baptist (1:6; 3:28) 
*Verse 1 :6: Preceding Jesus, John the Baptist had been sent ( aneOTaAj.JEVOC: -- perfect 
participle passive) by (or commissioned by) God to perform a special task. Two i'va clauses 
are used to express this mission of the Baptist. The purpose for which he had been 
commissioned is mentioned in vv 7 and 8. His immediate purpose was to 'bear witness to 
the light', while his ultimate purpose was 'that all might believe through him' (Mercer 
1990:621; Hendriksen 1976:75). 1009 

*Verse 3:28: This verse links up with 1 :31 ,331010 where the purpose of anoOTEAA81V is to 
reveal. There it is written that the Baptist was sent 'to baptise with water' so 'that he (Jesus) 
might be revealed to Israel' (1 :31 ). Here again the immediate purpose was 'to baptise with 
water' and the ultimate purpose was 'to reveal Jesus'. 1011 

(ii) The mission of the delegation (1:19,24; 5:33; 7:32) 
In these sendings a special commission can also be seen as being bound up in the act 
(Mercer 1990:622). In 1:19 priests and Levites, and in 1 :24 Pharisees 1012 are sent to 
question the Baptist. Verse 5:33 is a reference made by Jesus to these events in 1:19 and 

1006 Cf Kuhl (1967:58ff), Barrett (1978:348) and Dodd (1980:259f) in connection with the way they relate the 
sending of Jesus to the major theme of his coming into the world (Mercer 1990:621 Fn 12). 

1007 According to Hendriksen (1976:46) 'the idea of purpose is predominant in this Gospel: 3:17, 5:36'. 

1008 The nature of the sending act includes the possibility of a commission being immersed in the dispatching 
of the disciples (Mercer 1990:621). 

1009 Hendriksen (1976) provides an elucidating discussion of the l'va clauses in the FG. 

1010 Although the FE here uses anomtAAeiV, which links up with 3:28 where nt!JneiV is used, ntiJneiV is used 
in connection with God to describe him as the one who sends (this use of ntiJneiV is in line with the other 
usages of it in the FG). 

1011 Again an l'va clause is used to express this purpose (see Hendriksen 1976:48). 

1012 For the controversy about this text see the more detailed discussion of the sending and witnessing of the 
Baptist (1 :19-36). 
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1 :24. In 7:32 officers are sent to arrest Jesus. In all these cases the sending was to 
accomplish a special mission. 1013 

(iii) The mission of a messenger ( 11:3) 
The sisters of Lazarus despatch a messenger to Jesus with a message concerning the 
condition of their brother. Although no i'va clause is used here, the purpose for the sending 
is clear. They are asking Jesus to help them (Barrett 1978:390).1014 

(iv) The mission of the disciples (4:3BY 015 

Here the disciples are sent on a special mission to gather in the havest (Barrett 1978:243). 
The purpose of their mission is embedded in the infinitive (8epl~e1v) form. 1016 

(v) The mission of Jesus (3:17Y 017 

1 ou yap antGT81A8V 6 8e6c; TOV ui6v eic; TOV K60j.JOV 
l'va Kpivn TOV KOOj.JOV, 

2 af..A' .. l'va ow8fl 6 ... K60j.JO<:; 01' OUTOU. 

The theme of the mission of the Son is common enough in the FG (Carson 1991 :206; 
Barrett 1978:216). 1018 In this verse (3: 17) the FE tries not to stress the theological 

1013 1n the cases of 1:19 and 7:321'va is used to express the purpose (see Hendriksen 1976:47,49). Although 
l'va does not appear in the other two verses (1 :24 and 5:32) it must be remembered that 5:32 is only a 
reference to 1 :19, while in the case of 1 :24 the purpose for them being sent is to be found in the next verse 
(1 :25). 

1014 See Hendriksen (1976:139) for a detailed discussion on the purpose of this sending. 

1015 The other texts that refer to instances where the disciples were also directly sent by Jesus will be 
discussed in another context. 

1016 The Paraclete, too, will be commissioned to bring to remembrance the teaching of Jesus (14:26), bear 
witness to Jesus (15:26), and convict the world of sin and righteousness (16:7). In all three texts ntj.Jnelv is 
used. 

1017 Judging from the paradigmatic analysis of anoartt..f..e1v, 3:17 is probably the most important text. In this 
text anoartt..f..e1v is used to describe the purpose of Jesus' mission. Therefore only this text will be used in 
our present discussion. In 3:34 the FE refers to Jesus' mission as ov yap antare1f..ev 6 8e6c; Ta p~j.JaTa ToO 
8eo0 f..af..el and in 6:57; 7:29; 8:42; 10:36 the FE refers to the Father as the one who sent Jesus. An important 
fact is that in 5:38; 6:29; 11 :42; 17:3,8,21,24,25 the mission of Jesus is joined with 'to believe that Jesus is 
sent' and in 17:18 and 20:21 Jesus links the mission of his disciples into the world with his own mission. 

1018 Dodd (1980:254-262) points out that the status and function of the Son as the delegated representative 
of God recalls the language of the OT prophets. He is of the opinion that certain peculiarities, such as the 
complete and uninterrupted dependence of the Son on the Father, and the dualism between higher and lower 
spheres, suggest that this aspect of the earthly and human career of Jesus is a projection of the eternal 
relation of the Son and the Father upon the field of time. Although this interpretation of Dodd does not take 
seriously the idea of the Son being commissioned and sent, it correctly indicates the important aspect of 'the 
projection of the eternal relationship of the Son and the Father upon earth for it constitutes discipleship, the 
continuation of the mission of Jesus through his disciples. Bultmann (1941 :187ft) correctly places the 
commissioning and sending of the Son in the very center of the message of the FG. He also finds certain 
points of contact between the ideas of the FG and the prophets of the OT. But Bultmann considers the FG 
to go beyond the thought of a prophet. This is a valid point made by Bultmann, but that the FE interprets 
gnostic mythology about divine and pre-existent agents is not acceptable. Harvey correctly states that the 
Father-Son terminology in the FG is illumined by the agent model (Harvey 1987:241 ). 
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relationship between the Father and the Son which is implied by the process of sending. 1019 

The purpose of the mission (Barrett 1978:216) has 'already been articulated' in v 16. God's 
purpose in sending1020 his Son into the world( ... ) was not to condemn the world, but to save 
the world through him (cf 12:47)1021 (Carson 1991 :206). According to Schnackenburg 
(1965:425; see also Morris 1975:232) this was the only purpose in the sending of the Son 
of God. 

Two chapters further, in 5:27, the FE declares that Jesus as the Son of Man has authority 
to judge (Ka1 t~ouolav EOWK8V auT<!l KpiOIV nolelv, Chi uioc; av8pwnou tmlv). KpiOIV (C1) 
is used here (cf 12:47) in the sense of 'to condemn' (Morris 1975:231; Barrett 1978:216; 
Carson 1991 :206). 1022 In the antithesis between C1 and C2 we see salvation as necessarily 
implying judgment. 1023 Whereas salvation is for all who believe, judgment is for all who do 
not. According to the FE God has entrusted all judgment to Christ (5:22,27). He speaks of 
Christ as judging (5:30; 8: 16,26) or not judging (8: 15; cf v 16; 12:47), and of the word of 
Jesus as judging men (12:48). Jesus' judgment is just (5:30) and true (8: 16). How men fare 
in the judgment depends on their relationship with Jesus (5:24; 3: 19). When Jesus 
approaches his crucifixion he can speak of the world as judged (12:31) and of Satan also 
as judged (12:31; 16:11 ). Accoding to Morris the FE views the entire judgment doctrine 'as 
radically modified in the light of the Incarnation'. The life and death of Jesus certainly have 
their effects on the judgment. 

Although the FG speaks of a final judgment on the last day (5:27ff; 12:48), his primary 
thought here is that the ministry of Jesus (as also later in the ministry of the Paraclete --
16:8,11) had the effect of judgment (cf Bultmann 1941:111; Brown 1971:147; Morris 
1975:231 ). Those who believe in Jesus, 'who came to the light', 'who accepted him' ( 1: 12) 
escape judgment (condemnation), while those who do not believe in Jesus sentence 
themselves. According to Barrett (1978:217) the process of judgment is 'an inseparable 
concomitant of salvation'. The parallel here (cf 10:9; 11 :12; 12:27) indicates that ow~e1v is 
substantially equivalent to ~w~ aiwv1oc; (Barrett 1978:217; Lenski 1961 :267). 1024 In his 
combination of the negative and the positive 'Jesus throws into bold relief the great purpose 
of God's love and at the same time intensifies the call to faith for Nicodemus' (Lenski 
1961 :267). 

1019 Mercer (1990:621) focuses the attention on the fact that the mission of Jesus is not often as clearly 
expressed in relation to his 'sending' as in 3:17. Although, according to Mercer, the mission of Jesus is integral 
to the FG, it is no less than reasonable to see it implied in each reference to his being sent. Chapter 6:39 is, 
for example, one instance where 'sending' and 'mission' are closely connected. See also 1 :9, 12,18,29 etc. 

1020 antOTE:IAE:V in 3:17 is parallel to e5WKE:V in 3:16 (Brown 1971 :134; Barrett 1978:216). In 14:16,26 the 
same pair is used when reference is made to the Paraclete. 

1021 In general it may be concluded that according to the FG, the mission of Jesus is to reveal (3:34) the 
Father and to give life to the world (3:17) (Mercer 1990:621 ). 

1022 In 9:39 the FE inorms us that Jesus came into the world 'for judgment'. 

1023 ou ... aAA' forms the strongest kind of an antithesis. Even the two l'va particles and the verbs (Kpivelv and 
ow~e1v) support the antithesis which is emphasized by moving the verbs forward. By the repetition of KOOIJOC: 
(3 times) the FE heightens the effect of the paradox (Lenski 1961 :266). 

1024 Thus whoever believes in Jesus experiences new birth (3:3,5), has eternal life (3:15, 16), is saved (17). 
The alternative is to perish (cf 1 0:28), to lose one's life (12:25), to be doomed to destruction (17:12). 
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The phrase i'va1025 ow8fl 6 KOOI-JO~ 01' at:noO stresses the universal salvivic will of God 
(Schnackenburg 1965:426). 01' auToO at the end of C2 attributes the salvational act 
ultimately to the Father (Morris 1975:232). Even the passive form i'va ow8fl (C2) involves 
God as the agent while ~~· auToO shows that God will use a Mediator which will be his own 
Son. 016 is here used instrumentally regarding mediation (Lenski 1961 :266). 

Conclusion 
It is clear that the Father/Son relationship is presented within a missiological perspective. 
The Father is characterized as 'the one who sent' (n8j..JTI€1V), while the Son is characterized 
as the one 'who was sent' ( anom8,\,\e1v) with a mission. The characteristics of such a 
mission are closely related to the halakhic principles of agency. 1026 

From this evidence it seems clear that the FE distinguishes between these two verbs. 
anooTEAA€1V is used as opposed to n8j..Jne1v where the former usually involves the 
commissioning with a specific task. 1027 Because n8j..Jne1v relates to the position of the 
Father, it is concerned with the 'fact of sending' .1028 In 27 of the 33 occurrences in the FG 
it identifies the person(s). Thus this verb is predominantly used to identify the sender(s). 1029 

One could say that the phrase "6 TIEI-JliJa~ 1-J€ (naT~p)" is used as a descriptive title for God. 
In the texts where God is the sender, the focus is not on the special commission from God, 
but rather on the character of God who is identified in terms of his sending ( cf Mercer 
1990:623). Thus sending is not the main emphasis in the texts where the Father is 
mentioned as the sender. Where n8j..Jne1v is used by Jesus in 20:21 it seems to be the 
actual sending act. Jesus does not theologize anymore (as in 17:18 using anom8,\,\e1v). 
The historical reality of continuing the mission of Jesus has arrived. To this they are now 
called to perform. The Father's sending of Jesus serves as the basis of Jesus' sending of 
the disciples (Kuhl 1967: 145; Brown 1975:1 036). 

1025 The l'va clause is used twice here (first with the negative and then with the positive statement). 

1026 It seems as if Theo Preiss (1954:9-31) was one of the first to draw the attention to certain similarities 
between the FG and the halakah concerning the mission. Some years later Barrett (1958:216, 474) supported 
him. The importance of judicial ideas in the FG was later stressed by Borgen (1968:37ff; cf also Dahl 
1962:137ff). 

1027 The other texts where anomtAAelv is used, but outside the semantic field of a 'special commission', 
contribute to the content of this special mission of Jesus. Some texts relate to the revelation of God (3:34; 
5:36; 1 0:36?) while others relate to the salvation of people (5:38; 6:29,57; 11 :42; 17:3,8,21 ,23,25). 

1028 Rengstorf (1933:398f) shows that in Hellenistic Greek anomtAAelv involves sending with a commission 
which links not only the sender and recipient, but also unites with the sender, either the person or the object 
sent. Thus anomtAAelv carries with it the significance 'that the sending implies a commission bound up with 
the person of the one who is sent.' nt1Jn81V differs significantly, according to Rengstorf. Here it concerns 'the 
sending as such, i e, the fact of sending, as in the transmission of an object or commission, or the sending 
of a man.' In the LXX and Judaism anomtAA81V is used in a technical sense for the sending of a messenger 
with a special task. Here, differing from its usage in Hellenistic Greek, and in synchronization with the usage 
of nt1Jn81V in Hellenistic Greek, 'the emphasis rests on the fact of sending in conjunction with the one who 
sends, not on the one who is sent.' Because nt1Jn81V does not occur often (Von Eiken & Lindner 1975:128) 
it will not receive attention here. 

1029 In not a single case anomtAAelv is not used in this manner in a single case (Mercer 1990:622). In the 
majority of texts where n81Jn81V is used the Father is the sender and Jesus the one who is sent. 
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(2) Love as leitmotive1030 

An important question to be asked is: what was the leitmotive of the mission of Jesus? The 
FE very clearly states that it was the love of God (3: 16), or the mutual love between the 
Father and Son1031 that resulted in their desire to unite the Cosmos with them (cf 14:23). 
The most comprehensive answer is found in 3:16: 

8.3.7 0UTWC yap r]yanooev 6 8e6c; TOV K60J.JOV, 
8.3.7.1 WOT8 TOV uiov TOV J.JOVoyev~ e5WK8V, 

8.3.7.1.11'va nac; 6 n10T8UWV eic; OLJTOV J.Jrl an6Ar1TaJ 
a,\,\' exn ?:wov aiwv1ov. 

This verse begins with yap, which refers to the lifting up of the Son of Man in the previous 
verse. As OuTw~ implies wme, which again implies i'va, so does ~yanr)oev1032 imply 
eowKev, which further implies ~w~v aiwv1ov. 

Our we; ................... ~yanr1oev ----, 
L- ware ............................ e5wKev --_____, 

L__ l'va ..................................... ~WJlV aiWVIOV 

From this analysis it is clear that God's love (~yanr)oev) is the motive behind the 'giving' 
of his Tov uiov Tov ~ovoyev~ (Carson 1991 "204), 1033 that the 'sending' (eowKev) is the 
consequence (wme) of God's love (Barrett 1978:215), and the redemption of Tov K6o~ov 
the objective (i'va) (Schnackenburg 1965:425; Carson 1991 :206). It is atypical for the FE 
to speak of the love of God for the world. Carson (1991 :205) pointed out that from the OT 
it is clear that the Jews were familiar with the truth that God loved Israel. The FE here uses 
Tov K6o~ov (C8.3. 7) to signify that no nation or person is excluded. God offers his love and 
the Redeemer to all men. 

The verb ~yanr)oev is emphatically used because it is placed ahead of the subject. 
Therefore we do not read 'For God so loved the world ... ' but rather 'For God so loved the 
world'. Jesus uses the aorist because the manifestation of God's love is an accomplished 
fact. Lenski (1961 :260) calls it an aorist constative because it stretches back into 
eternity. 1034 

Although scholars differ1035 about the interpretation of the adverb OuTw~ (in the indicative) 

1030 Because this text has already been discussed in the Descent-Ascent Schema we will only briefly 
concentrate on the aspect of God's love. 

1031 This love of the Father for the Son (3:35a; 5:20; cf 17:24) is seen in the revelatory power of the Son and 
his participation in the works of the Father (3:35b; 5:20b-23) (Schnackenburg 1971 :153). 

1032 The FE points out that God has manifested his love (cf 1 Jn 4:9) in a historical act (~yanr1oev). This act 
comprises the mission of the Son and his delivery to death, which are immovable from history. This is also 
indicated by the unusual indicative after ware (Biass-Debrunner 1974:198 para 391 ,2). 

1033 Barrett (1978:215) points out that the FE 'develops the conception of love as the nature of God himself 
and as the means by which the divine life, the relationship between the Father and the Son, is perpetuated 
and demonstrated within the community (13:35).' 

1034 God's love culminates not, as Lenski interprets it, in Bethlehem, but in the cucifixion of his Son. 

1035 Schnackenburg (1965:423) says that God's plan of salvation stems ultimately from God's 
incomprehensible love for the 'world' which refers to the intensity or extent of love (see also Carson 1991 :204). 
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it has a function and meaning indicating both the manner and degree of God's love for the 
world (Len ski 1961 :259). It relates to Tov uiov Tov 1-JOvoyev~ (C8.3. 7.1) to indicate the 
degree of God's love, 1036 while its connection with eowKev (also C8.3. 7.1) refers to the 
nature of God's love. 1037 This salvation is then realized in the sending1038 of his uiov Tov 
1-Jovoyev~ who has to go via the cross into glory. The use of this construction, according 
to Brown (1975: 134), is to stress the reality of the result. For the believer the love of God 
becomes effective while for the unbeliever it turns into judgment. 

The characteristics of this love 1039 comprise: (i) an act aspect, (ii) a quantity aspect, and (iii) 
a quality aspect. 

Tov uiov T6v 1-JOvoyev~ eowKev ......... act aspect 
TOV uiov TOV yovoyevA 1040 eowKev ..... quantity/quality aspect 
Tov uiov Tov 1-JOvoyev~ eowKev ......... quality/quantity aspect 

When one looks at this text, most of the essential aspects of the revelatory-salvivic work 
of Jesus come to the fore: his mission into the world, his revealing activity in the world, 1041 

and finally his way into glory and his saving work as the glorified one. These three aspects 
characterizing love will now be discussed. 

eowKev --action aspect 
In the FG God is characterized as the Giver, giving out sheer love. Through his giving 1042 

he reveals his desire to save1043 and his great all-embracing love for humanity in need for 
redemption (Schnackenburg 1971: 154f). So the mission of the Son was the consequence 
of the love of the Father; hence also the revelation of this love. 

The FE uses the compound verb which he also used when he referred to Judas's 
betrayal. 1044 eowKev is primarily intended to indicate the sending of the Son into the world 

Newman & Nida (1980:89) prefer to interpret it as the way in which God shows his love for the world. 

1036 rov ulov rov ~ovoyev~ underlines the uniqueness of the relation of the Son to the Father. ulov is used 
of Jesus only in the FG. 

1037 According to Brown (1971 :133) the use of the aorist (~yanrpev -- C8.3.7) implies the supreme act of love. 

1038 This is the only time that eowKev (C8.3.7.1) is used in such a context in the FG. Elsewhere the FE uses 
anomtAA81V as it is used in the next verse. 

1039 Here, for the first time in the FG, the FE uses ~yan11oev (C8.3.7) which will later occur frequently in the 
LD (chs 13-17). ayanav is used altogether 37 times in the FG, of which 25 instances occur in 13-17; ayan11 
is used 7 times of which 6 instances occur in 13-17. 

1040 ~ovoyev~ also conveys a quality distinction and the singular ulov a quantity aspect. 

1041 Also by implication his performing of works and 'signs', which manifest his life-giving power. 

1042 There is a strange formulation, evro/\flv o1o6vm, which is used in the FG to indicate the entire mission 
of the Son which he received from the Father (12:49,50; 14:31; cf 1 0:18; 15:1 0). This includes the passion and 
death of Jesus (1 0:18). 

1043 The FE puts the negative possibility first (~rl an6AI1Tal- C8.3.7.1.1) to emphasize the positive statement 
of salvation (Lindars 1981 :159). This is a repetition from the preceding verse. These two alternatives are 
presented by the FE in terms of two opposites; no middle position is possible. 

1044 6:64,71; 12:4; 13:2,11 ,21; 18:2,5; 21 :20; in a technical legal sense 18:30,35,36; 19:11,16. 
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( cf v 17), 1045 while the tense of this verb points to a specific action of God in the past: God 
gave his Son (Lenski 1961 :264; Newman & Nida 1980:89). This is also the first act of the 
drama of the crucifiction, which is the profoundest mystery of the love of God ( cf 1 Jn 4:1 0). 
In the Johannine Christology of incarnation and mission the greatness of God's act is 
manifested in the bridging of the chasm between God and the world (Schnackenburg 
1965:424). Christology and soteriology reach their greatest concentration in the statement 
that the Father has sent Jesus to the world (Schnackenburg 1971: 154f). 

Because this verse is sandwiched between vv 14f and v 17, the gift of the Son of God is 
tied to both the incarnation of the Son (v 17) and to the crucifixion of the Son (vv 14f) 
(Brown 1971: 133f, 147; Carson 1991 :206; Len ski 1961 :264 ). Thus the mission of the Son 
embraces both the humiliation and exaltation of Jesus (Bultmann 1941:111 ). This means 
that the mission of Jesus is the eschatological event, also indicated by the present tense 
of exe1 in 3:15 and as stated in 3:17-21. This indicates the result of the love of God for the 
world: the mission of the Son (Carson 1991 :206). 

Surprisingly, this text deals with the sending of the Son, and not 6 naT~P but 6 8e6c;. The 
FE regards 8e6c;, who sent the Son, as none other than the Father. 1046 According to 
Newman & Nida (1980:89) the purpose of 3:16 is to indicate that the revelatory-salvivic 
work of the Jesus has its origin in the will and action of God himself. 

Tov uiov Tov bJOvoyevA 1047 

As in 1:14,18, the Son is here (in 3:16) again described as TOV ~ovoyev~ (C8.3.7.1). In all 
three these occurrences the quantity aspect stresses the quality aspect. In 18b "Tov uiov 
TOV ~ovoyev~" is portrayed as having direct knowledge from his Father. This is the one and 
only Son of the Father. The repetition of TOV ui6v ... T6v ~ovoyev~ places equal emphasis 
on both terms. It bids us to consider, firstly "Tov uiov", and secondly T6v ~ovoyev~. The 
addition of the T6v ~ovoyev~ lifts T6v uiov above all other who may be called 'sons' (cf 
Lenski 1961 :262). "Tov uiov T6v ~ovoyev~" indicates the quality of God's act of salvation 
and the quality of this new life. 

With this designation the FE explains to his readers the greatness of the love of God and 
the gift of God. With the Father in heaven was TOV uiov TOV ~ovoyev~, who had been just 
that from all eternity. In time God gave him to the world in order to save the world (cf Lenski 
1961 :262f). 

Where in the previous section we have seen (4.3.1.2 (b)), the love of the Father as the 
reason for granting life to his Son, we here find a parallel with regard to the world, with the 

1045 It seems as if Theo Preiss (1954:9-31) was one of the first to draw the attention to certain similarities 
between the FG and the halakah. Some years later Barrett (1958:216,474) supported him. Miranda (1977) 
locates the roots of Johannine 'sending' in Jewish sources. This correlates with the current scholarly trend in 
which the Christian apostle is interpreted in the light of the Jewish ...... and its OT background and is opposed 
to Gnostic sources. According to his perception of the history of the Johannine community, Miranda shows 
how the 'sending' convention in the FG can be placed in the context of the development of that community 
and its conflict with Judaism (Mercer 1990:624 Fn 29). 

1046 References to God as the Father of Jesus are uttered by Jesus himself. Only in 1:18 the reading is 
uncertain while 3:16-21,31-36 comes from the FE himself. 

1047 Because both r6v ui6v and r6v ~ovoyev~ concern quality and quantity aspects they will be discussed 
simultaneously. 
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only contrast being that in the case of the Son it was creative life (5:26), while in the case 
of the world it is created life (3: 16). 

The FE, more than any NT author, develops the love motive, as the nature of God himself, 
as a heavenly quality. The mission of the Son was to reveal this love. ayan&v and ayanr, 
are some of the most characteristic Johannine words. They occur mainly in the second part 
of the FG. This corresponds with the fact that since God loves the world1048 (3: 16) his love 
only becomes effective among those who believe in Christ. For the rest, the love of God 
turns to judgment (Barrett 1978:215). 

We will now look at the concretization of this love of God: the character of the revelation 
and salvation of the Son. 

(d) The specific mission of the agent -- a revelatory-salvivic mission 1049 

Another point to be considered, according to the halakah, is that the sender transfers his 
own rights and the property concerned to the agent. On this basis the agent might acquire 
the title of his sender in order to secure the claim for himself (cf 6:39; 12:31 ,32; 17:6). 
Although the ownership is transferred from the sender to the agent, the agent still remains 
an agent of the sender. This feature of agency is found in 6:44: OU0€1<; ouvaTal e,\8elv 
np6c; ~€ eav ~~ 6 naT~P 6 n8~4Ja<; ~€ eAKuon 1050 aur6v ... Thus, coming to Christ (the 
agent) is the same as being in the possession of the Father (Borgen 1968: 142). 

From the texts which clearly indicate the mission of the Son by the Father (3:34; 7: 16; 8:26; 
8:42; 12:49; 14:24) it becomes clear that the duty of the agent is that he should act. An 
agent is appointed to do something on behalf of his sender which he otherwise would have 
to do for himself. In the case of Jesus the task he has to perform is to reveal the Father and 
the Son so that people can be saved. 

(i) The revelation brought by the agent 
(a) The revelation of the Father and the Son through Jesus Christ 

The FG presents the ,\6yoc; as being ~w~v aiwv1ov1051 even before his incarnation. He had 
lived with God eternally (1 :1 ,4). He is the source of divine life. In his incarnation he is the 
revelation of God. 1052 He brings eternal life by his word (6:68; 1 0:28; 12:50; 17:2); he 

1048 God's love is here directed to rov KOOJJOV (C8.3.7), the people of this earth. 

1049 
BOhner (1977:181) pointed out that the 'legal refinements' placed upon the practice of agency in the post

biblical period embraced both the activities of the messenger and those of his sender. According to BOhner 
there were many occasions on which the utterance of a word(s) by the representative might incur lega• 
consequences just as much as the performance of an act. This point becomes particularly significant when 
it is applied to religious phenomena. 

1050 The FE uses a different verb, namely 'draw' (tAKuon) instead of 'secure'. 

1051 The most characteristic word for salvation in the the FG is 'life'. Ultimately this 'life' is not a quality or a 
state to which Jesus brings men, but 'Jesus himself. 

1052 'The primary, but heretofore for the most part unrecognized way in which revelation is expressed is 
through "sending": The God above is related to the world below through Christ as the one sent' (Mercer 
1992:459). Haenchen implies that a relationship exists between sending and the Johannine doctrine of 
revelation. [This article of Haenchen is a generalized discussion of the Christology of the FG rather than a 
discussion of the 'sending motif.] According to him there is no possible way to gain knowledge of the invisible 
Father unless the Father sends someone with the knowledge. Because the realm of flesh has of itself no 
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himself is the true life (1 Jn 5:20) clearly indicated by the FE through the various tyw ei!JI 
sayings: 'I am the bread of life' (6:35,48), 'the light of the world' (8: 12), 'the resurrection and 
the life' (11 :25), 'the way, the truth and the life' (14:6). The pre-existent Son of the eternal 
Father is sent into the world by the Father to give life (~w~v aiwv1ov) to men in his own 
person (6:33; 10:10) (Link 1976:483). Thus the Word became flesh (1:14) to bring life, light 
and salvation (1 :4,9). 

As the revealer, Jesus does what he sees the Father doing (5: 19,30), and says what the 
Father has taught him (8:28). The words, the signs 1053 and the person of Jesus himself, 
point beyond themselves, beyond Jesus, to the Father. They are the words, the works and 
the 'image' of the one who sent Jesus. Therefore, whoever has seen Jesus, has seen the 
Father (12:45; 14:9). But it is also important to note that before people could recognize the 
Father in Jesus, they had to recognize Jesus as the Messiah, the one who was sent by the 
Father, and who is returning to the Father via the cross. Thus we can conclude that Jesus 
came to reveal himself and the Father. 1054 Although the entire FG concerns the revelation 
of the Father and the Son by Jesus we will concentrate on only three major texts for the 
purpose of our discussion: 1:14, 18; 12:44ff and 14:9ff. 

How did the world come to know about salvation? 
Jesus did this through revelation. The following diagram indicates the relationship and the 
interaction between Jesus and his disciples: 

Jesus 
REVELATION 

l t 
TO BELIEVE 

Disciples 

knowledge of God (3:6; 15:22-24) God had to reveal himself, otherwise it would have been impossible for man 
to know and live according to the spirit (Schneider 1969:345). Therefore Jesus is the agent sent by the Father 
to reveal the Father and the things above. He is the representative for the Father in the world and is the visible 
expression of the invisible Father (cf Col1 :15). In Jesus, as the one sent by the Father, the world hears God's 
voice and sees God's working (Haenchen 1963:21 Of). 

1053 According to 20:31 the signs in the FG are selectively and purposefully used by the FE 'to display various 
aspects of salvation'. Three of these miracles (in chs 2,6 and 21) demonstrate in various ways the abundance 
which the Messiah bestows: more than four hundred litres of wine, five thousand men fed from baskets of left
over food, and nets too heavy to haul. Two signs show Jesus healing long standing afflictions: a thirty-eight 
year lameness (5:2-9) and congenital blindness (9:1-7). The two most dramatic miracles are Jesus' restoring 
to life a boy at the point of death (4:43-53) and Lazarus four days dead (11 :1-44). In four of these miracles 
there are implicitly and explicitly a reference to the Father. In the feading of the five thousand and the raising 
of Lazarus from the dead Jesus prayed to the Father (6:11; 11 :41) and in 5:23; 9:3 and 11:4 it is explicitly said 
that these signs are performed so that the Father may be glorified. 

1054 Therefore is Bultmann (1955:66 quoted by Loader 1984:203) incorrect with his: not 'das Was' but 'das 
Dass'. Bultmann's (1941) whole commentary on the FG is launched from the perspective of the revelatory 
function of Jesus. Painter (1975) also discuss the Johannine theology from a revelatory perspective. 
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In order to give people the opportunity to partake in this life, Jesus had to reveal the one 
who gave this life and the life itself. He had to do it himself, because he is the Son of God 
and therefore partakes in this life. Jesus is the life, and to partake in this life is to partake 
in Jesus (6:33,50,51 ,54, 58). Through him God will be made known (1 :18): 1055 they will see 
God (12:45), hear about God (17:6-8) and experience God and the quality of life. He then 
taught (reveal) them how it can be possible to become part of this life (to believe) 1056 and 
to continue living in this life (remain in him -- 15:4-8), because living in this life = eternal life. 
The perception that Jesus reveals his Father in his words and work is fundamental in the 
FG (1:18 (cf 1:14); 8:19,27; 10:38; 12:45; 14:9ff; cf 17:6,8). 

The following three texts, 1:14, 18; 12:44-46 and 14:9ff, will be used to discuss this 
revelation through the Son. The prologue closes with the assertion (1: 18; cf 5:37) "8eov 
oubek; ewpaKev nwnoTe ~ovoyev~c; 8eoc; 6 wv eic; TOV KOATIOV TOO naTpoc; tKelvoc; 
t~rtV~OaTo." 

23 1
:
14Ka1 6 ,\6yoc; oap~ tytveTO 

24 Ka1 toK~VW08V tv ~~IV, 
25 Ka1 t8eaoa~e8a T~V b6~av aUTOU, 

b6~av we; ~ovoyevoOc; napa naTp6c;, 
n,\~pflc; xapJToc; Ka1 CxAr}8eiac; 

In this verse there is a logical succession of events described by the three verbs in the 
aorist: 

0 Ji6yoc; • tytveTO oooo oap~ Incarnation 

I 
j 

tOK~VW08V oooo tv ~~IV, Presence 

I 
j 

t8eaoa~e8a oooo T~V b6~av aUT00 Glorification 

In 1:14 the 6 ,\6yoc; (who is ~ovoyevoOc; -- C25) is in this context associated with three 
things: (i) the incarnation (C23), (ii) the dwelling among people (C24) and (iii) the glory he 

1055 The npoc;-clause in 1 :1 is important in the understanding of the Father's revelation through Jesus. There 
it is stated that "6 'A6yoc; ~v npoc; rov 8e6v". According to De Wet (1994:50), throughout the FG "npoc;" 
indicates an inclination towards God. This is in other words an orientation term: Jesus has no other orientation 
eccept for his orientation in respect of God! This would mean that Jesus has no other place as God from 
where he gets his thoughts, his existense, his authority. 

1056 Through the revelation of the Father and himself Jesus brings salvation. Because the one and true God 
has supremely revealed himself in the Person of his Son (1 :18; 12:45), can knowledge of God not be divorced 
from knowledge of Jesus Christ. Indeed, knowledge of Jesus, whom God has sent, is the ultimate access to 
knowledge of God (cf 14:7; 20:31). This knowledge of God and of Jesus is not merely intellectual, mere 
information. In a Gospel that rank believe central to receive eternal life (3:16; 20:31 ), it is clear that knowledge 
of God and of Jesus entails fellowship, communion with God (17:3 Carson 1991 :556). 
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revealed (C25). 1057 All three take as supposition the intimate unity of the Logos with the 
Father (we; ~ovoyevoOc; napa naTp6c;) and will now be discussed. 

(i) The incarnation of Jesus 1058 

Kal (C23) opens the statement of the incarnation in more theological terms (Barrett 
1978:164). 1059 Morris (1975:102) refers to 1:14 as the most concise statement of the 
incarnation. C23 expresses the indisputable paradox that the "A6yoc; who dwelled with God, 
who possessed the fullness of the divine life, entered the sphere of the earthly and human 
and perishable by becoming (ey8veTo) flesh (oap~). 1060 Bernard (1969:20; also Brown 
1975: 13; Lindars 1981 :93) correctly formulates this explanation of Morris as 'The Logos did 
not became "a man," but He became "man" in the fullest sense; the Divine Person 
assuming human nature in its completeness'. It indicates the human nature as distinct from 
divine nature (Carson 1991:164 ). This is a new (Kal. .. ) and unique event, a real event 
(ey8veTo) which took place only once (Schnackenburg 1965:241 ). The consecutive Kal's 
(C23, C24, C25) indicate historical progress. 1061 The "A6yoc; had already been spiritually 
present and active in the 'world below', but now, incomprehensibly, he comes into the flesh, 
he becomes man and lived for a while among men. 1062 So the "A6yoc;, the very self
expression of God, who was both with God and who was God (1: 1 ), became flesh (1: 14). 
It was God's own choice to make himself known, finally and ultimately, in a real historical 
man (Heb 1:1,2) (Carson 1991:127). 

The historical event of the Incarnation is brought out by the ey8veTo1063 which follows a 
series of ~v (vv 1 ,4, 9,1 0). The aorist tense also indicates action at a point of time (Morris 
1975:1 02; Len ski 1961 :71; cf also Schnackenburg 1965:241 f). It is difficult to determine the 
precise meaning of ey8veTo. It cannot mean 'became' since the "A6yoc; continues to be the 
subject of further statements: EOK~VWOBV EV ~~'i'v (C24), Kal e8eaoa~e8a T~V o6~av 
aLnoO (C25). So the "A6yoc; continued to be A6yoc;. A fundamental Christological point is 
that this event does not mean that 'the "A6yoc; changed into flesh' (Heyns 1978:243; cf 
Thiessen 1983:224). If the A6yoc; has become oap~, he has not seized to be God (Brown 
1971 :32; Lenski 1961:71 ). This interpretation is given expression in the verb eoK~vwoev 
which has important OT associations. This theme of 'tenting' is found in Ex 25:8,9 where 

1057 napa plus genitive ('of the Father') denotes the person from whom the glory was received; it indicates 
that something proceeds from this person (Arndt & Gingrich 1957:164). 

1058 This verse is the climax of the Johannine doctrine of Christ as the "A6yoc, (Bernard 1969:19). According 
to Carson (1991 :126) is the incarnation articulated here in the boldest way. According to him can the revelation 
of the antecedent Scripture (the OT) not match with this revelation. The Epistle to the Hebrews affirms this 
statement: noAUIJ8PWC, Kai nOAUTp6nwc, nOAa! 6 8e6c, "Aa"A(loac, TOIC, naTpOOIV tv TOIC, npocj)(lTaiC, tn' 
toxaTOU TWV rliJ8PWV TOUTWV t"AaAfl08V rliJIV tv ur~ .. (Hebr 1 :1). 

1059 Kai can be taken as consecutive ('and so') (Biass-Debrunner 197 4:227f, par 442). 

1060 
Morris (1975:1 02) pointed out that 1 :14 is the first reference in the FG where the FE indicates that the 

"A6yoc, and Jesus are to be taken as the same. 

1061 The Kai marks an advance (Schnackenburg 1965:241 ). 

1062 The coming of 6 "A6yoc, once in history is probably presupposed in v 9 and has now in C23 been made 
explicit (Schnackenburg 1965:241). Therefore on such a supposition the Kai (C23) must be understood as 
confirmative -- 'truly', 'and indeed'. 

1063 The 'appearance' (tytveTo) of Jesus is different from that of the Baptist (v 6) and the 'coming to be' of the 
creation (w 3,1 Ob). Only from the context does this become clear. According to Bernard (1969:20) is the 
explanation of the exact significance of tytveTo here (1 :14) beyond the powers of any interpreter. 
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the Lord commanded Moses that Israel must make a tent (Tabernacle-- skene) so that 
God can dwell among his people. 'The Tabernacle became the site of God's localized 
presence on earth.' When the prologue, especially v 14, proclaims that the 'A6yoc, came to 
dwell among men, we are being told that the oap~ of Jesus is the new localization of the 
presence of God on earth and that Jesus is the replacement of the OT Tabernacle. The F G 
even present Jesus as the replacement of the Temple (2: 19ff) which is a variation of the 
same theme Brown 1971 :32f). 1064 What is meant in C23 is that the 'A6yoc, made his divine 
glory visible in the oap~ to believers. Perhaps tytveTo is used similarly as it is used in 1 :6: 
the 'A6yoc, came on the scene --to man (Carson 1991: 165). 

eytveTo (C23) indicates a change in the mode of being of the 'A6yoc,. Hitherto the 'A6yoc, 
was in glory with the Father (17:5,24), now he takes on a human, earthly existence (1 :14); 
formerly he was 'with God' (1: 1 b), now he dwells among us (1: 14). This view of salvation 
finds expression in terms of the Descent-Ascent Schema of the Son of Man (3: 13,31; 
6:62). 1065 He who descends and ascends is the one who even remains in continual union 
with heaven (1 :51). The Incarnation, the coming into the oap~ of the Logos, takes place 
so that mankind in the 'world below' may be brought revelation and divine life of the 'world 
above' (3:31-36). This historical event of the 'becoming flesh' of the 'A6yoc, marks a turning 
point in the history of salvation -- this is the eschatological outcome of salvation for men. 
It is only at the end of the prologue (v 16) that we are informed how this unique and 
tremendous event effects our salvation: through the coming of the 'A6yoc, ... ~~elc, naVTec, 
e'Aa~O~€V, Kal xapiV CxVTI xapiTOC,. This Redeemer paths the way for all who attach 
themselves to him in faith (14:2f,6). 1066 Although he became flesh, he did not cease to be 
what he was before (Schnackenburg 1965:241 f). 

In Johannine terms is the use of oap~ (cf 17:2) to express that which is earth-bound (3:6), 
temporary and perishable (6:63) (cf Schneider 1969:344), the human mode of being, in 
contrast to the divine and spiritual. 1067 Notwithstanding this contrast1068 is oap~ not used 
here in the notion of sinful or inclined to sin (Schneider 1969:344).1069 The agent remains 

1064 OKflvouv is used twice in Revelation (7:15; 21:3). In 7:15 it is used of God's presence in heaven, while 
in 21 :3, in the great vision of the heavenly Jerusalem, it echoes the promise of God to dwell with men in the 
new Jerusalem. Thus the OKflVOUV of the 'A6yoc:, indicates the dwelling of God among men. 

1065 Loader (1984:200) identifies a central structure which is primarily concerned with revelation and have a 
terminology of its own. Next to this central structure Loader detected a Son of Man cluster with its own 
terminology which interprets the death and exaltation of Jesus. He points out that both speak of coming and 
going, while the terminology in each case is different. The Son of Man cluster uses descent and ascent and 
the central structure speaks of coming and returning. According to Loader is the ascent significant in the Son 
of Man cluster while, on the other hand, in the central structure is the coming the essential supposition of the 
earthly work of revelation. The terminology differentiation breaks down in the last discourses. 

1066 
Although the doctrine of Jesus' two natures, the divine and human, are not discussed here by the FE, they 

are comprised in this verse, in germ, and is developed by him throughout the FG by implication. 

1067 The FE linked up the dualism of 'A6yoc:,-oap~ with the cosmic dualism of 'above-below' (3:3; 8:23) and 
'heaven-earth' (3:31). In the incarnate 'A6yoc:, heaven comes to earth, the 'world above' comes into the 'world 
below'. 

1068 The considering of one element of the Johannine antithesis must never loose sight of the other, since 
each of the opposing members defines itself precisely by its opposite (Schneider 1969:344). 

1069 At a meeting with Van der Watt (1994) he, in agreement with Schneider, says that, according to the FE 
the cosmos is in principal not sinful. In the FG sin, in connection with man, is linked with 'not seeing' Jesus 
(seeing refers to the spiritual seeing -- 3:18,36) as the Son of God who came from heaven and is returning 
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one with his sender-- but in order to accomplish his task he became so part with the 
circumstances of his mission. 

According to Schnackenburg (1965:243) is 'das in der lnkarnation vom Logos 
angenommene "Fleisch" ist die Voraussetzung fur den blutigen Kreuzestod (cf 19:34; 1 Jn 
5:6)'. oap~ indicates the full human reality of Jesus. 1070 Schneider (1969:356) expresses 
the same thought as follows: ' ... the incarnation itself is not accomplished in ictu oculi, it 
continues and finds its conclusion and perfection at the exaltation of Jesus'. 

(ii) The dwelling of Jesus among people 
C24 speaks metaphorically of 6 'A6yoc, who eoK~vwoev tv ~IJ'i'v. The meaning of this phrase 
is of cardinal importance for the understanding and meaning of discipleship. This phrase 
is generally understood to mean 'and he pitched his tent among us,' or 'dwelt among us' 
(Bernard 1969:20) ('lived for a while' 1071 or 'dwelling'1072

). The meaning is that 6 'A6yoc,, sets 
up his tent among men in a new and unique way. 1073 This mode of presence surpasses 
everything. The denotative meaning of eoK~vwoev (C24) must be deducted from the 
context of the entire FG. 1074 

With the metaphoric use of eoK~vwoev, 1075 the FE wants to communicate two (time-spatial) 

through the cross. This definition of sin contradicts Schneider's (1968:344f) point of view that sin enters when 
man relies on himself. According to him sin is the self-confidence of the world which implies a turning away 
from God. His text references are not convincing. In 1 :3 the FE says navra 01' aCnoO f;y8vt.ro. It is the devil 
that makes the 'kosmos' bad. Sin does not cleave onto the flesh (as according to Gnosticism), but lays in the 
person (Satan). Therefore can Jesus come into the 'world below' without becoming contaminated. Jesus 
brings the 'above' in the 'below'. Where Jesus goes, the 'above' is present in the below. On this ground is 
Jesus the witness, the revelation from above and is he throughout this FG never presented by the FE as 
'sufferer'. The church lives in the consequences of the redemption-work of Jesus. 

1070 This is an anti-Gnostic tone and can also be regarded as an attack on Docetism (Schnackenburg 
1965:243; Lindars 1981 :94). However, the notion of the appearance of a divine being on earth in human form 
(Bultmann 1941 :38f), which could also take on various forms, was a widespread idea of the time. The 
Incarnation of the 'A6yoc, (1 :14) cannot be reduced to one of these varieties but can only be understood as a 
protest against religions of redemption in Hellenism and Gnosticism. 

1071 New lnternatonal Version. 

1072 New American Standard Bible, Revised Standard Version, King James. 

1073 Cf Brown (1975:34), Westcott (1890:12) and Morris (1975:1 04) who link it up with Shekinah --the visible 
presence of God among his people, the tabernacle where God met with Israel before the temple was built. 
This connection is unfortunately less than certain according to Carson (1991 :128; see also Schnackenburg 
1965:245f; cf also Brown 1971 :32ft). Although Carson's argument is not convincing (see 1991 :128) probably 
the best solution is the suggestion by Barrett (1978:165) that the FE meant nothing more than that the Word 
took up a temporary residence among men (cf Ecclus 24:8; 1 Enoch 42:2 and Odes of Solomon 12:12). 
Newman & Nida (1980:23) agree with Barrett. According to them, when the FG says that the 'A6yoc, 'set up 
his tent' among men, it means that in the 'A6yoc, God has come to dwell among men. This verb is also used 
twice in Revelations (7:15; 21 :3) where the focus is likewise: in the eternal 'A6yoc, who oap~ f;y8V8TO God 
came to dwell among men. 

1074 Scholars differ widely about the meaning of eoK~vwoev. The two popular possibflities are (i) the temple 
at Jerusalem is refered to as the skene, especially when the Tabernacle of the wanderings is in mind, and (ii) 
eoK~vwot.v may have been chosen because of its similarity in sound to the Hebrew shekinah of Mishnaic 
times. But in order to understand it, it must be approached from the perspectives of the immediate micro
context, the prologue, the macro-context, the entire FG, and the OTto which it shows associations. This will 
be come clear in the following paragraph. 

1075 eoK~vwoev communicates the agency concept in a nutshell. 
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concepts, namely: (i) the visible manifestation, presence and dwelling of God in this world 
through Jesus and (ii) that the visible presence of Jesus was only temporary. The 'agency' 
concept motivates this double interpretation of "eoK~vwoev". The visit of an agent is only 
temporary, because of the fact that he has to return to his sender to report on his mission. 
The presence of the agent emphasizes the visible manifestation, presence and dwelling 
of the sender. 

In this study a thorough discussion was made concerning the DAS where it was indicated 
that the Son of God came into this world as the agent of God. And in the discussion of the 
agency concept it will become clear that Jesus' sojourn on earth was only temporary. After 
he has completed his mission he will return to the Father. The 'A6yoc:, stayed in this cosmos 
as a real man. Since the earthly presence of 6 'A6yoc:, is the vehicle of grace and salvation 
(n'A~P'lC:, xapiTOC:, Ka1 Cx'AI18elac:, -- C25), the theme of God dwelling among his people in 
a more personal way must also have been envisaged here and applied to 6 'A6yoc:,. 1076 

Throughout the FG Jesus repeats in various forms that which was already said in the 
Prologue (1 :1, 14): 1Ka1 6 'A6yoc:, ~v npoc:, TOV 8e6v.~~ Ka1 6 'A6yoc:, oap~ eyeveTO Ka1 
eoK~vwoev ev ~IJIV (cf also 5:19ff; 6:57; 7:28,29; 7:37; 10:30; 14:9, etc). This is the reason 
why only Jesus can reveal the Father (see Haenchen 1963:211f). He alone came down 
from heaven (see the discussion on the DAS). 

(iii) The glory of Jesus revealed 
The FE draws an explicit line to glory: e8eaoa1Je8a T~v o6~av aLnoO. The meaning of 
reference to Jesus' glory is difficult to understand. Newman & Nida (1980:23) point out that 
in the OT we will find the clue for understanding the FE's use of this word. In the OT the 
word 'glory' is often used in connection with the visible manifestation of the invisible God, 
particularly when he makes himself known through the great things that he does for his 
people. In the FG Jesus bears the o6~av of God, because he is God ( 1:1 ,2) and performs 
the works of God (Newman & Nida 1980:23; see also Bernard 1969:22). 

Jesus' glory was displayed in his signs (2: 11; 11 :4,40), and supremely in his death and 
exaltation (7:39; 12:16,23; 13:31f). In fact Jesus did enjoy glory with his Father before the 
incarnation, and will return to the Father to reclaim that glory after his resurrection 
(17:5,24). While other men seek their own glory (5:44; 12:43), Jesus never sought glory for 
himself but sought only to promote the glory of God (5:41; 7: 18; 8:50) inter alia by doing 
of the will of his Father. Thus the o6~av of Jesus is dependent upon both his essential 
relation with God (1 :14) and his obedience to God's will. 

This o6~av of Jesus is a hidden glory, perceived only by those who know who Jesus is and 
who recognize that the incarnation of Jesus is the revelation of divine mercy (Lindars 
1981 :95). Thus, although eoK~vwoev refers to outward gaze, the perception by faith is a 
presupposition for this (cf Bultmann 1941 :45). 

In the context of the prologue, as well as in v 14, with the incarnation-motif as the 
spearhead, the 'we' (e8eaoa1Je8a) who saw the glory of the 'A6yoc:, refers to the FE and 

1076 Later on in this study it will become clear that the disciples will have the same role and function as Jesus 
and that through their existence in the cosmos God will dwell among people (tv ~IJIV -- C24) (17:14-18; cf also 
the Paraclete references). 
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other Christians who saw Jesus in his earthly life (Carson 1991: 128). 1077 The pronoun 
"~1-.iiV'1078 in C24 refers to a specific historical event, the incarnation and the fact that Jesus 
lived on earth a particular time (Newman & Nida 1980:23). 

Through his incarnation Jesus manifested the glory of God -- he made it visible. 1079 The FE 
uses this expression (C23) simply to explain the visible presence of God among the people. 
This is the kind of glory a father grants to his one and only beloved Son -- this 'father' is 
none other than God himself. This is then nothing less than the glory of God that the FE 
witnesses in the Word-made-flesh (Carson 1991: 128). 1080 This glory is an indication of an 
essential Possession: he is indeed the Son of God (~-Jovoyevo0~). 1081 According to Arndt 
& Gingrich (1957:906) w~ here indicates an actual quality. Barrett (1978: 166) indicates that 
although, when used alone, 1-JOvoyevoO~ means 'only of its kind', when it is used in relation 
to the Father it can also mean 'only Son' ( cf Dodd 1980:305).1082 Thus the being of Jesus 
as w~ 1-JOvoyevoO~ napa narp6~ (C25) indicates in this context both the uniqueness1083 

of Jesus and his Sonship. Even Jesus' origin with God is attested by w~ 1-JOvoyevoO~ (Du 
Plessis 1971 :26)1084 while napa narp6~ refers to the mission of the Son as 'an only Son 
coming from the Father'. 1085 The t8eaoa~-Je8a confirms this (Brown 1975:14). 

The last phrase, n.A~Pil~ xap1ro~ Ka1 a.A118ela~, 1086 speaks once more of the .A6yo~. In this 
text it is linked with the genitive 1-JOVoyevoO~ and not with o6~av, who needs no further 

1077 Throughout the FG the FE uses different words meaning 'to see'. Attempts were made to give different 
meanings to the different words used, proceeding from mere physical sight to deep spiritual insight. While the 
FE does not use these words consistently (cf 1 :35-51), it is best to determine the meaning of each verb in a 
particular context (Louw 1976:48; cf Louw & Nida 1988:xvf). Therefore in the present context t8eaa61Je8a 
will simply mean 'to see,' in the widest sense of the word (Newman & Nida 1980:23). Brown (1975:13) is more 
specific and interprets t8eaa61Je8a as 'seeing' with the physical eye according to 1 Jn 1 :1. Bernard (1969:21) 
points out that nowhere in the NT is this term used for spiritual vision, while it is used 22 times for 'seeing' with 
the bodily eyes (cf 1 :32,38; 4:35; 6:5; 11 :45). 

1078 ~IJIV (C24) refers to those people who witnessed the public ministry of Jesus, but more particularly those 
who associated with him (Bernard 1969:20). This is also clear from C25. 

1079 
This glory was also made visible through the signs performed by Jesus (see 2:11; 11 :4; 17:5). 

1080 
See Carson (1991 :129f) for a discussion of the relation between nA~Pil<:; xapiToc; Kai CxAJ18efac; (C25) 

in relation with the OT. 

1081 The function of we; (C25) is to define the 56~av precisely and to indicate its exact nature (Schnackenburg 
1965:246; cf Arndt & Gingrich 1957:906). 

1082 Newman and Nida (1980:24; see also Brown 1975:14) correctly point out that the translation of 'only 
begotton' for IJOVoyevoOc; (C25) is incorrect. This meaning ('only begotten') first appears in the Vulgate and 
influenced the KJV and many other early translations. IJOVoyevoOc; is used elsewhere in the NT (Lk 7:12; 8:42; 
9:38; Heb 11 :17) and translated as 'only' which used to be the translation here too. 

1083 
Brown (1975:13) translates the denotative meaning of we; as 'in the quality of. Even IJOVoyevoOc; 

describes the uniqueness of Jesus. 

1084 
Although this statement is unfounded, Du Plessis (1971 :26) correctly implies that 'John calls Jesus the 

only (begotten) and thus Son of God on the basis of his incarnation -- not on account of some pre-existent 
birth'. 

1085 The NIV also translates napa naTp6c; as 'who came from the Father instead of seeing it as the 
procession of the Son within the Trinity. 

1086 
Because the FE does not spell out the exact meaning of this phrase, scholars are very vague in their 

discussion of it. From the context of the prologue and the entire FG we will try to establish a meaning. 
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description (cf Bernard 1969:23). xapiTO<:; Ka1 CxAf18elac; are two characteristic attributes 
of the incarnate ,\6yoc; (Bernard 1969:25). xapiTO<:; (C25) is not part of the Johannine world 
of concepts (except in 1:16, 17), but from the context we can affirm that xapiTO<:; refers to 
both 'the riches of grace and the liberality of the Logos (v. 14) and the gift of grace itself 
which men receive from him (v. 16)' (Schnackenburg 1965:248). Schnackenburg correctly 
maintains that the FE uses xapiTO<:; and 'nveO!Ja and ~w~' in exactly the same sense. 

Though CxAf18elac; is one of the keywords of the FG (Bernard 1969:25; Brown 1975:499) 
it seems as if CxAf18elac; is the subordinate term in this context because only xapiTO<:; is 
taken up again in v 16. CxAf18elac; contextually and characteristically refers to the Christian 
revelation brought by and revealed in Jesus (1: 17; 8:32; 16: 13; 17:17, 19; 18:37; cf 4:23f). 
Jesus himself was this true revelation of God, 1087 which would imply that he shows 
completely what God is (cf Newman & Nida 1980:22). From the immediate context of the 
prologue the entire FG and the purpose (20:31) it seems clear that the content of this truth 
concerns the salvation of man (8:32), perceived only through the work of the Spirit (16: 13) 
by those who are predestined to conform to it (3:21 ). Because Jesus is himself this truth, 
he represents the fulfilment and revelation of God's purposes ( 14:6) (Barrett 1978: 167). 

Jesus went around in Palestine with a 'kind of luminiscence' (Carson 1991: 130) that 
distinguished him from other people as nothing less than the Son of God. But throughout 
the FG it becomes even clearer that the glory Jesus displayed was not perceived by 
everyone: 'the o6~a is not to be seen alongside the oap~, nor through the oap~ as through 
a window; it is to be seen in the oap~ and nowhere else' (Bultmann 1941 :41 ). When he 
performed miracles (Ofli.Jelwv) he revealed his glory (2:11 ), but unfortunately only his 
disciples put their faith in him (Carson 1991: 130). According to Bultmann (1941 :41) the 
revelation was present in a peculiar hidden ness. Eyes of faith were necessary to see the 
glory of Jesus that was revealed by the sign. As the FG progresses it becomes clear that 
the revelation of Jesus' glory is particularly tied to the cross and the exaltation of Jesus. 
Thus only people who had faith in Jesus could 'see' the glory of God in the Word-made
flesh in performances such as these. The FE and other early Christians had seen this glory, 
therefore he could write Ka1 e8eaoaj.Je8a T~V o6~av auToO (C25). From the FG it is clear 
that if the identity of the ,\6yoc; is not grasped, the incarnation is irrelevant for that person 
(Carson 1991:130). Bultmann (1941:38ff) rightly emphasizes the fact that the glory of God 
appears in human form. 

Thus the 'incarnation', 'presence' and 'glorification' of 6 ,\6yoc; (1-JovoyevoOc;) can be 
interpreted as (cf Du Plessis 1971 :26) incarnation (C23, C24), indicating the movement 
from 'above' to 'below', presence indicates the dwelling (cf 17:6-8) and glory (C25) relates 
to the task of revelation and salvation which he came to accomplish ( cf 17: 1-5). 

The second text comes from 1:18. 

32 18880V OUOei<:; twpaK8V nwnOT8 
33 j..JOVoyevr1c; eeoc; ... EKeTvoc; E~rwfloaro. 

33.1 6 wv elc; rov K6f..nov roO narpoc; 

1087 The FE uses at..n8eiac; in a strong ontological sense (cf v 17) to refer to the 'divine reality' of the ,\6yoc,. 
The prologue sees in the bodily presence of the ,\6yoc, the eschatological fulfilment of God's dwelling among 
men (cf Schnackenburg 1965:248f). 
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From the FG it becomes clear that God is invisible, or that it is unsafe to see God, which 
is a general OT assumption ( cf Ex 33:20; Deut 4: 12; Ps 97:2; Jg 13:22). Even the view of 
later pious Jews, was that it is beyond the capacity of man to see God, or at any rate to 
know him as he is (Sir 43:27 -33). The emphasis is on God and although the article with 
8eoc; is absent 8eoc; does mean 'God' in his actual being (Lenski 1961 :95). The negation 
"8eov ouoelc; twpaKev nwnoTe" in colon 32 emphasizes that one of the fundamental 
themes in the FG is that God must be revealed (Barrett 1978: 169). 

Right from the beginning of the FG the role of Jesus is defined as one of revealing the 
Father. 'Throughout the Prologue the emphasis falls on revelation rather than atonement' 
although the mission of Jesus as revealer is itself redemptive (Culpepper 1988:422). The 
NT revelation is superior to the OT (Heb 1:1 ,2). It is a unique revelation because it was 
brought by 'God1088 the only (Son)' (NIV) (1-Jovoyev~c; 8eoc; -- C33)1089 who is divine in origin 
(Schnackenburg 1965, Bernard 1969), who has direct knowledge of his Father 
(Schnackenburg 1965:253).1090 'The absence of the article bids us to stress the qualitative 
force of the terms, and the adjective IJOvoyev~c; is attributive' (Lenski 1961 :96). Only he, 
who came down from heaven to earth, could speak of heavenly things from his own 
experience (3:31f) (Schnackenburg 1965:253). Only of him could it be said that he was: 

a) the only son and God (1-Jovoyev~c; 8eoc;), 
b) in the bosom of the Father (6 wv eic; Tov K6Anov ToO naTpoc;), 
c) the one who could explain God (tKelvoc; t~rtv~oaTo). 

Thus, whereas v 14 shows how the Logos arrived, v 18 shows whence he arrived and how 
he could bring what he brought (Lenski 1961 :95). 

His mission was redemptive because he revealed the Father. Salvation (eternal life) then 
consists of coming to know God through this revelation by and of his Son and living in 
response to this knowledge of God (cf 17:3). This is what belief means (Culpepper 
1988:422). Here the FE makes the point that a personal relationship with God can only be 
established through the incarnation of the Word. Only the incarnation fulfils the purpose of 
seeing God. This is a manifestation by means of a relationship for the sake of a relationship 
(cf Lindars 1981 :98). 

1088 886~ C33) means the same as Kal 886~ ~v 6 A6yo~ in 1 :1. The fact here that is fundamental to the 
Prologue is that only God can reveal God (Lindars 1981 :98). 

1089 
, .. JOVOV8Vrl~ 886~ (C33) presents a serious textual difficulty. The most possible variants are: 

1 ~ovoy8Vrl~ 886~ pss Hebr A* 8 C* L pc; lr Or Did 
2 6 ~ovoy8Vrl~ 886~ P75 Hebr A1 33 pc 
3 6 ~OVOV8Vrl~ ui6~ A C3 e lj.J 063 r 13 M lat sfh it 
The first variant supports the strongest Greek manuscript evidence, reading 'only God'. The second variant 
is supported by the best single Greek manuscripts and reads 'the only God'. According to Newman & Nida 
(1980:27) the inclusion of the definite article "6" is probably an early attempt to improve the text. Other Greek 
manuscripts read 'the only Son'. This reading is judged to be the easier one and therefore is it difficult to 
understand why it was changed if it was the original reading. The UBS Committee on the Greek text 
recommended the first textual possibility, 'the only God' which according to the manuscript witnesses seems 
to be the most probable (this reading is also supported by Carson 1991 :139; Du Plessis 1971 :27). The TEV 
and NIV accept this choice of the UBS but makes explicit 'the only one' as 'the only Son,' probably to avoid 
a misleading reference to Jesus Christ (of the preceding verse) as the only one who was with the Father from 
eternity (Newman & Nida 1980:27). In this context the deity of the only accentuated is to indicate that he was 
the only one who could reveal God to mankind and who could explain who God is (cf Du Plessis 1971 :27). 

1090 The FE uses the significant expression 'in the bossom of the Father' to proclaim the very intimate relation 
between the Father and his son (Du Plessis 1971 :27). 
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The fact that it was impossible for man to see God1091 is fundamental in the FG (8eov 
ou5elc; twpaKev nwnoTe -- C32). 1092 This fact is syntactically stressed by placing 8eov and 
nwnoTe at the beginning and end of the saying. Thus the FE stresses the absolute distance 
between God and man. 1093 

But fortunately, in the next colon (C33), we read that EKelvoc; E~llY~OaTo, and functions as 
the counterpart of C32 (Louw 1971 :33). Opposed to the fact that no one has ever seen 
God, the FE proclaims the Logos as the 'revealer' of the Father. This is the real meaning 
of E~11Y~OaTo1094 and prepares the way for 6:46, 12:45 and 14:9: 6 twpaKwc; EIJE twpaKev 
TOV naTtpa (Carson 1991: 134). 

Scholars differ about the interpretation of "E~Ilv~oaTo". Newman & Nida (1980:27; see also 
Carson 1991: 135) correctly point out that E~llv~oaTo in this context is related to the English 
derivative term for 'exegesis'. The suggested translation of 'clear revelation' or 'clear 
explanation' by Newman & Nida is not convincing. This term indicates a content revealed 
and not so much the way of revelation. The emphasis of the Prologue is on the revelation 
of the Word as the ultimate disclosure of God himself ( cf Carson 1991: 135).1095 According 
to Paul (Col 1: 15) Jesus is the visible image of the invisible God. 

In his effort to determine the meaning of E~llY~OaTo, Louw (1971 :34f) explored the NT for 
meaning. In various texts1096 he detected that 'E~IlV~OaTo conveys a verbal action 
communicating information in a context which usually requires some detail account'. He 
indicates that the classification of all the possibilities of meaning in Classical as well as 

1091 The consistent OT assumption that God cannot be seen comes to mind here (cf Carson 191 :134). 

1092 The same formula is also found in 1 John, 8e6v ou5ei<; nwnoTe T€8taTal (4:12) and elsewhere in the 
FG, OUT€ cpwvflv aUTOO nwnoT€ CxKI"JKOOT€ OUT€ ei5o<; auToO twpaKOT€ (5:37). The perfect tense 
emphasizes that not the acts as such but the facts are being stated as complete realities (Louw 1971 :32f). 

1093 The negation in this clause emphasizes that the fundamental theme of the FG is the revelation of God 
and Jesus (Barrett 1978:169). 

1094 &;11v~oaTo is almost a technical term in Greek literature for the declaration of divine secrets by an oracle 
or priest. Even Josephus (Ant. xviii.81; BF. i.649; ii.162) used it for the exposition of the Law. According to 
colon 33 t~llv~oaTo implies the revelation of God by means of human speech and represents the character 
of the activity of Jesus who is the Word of God (cf Lindars 1981:1 00). 

1095 The theme of 'imparted information' is already found in the Prologue as a dominant theme. It is further 
stressed by the different structures of the Prologue (theological, structural and linguistic). This theme is 
reinforced by the remarkable parallel between 1 :1 an 1 :18: where in 1 :1 is the pre-existent Logos God and 
in 1 :18 is the incarnate Logos refered to as God. 

Verse 1 Verse 18 
, Ev apxn ~v 6 A6yoc;, .......................... 8€6V ou5ei<; twpaK€V nwnOT€ .............................. knowledge 
~v np6<; T6v 8e6v ................................. 6 wv ei<; T6v K6Anov TOO naTp6<; .... ...................... position 
8e6<; ~v ................................................. J.Jovoyevflc; 8eoc; .................................................... status 
6 A6yoc; ................................................. tKeTvoc; t~llv~aaTo ............................................... function 
· Ev apxfl ~v 6 A6yoc; corresponds with 8e6v ou5ei<; twpaKev nwnoTe to contrast the perfect and absolute 
knowledge which the Logos has with the none of the ou5ei<;. A closer comparison stresses the contrast even 
more: · Ev apxfl X nwnoTe; ~v X twpaKev; 6 A6yoc; X ou5ei<;. In the case of 'position' ~v np6<; T6v 8e6v 
corresponds with 6 wv ei<; T6v K6Anov TOO naT poe;. The Father and Son enjoy the most intimate communion. 
This union is emphasized by the status of the Logos as God: 'subject and object are identical' (Louw 1971 :38). 
Finally we have the explication of God from the Word of God: 6 A6yoc; ... tKeTvoc; t~llY~OaTo. 

1096 Lk 24:35; Acts 1 0:8; 15:12, 14; 21 :19. All these texts were written by the same author and therefore there 
is a strong possibility that he will use this term in the same manner. 
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Hellenistic Greek leads to the following generative pattern for the component feature: 
1) there is a contrast between verbal and non-verbal actions, 
2) the non-verbal actions only occur in Classical Greek and concern leadership, 
3) the verbal actions often refer to religious actions and are usually applied to 

contexts in which minute detail is required. Louw's conclusion after this analysis is obvious; 
the meaning conveyed by t~r,y~oaro is that of narration. The shortcoming of this point of 
view is that the 'e~r,y~oaro the Father' is then restricted to the words of Jesus only. The 
signs that Jesus performed in the FG are not accounted for. 1097 

According to Barrett (1978: 170) t~r,y~oaro 1098 refers to 'the publishing or explaining of 
divine secrets, sometimes by the gods themselves'. In relation to the rest of the FG, where 
certain terms are used by the FE to refer to the revelatory-salvivic mission of Jesus, 
t~r,y~oaro relate to this semantic field, rather than to the idea of divine secrets. 

Schnackenburg (1965:254) interprets "t~r,y~oaro" as the 'Salvivic revelation'. It seems, 
from the many scholars ( cf Schnackenburg 1965:254) who used this translation, as if the 
notion of revelation as the interpretation of t~r,y~oaro gained popularity. 

The above-mentioned views clearly show the diversity of interpretation offered for 
t~r,y~oaro in 1:18. This resulted principally from the perspective or method of determining 
the semantic value of the word. 1099 The content of meaning conveyed by t~r,y~oaro in the 
FG should rather be exploited as starting point. Although this word occurs only here in the 
Prologue in the FG (1: 18) it should be examined in relation to other semantically related 
terms in the FG as well as the whole content and goal of the FG (20:31). 1100 

Terms that are so closely related semantically, are employed by the FE to describe the 
work of the Logos in making God known to people: 1101 (e~r,yeio8a1 in 1: 18) yvwpi~e1v 
(15:15; 17:26), anayytMe1v (16:25), 1102 and cpavepoOv (17:6). 1103 Each one of these terms 

1097 Barrett (1971) stresses an important fact to be considered in the exegesis of the FG: 'The next time I read 
the Prologue I shall read it in the light of my knowledge of the whole book; and when I go to read the rest of 
the book I shall read it in the light of my knowledge of the Prologue'. 

1098 Barrett refers to other translations of this verb in the NT 'to rehearse facts', 'to recount a narrative' (Lk 
24:35; Acts 10:8; 15:12,14; 21:19). 

1099 
Barrett (1978:170) approaches the explanation of t~rw~oaro from the perspective of Greek literature, 

Louw (1971 :34f) from the perspective of the corpus Lucinum. 

1100 Words only have meaning in a context (Louw 1976:48). 

1101 Carson (1991 :135) correctly formulates it as: 'This Word-made-flesh, himself God, is nevertheless 
differentiable from God, and as such is intimate; as man, as God's incarnate Selfexpression, he has made 
God known.' 

1102 Although the word anayyef..f..w is used, the meaning ayytf..oc:, is not applicable. 

1103 Three other related terms used in the FG are: 
(i) npocp~TilC:, (1 :45; 4:19; 6:14; 7:40; 9:17; cases referring to the Baptist -- 1 :21 ,23,25; lsaia -- 12:38; OT 
prophets 8:53; writings -- 6:45; used in a neutral sense -- 4:44; 7:52): this is a title assigned to Jesus by 
people. In the case of 1 :45, 4:19 and 7:40 is it assigned to him by reason of his 'teaching' and in the case of 
6:14 and 9:17 after he has performed a sign. 
(ii) anom6f..oc:, (13:16): this term is used by Jesus in a neutral sense. 
(iii) 5i56oKa'Aoc:, (3:2; 11 :28; 13:13, 14; and 3:10 referring to Nicodemus): In 13:13 Jesus gave his approval 
to it u!Jelc:, ¢wvelrt IJ8 · 0 5156oKaf..oc:, Kai · 0 Kup1oc:,, Kai Ka'Awc:, f..tyere, ei!Ji yap. Rengstorf (1935:155-60) 
maintains that 5i56oKa'Aoc:, is indicative of Jesus as one 'who is more than a prophet'. In 11 :28 Jesus is called 
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emphasizes, in its own way, a particular aspect of the revelation. Because they are from 
the same semantic field they also supplement each other to declare the comprehensive 
work of Jesus. It is also noteworthy that these three terms (and e~r,y~oaTo in 1: 18) all 
occur in verb form (cf Louw 1971 :36). 

eKelvoc; e~r,y~oaTo (C33) is a summary of the life of Jesus (Louw 1971 :32; cf also 
Berkouwer 1953:69). eKelvoc; is emphatic and picks up all the preceding ideas (Lindars 
1981 :99). The tense of e~r,y~oaTo is the historical aorist, which sums up everything that 
Jesus declared concerning God in the FG. This comprises his words, deeds and also his 
very coming and the presence of his person. The Logos is the absolute exegete of God so 
that e~r,y~oaTo would mean 'to expound' or 'to set forth completely' (Len ski 1961:101 ). 

The only reason why the Son could e~r,y~oaTo the Father is because he is eic; Tov K6Anov 
ToO naTpoc;. This last phrase (C33.1) again stresses the unity, mutual love, knowledge and 
intimate relation between the Father and the Son (cf Carson 1991:135). The use of the 
preposition eic; instead of tv denotes the fact that the Father and his son are mutually 
directed towards each other. This reminds of the manner customary at an Eastern table 
where two people would lie next to each other when eating. 1104 The use of the present wv 
can denote both a pre-existent and post-existent being with the Father (Du Plessis 
1971 :28). 1105 

6 wv eic; TOV K6Anov ToO naTpoc; (C.33.1 )1106 is translated by the Anchor Bible as 'ever at 
the Father's side; the NEB and JB 'nearest to the Father's heart'; and the NIV 'who is at the 
Father's side', which is simply a way of expressing the closest possible relationship1107 

between the Father and his Son (Newman & Nida 1980:27; Carson 1991: 135; Brown 
1975:36).1108 This intimate relationship makes it possible for Jesus to know and to speak 
about heavenly things (3:12-13). As God's incarnate Self-expression, he (the Word-made
flesh) has made God known (Carson 191: 135). 

Although we cannot see God (8eov ouoe1c; ewpaKev nwnoTe ), we can have full knowledge 
of him (6 wv eic; Tov K6Anov TOO naTpoc;) through Jesus Christ (!Jovoyev~c; 8eoc; ... eKelvoc; 
e~r,y~oaTo). The invisible God has now in Jesus been manifested in his glory, grace and 
truth. 

51oaoKa,\oc; by Mary after he informed her that her brother Lazarus will rise again (11 :23) and that he was 
the resurrection and the life (v 25). In 3:2 Jesus is called OIOaoKa,\oc; by Nicodemus because of the miracles 
he performed. The same term is used by his disciples (13:13,14) because of the example he set byway of 
a deed he performed: the washing of feet. 

1104 The same idea is found in 13:23: ~v avaKeii..Jevoc; eic; tK rwv 1J08r]TWV aCnoO tv rw K6,\nw roO · loooO, 
ov ~van a 6 · lr)ooOc;. 

1105 According to Bultmann (1941 :56) this idea is so important in the FG that the work of 6 ,\6yoc; is bounded 
by his 'coming' and his 'return' (cf 6:61f; 8:14; 16:28). 

1106 Cf Lenski (1961 :98f) for a discussion on the function and meaning of the particle and present participle 
"6 wv" in semi-colon 33.1. 

1107 Carson (1991 :135) refers to this saying as conveying an aura of intimacy, mutual love and knowledge. 
If Carson is correct, this would also be the content of t~11vr1oaro (C32). 

1108 The force of this present tense (wv) is also disputed. Some scholars read in it a past connotation, while 
others interpret the verb as present tense. 
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The culmination of this revelation is reached in 12:45 and 14:9: the revelation of God in its 
fullest sense: 

12•45 r 8 " 1 
' 8 " ' ' ' · .. o ewpwv .. . e~e ewpe1. ... Tov ne~lj.JaVTa ~e. 

14
:
9 
... 6 twpaKw~ t~£ twpaKev Tov naTepa 

But to see Jesus who he really is, as the one who comes from the Father, sent by the 
Father and is going back to the Father through the cross, faith is needed. 1109 

1 12
:
44

' lr]OOO~ ot EKpa~8V Kal dnev, 
1.1 r 0 niOT8UWV ei~ EIJE 

ou niOT8U81 ei~ EIJE 
1.2 af..f..a ei~ TOV ntj..JljJQVTCx IJ8, 
1.3 45Kal 6 eeuw&ve!Je 

ee(J)pe1r6v nt!JljJavra IJ8. 
1.4 46eyw <t>w~ ei~ TOV K60j..JOV e/..fl/..u8a, I l'va na~ 6 n1meuwv ei~ EIJE tv rfl oKoTiQ 1-1~ 1J8ivn. 

This revelatory discourse is characterized by Jesus' cry (eKpa~ev). 1110 Jesus is here 
obediently performing his duty as agent, carrying out the command of the Father who sent 
him (12:49); he speaks as the Father has commanded him to do (12:50). 

For the last time in his public ministry Jesus appeals to the unbelieving world of people to 
have faith in him (Morris 1975:607), since this faith is faith in the one who sent him (C1.1 
and C1.2). 1111 Thus faith is faith in God directed by a particular revelation (Barrett 
1978:433). The function of Jesus is only that of an agent. And this agency is in accordance 
with the principle from the Judaistic theory of presentation, 1112 namely that the agent 
represents the one who sends him. In Jesus God is present. He is present with his word, 
his claim and his promise (see 6:38ff,46; 7: 18,28; 8: 18,26,29,42). But in this context the 
attention is directed entirely to the one who sends (Tov ne~lj.JaVTa -- C1.2 and C1.3). 

The purpose of the attachment of faith to God in C 1.2 is to make clear that Jesus, in his 
person, leads to Tov n€~4JaVTa ~e so 'that the movement of faith reaches its goal in 
God'. 1113 This statement by Jesus pinpoints to the core and is a revelation of its essence. 
Thus, if Jesus is the eschatological agent of God, in whom God is wholly present, then faith 
in him is a condition of fellowship with God (14:8-11) (Schnackenburg 1971 :526). 

Thus faith in Jesus (C1.1) is not in this case faith in a human agent, but faith in God, "Tov 
ne~lj.JaVTa ~e "(C1.2), mediated by the Word incarnate. So close is the Son to the Father 
that he is identified with the Father (1: 1, 18); to see Jesus is to see the Father who sent him. 

1109 This will be discussed at a later stage. 

1110 This term is used in the FG for the public proclamation or testimony (1 :15) of the Baptist and for the word 
of the revealer which is audible in public (7:28,37). 

1111 The attachment of faith to the one who sent is unusual in the FG. The only other occurrence is the 
exhortation to the disciples in 14:1. 

1112 Schnackenburg (1971:525) and others such as Borgen (1968:137ff), BOhner (1977:421), Harvey 
(1987:238ff) and Mercer (1992:461) suggest a Jewish theory of emissary. 

1113 This indication is no weakening of the Christo logical faith of the FG. Such a weakening should then regard 
Jesus as just a divine agent like others. Neither is this indication a movement beyond the Christological faith 
as though it will be sufficient to believe only in Jesus. 
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(cf 14:9) (Carson 1991 :452; see also Morris 1975:607). 'Because Jesus is the obedient Son 
and envoy of the Father, to see him is to see the Father, just as to believe in him is to 
believe in God' (cf 1: 18; 14:9) (Barrett 1978:433). One of the basic themes of the FG is that 
Jesus comes from God, and that one's reaction towards Jesus would imply one's reaction 
towards God. Therefore the indefinite relative clause (C1.1) must be rendered as a 
conditional: 'If anyone believes in me, he believes not only in me ... but also'. This would 
mean that 'he believes both in me and in him who sent me' (Newman & Nida 1980:422). 
The argument that has been turned around in 14:1 (n1meuere ek; rov 8e6v, Kal eic; EIJE 
n1oreuere) supports this statement. The fact that belief is in both the Father and Jesus is 
made clear by C1.3, which, according to Newman & Nida (1980:422) is semantically 
parallel to C1.1. Thus, as belief in Jesus is the same as belief in the Father, 'seeing Jesus' 
would be the same as 'seeing the Father'. 

This concept depicted above is now stressed by taking it up again, but instead of 
n10Teue1v, 8ewpelv is used (cf 6:40). 1114 8ewpelv is used to indicate physical sight (9:8; 
1 0: 12; 20:6), spiritual perception ( 4: 19; 6:40; 12: 19) and the sight of faith ( 14:17, 19), 
including the heavenly vision (17:24). It is also frequently used where there is a suggestion 
of a transition from the physical seeing of a Or)!Jela (2:23; 6:2; epya in 7:3) and the visible 
appearance of Jesus (6: 19; 20:14) to a spiritual seeing which is only possible in faith 
(14: 17, 19; cf 6:62). 1115 This seeing through faith brings fellowship with Jesus as well as with 
God. This, seeing, then presupposes the perception of the incarnation and the work of the 
incarnate Son (Cf also 16:30 and 18:8): 'In Jesus, seinen Worten und Werken erkennt der 
Glaubende den Vater (14,9f)' (Schnackenburg 1971 :526; see also Bernard 1963:446). 
8ewpelv is used here in C1.3 to refer to spiritual vision. Not all the people who saw Jesus 
with the physical eye, saw the Father 'in Jesus' (Bernard 1963:446). Belief and sin are 
mutually exclusive. On occasion each person, when confronted with the facts and reality, 
must choose one or the other (Culpepper 1988:421 ). 

The agent reveals the one who sent him. According to John 12:45 the agent of God 
mediates the vision of God: "Kal 6 8ewpwv EIJE 8ewpel rov neiJ4JOVTa IJ€." In the FG 
Jesus is the heavenly figure and the only one who has seen God (6:46) and has come to 
make him known (17:21 ,23). 1116 Because this is Jesus' last public appearance he must 
identify himself (eyw) emphatically as the saviour (v 47), as the agent who rescues people 
from darkness (C1.4). 1117 He came as the light in the world (cpwc; eic; rov KOOIJOV eA~Au8a -
C1.4) to give light to men so that they may see the Father, and not to remain in darkness. 

1114 twpaKtva~ is used in the same sense in 14:9. These synonomous couplets also appear elsewhere in the 
FG (see 5:24a; 6:35b; 13:16; 17:8,21-23). This clearly indicates the influence of Hebrew parallelism 
(Schnackenburg 1971 :526). 

1115 The FE interpreted unbelief as sin. Sin is the result of unbelief which leads to judgment and death 
(8:21 ,24) (Culpepper 1988:419). Unbelief (sin) is closely linked to the rejection of the revelation of God. 
Therefore Jesus can also say: ei J..l~ ~,\8ov Kai et\at\11aa aurolc;, aJ.Japriav auK eTxooav vOv ~e np6¢a01v 
OUK exouOIV nepi T~<; CxJ..IOPTiac; OUTWV ... ei TCx epya J..l~ enoillOO ev aurolc; a ou~eic; OAAO<; enoii108V, 
aJ.Japriav auK eTxooav vOv ~e Kai twpaKao1v Kai J..18J..IIOrlKaolv Kai eJ,Je Kai rov nartpa J..IOU (15:22-24). 

1116 Both the sender and the agent witness. In w 8:16-18 another judicial principle is applied to Christ and his 
mission. Borgen (1968:147) states that 'Here the Old Testament and halakhic rule of two witnesses has been 
applied to the idea of Jesus as the Son of the (heavenly) Father: the Father and the Son both witness.' 

1117 The high frequency of the appearance of eyw in this pericope (w 46,47,49,50) is aimed at stressing Jesus' 
claim that he is the revealer and bringer of salvation. We thus find an echo of eyw eiJ,JI (cf 8:12). But apparently 
the nearest parallel to this content is the statement in 3:19, in a context where the saving function of Jesus, 
as opposed to judging, is similarly stressed (cf 12:47b) (Schnackenburg 1971 :526). 
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The fact that Jesus is the Light of the world is a principal topic in the FG (cf also 1 :4,5,9; 
8: 12) (Bernard 1963:446). 

Semi-colon 1.4 is a synopsis and explanation of semi-cola 1.1-3. n&~ 6 ntmeuwv el~ t~£ 
tv rn OKOTIQ ~~ ~elvn, but will 8ewpwv Jesus (e~£), and the one who sees Jesus will 
Sew pel rov n8~4JaVTa ~e. cpw~ relates to the revelation, defined in 8ewpwv and el~ rov 
K6o~ov EA~Au8a, while ntmeuwv indicates the acceptance of this revelation. According to 
Newman & Nida (1980:422) cpw~ can be rendered 'as one who causes light for people' or 
'as one who causes people to be in light.' 

The last text to be examined comes from 14:9-11. 

1 9'A8y81 aur4l6 'lll000c;, 
L 1.1 Tooourcv XP6V4)1Je8' UIJWV eiiJI 

1.2 Kai OUK eyvwKac; IJ8, cj)if..mne; 
__r 1.3 6 twpaKwc; t1-1t twpaKt.v rov nartpa 
~---L 1.4 nwc; au 'Atyt.IC:, 

1.4.1 llel~ov ~IJIV r6v nartpa; 
1.5 10ou mmt.ue1c; 6r1 tyw tv r4l narpl 

Kai 6 narflp tv tj.Joi tm1v; 
1.6 TO PrliJOTa a tyw 'Atyw UIJIV an' tj.JOUTOO ou 'Aa'Aw 

,_ 1.7 6 5t narflp tv tj.JOI1J8VWV no181 TCx epya auroO. 
1.8 11mmt.ut.rt IJOI 6r1 tyw tv r4l narpl 

Kai 6 narflp tv tj.Joi 
1.9 ei 5t IJrl, 510 TO epya aura niOT8U8T8. 

Verses 6-11 explain how Jesus is the way to the Father. He is the way to the Father 
because he is the truth (revelation) and the life (v 6). Therefore when men know him they 
know the Father (v 7), and when they see him they see the Father (v 9). Jesus is the way, 
the truth and the life because he is in the Father and the Father is in him (vv 10,11 ); he is 
the channel through which the life of the Father comes to him (Brown 1972:628). 

It seems as if Jesus is sad. If his opponents do not acknowledge his identity, it is because 
they have not been taught by God, have not learnt from the Father (6:45). If those to whom 
the Father had given him (6:39; 17:9) still display ignorance regarding his true identity, they 
attest their spiritual blindness. Even being with Jesus for such a long time (Tooourcp xp6vcp 
~e8' u~wv el~t -- C1.1 )1118 does not guarantee insight into the truth that Jesus is the image 
of the Father (6 twpaKw~ t~£ twpaKev rov nartpa -- C1.3) (Carson 1991 :494). The 
phrase 6 twpaKW~ e~£ has a construction that is similar to . 0 ntOT€UWV ei~ e~£ of 12:44 
where a Greek participle is used as the equivalent of an indefinite relative pronoun in 
English. This indefinite relative clause ( 6 twpaKw~ t~£) may then be rendered as a 
conditional, 'if anyone has seen me', and the second part of this semi-colon (1.3) as 'he has 
seen my Father' (Newman & Nida 1980:460). With this expression (C1.3) Jesus affirms that 
he is the supreme expression of God. 

1118 In codices Sinaiticus and Bezae the accusative is used and expresses duration of time. Nestle-Aiand 
chooses the dative (Tooourcv xp6vcv), which suggests that the whole period of the ministry of Jesus is 
regarded as a unity. Although the whole life of Jesus has been the revelation of the Father (Lindars 1981 :474) 
Tooourcv xpovcv refers to the duration of Jesus' ministry (Carson 1991 :494). Barrett (1978:459) prefers the 
variant reading in the accusative form which commonly expresses duration of time. The present eiiJI (C1.1) 
expresses action which started in the past and is still in progress (Lenski 1961 :984). 
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Jesus responds sharply Philip's request that Jesus must show the disciples the Father. 
Philip desires to see the Father with his physical eyes, but now Jesus shows him the Father 
in a far superior way, 'so that he could see the Father with his spiritual eyes and by such 
sight enter into full communion with the Father' (Lenski 1961 :984). In his response Jesus 
presupposes that all his disciples ought to believe that tyw tv r(il narpl Kal 6 nar~p tv 
tj..JOJ tOTIV (Carson 1991 :494). 'Diese "reziproke lmmanenzformel" ist ein sprachliches 
Ausdrucksmittel, um die vollige Einheit Jesus mit dem Vater zu beschreiben ... ' 
(Schnackenburg 1975:77f; See also 1 0:30). This degree of unity ensures that Jesus 
reveals God to us (cf 5:19-30). Behind vv 9-11 there is the rabbinical principle that 'a man's 
agent is like to himself (Mishnah Berakoth 5:5). 1119 

Jesus' reply shows how a person can come through him to the Father, which also reveals 
the bond and relationship that exist between the Son and his Father. Jesus reminds Philip 
of the long time they have been together and of the words and works (see v 11 )1120 through 
which he must have known him. 1121 Here Jesus refers to knowledge made possible by faith, 
that he was sent by God (17:8,25) and that the Father speaks and acts through him, in 
other words, that the Father is 'visible' in him (Schnackenburg 1975:77f). The Father is 
active in the world in and through Jesus. Thus, because Jesus submits himself to the 
Father, and because the Father works throught him, Jesus can claim to be the revelation 
of the Father (Lindars 1981:47 4). 

Through his response Jesus wants to communicate that Philip, through what he has 
experienced, should have come to a 'lasting and firmly established knowledge' 
(Schnackenburg 1975:77), 1122 since anyone who sees Jesus, in fact also sees the Father. 

Note that in C1.2 (Kal OUK eyvwKac; 1-J€, <t>iAinne) and C1.3 (6 twpaKwc; tj..Je twpaK€V TOV 
narepa) eyvwKac; is linked with twpaKwc;. The emphasis is on 1-J€, which is further 

1119 Carson (1991 :494) critically rejects the adequacy of this rabbinical principle. According to him this kind 
of model is 'adequate to account for the language of, say, 13:20, and even to claim that Jesus' words and 
works are those of the one who sent him. But in the Fourth Gospel this "envoy" model is suddenly outstripped 
when we are told that everything Jesus does is what the Father gives him to do, and that he does everything 
the Father does: now we are dealing in unique "sonship" language. No mere envoy would refer to the one who 
sent him as his Father, claim that whoever has seen him has seen the Father, and affirm mutual indwelling 
between himself and the one who sent him.' Carson's point of critique is actually precisely what this rabbinical 
principle is all about, i e the 'agent' must do and say everything his sender commanded him to say and do. 
The fact that Jesus calls his sender Father refers to rev ntJ,J4JaVTa J..le (12:45) as well to as the intimate 
relationship that exist between the sender and agent which explains how the agent (Jesus) could say and do 
everything he was commanded. 

1120 Bultmann (1941 :471) seems to understand 'works' in w 10-14 primarily as words. According to Brown 
(1972:622) these terms are not identical but complementary. He sees this parallelism as progressive rather 
than synonymous. Against the view of Bultmann can we state that the emphasis in semi-colon 1.9 is on the 
performing of works (b1a rex epya aura mareuere). Implicitly there is also a contrast between 'word' and 
'work' in C1.9, and to the context in v 12 it seems to demand a references to deeds. 'From Jesus' point of view 
both word and work are revelatory, but from the audience's point of view works have greater confirmatory 
value than words' (Brown 1972:622). 

1121 UJ..IIV in the phrase f;yw 1\tyw UJ..IIV (C1.6) is plural. Here it is important to mark the explicit change from 
singular to plural in Jesus' answer to Philip. What follows is addressed not only to Philip, but to all the disciples 
(Brown 1972:50; Newman & Nida 1980:460). 

1122 The perfect tense (eyvwKac;) used here helps to convey this message; cf 6:29. The fact that this perfect 
tense has a present meaning (cf 12:45), is the sentence (as in v 6b) formulated in such a way that later 
believers will experience it as if they are also being incorporated here (Schnackenburg 1975:77). 
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emphasized by the stronger t~e (Louw 1971 :38). No one has ever seen God, but to see 
Jesus and to know Jesus is to see God and to know God, because God-is-in-Jesus. This 
justifies the statement 6 twpaKwc; t~e twpaKev Tov naTepa (C1.3). 

The keyword n1meue1v occurs again (C1.5). 1123 For the believer there is no question or 
uncertainty, as in the case of Philip, that tyw (Jesus) tv TQ naTp1 Ka1 6 naT~P tv t~oi 
tm1v. It is presumed that a disciple of Jesus ought to have this faith (Barrett 1978:459). 
This 'reciprocal formula of immanence' is a linguistic form used by the FE (see also 17:21-
23) to describe the complete unity between Jesus and the Father. 1124 Jesus has to be seen 
through the eyes of faith. Through the eyes of faith the believer can know his being and his 
complete bond with the Father. This bond results in his being 'in the Father' (tyw tv TQ 
naTp1 -- C1.5). Within the context of the FG as a whole, the supremely revealing event of 
God's display of himself in Jesus will be in the glorification of Jesus, his exaltation. It is the 
consequence of that event, the gift of the Spirit, that will finally enable the disciples to grasp 
the truth of Jesus (Carson 1991 :495). If the disciples find it difficult to perceive the meaning 
of Jesus' words, at the very least they should o1a Ta epya aLna niOTeueTe (C1.9) (Carson 
1991 :495). Jesus passes readily from his words to his works since both alike are revelatory 
and both are full of power (Barrett 1978:460).1125 The miracles (Ta epya) signify that the 
kingdom of God is at work in the ministry of Jesus, and this is tied to his person ( cf Carson 
1991 :495). 

Schnackenburg (1975:78) formulates this unity as 'the Father is similarly in him and reveals 
himself perfectly through him, expressing himself, as it were, in him'. Therefore the words 
of Jesus are not his own initiated words, but words heard from the Father (8:26) which the 
Father had commanded him to speak (12:49). 

The visible epya which also witness to Jesus are the 'signs' performed by Jesus. Because 
the Father is constantly in Jesus, Jesus can say that 6 (oe) naT~P tv t~o1 ~evwv1126 no1el 
Ta epya aLno0. 1127 Newman & Nida (1980:460f; cf Lenski 1961 :986)) correctly maintain 
that it would be difficult to speak of the Father 'doing his own work'. Their proprosed 
translations are acceptable for there is no discrepancy in the context that opposes it. 
According to them it can mean 'my Father who remains in me causes these happenings' 

1123 The meaning of mmeueJV in C1.5, C1.8 and C1.9 differs. In C1.5 the negation particle ou links with 
nJOT8U8JV to indicate lack of faith in the ordinary sense of the word, while in C1.8 mmeuert is used with the 
personal pronoun IJOI in the dative mode to convey 'to believe what Jesus is going to say' (cf Barrett 1978:460; 
Carson 1991 :495). nJOT8U81V together with ~1a correlates with C1.5 but differs in respect of the object of belief. 

1124 
But, correctly according to Barrett (1978:460), the relation of the Father and the Son is not completely 

reciprocal, although he agrees that each can be said to be in the other: 'the Father abiding in the Son does 
his works; the Son rests from, and to, eternity in the Father's being.' 

1125 1n 5:19 and 30 works and words are distinct and in 10:25 and 32 Jesus relies on the works as the ultimate 
evidence, as he does in 14:11 (cf Lenski 1961 :986). 

1126 Schnackenburg (1975:78) correctly chooses to translate IJEVwv as: The Father who is permanently 
(constantly) in me. 

1127 The sequence of clauses gives the impression that Jesus' words are the works done by the Father. 
Bultmann (1953:407) regard Jesus' words and works in the FG as identical in his Theo/ogie des neuen 
Testamentes: 'the works of Jesus ... are his words.' Three reasons why this interpretation has to be rejected 
are: (i) From 1 0:37f and 15:22,24 it is clear that there is a big difference between the words and works of 
Jesus. (ii) The use of ~t (C1.7) instead of a'A'Aa makes this impossible. a'A'Aa are normally used to link two 
concepts (see 7:28; 8:28,42; 12:49; 14:24) (Schnackenburg 1975:78). (iii) 8pya in C1.9 which relates to 8pya 
in C1.7 rules out the possibility of similarity because 8pya in C1.9 is contrasted with p~IJaTa in C1.6. 
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or the Father 'does what he decides to do'. Such renderings indicate that the agency and 
initiative rest with God. 

Unfortunately the FE does not define the nature of this relationship (tv E!JOI 1-JEvwv -- C 1. 7) 
between the Father and Jesus. According to Newman & Nida the meaning can be 
expressed as 'I am one with the Father, and the Father is one with me'. Lindars (1981 :474) 
pointed out three possible interpretations of the mutual indwelling: (i) a mystical union, (ii) 
a moral union, and (iii) a metaphysical union. One could also add the possibility of (iv) a 
functional union. In the prologue a metaphysical union is implied, a moral union is true 
throughout the FG (to do the will of the Father), but in 17:21 ff a functional union seems to 
be the answer. 1128 

A large part of C1.8 is a repetition of C1.5. In C1.5 this phrase is used in question form 
while in C1.8 it takes the form of an appeal. Jesus' words should have been sufficient for 
men to recognize Jesus as the bringer of eschatological revelation and salvation. His works 
can be seen as additional visible signs to those whose faith is weaker. Jesus requires belief 
from his disciples in the relationship between him and the Father, because this will be the 
basis on which the disciples will follow the Christian way of life (Lindars 1981 :475). 

(ii) The salvation accomplished through the agent 

(a) The Son accomplishes salvation 
Salvation as a distinct topic in the FG has seldom been treated in detail. This statement 
came from Fortna (1970:31) and his rational 'because the concept seems to include the 
whole of John's theology'. 

Salvation was accomplished only when Jesus completed the cycle of his ascent-descent 
(2:22). The entire salvation drama initiated by the Father-- incarnation, death, resurrection, 
Pentecost, and the parousia1129 

-- is concentrated into one single event (cf Mealand 
1978:455; Loader 1984: 198): the Revelation of God's 'reality' ( aA~8e1a) in the earthly 
activity of his Son in the person of Jesus which enable people to come to this new life 
through faith in Jesus (Bultmann 1953:405). This salvation drama is introduced in the 
following diagram: 

1128 Lindars (1981 :475) shows himself in favour of a moral union without giving sufficient reasoning. 

1129 According to the phenomenal and correct observation of Bultmann (1953:404), regarding the salvation 
event, the resurrection of Jesus and his parousia are viewed as identical by the FE. And parallel to these 
events stands a third, the descend of the Paraclete (14:15; 16:33). Hence, in the opinion of the FE Easter, 
Pentecost, and the Parousia are not three separate events, but one and the same. The terminology 
appropriate to Easter mingles time and again with that appropriate to the parousia -- reunion between Jesus 
and his disciples is mentioned in 14:19; 16:16,19,20; the fact that he lives (14:9); and his appearing to the 
disciples (14:21 f). 
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~ World above ~ia 

Pentecost 
Incarnation Resurrection 

Death 

L World below JJ 
Descent Ascent 

The purpose of Jesus' sending is mainly spelled out in terms of revelatory events with the 
apex in the salvation of those whom the Father would give to the Son (3: 16f; 4:34; 
5:30,36f; 6:38f; 12:49f; etc; Meeks 1986: 147). 1130 To accomplish this, the Son is sent, he 
has to become man (1:14) (cfVan der Watt 1991:109). 

This salvation-drama is to be revealed by Jesus to men, while men have to accept it in 
faith. The Son has, in a unique manner, acquired knowledge of the Father's being (17:6), 
life (5:26; cf 6:27) and glory (17:5,22). This knowledge the Son transmits to those who 
believe in him, for them to partake in it (cf 1: 16; 17:6,8)1131 (Schnackenburg 1965:401 ). 

The chief purpose of the FG was apparently to affirm that 'I rJOoOc; tm1v 6 Xp1moc; 6 uioc; 
ToO 8eo0. 1132 From this then follows l'va n1meuoVTec; ~w~v EXrJTe tv T{i> 6v61JaTI aLnoO 
(3: 16; 20:31 ). The salvation drama is perfectly spelled out in 3:16 and 20:31. The 
correlation between these two verses is significant; in 3:16 we have, according to most 
commentators, the summary of the whole Christian message of redemption 
(Schnackenburg 1965:423), while 20:31 is regarded as a summary of the purpose of the 
FG. 1133 The analyses of these two texts are used to construct the framework of salvation 
brought by the Son of God. 

1130 Loader (1984:199) goes too far when he alleges that the primary function of the Son of Man is not to 
reveal, but to give life and judgment. The question is not which of the two (salvation or revelation) is the most 
central or important function, but rather concerns what he came to do. Revelation and salvation coincide and 
must always be interpreted and understood in relation to one another. 

1131 Why should Jesus bring eternal life? Because this world is separated from God by sin: into the world of 
darkness came the light (1 :5; 3:16,19). ~w~v signifies adoption into a family; existence in the family. This gives 
a person a position in the family which can be experienced now and gives a foretaste of what is to be received 
in future. 

1132 In summarizing the theology of the suggested Signs Gospel Fortna (1970:228) correctly wrote the 
following: 

'In contrast to almost ever other early Christian document we possess, its message is not that 
a new age has dawned, not that salvation is made available in Jesus, not that suffering and 
sin and death are now destroyed, not that the Spirit is bestowed on men .. .lt affirms simply 
that "Jesus is the Christ, the Son of God" ... His miracles are recounted simply as ligitimately 
signs of his messianic status. Even the healings are christological, not soteriological. .. ' 

1133 Carson (1991 :661) regards this verse as the shortest summary of the Johannine theology. To expound 
in detail each word and phrase would be to expound the entire book. 
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The structure of salvation 1134 

3:16 
Ourwc; yap rivan11oev 6 eeoc; rov K6o1Jov, 
ware TOV uiov TOV j.JOVOyev~ eOWK8V, 

20:31 
ra0Ta ot ytypamm 

l'va nac; 6 niOT8UWV .................... Soteriology ............................... l'va niOTeu[c;]llT8 OTI 

eic; OLJTOV .................................... Christo/ogy .............................. '111000<:; eOTIV 6 XpiOTO<:; 
6 uioc; roO 8eo0, 

j.J~ an6AilTOI CxAA' ....................... Soteriology ................................ Kai l'va niOTeuovrec; 
exn ~w~v aiWVIOV. ~w~v exllT8 tv T@ OVOIJOTI OLJTOO. 

According to these words the FE persued a double objective. The one objective was to 
proclaim Jesus as the Christ and the Son of God: his aim was Christological (Revelation). 
The other objective was to indicate the way to eternal life through faith in the name of 
Jesus: this aim was Soteriological (Salvation). These objectives are inextricably interwoven 
in the FG. 1135 Because Jesus is the Christ, the Son of God, he is the Saviour, the 
everlasting life. For this reason the Christological statement ( 'l11oo0c; eOTIV 6 Xp1moc; 6 
uioc; roO 8eo0) is tantamount to soteriology, and the soteriological statement (Kal i'va 
TIIOT€UOVT€<; ~w~v EXJ1T€ ev r4> OVOI-JOTI auroO) is tantamount to Christology (Groenewald 
1971:131 ). These two aspects run parallel throughout the Gospel and merge clearly in 
these two texts. 1136 

When in 20:31 the FE reveals the purpose of the FG, he only confirms what he tried to 
achieve in the first chapter of the FG: to reveal that Jesus is the bringer of life. 1137 The full 
implications of 20:31 become apparent only when the presentation of Jesus in the first 
chapter is taken into account. 1138 

The Christological and soteriological presentation of Jesus inch 1 is continued, illustrated 
and confirmed in the course of the FG and in the end in 20:31 condensed into a revelatory-

1134 Because 3:16 has already been discussed in 4.1.2 (iii) and 20:31 is going to be discussed further in 4.1.3 
(xi) we shall here concentrate on 'How the Son ACCOMPLISHES salvation'. 

1135 In the FG there is no such thing as a Christology that is not also soteriological; the Messiah concept 
carries with it a message of salvation. 

1136 Since Christology and soteriology is so multifaceted and because it is not the objective of this study to 
investigate the Christology or soteriology of the FG in detail, it will not be discussed as such. This study 
touches only on certain aspects of both the Christo logy and soteriology from the perspective of discipleship. 
Therefore only relevant aspects will be considered here. 

1137 
The Synoptic Gospels present a gradual self-revelation of Jesus as the Christ. His self-revelation and self

concealment often pose the problem of duality (Groenewald 1971:131; Goppelt 1975:172ff; Ladd 1977:173ff). 

1138 In chapter 1 Jesus is characterized by various designations which indicate his identity and the nature of 
his mission. He is called the Logos, pre-existent with God and himself God (v 1), the mediator at creation (v 
3), the true light (v 9), the only Son (w 14, 18), Jesus Christ (v 17), Lamb of God (w 29,36), Rabbi (w 38,49), 
Messiah (v 42), the one Moses and the prophets wrote about (46), Jesus of Nazareth, the son of Joseph (v 
46), the King of Israel (v 50), the Son of Man (v 51). It is pointed out that Jesus came to save: he brought life 
to men (v 4). To people who receive him, who believe in his name, he gave the right to become children of 
God (v 12). 'From the fullness of his grace we have all received one blessing after another' (v 16; cf 17). He 
takes away the sin of the world (w 29; cf 36). 
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salvivic1139 confessional formula that 'lrJooOc; em1v 6 Xp1moc; 6 uioc; TOO 8eo0. 1140 Behind 
this salvatory plan of God stands the initiative of God who, because of his love for the 
world, gave (eowKev) his Son to accomplish this salvation through death. 

The Christological title "XploToc;" does not occur as often as might be expected in the 
FG. 1141A survey of the scriptural evidences indicates that Jesus did not refer to himself as 
6 XpJOToc;. 1142 Nevertheless Jesus prefers to use the designations 'the Son' or 'the Son of 
man' to identify himself. It was Jesus' followers and opponents who used this title. The 
testimony of the entire FG confirms that Jesus is truly the Messiah. 

It was one of the objectives of the FE to point out that Jesus is the Christ according to the 
Christian Messiah concept in contrast to the Jewish Messiah concept. If the Jews were to 
acknowledge Jesus as the Messiah, they would have to surrender their politico-national 
expectations. 

The FE writes to convince his readers that Jesus is also 6 uioc; TOO 8eo0. 1143 Although this 
title does not appear very frequently in the FG, it is still used emphatically by the FE. The 
sonship of Jesus to God is grounded in the fact that ov 6 naT~P ~yiaoev Ka1 antOTeJ,\ev 
eic; TOV KOOIJOV ... (1 0:36) (KOmmel 197 4:268; Guthry 1981 :312). Wherever he goes the 
consciousness of this sonship is present. This is one of the dominant features in Johannine 
Christology. 

Anyone who believes (n1meuovrec;) will inherit eternal life (~w~v aiwv1ov ex11re, cf 

1139 A Christological and soteriological investigation of the Prologue and the entire FG is out of the question. 
It will take us too far afield. Accordingly we must confine ourselves to a brief discussion of 20:31. 

1140 This double designation of Jesus in this confessional formula supports the hypothesis that the FG was 
written for Christians in general (as pointed out in 4.1). Paul uses the formula Kup1ov 'lrpoOv (Rom 1 0:9) or 
Kup1o~ 'lflOOO~ Xp1m6~ (Phil 2:11). Paul, the apostle to the gentiles, finds it sufficient to speak of Jesus as 
Kuplo~. When the FE wrote his FG years later he preferred to use the formula 6 Xp1m6~ 6 ui6~ ToO 8E:o0. 
Probably the most obvious two reasons for this phenomenon are the difference in circumstances in which the 
FE wrote and his readers. As a Palestinian Jew he experienced the fulfilment of the Messianic promises in 
Palestine. Therefore he wrote the FG to convince Jews and Gentiles that Jesus was the Saviour of the world. 
With the Jews in view he uses the name Messiah (Christ). Because the Messianic connotation is meaningless 
to the Gentiles, he uses the name ui6~ ToO 8E:o0. This name was well-known in the Hellenistic world 
(Groenewald 1971 :140). 

1141 The combination Jesus Christ occurs only twice and in both cases serves as a name with a Messianic 
connotation (1 :17; 17:3). Messiah also appears twice in a fully Messianic context (1 :41; 4:25). In nine cases 
6 Xp1m6~ refers directly to the Messiah (1 :20,25; 3:28; 7:27,31,41 b,42; 9:22; 12:34). In six instances it is 
applied to Jesus (1 :41; 4:29; 7:26,41 a; 1 0:24; 11 :27) (Groenewald 1971 :133). 

1142 This does not mean that Jesus was not convinced of his Messianic mission. He admits to the Samaritan 
woman that he is the Christ (4:26). He even accepts the confession of Martha OTI au ei 6 Xp1m6~ 6 ui6~ ToO 
8E:o0 6 E:i~ Tov K6o!Jov tpx61JE:vo~ (11 :27). 

1143 In the FG 'the Son of man' and 'Son' is used exclusively as a self-designation by Jesus, while the 
expression 'Son of God' is used by both Jesus and believers (in 1 :34 by the Baptist, in 1 :49 by Nathanael, 
11 :27 by Martha, 9:7 by the Jews and 20:31 by the FE himself). 'Son of God' occurs in traditional Messianic 
contexts: 1 :34,49; (cf 5:25); 10:36 (cf 1 0:24); 11 :4,27; 19:7 (cf 19:3); 20:31. For the 'Son of God' as a 
traditional Christian Messianic designation cf Hahn (1966:281 ,284ft). 
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20:31 b). 1144 What is ~w~v aiwv1ov?1145 lt is a new quality of life1146 which is experienced now 
(3: 15, 16; 6:40,47) by a believer as a result of his faith. This is not a state or quality to which 
Jesus brings men, but it is Jesus himself: • Eyw eiJ,JI ~ avaOTaOI<; Ka1 ~ ~w~ (11 :25; cf 
14:6). Jesus does not accomplish salvation, he is salvation. By his coming, as the one sent 
by the Father, he gives to men the life which he himself is. This life, co-existing with the 
Father, is intended for the saving of men and is only accessible to them because the Father 
sent his Son. 

In a constantly realizing eschatological situation, 1147 which had started with the coming of 
the incarnated Son, life is a realized possession. 1148 The quality of life, in other words the 
life of Jesus in which the believer now partakes, is that which is characteristic of life from 
the 'world above' (Guthrie 1981 :643). This is the life by which God himself lives, the life of 
God, and which the Son had been given by the Father (5:26; 6:57). Jesus is the divine 
Word spoken with the only purpose to give this divine life (~w~v aiwv1ov) to men (1 :4), and 
it is for this purpose that the Son of God has come among men (1 0:1 0). As far as the world 
is concerned, Jesus is life (11 :25; 14:6); his words are spirit and life (6:63) (Brown 
1975:507). To know Jesus and to believe in him is to live (20:31 ). 

(iii) People's response to the agent's revelatory-salvivic work 
The FE wants to confront his reader with the conclusive fact that 'to respond to Jesus, the 
Son, is to respond to God, the Father (5:23) ... how you respond to the Son constitutes your 
response to God. Accept him and you have accepted God. Reject him and you have 
rejected God' (Kysar 1993:44ff). 

The mission of Jesus has been related to the revelation of 'the world above'1149 and to the 
redemption of 'the world below' ( cf BOhner 1977), which comes through faith in Jesus. This 
dualistic view of the world operates as the setting and makes the sending significant (1 0:36; 
17: 18a). The relation between 'sending' and 'belief (5:24,38; 11 :42; 17:8,21 ,23; cf 
17:3,7,25) serves to relate the 'sending' theme to the purpose of the FG, as revealed in 

1144 This declaration did not come as a surprise: already in 3:15,36; 5:21; 6:33,47 the reader is prepare for 
it. 

1145 It is impossible to discuss in detail the meaning of ~w~v aiwv1ov, and is not the objective of this study. 
For a more comprehensive study on this topic see Van der Watt (1986), especially from p11 where he gives 
a perspectivistic overview of recent research concerning the concept ~w~v aiwv1ov in the FG. This discussion 
will be limited to a brief description of this soteriological aspect as it concerns the role of Christ. 

1146 
Eternal life is the goal of man's existence and is fulfilled in the 'knowledge' of God and Jesus Christ (17:3). 

This is confirmed by the l'va-clause in 17:3 (Schnackenburg 1971 :444). 

1147 Eternal life and divine sonship are, according to the FG, already in the possession of the believer, though 
there is room for future perfection (cf 5:28,29). 

1148 In some contexts the term life is used to describe the 'being' (existence) of the believer within a reality 
completely determined by God and his will. In other contexts the emphasis falls more on the active existense 
according to divine will (Van der Watt 1986:1 012). 

1149
1n the case of the Baptist, he has" l'va !JapTup~on nepi ToO cpwT6~, l'va navre~ moreuowmv b1' auToO" 

(1 :7). In V 17:8 Jesus says " ... OTI Ta P~IJOTa a ebwKa~ IJOI btbwKa auToT~, Kai aUTOi eAapov Kai eyvwoav 
CxArJ8W~ oTI napa ooO t~flA8ov, Kai tnioreuoav OTI ou J.J8 antoreiAa~". The same is experienced by the 
disciples in 17:20 that: " ... Twv moreu6vrwv b1a ToO A6you auTwv ei~ tj..lt." 
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20:31 (Mercer 1992:458).1150 

People who understand this schema is distinguished, by this understanding, from the world 
and become saved. Marinius de Jonge (1977:100ff) made us aware of the way in which 
belief claims are interpreted and corrected by the FE. According to his understanding any 
claim to believe is rejected by the FE as being inadequate, regardless of how correct it 
might appear to be on the surface, unless this authentic believe involves the perception of 
Jesus in terms of the descent-ascent pattern: ' ... true insight into the meaning of Jesus' 
teaching presupposes insight into his descent from heaven and his return to the Father' (De 
Jonge 1977:65; cf also pp 55,57,63,101,144-146,150). 

Meeks (1986: 151) correctly points out that the incomprehensibility1151 of Jesus is disclosed 
in the Nicodemus narrative. 'The teacher of Israel', who holds a positive belief in Jesus, 
even the Baptist, the primary human and his first witness in the FG (1: 19-36; 5:32-35)1152 

did not follow Jesus. 1153 This proves that revelation brings division. Each of the characters 
around Jesus represents some type of response to him (De Jonge 1977: 12; Culpepper 
1983:99ff; Koester 1989:328; cf Doohan 1988:136f). By surveying the characters in the FG, 
a whole range of responses to the revelation and their consequences crystallize (see 
Culpepper 1983: 115-148; De Klerk & Schnell 1987:95ff). Where people come to faith in 
Jesus, stages of faith occur (Kysar 1993:80 and Culpepper 1988:426f for a discussion on 
this). The FE interprets believing not as a static response, but as a way of life. In the end 
their response reveals whether they are from 'above' or from 'below' (Culpepper 1988:426). 
According to Culpepper the highest level of faith is illustrated by those who 'know', 'love' 
and 'bear witness'. The BD is the prime exemplar of such a response, opposite to those 
who leave Jesus (6:60-66), Peter who denies Jesus (18: 15-18,25-27) and Judas who 
betrayes him (18: 11ff). He is introduced as the one who was 'in the bosom' of Jesus 
(13:23), just as Jesus was 'in the bosom' of the Father (1: 18). This level of faith constitutes 
a unity between the believer and his Lord like that between Jesus and his Father. Only 
through this faith can one 'learn and understand that the Father is in me, and I in the 
Father' (1 0:38). Those who know God have eternal life (17:3) (Culpepper 1988:427). 

Jesus' person, teaching and works called forth more than one type of reaction and received 
more than one interpretation. Because of this Jesus was accused of breaking the law (5:18) 
and making himself equal to God (5: 18). If we add to this the theme of misunderstanding 
which runs thoughout the FG1154 and finally the deliberate rejection 1155 of the leaders who 
condemn Jesus -- his person, words and deeds -- Jesus was an enigma for his 

1150 Mercer (1992:458) points out an important contrast when he states that 'the motif behind the sending of 
Jesus by Annas (18:24) provides an interesting contrast to the motives behind God's sending of Jesus into 
the world.' 

1151 Meeks (1986:151) points out that this dialogue is the vehicle used to introduce several significant 
Christological themes that become clear only as their progressive development through the FG is traced. 

1152 He points out Jesus as the 'Lamb of God' (1 :29,36) and the 'Son of God' (1 :34). Through his baptism 
(1 :31) Jesus is revealed to Israel and some of his disciples come to follow Jesus (1 :37). 

1153 The Samaritan woman and other Samaritans also came to him (ch 4). Compare also the 'man born blind' 
inch 9. 

1154 Misunderstanding is also found in the Synoptics; cf Luke 9 where Jesus corrects a false understanding 
of his person. 

1155 Even many of his followers turned away from him 6:60-66. 
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contemporaries. Some people believed in Jesus but the majority turned away. 1156 The latter 
group ranged from those who were close to him and then finally could not accept his 'hard 
teaching' (6:60) to the fanatical Jewish leaders who were filled with hatred and finally nailed 
Jesus to the cross ( ch 18). 

Schneider correctly maintains that the reason for this ambiguity is 'flesh' itself (cf 3:5,6). 
The Jews symbolize the fleshly man in his opposition to God and his agent. This group of 
people are closely associated with the response of unbelief. 1157 In the first half of the FG 
there is an escalation of hostility from one episode to the next (Culpepper 1983:126)1158 

which in the end culminates in the death of Jesus on the cross (ch 19). 

In himself man has no knowledge of God and no norms by which to judge and authenticate 
any claims of revelation (3:5,6; 6:63). The flesh constitutes the main difference between 
man and God. The inability of the flesh to see more than the man in Jesus is sin. One has 
to look at Jesus on a spiritual level to recognize him as one coming from God and sent by 
God. Thus Jesus fares no better than the prophets of the OT who came before him (7:7ff; 
8:23). 

(iv) Why was Jesus unable to reveal himself and his mission more effectively during 
his lifetime? 
On the basis of the previous discussion of 'why Jesus was rejected', the question that now 
arises is 'Why was Jesus not more effective in revealing himself?. 1159 In answering this 
question one must see the revelation of Jesus as a puzzle. Jesus' revelation (through his 
words, deeds and his person) could not really be understood until the last deed had been 
performed. Only when the last part of this puzzle was put into place, the full picture became 
clear. 

Jesus' entire life is directed towards the hour of the full glorification of the Father in and 
through him (Haenchen 1963:211f). Only then can men 'see' Jesus and thus know God and 
have life. Jesus must be lifted up so that everybody may have life through him (3: 13ff). 
When he is lifted up, the Jews will know that Jesus is the Son and that he reveals the 

1156 
According to Culpepper (1988:425) the FG balances free will and determinism. Neither belief nor unbelief 

can be sufficiently explained in isolation. See 3:15, 16; 4:14 and 7:37 as an invitation for all to believe. But on 
the other hand those who believe are being called or drawn (cf given) by the Father. See Bultmann (1953:368) 
and Schnackenburg (1971 :328) for a discussion on determinism. 

1157 They are 'symbolic representatives' of the unbelief of the world (Schneider 1969:348; Culpepper 
1983:126; De Klerk & Schnell1987:95). Culpepper correctly interprets the reasons for the negative response 
of the Jews. These reasons are not explained by the FE in terms of their 'Jewish ness', but by referring to 
universally applicable characteristics: they have never seen or heard the Father (5:37), they do not want to 
come to Jesus so that they might have life (5:40), they do not have the love of God in themselves (5:42), they 
do not receive Jesus (5:43). A more basic reason is: they are from a different world order. They live on the 
negative side of the Johannine dualism:8

:
23 "Kai e'Aeyev aural<;, . Y!Jel<; eK TWV KOTW tart, tyw eK TWV avw 

eiiJi U!Jelc; tK TOLJTou roO KOOIJOU tart, tyw auK ei!Ji eK roO KOOIJOU rourou." After this they are characterized 
very negatively in the FG: the world, sin, the devil, darkness, blindness, and death. They are the opposite of 
Jesus and his disciples. As representatives of unbelief, their lack of understanding touches all the vital issues. 
See Schneider (1968:344ff), Culpepper (1984:125) and De Klerk & Schnell (1987:95) for a thorough 
characterization of the Jews in the FG. 

1158 According to Culpepper (1983:126) the FG is episodic. 

1159 See Haenchen (1963:212f) for confirmation that this really constituted a problem for the FE. 
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Father (7:28-30). 1160 On the cross Jesus will draw all men to him, because there the full 
revelation of the Son and the Father will be given (12:22). The ultimate sign (cf 2:18) that 
they will get from Jesus is his death and glorification, which are two sides of the same 
event in the FG (Kasemann 1968: 19; Schneider 1969:353). 

Jesus is the IJOvoyev~c; of the Father as revealed by Jesus in his teaching and the miracles 
he performed. This revelation reaches fulfilment when Jesus' sonship becomes perfectly 
clear on the cross. 1161 The whole life of Jesus is characterized in the FG as moving towards 
that event as the supreme moment of revelation and achievement of eternal life (Schneider 
1969:353f). 1162 

In conclusion, the incomprehension of Jesus' identity must be understood from two 
perspectives: from man's side Jesus was rejected because men did not look at him through 
a spiritual lense, and from Jesus' side he was not fully revealed until the event of the 
passion. 1163 

Two things are important: According to the FE Jesus possesses the Spirit and this Spirit 
was given to the disciples only after the glorification of Jesus (7:39; 12: 16; 16:7,12, 13). In 
12:32 Jesus himself states that he will draw all men to him when he is lifted up. 

(e) The agent obedient to the will of his sender 
The obedience of the agent to the will of the sender was a legal presumption. 1164 Part of the 
fundamental structure of any 'sending' is that the one who has been sent does not follow 
his own will, but that of the sender, and does not speak and act in his own name, but 
represents another (Haenchen 1984:30). This principle is clearly observable in the life of 
Christ: he was an obedient agent who did as the Father had commanded (Borgen 
1968: 140). Jesus himself said: 

1160 This factor is stressed by the FE so that he imputed Jesus' death as suffering. In the FG Jesus goes to 
the cross by his own determination, and decision. He alone knows when the Father has decreed that his hour 
has come (13:1). He lays down his own life; no one takes it from him (1 0:18). The Johannine account of Jesus' 
arrest typifies his death as his glorification, and not humiliation. Nothing happens to Jesus by chance. In his 
conversation with Pilate Jesus explains what is going on. Pilate in not in control of the situation, but rather 
Jesus. 

1161 'His final exaltation, ascension, and glorification reveal that he is also the Son who was sent by the Father 
as Revealer ... ln this sense the cross is a revelation .. .' (Loader 1984:199). 

1162 Nevertheless no one can come to the Son unless the Father draws him (6:37ff,44; 1 0:28-29; 15:16, 19; 
17:6). The Paraclete himself must illuminate the mind and heart of the person, otherwise Jesus will remain 
at best a good ethical teacher or social reformer (1 :13; 3:5,8). 

1163 
The presentation of Jesus in the FG is multidimensional. The different perspectives of Jesus are made 

to coalesce into a single narrative so that each of these perspectives is always present in almost every part 
of the FG. His nature is never understood until his origin and destiny with God is truly comprehended (Smith 
1977:376f). 

1164 This presumption is confirmed in the following halakhic sources: Erubin 31 b-32a, Qiddushin 2:4 and 
Terumoth 4:4 as quoted by Borgen (1968:140). 
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4
:
34 

• E!Jov PPWIJCx tOTIV i'va no1(law 
To 8tAoua ToO ntuwavr6c; ue Kal eAelwow aCnoO To epyov. 

5
:
30 Ou OLlVOIJal tyw noleiV an' tj.JaUTOO ouotv Ka8wc; aKOLJW Kpivw, 

r1 t1-1~ o1Kaia tOTi, ..................... oTI ou l;oTw To 8tAoua To tuov aAAa 
To 8tAoua ToO ntuwavr6c; ue. 

S:
38 OTI KaTaPtPilKO ana TOO oupavoO oux l'va nOIW TO 8tAoua TO tuov aAAa 

To 8tAoua ToO ntuwavr6c; ue. 

8
:
29 Kal 6 ntuwac; ue IJ8T' tj.JOO tOTIV OUK a¢~Ktv IJ8 IJOVOV, OTI tyw TO apeOTa auT~ noiW nCxVTOT8. 

Jesus' intention was always to please the one who sent him. This thought recurs frequently 
in the FG (4:34; 5:30; 6:38; 8:29 and 7:18; 8:50a by implication). 1165 The phrase ro 8eArHJa 
TOO ne~4Javr6c; ~e is one of the most important ideas in the histology of the FG (Lindars 
1981: 194) and occurs in 4:34, 5:30 and 6:38. In 8:29 "ro 8eAr}~a" was substituted by "ra 
apecrra auT(!> no1w", but the intention remained unchanged. The style mark these sayings 
as a word of revelation. The whole life of Jesus is based on and centres around his 
endeavour to do the will of ToO ne~4Javr6~ ~e. 1166 His origin constitutes the heart of this 
attitude (6:38). Every time Jesus speaks about himself seeking to do "To 88Ar)~a roO 
ne~4Javr6c; ~e" the emphasis is on "roO ne~4Javr6c; ~e", which qualifies "ro 88Ar)~a". By 
using the title "roO ne~4Javr6c; ~e", instead of Father or God, Jesus shows a constant 
awareness of his missionary task. Therefore, the phrase "To 8eAr}~a ToO n€~4Javr6c; ~e" 
will be to accomplish this missionary task. 

The unity of the Father and the Son, expressed through this concept of doing ro 8eAr}~a 
ToO ne~4Javr6c; ~e, is a functional and moral unity ( cf Lindars 1981:194 ). Morally it is the 
complete obedience of Jesus to the will of the Father which justifies the exclusive claim of 
Jesus to the allegiance of men (cf 3:16-21 ,31-36). His obedience towards God dominates 
his whole life and culminates in the cross (Schnackenburg 1965:480f). 

The above-mentioned texts will now briefly be discussed. 

Jesus desires to do the will of the Father 

4
:
34 

••• • E!Jov ppw!Ja tOTIV l'va no1(low To 8tA!liJO ... ToO nt1J4JOVT6c; IJE: 
Kal T8A81WOW ...................... auToO TO epyov. 

The disciples, having returned from town (v 8), tells Jesus that he should eat something (v 
31 ), which provides an occasion for Jesus to inform them that he is the one that does the 
will of the Father. His whole life centeres around and grows out of the effort to no1~ow ro 
8eArJ~a roO ne~4Javr6c; ~e (Schnackenburg 1965:480). This attitude (see also 5:30; 6:38-

1165 The expression 'to do the will of God' is a concept that occurs frequently in the OT, Judaism and primitive 
Christianity. In the FG it occurs most frequently in combination with the typical ToO n81J4JOVT6c; IJE:; it is the 
Father who has sent his Son (Schnackenburg 1965:480). 

1166 The affinity with Hebrew 10:5-9 is noteworthy. Twice Christ himself said: 'I have come to do your will, 0 
God' (w 7,9). From this text it becomes clear that the decisive element in his act of redemption is his 
obedience to God, and that is to do his will. This dominates his whole life and culminates in the sacrificial 
offering of his body. 
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40) is intended to describe the revelation through Jesus as an action of God. In himself the 
Revealer is nothing; he was sent1167 and his life and ministry constitute service. 1168 

In 4:34 Jesus informs his disciples, after they urged him to eat something (v 31 ), that he 
wants to use his strength to do TO 88,\ru..Ja ToO nEj..ILJJaVT6c; j..l€. 1169 ,\etwow aLnoO TO epyov 
seems to be a variation aimed at emphasizing the first. This emphasis is probably to 
accentuate Jesus' persistance in the fulfilment of his divine task of redemption 
(Schnackenburg 1965:481).1170 Newman & Nida (1980:127) correctly point out that here we 
have two aspects (not~ow TO 8EAI"Jj..IO ... Ka1 T€Aetwow aLnoO TO epyov) of essentially the 
same act of obedience (cf 17:4; 19:28,30). Both aorists state this 'doing' and 'completion'. 
Doubling this statement amplifies it (Lenski 1961 :332; Newman & Nida 1980: 127). 
According to Lenski (1961 :332) the function of this double clause is to describe the entire 
Messianic work of Jesus. The will of the Father, the work of Jesus was completed when 
Jesus was crucified (see Morris 1975:278). 1171 The ministry of Jesus has no significance 
apart from being the will of God (Barrett 1978:241 ). The Father has a will (8EAI"Jj.Ja) 
regarding a specific work, to reveal the Father and the Son and to accomplish salvation. 
The mission of the Son is 'to do'1172 this will and 'to complete' this work. These things 
describe the nature of the ministry of Jesus. 

The singular "To epyov'' is used as a class noun and indicates the full scope of the work 
that Jesus has to do on earth. 1173 Jesus' works are the works of God, as is also indicated 
in (5:36; 9:3f; 1 0:25,32,37f; 14:1 0; 17:4 ). The whole life of Jesus on earth is based on the 
will of the Father. Te,\eto0v1174 could probably signify that the redemptive work that was 

1167 ntiJI.IJa<; (naT()p) occurs here for the first time. Jesus refers here to his great Sender, using the 
substantivized aorist participle. This participle names this Sender according to the one past act of sending, 
6 ntiJljJa<; IJ8 (Lenski 1961 :332). 

1168 4:31-38 forms a unity which again can be divided into w 31-34 and w 35-38. In w 31-35 Jesus is 
portrayed as the one sent by God, who of himself and for himself is nothing. He only carries out the work the 
Father has given him. In the same sense, according tow 35-38, the disciples are sent forth by Jesus to do 
nothing in their own will and strength; yet their ministry is the continuation of the eschatological event which 
began in Jesus. Thus the reason why the FE puts w 31 ff before 35ff is to explain the mission of the disciples 
on the analogy of the mission of Jesus (Bultmann 1941 :145). 

1169 Bernard (1969:154) interprets this verse differently in the sense that Jesus has his strength and his joy 
in the fulfilment of his mission. Morris (1975:277) interprets it as the satisfaction that Jesus experienced in 
doing the will of God. Sanders (1975:150) understands PPWIJCx as the 'obedience' of Jesus to the Father and 
a denotion to complete his task. 

1170 'To do the will of God' is, to some extent, within the reach of a disciple of Jesus, but 'to accomplish his 
work' was only possible for the Son of Man. This achievement bore witness to the exclusiveness of his mission 
(Bernard 1969:154). This task he carried out to the end (cf 17:4; 19:30 where TeTtAearm is used). · 

1171 
There is a sense in which Jesus' work (mission) may be regarded as complete, but there is also a deeper 

indication that his work is incomplete. This part of his work has to be continued through discipleship. 

1172 
Newman & Nida (1980:127) point out that in biblical language is the verb no1()ow, according to its context, 

is equivalent to 'obey'. 

1173 TO epyov was no mere human work. It was that of an 'agent' of God who quite often in the FG declares 
that the work he does is that which the Father has given him to do (cf 5:30;6:38; 7:18; 8:50; 9:4; 1 0:37f; 
12:49,50; 14:31; 15:10; 17:4). TO epyov has to be distinguished from epya, which indicates the individual tasks 
which Jesus performs. 

1174 TeAe1oOv has various slightly different meanings. In 17:23 it is used in combination with d<; ev to be 
translated as 'complete unity' (NIV) to indicate the 'perfection of a state. In 4:34; 5:36; and 17:4 it is used in 
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started by the Father was to be completed by Jesus so that the Father and the Son 'worked 
together' in perfect unity (5:17, 19) (Schnackenburg 1965:481 ). The Son could only do the 
will of the Father because they worked together for 6 neiJLJJO<:; IJ€ IJ€T' EIJOO EOTIV ouK 
acp~Ktv IJ€ 1J6vov, or1 tyw ra apeora aur(i> no1w navrore (8:29). 'A oneness of essence 
exists because there is a complete oneness of will' (Cullmann 1977:300). 

The statement Jesus made in v 34 covers the entire earthly work of Jesus and is 
theologically important. 1175 'Jesus lives entirely from his inner union with the Father, 
receives from him the command to act1176 and submits himself obediently. He is so filled 
with a sense of mission and so zealous for his Father's interests that worldly things and 
needs sink into insignificance' (Schnackenburg 1965:481 ). Jesus' unity with his Father 
appears here as a unity of will and fellowship in work (Schnackenburg 1965:481 ). Jesus 
takes up this will and work of the Father ( 6 nEIJLJJa<:; IJ€) with his whole mind, will and life, 
so much that he calls it his 'food'. This metaphor conveys the thought that Jesus is devoted 
to the accomplishment of his task. This is a necessity for him, something he has to do, as 
surely we have to eat (cf Lenski 1961 :333). 

All his work is characterized by his love for and obedient submission to his Father and 
presupposes his oneness of being with the Father. This obedient attitude and work for the 
salvation of the world is at the same time an example for his disciples who, at a later stage, 
have to continue with it (13: 15) (Schnackenburg 1965:481 ). Until the time of his death 
Jesus is constantly involved in doing the will of the Father ( 1 0: 17; 15:9ff) and the fulfilment 
of his mission is in virtue of his perfect obedience (Barrett 1978:264 ). This focuses attention 
on the closeness and unity of the Son with the Father. 

Jesus is dependent on the Father in doing his will 

1 5:
3000 OUVOJ.Jal tyw noleTV an' tJJOUTOO ouo8v 

2 Ka8w<; CxKOUW Kpivw, 
3 Kai ~ Kpi01c; ~ t1-1~ OIKaia tori, OTI ou ~llTW To 88,\llJJO TO tJJov 

a,\,\a To 88,\llJ.Ja ToO n8JJljJavr6<; J.Je. 

Colon 1, which corresponds to 5:19, 1177 gives a formal and general description of the Son's 
dependence on the Father (Bultmann 1941: 197; Bernard 1969:246; Morris 1975:323; 
Newman & Nida 1980:162). According to Barrett (1978:264; and Sanders 1975:169) the 
whole paragraph (vv 19-30) is summed up in this last verse (v 30). This attitude of 
dependence helps the Son in his activity to judge justly (C2,C3), which originates from the 
~flTW (C3) to do the will of God (cf Bultmann 1941:197). 

connection with the carrying out or completion of a task and in 19:28 it refers to the fulfilment of Scripture 
(Barrett 1978:513). 

1175 This statement of Jesus in v 34 brings together a number of major themes in the FG: the mission of Jesus, 
his obedience to the will of his Father, the completion of the Father's work. 

1176 Even the judgment that Jesus will exercise is perfectly just, since for everything he says and does in this 
judgment, he is completely dependent on the will of his Father (5:30). Again we find Jesus' submission to his 
Father and his commitment to pleasing his Father (Carson 1991 :259). 

1177 In v 19 Jesus speaks of 'seeing' the Father, while here he speaks of 'hearing' him. The intention of the 
FE is the same. 
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Newman & Nida (1980: 162) point out an important aspect regarding the use of the term 
Kpiotc; in the sense that it may be used either in the neutral sense of 'judgment' or in the 
sense of 'condemnation'. In this particular context it indicates the neutral idea of 
judgment. 1178 Thus ~ Kpiotc; ~ EIJ~ OtKaia eml (C3) would mean 'whenever I judge, I do so 
in the right way. "eyw" (C1) emphatically shows that Jesus cannot speak otherwise 
(Schnackenburg 1971: 150). 

It is clear from the context that Ka8wc; aKouw (C2) refers to God whom the Son hears (cf 
5:19), meaning that 'I judge only as my Father tells me'. In other words, Jesus does only 
that which his Father tells him to do. The noun expressions n) 8EAI11Ja TO EIJOV and TO 
8EA111Ja TOO nEIJ4JaVT6c; IJ8 could verbally mean 'what I want... what he who sent me wants' 
(Newman & Nida 1980: 162). The whole meaning of Jesus' work lies in the fact that it is not 
his work, but the work of God (Barrett 1978:264). Therefore Jesus cannot seek his will, but 
only TO 8EAI11Ja TOO nEIJ4JaVT6c; IJ8. Because this is the will of the Father Jesus is 
dependent on the Father to do his will. 

The content of the will of God 

1 6:
380TI KaTaf38f31lKa ano TOO oupavoO 

1.1 oux rva nOIW TO 88Anua TO 4J6v 
1.2 aAAa ............ TO 88Anua TOO n$tpavr6c;pe. 

2 6
:
39T00TO o8 EOTIV .......... TO 88Anua TOO n4Jtpavr6c;1Je, 

2.1 l'va nav 6 080WK8V j.JOI UO anoA8ow tE auToO 
2.2 aAAa avaarf;aw aUTO ........ [tv] T(/ taxarn r}f..Jtpr;x. 

3 6
:
40,.o0To yap 8m1v ....... To 88Aoua ToO naTp6<; IJOU, 

3.1 l'va na<; 6 Sewpwv TOV uiov 
3.2 Kai niOT8UWV ei<; aUTOV exn, Cwov aiWVIOV 

4 Kai .................... aVaOTrjOUJ GUTOV tydJ {tv} Tfj taxarn fJ/.J£pr;x. 

Verse 6:38 expresses the same truth as that expressed in 5:30 (Newman & Nida 
1980:200). Jesus generally made it quite clear that the purpose of the incarnation is the 
salvation of men (6:39f), this is the will of the Father. 1179 

Having come down from heaven, Jesus wants only to notw ... To 8EAI11Ja TOO nEIJ4JaVT6c; 
IJ8. This Johannine idea is given new meaning by the idea of discipleship. As the teacher 
of his community of disciples he is intimately associated with his Father (1 0:14, 15,30) who 
remains the real owner of these disciples (17:6b). There is complete community of 
ownership between Jesus and the Father (17:9f). Jesus looks after these disciples who 
have been entrusted to him in the name of the Father (17: 12) (Schnackenburg 1971 :73). 

The focal point of 6:38 is the unity between the Father and the Son which is expressed both 
negatively (C1.1) and positively (C1.2) in the purpose clause (Bultmann 1941: 173f; Morris 
1975:368). But the main clause must not be overlooked: KaTa~E~IlKa (perfect tense) ana 
ToO oupavoO. Jesus is telling his disciples where he came from (cf 6:33): "ana ToO 

1178 Schnackenburg (1971 :150) chooses the meaning of 'judgment'. According to him Jesus simply carries 
out the judgment of the Father. Behind the 'saving' or 'judging' word of Jesus, stands the authority of the 
Father. 

1179 The words in this verse are exactly the same as in 5:30. According to Lindars (1981 :261) the argument 
of 5:19-30 (the complete accord between Jesus and the Father) is taken for granted. 
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oupavoO" (C1 ). Here we see Jesus totally tied up with the purpose of his coming from 
heaven. This is not to do his own will (C1.1 ), but the doing of the Father's will (C1.2). This 
will is spelled out in cola 2.1 and 3.2. Jesus twice defines this will. In fact, this will has two 
parts: the first one relates to Jesus' acts (C2.1f) and the other one pertains to the blessings 
of the believers (C3.1f). The will of the Father is (stated negatively), that Jesus shall lose 
no one whom the Father has given to him. Jesus will bring the whole of this God-given gift 
to the consummation of the resurrection of the last day (stated positively in C2.2 and 
C4). 1180 In all that Jesus does from the beginning to the final consummation of his mission 
it is made clear that he will not lose any part of that which the Father has entrusted to him. 
This will of the Father Jesus will certainly carry into effect. Those who are lost are lost 
because of their own failure to believe in Jesus. The final act of Jesus' mission will be the 
'resurrection of these people on the last day' (C2.2 and C4). 

The Father's will regarding those who believe in Jesus is to give to them eternal life. This 
spells out indirectly another act of the Father's will performed by Jesus. Jesus' saving act 
and the giving of eternal life cannot be separated because they coincide (cf Lenski 
1961 :468ff). 

Thus the will of the Father is: 

nav 0 btbwKtV IJOI ........................................................ niOTE:UWV eic; OUTOV 
IJ~ anof..tow e~ aUTOO .................................................. exn, ~W~V aiWVIOV 

L avaort)aw aUriJV tvW [t}o,f rfi toxarn t'pt:p(l _j 

The presence of the Father and the obedience of Jesus in doing the will of God 

1 s: 28einev ouv [auTolc;] 6 'lllooOc;, 
1.1 "OTav Ulj.JWOflTE: TOV ufov TOO av8pwnou, 

TOTE: yvwoeo8e OTI eyw E:i!JI, 
1.2 Kai an' 8jJaUT00 no1w oubtv, 
1.3 at..t..a Ka8wc; ebiba~tv IJE: 6 naT~P Ta0Ta t..at..w. 
1.4 29Kai 6 ntjJlj.Jac; IJE: IJE:T' 81JOU eOTIV 
1.5 OUK acj>f)Ktv IJE: IJOVOV, 

OTI eyw TCx apE:OTCx auT4> nOIW naVTOTE:. 

Jesus indicates that the Jew's question about his identity will one day be answered. This 
will happen when they will lift up ("OTav UlJHi>ortTe -- C1.1) Tov uiov ToO av8pwnou. Then 
the death of Jesus will not only reveal him as the Saviour, but also as the absolute example 
of obedience to the Father (Sanders 1975:226). Sanders (1975) observes that it now 
becomes clear that the sending of the Son by the Father does not entail separation from 

1180 Newman & Nida (1980:201; also Bernard 1969:201; Morris 1975:368) correctly state that T[l eoxaTn 
~!Jtp~ refers to the day of judgment (cf also w 40,44,54; 11 :24; 12:48). According to Groenewald (1980:159) 
T[l toxaTn ~j.Jtp~ does not refer to the general resurrection of all people, but to the resurrection in the sense 
of 'going in into the eternal glory'. 
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The Agent Obedient to the Will of His Sender 321 

him.1181 Jesus does not act on his own (C1.2, C1.3). He indicates that what he conveys to 
men is what God has communicate to him (cf v 26,28). His message has a divine origin. 
This indicates the intimate communion that always exists between Jesus and God. Again 
this brings to the fore the mission of Jesus. The Father who sent his Son is with Jesus 
(C1.4), therefore this may be regarded as part of the consequence of the sending. The 
Father does not and will not forsake his Son (the messenger). Doing the will of his Father 
is therefore the consequence of the Father's presence (Morris 1975:452f). The reciprocal 
is also true namely that the presence of the Father causes Jesus to do the will of the 
Father. Jesus is constantly obedient to the Father because he is never without the Father 
(Barrett 1978:344). In 16:32 it is emphasized that even when Jesus is on the cross, he is 
not alone; the one who sent him accompanies him (Newman & Nida 1980:275). 

The qualifying statement "OTI tyw TCx apeOTCx aLJT(i> nOIW naVTOT€ 11 (C1.5) may be 
rendered 'what causes his approval' (Newman & Nida 1980:275) or 'what pleases him' 
(NIV).1182 

To do the will of God should be the supreme obligation of every man at every moment of 
his life (Bernard 1969:154 ). To this is attached the supreme reward, which is that such a 
person will find out whether Jesus' teaching comes from God or not (7: 17), and that God 
will listen to such a person. Even in 15:10 Jesus tells his disciples that by keeping his 
commandments they will abide in his love, even as he, by keeping his Father's 
commandments, abides in the Father's love. 

In conclusion: these expressions of Jesus clarify different perspectives of his submission 
to the Father's will and his mission: 

4:34 .... desire 
5:30 .... dependence 
6:38 .... purpose (salvation of man) 
8:29 .... presence of Father and obedience of Jesus 1183 

These indications of Jesus' submission to the Father's will should not lead to an 
interpretation that reduces the identity of Jesus to his role as an ordinary agent of the 
Father. 1184 Jesus states clearly that he is not concerned about his own will (5:30; 6:38), but 
is interested only in doing the will of the one who sent him. Jesus, as agent, is the Son of 
God in a unique sense. 1185 His mission is rooted in something deeper than amere 
commissioning at a historical moment; it stems from the fact that he is the 'Son of God'. 1186 

Throughout his mission he experiences the presence of his Father in him which enables 

1181 Brown (1975:350f) states that in v 28 Jesus insists that only his return to the Father will show that God 
is the one who sent him and that God is with him, even that he bears the divine name. This return to the 
Father via his crucifixion, resurrection, and ascension will be that moment of revelation for those who believe. 

1182 From the perspective of the 'agency' of Jesus in the FG is it preferable to interpret apema as 'pleasure' 
or 'approval' instead of 'joy' or 'happiness' (cf Newman & Nida 1980:275). 

1183 cf also 7:18 and 8:50a 

1184 Examples of such reductionism, probably an over-reaction against Kasemann's gnosticizing reading of 
the FG, is seen in BOhner (1977:195, 214ft, 428ft); Miranda (1977:67,90); Haenchen (1984:96). 

1185 'Because Jesus is an agent who is God's own Son, John deepens the legal relationship of agent and 
sender to a relationship of likeness of nature (still not in philosophical terms, however)' (Brown 1972:632). 

1186 It will later become apparent that the commission of the disciples is also rooted in the fact and historical 
event that they are children of God (1 :12); part of the family of God. 
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him to fulfil the will of the Father in obedience. 

(f) The report of the agent, his appointment of other agents and return to the Father 
The next few pages contain only a brief reference and introduction to what is referred to in 
the heading and will be discussed thoroughly in the next part of this chapter. 

After the completion of his mission (4:34; 5:36; 17:4) the agent has to appoint other agents, 
return and report to the sender (Borgen 1968: 142).1187 In the case of Jesus the order of 
these tasks changed. Because of his intimate communion with the Father Jesus' report to 
the Father could have taken place before his return to heaven. 

The return of Jesus to his Father1188 by way of 'glorification'1189 is the dominating theme in 
chs 13-17. The report of the Son to his Father in proleptic style is given in the form of a 
prayer as it is found in ch 17. Chapter 17 forms a climax precisely at the point where Jesus 
has ended his discourses to his disciples (raOra tAaArJoev -- v 1 ). He is on his way back 
to the Father.ln 17:11 and 13 Jesus says npoc; at epxo~al. Chapter 17 is an important 
chapter, especially because it is interpreted as the report of Jesus to his Father about his 
mission, and because it theologizes about Jesus' return to the Father as well as Jesus' 
appointment of other agents. A thorough analysis of the entire chapter will be made in the 
next part of this chapter. 

In a report the agent will inform his sender about his completed mission: what has been 
accomplished, which instructions he had carried out, and which not. After a positive report 
the agent will come with requests, desires and proposals about what should be done in 
future in relation to that which he has done and accomplished. 

Jesus' report was positive for he had completed the work the Father gave him to do (17:4). 
With such a positive report the Son could request his Father to glorify him with the glory he 
had with the Father before the world began. He also requests his Father to protect his 
disciples (17:11, 15), to consecrate them (17:17) and that his disciples might be with him 
to see this glory (17:24). What is happening here is that Jesus anticipates the receiving of 
this glory (v 24) which means, by implication, that Jesus has returned to his Father. The 
proposals Jesus would make, would concern the continuation of his mission through his 
disciples. 

Because Jesus has completed his divine mission, he is going back to the one who sent 
him. His ascension is not described in the FG at all except in an anticipated form. But this 
divine mission must continue. In order to continue his mission Jesus appoints his disciples 
as 'his agents'. By following Jesus through discipleship, they will continue his mission. 

1187 According to the halakah (P Hagigah 76d) an agent who is sent on a mission is to return and report to his 
sender: 'Behold we send to you a great man as our sha/iach, and he is equivalent to us until such time as he 
returns to us.' And in Mek. Ex 12:1: 'Thy messengers, 0 God, are not like the messengers, however, it is not 
so, ... withersoever they go they are in thy presence and can report: we have executed thy commission' 
(Borgen 1968:143). Although the FG does not draw a distinction between divine (Jesus) and human (disciples) 
sendings (17:18; 20:21) he applies the return and report to God's agent, Jesus Christ. 

1188 886~ is used in 13:3 (cf 8:42), but it is mainly 6 narnp that is used to denote the starting point and the 
goal of the mission that Jesus conducted (13:1; 14:12,28; 16:10,27,28; 17:11 ,13; 20:17). 

1189 Jesus' return by way of exaltation is thematic from the first part of the FG: 3:14; 8:28; and 12:33. 
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When Jesus speaks about his 'going away' the question arises about the effect of his 
mission after his retum to the Father. The FE found the solution in the halakhic rule that 'an 
agent can appoint an agent', in the words of Jesus at the completion of his mission in: 
Ka8wc: 1190 t~E antOT€1AOC: eic: TOV KOO~OV, Kayw antOT€1AQ aurouc: eic: TOV KOOIJOV 
(17: 18). The disciples who have remained faithful to Jesus are appointed as his agents to 
continue his mission, for which his own mission provides the pattern (Allen 1953:1 08). 1191 

On the eve of his departure, Jesus spells out the principles of agency to his disciples 
( 13: 16.20). Then, after the resurrection of Jesus the actual commissioning of the disciples 
take place: "einev ouv aurolc: [6 , lllOOOc;] naAIV, Eip~VIl u~lv Ka8wc: antOTaAKtv IJ€ 6 
nar~p, Kayw nt~Jnw u~ac;" (20:21 ). Thus the theological discussion and foundation of the 
sending of other agents (disciples) comes from ch 17, and the historical commissioning and 
foundation from 20:21-23. Accordingly, the unity between the Father (sender) and his Son 
(agent), is extended to the unity between Jesus (who now becomes the sender because 
of the rights he received from his sender) and his agents (disciples): ''i'va navrec: ev wo1v, 
Ka8wc; ou, narep, tv t~ol Kayw tv ooi, i'va Kal aural tv ~~Tv wo1v, i'va 6 K6o~oc; n1meun 
6r1 ou ~e antmeiAac:'' (17:21 ). The agent appoints other agents as an extension of his 
own mission 1192 in time and space. 1193 

On the eve before his departure, Jesus makes the completion of his mission clear to his 
disciples. The whole LD (chs 13-16) relates to this appointment and culminates inch 17, 
but especially in 17:18: "Ka8wc: t~t antOT€1AOC: eic: TOV KOO~OV, Kayw anEOT€1AQ aurouc: 
eic; rov K6o~ov". 

After his resurrection, when he appears to his disciples, the actual commissioning of his 
disciples takes place: "Eip~VIl u~lv Ka8wc; antOTaAKtv ~€ 6 nar~p, Kayw nt~nw u~ac;" 
(20:21 ). This realizes only when the unity which exists between the Father and the Son is 
extended to Jesus and his disciples (17:21,23) through the Paraclete. 

Discipleship is possible because Jesus is alive. God is the one who contains the quality of 
life. If Jesus can illustrate that he can remain alive, he will prove his affiliation with God, that 
he comes from God. Jesus has (t~ouo1a) the power to lay down his life and to take it up 
again. His dtsciples are not certain who Jesus is. This would mean that after his death they 
would stop following Jesus. On the cross Jesus dies physically, but he is resurrected. 
When he appears to his disciples, with Thomas also present, the identity of Jesus and his 
earthly performance interweaved. If Jesus had not been resurrected, his mission would 
have lost credibility and discipleship would have become irrelevant and impossible. But 
Jesus proves his mission to be true. 1194 

1190 Refers to the agency of Jesus. 

1191 The consummation to which Jesus looks is a fusion in God of his work and the work of his disciples. That 
means that the representative activity of the disciples may reproduce and continue the activity of Jesus so that 
men may be won to faith in him as the representative of God (Allen 1953:168). 

1192 Several writings exist about the sending of Jesus (Borgen 1968, BOhner 1977, Harvey 1987, Okure 1988, 
Waldstein 1990), but only in a few cases has the extention of Jesus' sending to his disciples been thoroughly 
indicated (see Kuhl 1967; Gnilka 1994). 

1193 Borgen points out that in Gittin 3:5-6 (cf also 29b; 41a) the rabbis discuss this rule. Some then offer 
specific qualifications as to circumstances under which an agent can appoint an agent. 

1194 The FE improved on the writings of Paul, who states that Jesus has been 'raised', which implied that 
Jesus played a passive role in his resurrection. The FG indicates that Jesus has resurrected. This point of 
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These events (the report which includes the appointment of other agents, Jesus' 
return to the Father, and the continuing of his mission) will be discussed in the 
succeeding section. They can be regarded as the theological discussion of 
discipleship. 

CONCLUSION 
(i) The preceding discussion of the 'agency' of Jesus proves that this theme is definitely one 
of the two major themes in the FG into which the Johannine Christology, soteriology and 
theology are interwoven. This discussion has also shown that it is an integral part of the FG 
and therefore no other theme or theological affirmation can be discussed in isolation 
without giving consideration to the Descent-Ascent Schema and the 'Agency concept'. The 
conclusion would be that also discipleship as a concept in the FG must also be seen and 
interpreted from the perspective of Jesus' 'Agency'. In fact it would be more correct to 
understand discipleship as an integral part of the agency of Jesus. This will become clear 
in the rest of this study. 

(ii) The 'agency concept' in the FG not only argues against a docetic interpretation or a 
gnostic redeemer but supports the Christian credo that Jesus was paradoxically both divine 
and human. 

(iii) According to the 'agency-concept' in the FG: 
(a) Love is the leitmotif. 
(b) Jesus is depicted as the perfect agent of the Father who is equal with and subordinate 
to the Father. 
(c) Jesus acted with authority and guidance of the Spirit as the one who was sent by the 
Father and came from the world 'above' to the world 'below'. 
(d) Jesus was sent by the Father with a specific mission to accomplish. 
(e) The character of his mission was to come and reveal himself and the Father and 
consequently to save the world. 
(f) Throughout the ministry of Jesus it was clear that he was determined to do the will of the 
Father. 
(g) After completing his work he appointed his disciples as his agents who had to continue 
his work and he returned to his sender. 

The 'agency' motif indicates a new spiritual union between Jesus and his disciples. With 
the appointment of the disciples as his agents, the pattern of the relationship between 
Jesus and the Father has been duplicated in (transferred to) the relationship between 
Jesus and his disciples. Jesus displays his relationship with his Father and sets an example 
to be followed by his disciples. NB: From the perspective of 'agency' must we interpret the 
rest of the texts in our discussion on discipleship. 

In chapter 4 certain conclusions will be drawn with regard to Jesus' 'agency'. These 
conclusions will then be compared with the agency of the disciples (discipleship). 

view indicates the 'active' role of Jesus in his resurrection. He could do this because the Father was with him 
(16:30). 
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