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Chapter 4

The Ilvevpa References in the Johannine Gospel and an

Assessment of the Significance of the Paraclete-Spirit in

Johannine Thought

4.1. lntroduction

In the previous chapter we focused on a detailed exegesis of mapdkAnTos in the immediate context

of the Parting Discourses and John'’s First Letter. In the current chapter we will investigate and

discuss references to mvedpa in the Johannine Gospel. ' For the purpose of our discussion of the

concept mvedpa in John’s Gospel we will use the Neslé-Aland 27 text as well as the NIV translation

as basis.? In this chapter we shall try to identify that mosaic of experiences which in John's Gospel

was somehow called to mind by the expression mredpa. Our way in is the text. But even this

statement is not made without engendering debate. Scholars debate the original language in which
the Gospel was written as well as the socio-cultural background in which it functioned.

We have great diversity regarding an interpretation of the original language in which the Gospels
were written. W. Vorster (1981:24) states that the Gospel of John has been handed down to us in
Greek.* C. Barrett (1982:8) states: “One very important question remains regarding the distinctive
Johannine style. May it be regarded as a native Greek product, or is it due to the influence of
Aramaic?” Scholars like R. Bultmann (1971 and 1976), C. Dodd (1965 and 1970) and E.
Goodspeed (1937) argue strongly in favour of a Greek origin.* P. Borgen (1999) states that the

"1am more interested in the broader functioning of mvedpa than in the detail and do not plan to focus on detail
exegesis explicitly.

?Both the NA? and NIV occurrences of mvedjia in the Johannine literature are attached as addenda to make
it easier to work with.

®See also B. Streeter (1924), especially chapter 3.

“E. Goodspeed (1937:314-31 5) went so far as to claim: “The thoroughly Greek character of the thought and
interest of the Gospel, its literary (dialogue) cast, its thoroughly Greek style, its comparatively limited use of
the Jewish Scriptures, it definite purpose to strip Christianity of its Jewish swaddling clothes, its intense anti-
Jewish feeling, and its great debt to the mystery religions — combined to show that its author was a Greek not
@ Jew. In the Gospel of John the Greek genius returns to religion.” This might have been the consensus view
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Greco-Roman setting of the Gospel of John is self-evident and obvious. The Gospel is written in
Greek. Yet he is reluctant to state unequivocally that the Fourth Gospel has only a Greek origin.® In
contrast J. Spong (1997:36) argues that all the Gospels are Jewish books “written, to a greater or
lesser degree, in the midrashic style of the Jewish sacred storyteller. J. Fitzmyer (1997) also
explores the relationship between the New Testament and Aramaic texts. © Scholars like P.
Anderson (1996), M. Boismard (1993), and W. Meeks (1967) have pointed out that Deuteronomy 18
is crucial to understanding the Gospel of John. They argue that prophet-like-Moses motif has major
significance for John’s Gospel.” H. Attridge (2004) discusses the possible links with the Dead Sea
Scrolls.® J. Ashton (1991 and 1994) claims direct dependence of the Gospels on the Scrolls.® B,
Westcott (1975) and G. Beasley-Murray ( 1999) are also emphasising the Jewish cast of the author’s
mind. Surprisingly R. Fox (1992), who argues from an atheistic perspective, contends that the
Fourth Gospel is a Gospel that knows exact details of Jewish life and piety before 70 but which
looks back from outside on the Jews as a separate, hostile group. He suggests that its Greek style,
language and allusions are consistent with a Greek-speaking Jew. D. Smith (1999:23) indicates that
the Fourth Gospel is written in a superior but simple Koine Greek, with the smallest vocabulary of
any canonical Gospel. He states that the Greek of this Gospel has sometimes been described as
semitizing, that is, similar to a Semitic language, especially Hebrew, the language of scripture, or
Aramaic, the spoken language of Jesus. Yet the characteristic features of John's style can also be
found in common Greek letters and similar documents dating from the same period. Because of the
elevated style, the philosophical tone of parts like the prologue, the profound differences from the
synoptic Gospels, and especially the fact that Jesus is set apart from "the Jews" as if he were not

of the earlier decades of the previous century. However, since the discovery of Papyrus 52 a new consensus
has been reached. Today the majority Johannine experts acknowledge the Jewishness of the Fourth Gospel.

°P. Borgen (1999:1 16) concludes that John cultivates ideas and practices that to some extent are Jewish-
Christian versions of aspects and trends present in the larger Hellenistic world.

°G. Lamsa (1933:xix) states: “the original language of the Gospels is the native Galilean Aramaic, the
vermnacular of northern Palestine, and not the Chaldean Aramaic that was spoken in southern Palestine. It was
the same language that was spoken by the Assyrians, who were brought to the cities of Samaria and Galilee
by the Assyrian kings after the ten tribes were carried into captivity.”

" See also the contributions of G. Manning (2004), J. Martyn (1992) and A Reinhartz (2001).

% Attridge concludes: “The major parallels between the Scrolls and the Fourth Gospel remain what they were
atthe start of the discussion some fifty years ago. A few new pieces have been added to the puzzle, but the
results remain. The Scrolls do illuminate the Jewish background to the gospel. They may provide generic
€xamples of the kind of traditions with which the text worked, even if they do not provide the specific stuff of
which it was constructed. What the Scrolls do not do is to show how these building blocks were shaped into a
New structure; one animated by an ironic spirit very different from what confronts us in the scrolls.”

*Seealso J. Charlesworth (1992 and 1999). In the latter article Charlesworth (1999:80-81) argues in favour of
a fleWish origin and interprets the Fourth Gospel as having its roots in the rivalry between the post-Jamnian
Hillelites and the post-70 Christians.
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Jewish, John was once thought the most Hellenistic or Greek of the Gospels. More recent

discoveries have, however, shown that John's contacts and involvement with Judaism are deep and
essential to its full and proper understanding. "

| do not wish to contribute to this debate. S. Porter (1996a: 75-99) provides us with an excellent
overview of this debate."" Perhaps it is the safest to declare with C. Barrett (1982:11) that in
language and thought John treads, perhaps not unconsciously, the boundary between the
Hellenistic and the Semitic. He avoids the worst kind of Semitism, but retains precisely that slow and
impressive feature of the Aramaic that was calculated to produce the effect of solemn, religious
Greek, and may perhaps have influenced the liturgical language of the church. What we have at our
disposal is the final work. Without repudiating the past history of the debate, this final product should
be taken into account. In this narrative lies the intention of communication by the author. This text
reveals the Johannine perspective.

4.2. Ilvevpa In the Fourth Gospel

One of the striking features of the Johannine Gospel is the sheer volume of attention given to the
Spirit.

According to the Neslé-Aland ?’ text the word mvedpa occurs 24 times in 18 verses in John's

Gospel.'? With possibly one or two exceptions (John 11:33; 13:21), these references all seem
connected to roughly the same invisible, inner reality which John at times calls "the Holy Spirit.""

The word mvedpa occurs 12 times in 8 verses in John's Letters. There are 18 explicit references to

" See also D. Smith (1999:34-38).

"' See also D. Smith (2001a and 2001b) for an interesting discussion of the origin and sources of the Fourth
Gospel.

ZA complete list of these texts are: John 1:32, 33; 3:5, 6, 8, 34; 4:23,24; 6:63; 7:39; 11:33; 13:21; 14:17, 26;
15:26; 16:13; 19:30; and 20:22

" we could also debate whether mvetpa in John 4:23, 24 and 19:30 are references to the Holy Spirit or not. |

will attend to this when we discuss these verses. It is interesting to note that the NIV translators opted not to
read it that way.
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mvedpa in Revelation and one use of the adverb mvevpaTikds (11:8). These references can be

divided into three categories:

o Four occurrences of the phrase év mvetpatt 1:10; 4:2; 17:3; 2110;
o Four references to the Tav émra mvevpdrov (1:4; 3:1; 4:5; 5:6) and

o Ten other references to mvedpa (2:7,11,17,29; 3:6,13, 22; 14:13; 19:10: 22:47).

M. Turner (1998:57) mentions that the portrayal of Tvedpa in the Johannine Gospel has many
interesting features.* He discusses these features in chapters 4-6."° J. Dunn (1996:1125-1129)
asserts that in John the mvedpa from above is the power effecting new birth (John 3:3 8). The
mvedpa is the life-giver (John 6:63), like a river of living water flowing from the Christ bringing life to

him who comes and believes (John 7:37 39; so 4:10, 14). In John 20:22 the language deliberately

echoes Genesis 2:7; the mvedja is the breath of the life of the new creation. '®

J. Dunn argues consequently that it is important to realize that for the first Christians the mvetpa

was thought of in terms of divine power clearly manifest by its effects on the life of the recipient. The

impact of the mvedjLa did not leave individual or onlooker in much doubt that a significant change

had taken place in him by divine agency.

According to F. Horn (1996:277) John takes over certain primitive Christian formulaic phrases of
mvebpa transmission (John 3:24; 4:13) and shares the primitive Christian traditional notion that the
gift of the mvedpa cannot be bestowed until after the glorification of Jesus (John 7:39 and 20:22). J.
Wiingaards (1988:21) argues that this is our first impression when reading John's text. But in our
twenty first-century situation we fill the word Tvetpa with unwarranted connotations. We should

guard ourselves against unproven assumptions. We may not read into the text ideas about the Holy
Spirit that have become commonplace in later centuries. We are not allowed to take for granted that

" See also M. Turner (1992:347-351).
S| will refer to these features when we discuss the specific verses where they occur.
*® See J. Kremer (1973:290-291).
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Matthew, Luke or Paul had the same concept of mvetipa as John. This means that we have to study

the data objectively and be prepared to come up with surprises.

The Gospel authors were not poets or philosophers.'” They did not make use of clearly defined,
accurately confined expressions. They used language as we do: with one and the same word often
designating a whole range of objects and related ideas.'® The word "bar" may refer to a metal bar
extending from one post to another or to a place (pub) where people go to enjoy alcoholic
beverages. Language often challenges precise definitions because words on their own do not cover
entire meanings. '® They refer loosely to different aspects of a cluster of meanings. This is also true

regarding John's usage of the word mveipa.

J. Wijngaards (1988:21-22) gave the following contemporary example to explain how the same
word has different meanings in different contexts: “Take the word ‘ghost.’ It can stand for a
disembodied soul; for an apparition haunting an old mansion; for something flimsy (‘You have not a
ghost of a chance’); for an unseen presence (as in ‘ghost writer’); or for God in the ancient
expression ‘the Holy Ghost’." We have to accept that this is the case with the usage of mvedjia in

John's Gospel as well. It is multi-facetted.

' Contra P. Comfort (1994:11) who interprets the Gospel as an elaborate poem. Also contra the views of A.
Schiatter (1948), F. Baur (2003) and D. Strauss (1972) that John's Gospel is an attempt to express the
Messianic truth in terms of Greek philosophy. Their approach to John’s Gospel is a forced Hegelian construct
where everything is interpreted in the context of thesis, antithesis and synthesis. Their influence is still to be
seen in modern scholarship. Ever since the attack of D. Strauss on the authenticity of John's gospel in the first
half of the nineteenth century, there has been the tendency among some schools of thought to exclude this
gospel from any consideration of the historical Jesus. It was set over against the synoptic gospels and the
assumption was made that any discrepancies that could be detected were always to the disadvantage of the
Johannine account. All attempts at harmonization were considered taboo, while the possibility that John could
be more correct than the Synoptics was not even considered (D. Guthrie, 1990:343).

8| follow the approach of F. de Saussure (1857-19-13). For de Saussure language is not an agglomeration of
separate facts but a closed system in the sense that the function of each element depends entirely on its
position within the whole. De Saussure makes a critical distinction between language as a phenomenon (the
French le language), a language (the French /a language) the language system (the French /langue) and the
usage of language (the French parole). For de Saussure langue must be the primary object of a science that
shows how language functions. We should investigate the language of John on the level of parole for the
intelligibility of his writings depends on and is based on his usage of the language.

*® This is part of my criticism against J. Behm'’s article regarding mapéxinTos.
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It is true that the usage could be explained to some extent from the occurrences of mvedpa in Greek

literature from many periods up to the middle of the first century cE. However, as stated in chapter
two, the psychological background of the Johannine narrative was more the Hebrew way of thinking
than the Classic Greek or even Hellenistic way of thinking. Therefore we should search for the

primary source of understanding in the Hebrew 1719 and the LXX wvedpa as translation of .2

According to H. Kleinknecht (1976:333-334) mvedpa almost always translates 117 in the LXX. F.
Baumgartel (1976:367-369) has the same opinion and indicates that the usual translation of s
mvedpa (277 times), or dvepos (52 times), also dupés (6 times) and ot (4).2' J. Lust (2003) also
maintains that in the LXX mvetpa mostly renders 11%9.%% The word mvedpa in the Gospel of John is

used for wind (e.g., John 3:8), person (e.g., John 11:33), physical life force (e.g., John 19:30), or
divine power (e.g., John 3:8; 20:22; see also 1 John 4:13). It is also in specific ways related to God
the Father or God the Son. C. Dodd (1970:226) reminds us that John also defines “deity” as

mvedpa. ® He suggests that if we want to use a Trinitarian formula along John's line of thinking we

should speak of Father, Son and Paraclete, and not Father, Son and Holy Spirit. %

% Here | follow the view of G. Johnston (1970:3-12). See especially his footnote 1 on page 3.

%! He also mentions Other LXX words like dve n6dbBopos at Hosea 8:7, aviip Proverbs 17:22; 18:14, aipa Job
6:4, Yuxn Genesis 41:8; Exodus 35:21; Sirach 7:11, vois Isaiah 40:13, ¢pbvnois Joshua 5:1, etc.

2. Lust (2003) mentions the following examples: the breathing out of air, blowing, breath (Job 8:2); breath,
(life) spirit, soul (that which gives life to the body) (Judges 15:19); spirit (to denote the immaterial part of
persons.) (Wisdom of Solomon 15:11); spirnit (as seat of feelings and will) (1 Kings 20:5); spinit, spiritual being
(Numbers 16:22); (evil) spirit (Judges 9:23); spirit (of God) (Genesis 1:2); mvedja {wis breath of life (Genesis
6:17); 8ua mvebpaTos Tod Bupod by the breath of anger (Exodus 15:8); otk ébmnoev T6 medpa Apwy he did
not grieve Amon’s spirit (2 Samuel 13:21).

2 Fora more detailed view of Dodd’s interpretation of mvetja see C. Dodd (1970:213-227).

% C. Dodd is not alone in discussing the “Trinitarian formulas” in the Fourth Gospel. R. Gruenler (1986: 59),
for instance, debates that his most impressive discovery is that Jesus described how Father, Son and Spirit
defer to one another and are at each other's disposal, and how they are redemptively at the disposal of the
new community of disciples. Accordingly, the ultimate grounding of Christian life and behaviour is seen to be
in the social life and behaviour of the persons of the divine Family who are there for one another in essential
Triunity. In his exegesis of specific passages, Gruenler notes how mutual loving, generosity, glorification,
equality, availability, disposability, and deference "characterize the divine Family in the Gospel as a whole."
See also C. LaCugna, (1992). My preference would be to be a bit more careful. The author of the Johannine
Gospel has a consciousness of a wonderful and mysterious plurality within the unity of God. This spiritual
knowledge of God, the Father, through his Son, and in/by his Spirit, surfaces and is expressed in a variety of
ways in this Gospel. This is because it is embedded in his Christian experience. However, he did not explore
or develop his conviction concerning the plurality within unity in a full, intellectual sense. His concentration
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According to R. Bultmann, (1971:98 100) and L. Schottroff (1970:272 76) the Johannine

references to mvetpa must be seen in relation to the overarching, divinely established contrasts to

kbopos, okotiq, and capk.

H. Kleinknecht (1976:338) argues that there is no instance of the concept of a Tvedpa éytov in

secular Greek. He is convinced that biblical Greek has coined a new and distinctive expression for
the very different, suprasensual, supraterrestrial and in part personal character and content which

nvetpa has in Judaism and Christianity. The usage of the New Testament was felt to be equally

distinctive in Latin. Here the current terms sacer or divinus spiritus or afflatus did not translate

mvedpa dylov, which were equivalents for the Greek 6etov or iepov medpa in the religious and

philosophical tradition. It was translated by the special, and no less original, expression Spiritus
Sanctus.

Without any further delay we can now proceed to discuss the occurrences of mvedpa in the Fourth

Gospel from the perspective of Johannine narrative.

4.3.1. Ilvedpa in the first testimony of the Baptist

John’s account of Jesus’ “baptism”?® by John the Baptist introduces the first references to mvedpa in

the Gospel of John (1:29 34). John 1:32-33 is the relevant section here.

and emphasis was to declare and to explain the Gospel of God (the Father) concerning his Son (Jesus Christ)
as he was guided and empowered by the Holy Spirit. He provides much information about the eternal God,
as he is turned toward the world in the work of creation, redemption, and sanctification. He focused
predominantly on Jesus of Nazareth as the One in whom God is revealed and active. That is, within the
statement of this divine activity and energy, that he speaks of the relations of the Father and the Son, the Son
and the Father, the Father and the Spirit, the Son and the Spirit. Yet, while experience of God is the
experience of the Father, the Son, and the Holy Spirit, there is no formal doctrine of the Old Testament
{aghweh-Elohim as a Trinity in Unity and Unity in Trinity in the Johannine Gospel. See also W. Hendriksen
1961:99-100).

® The Fourth Gospel does not explicitly say that Jesus was baptised. Most scholars like for instance R.

Brown (1982: 65-67), B. Lindars (1972:108), F. Moloney (1998:53-54), and H. Ridderbos (1997:76-77) use a

Comparison with the synoptic account (Matthew 3:13-17, Mark 1:9-11 and Luke 3:21-22) to make this passage
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4.3.1.1. Syntactic microstructure of John 1:29-34
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areference to Jesus’ baptism. See also K. Aland (1973:26-27). D. Carson (1991:151) and A. Késtenberger
(2004:69) allude to fact that that the Fourth Gospel does not state that John baptised Jesus.
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4.3.1.2. Interpretation of John 1:29-34

John used large building blocks for the construction of his gospel. The building blocks used in this
section are fairly easy to identify.

The unique God-directed role of the Baptist is heavily underscored. The reason for John's baptism

was not only to prepare the people for the Messiah, but to bavepwbiy Jesus as Messiah to Israel. In

the very act of bearing witness so decisively to Jesus, John sharply defines and limits his own role.

John has two very important things to say about Jesus in verse 29-34. He describes Jesus as, 0

apvos Tol Beod O alpwy THY apaptiav Tod kbopov.?

What was in John’s mind when he used that title? According to W. Barclay (2001:94-96) there are at

least four pictures which may well contribute something to it:

The Passover Lamb (Exodus 12:11 13). The blood of the Passover Lamb delivered the
Israelites in Egypt from death; and it may be that John was saying: “There is the one true
sacrifice who can deliver you from death.

John was the son of a priest. He would know all the ritual of the Temple and its sacrifices.
Every morning and every evening a lamb was sacrificed in the Temple for the sins of the
people (Exodus 29:38 42). It may be that John is saying: “In the Temple a lamb is offered
every night and every morning for the sins of the people; but in this Jesus is the only
sacrifice which can deliver men from sin.”

There are two great pictures of the lamb in the prophets. Jeremiah writes: “But | was like a
gentle lamb led to the slaughter” (Jeremiah 11:19). And Isaiah has the great picture of the
one who was brought “like a lamb to the slaughter” (Isaiah 53:7). Both these great prophets
had the vision of one who by his sufferings and his sacrifice, meekly and lovingly borne,
would redeem his people. Maybe John is saying: “Your prophets dreamed of the one who
was to love and suffer and die for the people; that one is come.” It is certainly true that in

= For a discussion of this statement see R. Brown (1960:292 98), F. Gryglewicz, (1967:133 46), and C. K.
Barrett (1954 55:210 18).
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later times the picture of Isaiah 53became to the church one of the most precious forecasts
of Jesus in all the Old Testament. It may be that John the Baptist was the first to see it so.

o There is a fourth picture which would be very familiar to the Jews, although very strange to
us. Between the Old and New Testaments there were the days of the great struggles of the
Maccabees. In those days the lamb, and especially the horned lamb, was the symbol of a
great conqueror. Judas Maccabees is so described, as are Samuel and David and Solomon.
The lamb — strange as it may sound to us — stood for the conquering champion of God. It
may well be that this is no picture of gentle and helpless weakness, but rather a picture of
conquering majesty and power. Jesus was the champion of God who fought with sin and
mastered it in single contest.

We can say that the lamb was an obvious reference to the sacrificial system of the Old Testament
though the sacrificed lamb was not usually described as taking away sin. The death of none of
these lambs was to be an expiatory or atoning sacrifice, unless Leviticus 4:32 be so construed.?’

Certainly John's gospel will present Jesus in that role at the Crucifixion. Others have suggested a
reference to the offering of a lamb every morning and evening in the daily whole burnt offering at the
temple. Others appeal to the intertestamental picture of a horned lamb as the symbol of a great
conqueror. Probably the reference to the suffering servant as a lamb in Isaiah 53:7 is in mind here
because Isaiah 53:12 goes on to say that the servant will bear the sin of many.

Secondly, Jesus is described as the possessor of the mrevpa. Something had happened at the

baptism of Jesus that had convinced John the Baptist beyond all doubt that Jesus was the Son of

God. That something is the coming of the Tvetja. John the Baptist witnesses that he had seen the
mvedpa come upon Jesus and remain on him. He also affirms that Jesus will baptise with the
mvebpate ayiw. The phrase 6 BamriCwy év mvetpaTt dylw is a hapax legomenon in Johannine

literature. ?® That the mvedpa came upon Jesus is an important fulfilment of Isaiah 61:1ff and

# The lambs of the Testament of Joseph 19:8 and the Testament of Benjamin 3:8 also were not treated as
offerings for forgiveness of sin; the same is true of the lamb mentioned in the Dead Sea Scrolls, 1 QH 3:10;
8:10f, because the Essenes of Qumran rejected animal sacrifice.

% The concept olItég[Jesus] éoTiv 6 BamTilwv év mrvelpaTt ayiw (John 1:33) has hardly received attention
from Johannine scholarship. As a result the meaning and significance of the concept of Jesus’ Spirit-baptism
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portrays Jesus as the agent of God's salvation. That Jesus is the possessor of the mvelpa and that
He baptizes with the mvetpaTi ayiw is important for us also.?® If Jesus needed the mvetpa (and all
four gospels imply that the mvefpa was somehow the enabling factor for Jesus to begin His
ministry), then we must need the mvedpa even more. Ministry apart from the mvedpa is impossible

for us.

Furthermore, Jesus is the giver of the mvedja.* This means that the Tvedjia is not an independent
entity that does its own thing and goes its own way. Rather the mvedpa is channelled to us through
Christ and the mvedpa does the work of Christ in us. The Tvetpa will lead no one in a way contrary
to the nature and work of Christ. For John that work of the mvedjLa leads him to the climax of his
witness expressed in verse 34. "kdyd édpaka kal pepapTipnka 6Tt 00THS €TV 6 VidS ToD Beod. "

John the Baptist thus becomes the first in whom the purpose of the gospel (John 20:30-31) is
accomplished.

Itis noteworthy that the first mentioning of mvedjLa is placed in the mouth of the Baptist.®' According
to John the Evangelist John the Baptist said that he saw the Tvedpa come down from heaven as a

dove and remain on Jesus (1:32) to distinguish the new dispensation from the old.*2 R. Brown
(1982:57) and D. Carson (1991:153) indicate that although a dove was not a common figure for the
Holy Spirit in the Old Testament® we have Rabbinical references to dove and Holy Spirit as

in this Gospel seem to have been overlooked. C. Bennema (2003:35-60) aims to explain the concept of Spirit-
baptismand Jesus as the Spirit Baptiser in the Fourth Gospel.

2 agree with C. Bennema (2003:59) that there is no such a thing as the “baptism in Holy Spirit” — neither as
a technical term for a “second blessing” nor as a reference merely to one single event. Rather, the metaphor
“to baptise with the Holy Spirit” is the umbrella-term for the sum-total of Jesus' soteriological activities bt
means of the Spirit.

* The vast majority of scholars think that John 1:33 means that Jesus will give the Spirit to or bestow the
Spirit on people. See e.g. R Brown (1971:66), F. Porch (1974:48, 51), C.K. Barrett (1978:178), G. Burge
(1987:40, 55), B. Witterington (1995:67), H. Ridderbos (1997:76), and C. Keener (1997:138).

* The major difference between John's account of Jesus’ baptism and that of the Synoptics is that John
recorded the reaction of John the Baptist himself.

* See here C. Barrett (1982:178).

e Burge (2000:74) indicates that the appearance of the Spirit was common in the (_)Id Testament, but it
appeared mainly among designated leaders and remained only for the duration of their God-appointed work.
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mentioned in Genesis 1:2.3* A. Kostenberger (2004:69) is of the opinion that is was more often
associated with Israel. Therefore, he suggests: “it is possible that Jesus is marked as the

consummate of Israelite at the point he receives the Tvetjpa”.

John 1:32-33 repeat and elaborate the essence of John 1:31. They are also the heart and climax of

John's testimony about Jesus. John saw the Spirit come down as a meploTepav €€ olpavod and

remain on Jesus. John then épaptipnoev in verse 33 that he would not have recognised the

Messiah had not God, who had sent John to baptise, told him that the man on whom he would see

the mvedpa coming down and épewev would be the one who was to Bamri¢wv év Tretpar ayl.

The Baptist said he would not have recognized Jesus, except that God revealed to him that the one

on whom the mvedpa descended would baptise with the mvedja (verse 33).% The first two
references have the definite article before the word mvedpa. This by itself would not indicate that

John thinks of mvedjLa in personal terms, but it suggests the possibility of such an interpretation. H.

Ridderbos (1997.76) suggests that from the Johannine narrative perspective the emphasis is not so

much on the descending of the mvedpa, but more on the witnessing of the Baptist.>” The Baptist
added in John 1:34 kay® €dpaka kal pepaptipnka 6Tt 0UTdHS E0TLv 6 VIdS TOD BeoD. Jesus

therefore both takes away sin and gives the Spirit, because he is God'’s Son.

* Foran interpretation of the symbolism expressed by mepioTepd see B. Westcott (1975:21). R. Whitacre
(1999:68) also talks of mepioTepd as the sign of the Spirit.

* See also L. Morris (1995:133) and J. Calvin (1961:34). Calvin sees this as an unliteral and figurative
expression. The dove was a sure and infallible sign of the presence of the Spirit. It is called the Spirit by
metonymy.

*P. Comfort (1994:24-24) indicates that this is a clear reference to the fact that Jesus is depicted as the
Messiah according to well-known Messianic passages (Isaiah 11:1-2 and 61:1ff).

A Késtenberger (2004:70) confirms a similar line of thought when he reminds us that from the Johannine
narrative perspective Jesus refers to John as the first of a chain of witnesses to his identity (John 5:33-35).
See also Késtenberger (1999:64-65 and 2002:17). R. Schnackenburg (1984:303) expresses similar thoughts.
The reference to medpa is given as explanation why the Baptist could testify the way he did. See also R.
Lenski (1961:133-136).
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Nevertheless, we should ask what the background to this mredpa reference might be.*® The view

supported here is that the background is Jewish.*® However, with that being said we still need to
distinguish between three strands of Jewish thought: 1) Old Testament thought, 2) Qumran thought
and 3) Rabbinical (post Jamnian) thought.

4.3.1.3. 7 in the Old Testament

Historically the Jews were awaiting the coming of the Messiah. G. Beasley-Murray (1999:25)
reminds us that the language is reminiscent of the common tradition as espoused by the Old
Testament prophets’ anticipation that the Spirit will rest on the Messiah. It is well known that it was
part of the Jewish Messianic expectation that the Messiah would be the one who would be anointed

with the 117 of the Lord God. Three relevant Old Testament passages that were interpreted in a

Messianic sense are Isaiah 11:1-2, 42:1 and 61:1-3a. For the purpose of this study | will focus on
the first text.

To summarize the Old Testament evidence is not easy. At the risk of generalization we may suggest
the following*’: The word 1739 symbolises primarily "movement of air," and comes in effect to carry

subsidiary denotations such as "wind" or "breath." Unavoidably it was associated with Yahweh, as
the expression of His power at the Red Sea (e.g., Exodus 14:21). Thereby it came to represent
God's power in contrast to human frailty (e.g., Isaiah 31:3). It is an extension of this idea into the

personal realm for 17197 to be also associated with persons. For man also has breath or spirit. So it is

that the term ruach comes to be used for "person" or "self’ (e.g., Psalm 31:5 or 32:2). Another

2w, Barclay (2001:97) rightly states that we must remember that as this time the Christian doctrine of the
Spirit had not yet come into being. We have to wait for the last chapters of John's Gospel and for Pentecost
for that to emerge. When John the Baptist spoke of the Spirit coming upon Jesus, he must have been thinking
in Jewish terms. What then was the Jewish idea of the Spirit?

* See C. Kruse (2003:80-82), B. Witherington (1995:66-67) and W. Barclay (2001:97-100). F. Bruce
(1983:53) indicates that this reference to Jesus' anointment with the mvebpa is seen an indication that Jesus
Wwas seen as the Davidic ruler of whom is written in Isaiah 11:1-2. R. Brown (1982:65-66) also indicates that
the Johannine narrative portrays Jesus as the Jewish Messiah. Brown, however, gives as an indication that
this is also stated in the Testaments of the Twelve Patriarchs regarding the kingly Messiah and the priestly
Messiah. R. Bultmann (1971:95-97) also confirms that this section clearly portrays a Jewish background.

“ Eor summary and interpretation of the Old Testament evidence see F. Baumgartel (1976, 359-6), N. Snaith
(1973, especially chapter 7), D. Hill (1967: 205-17), A. Heron (1983, especially chapter 1), and W. Eichrodt
(1982, especially chapter 13). What follows is based on their views.
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application of the term is found in reference to emotions and moods, the intellect and the will.

Unhappiness is described as "trouble of spirit" (1 Samuel 1:15); depression or despair as "faintness
of spirit" (Isaiah 61:3); anger is "disturbance of spirit" (Proverbs 1:23); understanding is the "spirit of
wisdom" (Deuteronomy 34:9); the intent or will to harm is the "spirit of a destroyer” (Jeremiah 51:1).

The term 1197 is as a consequence used to describe personal quality.

We also find that 1799 refers to quasi-personal beings. Such uses are not common in the Old
Testament but they are present (e.g., 1 Kings 22:20-24 that explains how Ahab is lured to his
doom). Analogous to this are texts where the %7 of Yahweh rests on people, e.g., Saul (1 Samuel
10:6), Samson (Judges 14:6, 19) or the Seventy Elders (Numbers 11:24ff. Essential to this practice

is the common supposition that man being 19 himself is receptive to the supremacy of Yahweh
who is the Lord of Y9. The mark of Yahweh's Servant is that He has put his %9 on him (Isaiah

42:1). The end-goal of Old Testament anticipation is that Yahweh will pour out his 1719 on all flesh
(Joel 2:28, 3:1). Psalm 51:10-12 expresses this powerfully. C. Moule (1978:8) comments on this is
worth mentioning: "What is specially significant here ... is that the psalmist sees 1717, spirit, as within
him and as part of him — almost as an attitude or character; and yet, the same word stands for
something that belongs to God and may even be taken away by God. This suggestions that even

what may be called a man's spirit is not necessarily his own, or inherently his: it may be God's spirit
in him.”

However, an aspect that is in noticeably short supply in the Old Testament is mentioning of the Holy
Spirit. Apart from the example in Psalm 51:11, there is one other, Isaiah 63:10-12 that reads: "Yet
they rebelled and grieved his Holy Spirit. So he turned and became their enemy and he himself
fought against them. Then his people recalled the days of old, the days of Moses and his people—
where is he who brought them through the sea, with the shepherd of his flock? Where is he who set
his Holy Spirit among them, who sent his glorious arm of power to be at Moses’ right hand, who
divided the waters before them, to gain for himself everlasting renown "

Itis worth mentioning that in the Old Testament a particular sphere of the activity of 77 is

Prophecy. The coming of the 1117 on the Seventy Elders makes them prophets (Numbers 11:24ff)
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an outcome which Moses wishes would be true of all of the people of Yahweh (Num. 11:29). A
related point is that the giving of the prophetic 739, whether in the form of charismatic seizure

characteristic of the early period (e.g., Saul), or in the more restrained and permanent form typical of
the later prophets (Ezekiel 2:2; 3:24; Nehemiah 9:30: or Zechariah 7:12), appears to occur at critical

moments in the history of God's saving dealings with His people. The function of 1739, particularly
the prophetic 1719, was seen as being connected with the saving activity of God. This leads directly

to another observation. The 119 is intimately connected with Israel's future hope, in whatever form
that hope may be cast. Whether the light of expectation is focused on the Davidic king, the point of
emphasis is that he will be endowed with the 779 (Isaiah 11:2). Or if the searchlight falls on the
people of God as a whole, they are seen to be a people of the spirit (Isaiah 44:3); a people
moreover, in whom the 7199 becomes the instrument of renewal of heart and obedience to Yahweh

(Ezekiel 36:26ff). W. Eichrodt (1982: 58-59) states as follows: "it was only as a fruit of the spirit, that
is to say, as a product of a new and deeper communion with God, that they dared to hope for the
right performance of God's will in religious humility and moral obedience... To a growing extent,
therefore, the activity of the spirit was shifted to the communication of religious and moral power... In
this way there is an advance from a picture of power working externally to one involving the
innermost foundations of the personal life; man's relationship with God is no longer left to his own
efforts, but is given him by the spirit. Because, however, all this is seen as the central miracle of the
new age, the spirit as the living power of the new creation finds its proper place in eschatology."

J. Oswalt (1986:279-280) gives us an appropriate explanation of how we should interpret 1719 in

Isaiah 11:2. “In the Old Testament there was the growing sense that the unaided human spirit was
incapable of saving itself  Thus, to say that God's spirit was upon someone became almost a
code phrase for saying that the person was acting out of a capacity that was more than merely
human. This phrase came to be applied supremely to capacity for ethical behaviour (Isaiah 44:3;
Ezekiel 36:25-27). Yet, the Davidic kings had come to manifest a spirit that had little of God in it.
Craven, cynical, pompous, they seemed to be spiritually bankrupt, so much so that Isaiah was led to
testify that the palace was empty (32:14) and envisioned a day when the Spirit of God would be
visited on the people as a whole (32:15) through their leaders. This verse fits the picture just drawn
in a perfect manner. The very breath of God about him will characterize the promised shoot from the
stump of Jesse. Everything about his leadership will testify to a supernatural endowment for his
calling. It is this that is critical.
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Unless the Messiah is truly endued with the Spirit of God, the results of his rule will be no different
from those of an Ahaz. But Isaiah can look forward to such a Messiah who will be able to perceive
things correctly and who will be able to carry out correct decisions because of a correct motivation.
The basis of this king's activity will be that kind of experiential acquaintance with God that will issue
in the recognition that the supreme reality of life is our accountability to a just, faithful, holy God. It is
this understanding which characterizes true religion for the Hebrew. Pious feelings and ecstatic
experiences are as nothing unless they are underlain by that pervading consciousness of God's
reality and of our accountability to him.

Because the Messiah will be characterized by this fear of the Lord, he can be depended upon to
perceive correctly (John 2:24,25; Mark 2:8) and to act with integrity (Luke 4:1-13). The person who
knows God in a full-orbed way and is supremely concerned to please him can be depended upon
not to allow self-serving to cloud the issue, to cause him to trample other people. If there should
come ‘One in whom God's Spirit’ could dwell completely and purely, that person could be the
Saviour of the world (61:1).” 4’

4.3.1.4. 1 in Qumran literature

Occasionally 17119 is used in its literal sense of "wind" or "breath," as for instance in IQH VII 23: "My
enemies are like chaff before the wind." “? A. Anderson (1962:303) indicates that such literal uses of
17 are comparatively rare in Qumran literature in comparison with their frequency in the Old

Testament. He states that it probably implies that the Qumran idea has the same point of departure
as the Old Testament.

According to J. Pryke (1965:345) more than twenty-five percent of the examples indicate man's

inner nature or self. However, translation frequently obscures this.**

“'The testimony of John the Gospel author (1:14) and John the Baptist (1:32-34) is that Jesus of Nazareth is
that person.

“2Al quotations from the Qumran texts are from G. Vermes (1975).

“ For example G. Vermes (1975:99) renders CD Il 2f: "Abraham ... was accounted friend of God because he
kept the commandments of God and did not choose his own will". The Hebrew text reads: "did not choose his
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Qumran's use of 117 also conveys kind of self, quality of self. Thus, 1QS XI 1 speaks of the "erring

nm19," and the "haughty 719;" IQS VIII 3 of a "M1M of meekness:" etc. Of particular interest are some
examples in the Rule of the War. Referring to the warriors who will participate in the battle, the Rule
says: "They shall all be freely enlisted for war, perfect in 77 and body and prepared for the Day of
Vengeance" (IQM VII 5). The context of lines 1-7 makes it clear that perfection in flesh refers to
conformity to the ritual regulations for the holy war. According to A Deasley (1972:293-299) this
makes it probable that perfection of 139 refers to spiritual qualifications: a conclusion supported by
the further description of the warriors as "freely enlisted for war ... prepared for the Day of
Vengeance." In short, perfection of 1197 is whole-hearted commitment to the final battle for the

abolition of evil.

Another usage for 17 in Qumran literature is to refer to supernatural beings. In 1QS Il 24 the

phrase "the God of Israel and his Angel of Truth" is expounded by the words: "For it is he who
created the spirits of Light and Darkness." CD XII 2 speaks of "the domain of the spirits of Satan."
IQM XIlI 1-2 describes how the High Priest and his brothers "shall bless the God of Israel and all his
works of truth, and shall execrate Satan and all the spirits of his company." Remarkably, the text
proceeds to speak of God and Satan in parallel ways, attributing to both the quality of purpose and
speaking of both as objects of service. "Blessed be the God of Israel for all His holy purpose and for
His works of truth! Blessed be all those who [serve] Him in righteousness and who know Him by
faith! Cursed by Satan for his sinful purpose and may he be execrated for his wicked rule! Cursed
be all the spirits of his company for their ungodly purpose and may they be execrated for all their
service of uncleanness!" (2-5). %

own 71" Likewise in CD II1 8 referring to the Israelites in the wilderness: "They chose their own will (77Y9)
and did not heed the voice of their maker." Or again, in the first of the Hodayot which celebrates God's action
in creation, the author writes: "[And] to the spirit of man which thou hast formed in the world, [thou hast given
dominion over the works of Thy hands] for everlasting days and unending generations" (IQH | 15. See also

IQS ViI 18, 22f). Here 1197 is a virtual synonym for "man." But notable in this connection is the insistence —
also implied in the last quotation — that man's 1717 is the gift of God. "The way of man is not established
except by the 1739 which God created for him to make perfect a way for the children of men" (IQH IV 31).
“See alsoW. LaSor (1974:100f), Y. Yadin (1962:229-242), and P. Davies (1977:104-110).
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We can therefore say that the Qumran literature exhibits practices that match generally the usages
found in the Old Testament. However, Qumran usages represent development further than those of
the Old Testament that prove to be significant in the shaping of a Qumranic Pneumatology.

4.3.1.5 1" in Rabbinical Literature

| am well aware that the rabbinical literature post-dates the Johannine Gospel by at least 2-6
centuries. But the claim here is that the Jewish mindset of the time of the writing of the Johannine
gospel (90-110 CE) does not deviate significantly from that as revealed in the time the Midrash was
written.

According to M. Maimonides (1850) you cannot have Rabbinic Judaism without an oral law or
tradition. Rabbinic Judaism believes that in addition to Moses receiving the Written Torah, he also
received a commentary and explanation on the Written Torah. This is known as Oral Torah, Torah
she-be-al pey. God gave the Torah to Moses in two forms on Mt. Sinai, the one was written and the
other was formulated and transmitted orally. J. Neusner (1987:1-2) states “the Oral Torah, Torah
she-be-al peh, Torah that is memorized - is that half of the one whole Torah revealed by God to
Moses at Mt. Sinai that came down from then to late antiquity, formulated and transmitted in
memory alone. The Oral Torah serves to complement and complete the written one and vice versa.”
This Oral Torah exists in a written form. We first hear of it with the Tanaim, the great scholars from
200 BCE - 200 CE. Their main job was to teach and transmit these traditions. J. Neusner (1987:2-3)
puts it this way “What God told Moses we hear for the first time in a variety of accents and modes of
expression, in the name not of God speaking to Moses in the wilderness of Sinai but of Yochanan
ben Zakkai or Akiba or Judah the Patriarch, all of whom lived in the Land of Israel nearly 1,000
years after Moses, and the message comes in categories and circumstances deriving not from
Israel in the wilderness but Jewry in what Israel called the Land of Israel but what the world knew as
a Roman province...” By the year 200 CE this oral law that had been transmitted through memory
was now put in writing. The first piece of writing is called the Mishnah. Its name comes from a
Hebrew root meaning to teach by repetition. It was the first of several rabbinic documents written
between the 2™ - 7' centuries CE that contained the Oral Law.
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The next piece of rabbinic literature is called the Tosefta. It means addition or supplement. ltis a

supplement to the Mishnah and follows its same general order. It was compiled sometime between
200 CE - 400 CE.

The Pirke Avot was written around 250 CE. It is a book full of ethical and moral exhortations. It
preserves a chain of tradition which tells us that the names of the authorities of the Mishnah are
included as part of the Sinai tradition. It treats the Mishnah as part of the revelation at Mt. Sinai. The
Pirke Avot opens with the statement. “Moses received the Torah from Sinai and transmitted it to
Joshua, Joshua to the Elders, the Elders to...” The commentary defines Torah in the following way:
The term Torah includes the Written Torah (Torah she-bik-tav, i.e., the Five Books of Moses) and
the accompanying Oral Law (Torah she-be-al pey) — the interpretation of the Text as divinely
handed down to Moses in its entirety and expounded by successive generations of sages.” (J.
Neusner, 1987:8)

The Gemara is another piece of literature. It is combined with the Mishnah to form the Talmud. From
200-400 CE the sages tried to understand the Tanaim and their writings contained in the Mishnah.
They did not invent any new teachings but expounded on those of the Tanaim. Their studies were
put together into the two Talmuds, the Jerusalem or Palestinian Talmud and the Babylonian

Talmud.

Rabbinical Jewish literature interprets 1119 clearly in @ messianic context. See for instance, the
following references regarding Isaiah 11:1-2. Midrash Rabbah, Lamentations 1:16, 51: * What
is the name of the King Messiah?  ‘Did | not tell you at his coming [the Temple] was destroyed
and at his coming it will be rebuilt? R. Abun said: Why should | learn this from an Arab when there
is an explicit text wherein it is stated, And Lebanon shall fall by a mighty one (Isaiah 10:34), which is
followed by, And there shall come forth a shoot out of the stock of Jesse, and a twig shall grow forth

out of his roots (Isaiah 11:1).”

Midrash on Psalms, Book Two, Psalm 72:3“  Another comment on Give the king Thy
Jjudgments O God, and Thy righteousness: here king means the King Messiah, of whom it is said

And there shall come forth a shoot out of the stock of Jesse  And the 137 of the Lord shall rest

upon him  And he shall not judge after the sight of his eyes, neither decide after the hearing of his
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ears; but with righteousness shall he judge the poor, and decide with equity for the meek of the land
(Isaiah 11:1a, 3b—c, 4a).”

Targum Jonathan to the Prophets: “And a king shall come forth from the sons of Jesse, and the

Messiah shall be anointed from among his children’s children. And upon him shall rest the 737 of

divine prophecy, the 119 of wisdom and sagacity, the 1137 of counsel and might, the 179 of
knowledge and fear of the Lord. And the lord shall bring him near to the worship of Him. He shall not
judge according to the sight of his eyes, nor shall he reprove according to the hearing of ears. But
he shall judge the poor in truth, and shall reprove in faithfulness for the needy of the people. He
shall smite the guilty of the land with the word of his mouth, and with the speech of his lips he shall
slay Armilus the wicked. The righteous shall surround him, and the faithful shall be near him.

Babylonian Talmud, Sanhedrin 93a-93b: “ R. Tanhum said: Bar Kappara expounded in
Sepphoris: What is meant by, ‘These six of barley gave he to me?’ What are ‘six of barley? Shall
we say it is meant literally? But was it Boaz's practice to give [only] six barley grains? [93b] But [if it
means] six se’ahs, can a woman take six se’ahs? — But he symbolically intimated to her [by giving
her six barley grains] that six sons were destined to come forth from her, who should each be
blessed with six blessings. Viz, David, Messiah, Daniel, Hananiah, Mishael and Azariah. David, for it
is written, Then answered one of the servants, and said, Behold, | have seen a son of Jesse, the

Bethlehemite, that is cunning in playing, and a mighty valiant man, and a man of war, and

understanding in matters, The Messiah — as it is written, And the 1119 of the Lord shall rest upon

him, the 1Y of wisdom and understanding, the 1™ of counsel and might, the " of knowledge of

the fear of the Lord. And shall make him of quick understanding [wa-hariho] in the fear of the Lord.
(Isaiah 11:2).”

Midrash Rabbah, Genesis 2:4: © AND THE SPIRIT OF GOD HOVERED: this alludes to the 717

of Messiah, as you read, ‘And the 17 of the Lord shall rest upon him’ (Isaiah 11:2).”

Midrash Rabbah, Numbers 13: 11: “Another reason why “attudim” is written in full and the other

word with a superfluous waw. It alludes to the six sons descended form Nahshon who were
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possessed of six blessings. They are the following: David, the Messiah, Daniel, Hananiah, Mishael,
and Azariah. How do we know it of David? — Because it is written, ‘Skilful in playing’, etc., (I Samuel
16:18). ‘The Messiah’? — Because it is written: ‘And the 17 of the Lord shall rest upon him; the mn

of wisdom and understanding’ (Isaiah. 11:2)".

Midrash Rabbah, Ruth 7: 2: * R. Judah b. Simon said: The meaning is that as a reward for, AND
HE MEASURED SIX BARLEYS AND LAID [THEM] ON HER, he was vouchsafed that there should
arise from her six righteous men, each one of them possessing six outstanding virtues, viz. David,
Hezekiah, Josiah, Hananiah, Mishael and Azariah, Daniel, and the Messiah  The Messiah, as it is

said, And the 9 of the Lord shall rest upon him, the 19 of wisdom and understanding, etc. (Isaiah
11: 2)." T. Huckel (1998).

4.3.1.6. Conclusion

I agree with C. Bennema'’s view regarding the meaning of Spirit-Baptism in the context of Johannine
thought. His view is summerised best in the conclusion of his article. Jesus is depicted in the Fourth
Gospel as being empowered by the Spirit in order to provide life-giving revelation that would
cleanse Israel. Jesus’ eschatological cleansing of Israel by the Spirit is captured by the Evangelist
under the metaphor “to baptise with Holy Spirit’, which in turn embraces Jesus’ ministry of
revelatory teaching. In fact, “to baptise with Holy Spirit” is Jesus’ ministry; it is shorthand for Jesus’
salvific programme of revelation and cleansing by means of the Spirit. In other words, John 1:33 is
programmatic for Jesus’ ministry, in that it sets the agenda for Jesus’ ministry and summarises in a
nutshell Jesus’ salvific programme for Israel (and the world).

With this in mind there is no doubt in my mind that the Baptist's witness regarding Jesus from the
perspective of the Johannine narrative in the verses under discussion is an attempt to prove that

Jesus was indeed the long awaited Messiah.“® Our understanding of mvetpa in this context must be

that of the Hebrew mindset (that covers the Old Testament, Qumran and Rabbinical literature).

® C. Bennema (2003:59) states: “The Jewish picture of a messianic figure endowed with Spirit and revelatory
wisdom who would purge/cleanse Israel of her enemies with his revelatory Spirit-imbued word, rooted in
Isaiah 11, fits best the picture of the Johannine Jesus. Since the Jewish concept of a Messn_ah were diverse
and consisted of a large complex of ideas, it is unlikely that John merely had one text or activity of the .o
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The endowment of the vedpa is a manifest sign that Jesus is the Messiah. Convinced that Jesus is

the Messiah we hear the Baptist's testimony: “| have seen and | testify that this is the Son [chosen
One]* of God.” (John 1:34 NIV) C. Bennema (2002:162) seems right in his assessment that Jesus

needed to be anointed with the mvedpa as Messiah in order to anoint with the mredpa. According to
Bennema (2003:55) John seems to understand BarTifwv év mvedpatt dyiy as a metaphor for the

Messiah’s ongoing revelation of God to and cleansing of Israel by means of the Spirit, effecting both
salvation and judgement, depending on one’s attitude towards the Spirit-Baptiser.*’

John who has just witnessed Jesus being anointed with the mvebpa made one more declaration
about the Messiah, which fulfilled yet another Prophesy of Isaiah.“® Twice in the Baptist's testimony
he mentioned the mvedpa “abiding” on Jesus (Epewev ém’ adTév in 1:32 and pévov ém’ adTédv in
1:33). This is extremely important in the context of the description of the relationship of mredpa to
Jesus, because it implies permanence. The Greek phrase pewev used here means “an inward,

continuing personal unity.”*® The phrase is used elsewhere by John®° to describe the permanent
mutual indwelling relationship of the Father and the Son.*'

Messiah in mind. Rather, John probably employed from the traditions or sources to which he had access a
metaphor that would succinctly summarize Jesus’ dominant activities of cleansing through revelation by
means of the Spirit, and that at the same time could be linked to a similar nexus of messianic ideas in
Judaism.”

< According to B. Metzger (1975:200) instead of “the Son of God” several witnesses, chiefly Western, read
“the chosen one of God”. Metzger argues on the basis of age and diversity of witnesses to prefer the ¢ vios
reading. However, if you consider the Jewish Messianic context and the expectation given in Isaiah 42:1 we
could argue that the alternative reading suits the context very well. The LXX rendering 6 ékAekTés pov might
indicate such a possibility as well. See also Luke 23:35. However, it is also worth mentioning that there are
Passages in the Qumran Scrolls that connect the Messiah with the title “Son of God”. See for instance 4QFlor
1:10-14; 1Qsa 2:11-12; 4QpsDan A® (4Q246) 2:1. It is also significant that the titles “the Christ (Messiah)™ and
‘the Son of God” stand in apposition as virtual synonyms in John 20:31. Since both “chosen one” and “Son”
equally designates the Messiah it does not really matter which variant reading we use.

7 , , i e
“" Hence, BamTi{lwv év mredpaT &yl is soteriologically necessary.

& Blomberg (2001:78) mentions that the focus of this section of the text is more the fact that John
witnessed about Jesus than the anointment with the Spirit.

* See W. Bauer (2000: 504).
% See John 14:10 11 “it is the Father, living in me”.

* This relationship between the Father and the Son becomes the paradigm of the believef§ re"lationship in

God the Father (1 John 4:15, “God lives in him and he in God”), in Jesus (John 6356. “remains”; 1§:6,

‘remain”), and even in Jesus’ word (8:31, “hold to”). The phrase péve év is used in 1 John 3:24 (“lives”) to
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C. Barrett (1982:178) therefore, suggests that the work of Jesus as a whole must be understood as

accomplishment in communion with the Tvetpa of God. As the one on whom the Tredpa
permanently resides, Jesus is able to dispense the mvedpa to others. According to John 1:33, “he is
the One who Bamti{wv* év mvebpaTt dyiw”®. With this in mind we could say that the first two
references to mvedpa in the Fourth Gospel are directly related to the reference to the TredpaTt aylp

and should be understood in the context of the wide-ranging Jewish thought of the Old Testament,
Qumran and the Rabbis. %*

John stresses two aspects of the work of Jesus:
* He shall take away sin.

* He shall baptise év mvetpart ayiy.

Two distinct experiences - the one guarantees the other. Pentecost is consequential upon having
been to Calvary.

describe the indwelling of God in the believer through the Spirit, and repeatedly in John 15:4 11 (“remain,”
etc.) to describe the relationship of Jesus to His disciples. It is significant that this phrase also describes the
Spirit of truth as permanently remaining with believers in John 14:17 (“he lives with you”).

% Although this study does not focus on baptism per se it might be appropriate to make a comment on John's
use of the word Bamr{¢wv in this context since it raises the question of what precise connotation is to be given
to the word Bamrri¢wv in connection with Tvetpa. P. Brown (2002: 58) says that it is scarcely ever considered
what the connection is — Perhaps because there is no clear answer? It seems to me the most that we can say
is: What John the Baptist did with water, purifying people through a ritual washing, the Messiah will do through
the mvedpa. The redemptive significance of the mvetpa indwelled Messiah is revealing above all the sin
removing power that the mvedja bestowed upon the Messiah. See also C. Blomberg (2001 :79).

* Note also John 15:26, 16:7 and 20:22).

= Virtually all scholars interpret mvetpa here as Holy Spirit and a reference to the third person of the Trinity.
See for instance C. Barrett (1982:178), R. Schnackenburg (1984:303-306), F. Bruce (1984:53-54), H.
Ridderbos (1997:76-77), P. Comfort (1994:24-25), J. Calvin (1959:34-36), D. Carson (1991:151-152), R.
Culpepper (1998:121), E. Haenchen (1984:154-156), W. Hendriksen (1961:99-101 ). W. Barclay (2001:97-
100), M. Tenney (1976:80), C. Kruse (2003:81-82), F. Moloney (1998: 53-54), L. Morris (1995:132-135),
Westcott (1975:21-22). Interesting exceptions are Beasley-Murray (1999:24-26), Blomberg (2001 :75-80), R.
Brown (1982:65-67) R. Bultmann (1971:84-97) who does not discuss mvedpa in this context at all, G. Burge

(2000:73-75), C. Dodd (1970:226) and B. Witherington (1995:66-67).
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4.3.2. IIvevpa in Jesus’ discussion with Nicodemus

The following references to mvetpa in the Gospel of John are found in Jesus’ dialogue with
Nicodemus.®® In John 3:3-8 mvedpa is described as the author of renewal.®® The statement is made
in (verse 5) and then clarified in verses 6 and 8: “dmekp(fn "Incods, Apiv duiy Myw oot,&d v 1A TS
yevvnbfj €€ U8aTos kal mvevpaTos ol Stvatal elceNdeiv eis THY Bacileiar Tod Beod. TO

yeyevvnpévov €k This oapkos adp€ ot ka L TO yeyevvmpévov ék Tod TYEDRATOS Tvebpa éoTw.”

* We need to keep in mind that Nicodemus was no different from any other man of his time. He initially
believed that Jesus was some kind of a miracle worker or a great teacher, but he did not see Jesus as the
Messiah, the Son of God.

*F. Moloney (1998:99) rightly indicates that this section is a clarification of what it means to be born dvwdev
as stated in verse 3. He interprets dvw8ev to mean both “anew” and “from above”. To be born anew or from
above is a spiritual birth brought about or perfected by the baptism of the Spirit Jesus would bring about. C.
Blomberg (2001:92) suggests that we cannot understand avwéev here as “again”, but he does not rule out a

reference to rebirth. He indicates that this concept occurred frequently in the Old Testament. C. Keener
(2003:537) contemplates the fact that Jesus responds to Nicodemus’ observation about Jesus® identity by
calling him to a greater level of understanding with his reference to dvwéev. The level on which John 3:3

responds to verse 2 is a summons to a greater depth of insight. By being born dvwéev (from above)
Nicodemus would be able to truly i8ov (leamn to know, understand) the kingdom of God.
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4.3.2.1 Syntactic microstructure of John 3:5-8
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4.3.2.2. Exegesis John 3:5-8

C. Barrett (1982:205-211) states that the novelty of John's thought when compared with Judaism is
not accidental. The point of this paragraph is to bring out the fact that Old Testament religion and
Judaism is inadequate. However, Barrett expresses explicitly his understanding that in this
Johannine narrative the author perceived that the language of Judaism and the language of

Hellenism provided him with a unique opportunity of expressing what was neither Jewish nor
Hellenistic, but simply Christian.®’

Jesus told Nicodemus, “no one can enter the kingdom of God unless he is born of U8atos® and
mvebpatos” (John 3:5).%° J. Van der Watt (2000:139) discusses the fact that Nicodemus objects to

the idea that birth is required of a person who is already living. Nicodemus’ objection is that birth
cannot be repeated for the same person. This objection arises because he misunderstands Jesus’
reference to the birth, referring to life in the divine (figurative) reality. Van der Watt mentions that this
birth differs from the natural process in quality as well as in nature, because birth of the Spirit

transcends physical birth, as can be seen in Jesus’ explanation in John 3:5, that dvwber ® should be

understood as: é€ U8aTos kal TVelpaTos.

% See also C. Westermann (1998:60-69) who alludes to the importance of the Old Testament for the
understanding of John.

% Vander Watt (2000:140) Asks: “What is exactly meant by water?” He answers: “In this case one has a
submerged metaphor where the tenor is not supplied in the context at all.” He concludes that theological and
other arguments should be used to determine the actual tenor of this submerged metaphor.

* C. Keener (2003:550) interprets the combination of the words (8atos and mvetpaTos as a hendiadys and
compares it with John 7:39. See also G. Burge (1987:166), J. Dunn (1970:192), and L. Morris (1995:218).

 J. Van der Watt (2000:139) interprets dvwbev as again, afresh or above. See also J. Barrett (1982:205). R.
Schnackenburg (1984:367-368) and J. Newman and E. Nida (1993:78), discuss the different possibilities for
the interpretation of dvwéev. Van der Watt summarises as follows: “A brief survey of dvwev reveals the
following: the word is used four times in the Gospel: 3:3, 7, 31; 19:11. To a certain extent 3:7 is a repetition of
John 3:3 designating the heavenly world of God. It is used adverbially to indicate the nature of the birth. In
3:31 the word is used in contrast to yfj. Here dvwlev indicates the place or source from where Jesus comes.
In 3:31 the coming from the earth and the coming from heaven are contrasted. dvwfev should clearly be linked
to ‘heaven’. In 19:11 Jesus says to Pontius Pilate that all power comes from dvwdev Contextually it is a clear
reference to God. In this sense dvwdev is used to indicate the heavenly (in contrast to the earthly) and the
divine. This information serves as paradigmatic extension of the use of dvwoev. A related word is dvw. In 2:7
and 11:41 the word refers respectively to barrels which were filled to the top and to Jesus looking up. In 8:23
the use corresponds to dvwder People are from under and Jesus is from above. He is not from this world 3
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Although the reference to U8aTos is debated (whether it refers to physical birth or baptism)®', the
thrust of the passage is clearly on the renewing power of mvetpaTos in believers.®? This passage
clearly functions in the context of the Jewish Messianic expectation. R. Brown (1982:138-139)
argues that there was at least limited Old Testament background that should have enabled

Nicodemus to understand that Jesus was proclaiming the arrival of eschatological times when men
would be God’s children.

There are some Old Testament passages that relate water and spirit. B. Westcott (1975:49) reminds
us that the combination of the words U8aTos and mvetpatos suggests a remote parallel and a
marked contrast. They carry the meaning of Genesis 1:2.%® The most important is Ezekiel 36:25 27,
where “water” indicates cleansing from impurity and “spirit” refers to the indwelling Holy Spirit who
will enable people to follow God and obey Him more fully. ITvevjpaTtos here as a reference to the
Holy Spirit along the lines of the prophecy of Ezekiel. A. Késtenberger (1997:84-85) interprets the
John 3 passage in the light of Ezekiel 36.%* He argues that this is the most plausible backdrop for

this passage.® C. Keener (2003:542-544) also indicates that the concept of rebirth as a birth from
God was a known entity in the Jewish world.

while people are from this world. It refers to a distinction in origin as well as to two realities. Vellanickal
(1977:172-174) understands dvwéev in terms of ‘a principle that is coming from God, which communicates
divine life to man’.”

®' See for instance R. Brown (1982:141-144), D. Carson (1991:191-196), J. Dunn (1970:198-190), C. Keener
(1997:143-151), C. Kruse (2003:106-108), and L. Morris (1995:190-194) for a discussion of the possible
interpretations of i8atos and the possible links to baptism.

%2 W. Barclay (2001:146-152) argues that the concept of being born “anew” is common to the New Testament.
He also mentions that the Rabbis knew it and that it was also a well-known idea in Greek thought.

* B. Westcott (1975:49-50) argues against any interpretation where these two words are purely interpreted as
simply figurative and descriptive of the cleansing power of the Spirit.

* See also A. Kostenberger (2002:35 and 2004:121-125).

.6 Burge (2000:116-117) interprets this passage against the historical backdrop of the eschatological
expectation as expressed in Ezekiel 36. See also R. Whitacre (1 999:88-89_). F. Bruc_:e (1983:84—85) alludes to
the fact that although the Ezekiel promise had a primary reference to a national revival, it also had a ‘
secondary application to individuals. The cleansing with water, Ezekiel 36:25 was invoked as biblical authority
for the baptism of proselytes.
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4.3.2.2.1. Exposition of John 3:5-6 in the light of Ezekiel 36:25-27

According to L. Cooper (2001) seven elements of restoration are present in Ezekiel 36:25-27 that
expand ideas first presented in Ezekiel 11:14 21. First, God promised to return his people to their
land (verse 24; see also 11:16 17; 20:34; 34:13; and 37:21).%®

Second, God will cleanse them from their impurities and especially their idolatry, which had defiled
the land (verse 25; see also verses 17 18). Cleansing and forgiveness were symbolized by
sprinkling with clean water to wash away their impurities.®” While the reference was to a ceremonial
cleansing that was necessary to re-establish worship (Numbers 19:13, 20), it is important to
remember that ceremonial cleansing was an external rite, but it was a ritual that also called for
internal repentance.

Third, God promised to regenerate the people spiritually by giving them a “new heart” and a “new
spirit” (verse 26).%® The temptation to find the fulfilment of the “new heart” and “new spirit” of 36:25
27 exclusively in Christian conversion in this age should be resisted.®®

Fourth, the Spirit of God will “move” them to follow (“walk in”) his laws (verse 27). “Move” translates

an unusual use of WY, “to do, make.” F. Brown (2000:795) gives the sense here as “bring about”

(see also Ecclesiastes 3:14). L. Allen (1990:175) translates it with “ensure.””®

® The reference in Ezekiel to a gathering from “all countries” seems to imply a wider scope for the return that
looked beyond the first return from the Assyro-Babylonian captivity. This prophecy reflected the hope of a
regathering after the dispersion of 70 CE (see also Ezekiel 11:16 17; Isaiah 11:12; and Jeremiah 16:15).

¢” See Psalm 51:7 for another occurrence of this thought.

* No longer would perverse thinking and unresponsiveness to God characterize them. The change of heart
from “stone” to “flesh” would be made possible by the new covenant presented in Jeremiah 31:31 34. This
new internalised covenant would lead the people to turn to the new shepherd, the Messiah, and exchange
their rebelliousness for a new heart, sensitive to the will of God. The enabling power to do this would be
provided by a “new spirit” within them. God called this new spirit “my Spirit” (verse 27), meaning Yahweh's
Holy Spirit (Ezekiel 11:19 20; 18:31; 37:14; 39:29; and Joel 2:28 29), who would empower them to obey the
law of God.

® New Testament conversion is only a preview of the massive spiritual revival God has in store for all of true
Israel and Gentiles who believe. The New Testament concept of redemption came out of the theology of the
Old Testament. The similarities exist because what God wants to do for Israel is what he wants to do for
everyone. The point of Israel’s election to nationhood in Exodus 19:1 8 was that they"be mediators qf the
message of God's salvation by fulfilling their missionary role as a “kingdom of priests.” When Israel dlq not
fulfil its role, God used the New Testament church as a means of presenting the message of redemption. So
the church will be used ultimately to reach Israel as well (Romans 10:1; 11:25 33).
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Fifth, the people will live permanently in the land that God gave their forefathers (verse 28). The

word “live” is from the root 2w, that means, “to dwell” as a permanent resident and is antithetical to

2WIN or M4, “sojourner,” or “a temporary resident or resident alien.” The covenant relationship of

the Hebrews will be reaffirmed (Ezekiel 11:20 and 14:11).

Sixth, God promised a new level of productivity (Amos 9:11 15). God instructed the grain to
produce and the trees and crops to yield bountifully (verses 29 30; see also verse 8; Hosea 2:21
22; Amos 9:13 15). No longer would famine disgrace God's people or drive them from the land.

Seventh, the people will remember their former practices, immorality and idolatry, and will “loathe”
themselves (verse 31).”

Verse 32 concludes the entire section with another reminder that none of these restoration promises
was provided because the Hebrews deserved them. Ezekiel reaffirmed the primary motive
expressed in verses 20 23, which was to demonstrate God's greatness and holiness."?

We could therefore say that the cleansing with water in Ezekiel 36:25 is a prophetic utterance
regarding the national revival of Israel, but it also refers to more as stated earlier. In the context of
Johannine narrative this “more” is what John the Baptist focused on. But this purifying act on its own
cannot bring about the revival promised according to Ezekiel. G. Aalders (1957:190-191) interprets
Ezekiel 36:25-27 as a reminder that without Holy Spirit the post-exilic Israel would relapse to their
former pre-exilic state. In Ezekiel 36:25-27 God'’s people were reminded that God is the one who

would renew his people. And this act of renewal will consist of God “sprinkling clean water” upon his

" Inability to keep the law was a primary concern presented by the apostle Paul. He lamented his struggle
and failure to keep the law in his own strength (Romans 7:13 25) and followed that lament with the solution in
Romans 8:1 39. The solution to his dilemma was living in the power of the Holy Spirit (see Galatians 5:16
26).

2 According to L. Allen (1990:179) this terminology was used in Ezekiel 6:9 to describe Israel’s repentance in
exile. Here and in Ezekiel 20:43 it describes their feeling of revulsion after the return when they would recall
their former life-style.

" See also D. Block (1998:354-356) and W. Zimmerli (1983:248-249).
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people so that they can be clean and the giving of a new MM that God himself will put in his people.
What Jesus was sharing with Nicodemus is that this new 11 was God’s own M. For God said to

his people according to Ezekiel 36:27 “I will put my 1799 within you.” The LXX translates this phrase

with “kal 70 Tredpd pov ddow év Uutv.” This is what Jesus came to do: putting God's mrvedpa in

people. Jesus’ discussion with Nicodemus is an exhortation to accept the promise that God made in

Ezekiel 36.” Since God’s mvedjLa rested on him permanently, Jesus could bring people into the

kingdom of God.

This statement can only be understood properly when the verse under discussion is read in
conjunction with John 3:3. In John 3:3 Jesus said to Nicodemus édav pu# Tis yevvmbi dvwbev,ov
Sovatat i8elv T Baculeiav Tod Beod: “If you are not born from above™ you cannot see the kingdom

of God.” It seems to me that this fits the description of what John saw happening to Jesus according

to John 1:32. He saw “10 mvedpa kataaivov s meplaTepav €€ ovpavod kal épetvev ém’ avToé/v.”

This idea is reinforced in the following verse, where Jesus drew an analogy between what is born of

flesh and what is born of mvetjLa (verse 6). In others words to be born from above is an act of the
mredpa. To be born from above is a spiritual birth. The mvetpa, or that what is from above, opens up

the possibility of new life/new beginning.”® A. Késtenberger (2004:124-125) emphasises that Jesus’
teaching regarding the necessity of a spiritual birth was not a new doctrine. He was merely
reiterating a vision clearly laid out in the Old Testament prophetic literature. The point here is that

the change that the mvetpa brings about is birth like. John the Evangelist was simply pointing out

here that spiritual birth does not come through human means. New Life, birth from above, can be
achieved only through the work of the Holy Spirit, not by any human effort. And the work of the Holy

" See here C. Keener (2003:538-539, especially footnote 41, 45, 46, and 47).

" See C. Keener (2003:537-546) for a discussion of dvwbev. | have chosen to interpret dvwbev to mean “from

above” instead of “again” because it seems consistently more in line with Johannine thought. See for instance
John 3:31.

”® Jesus is being depicted here as edging into his subject. He began his discussion with Nicodemus regarding
the birth from above with a reference to mvedpa without any article but immediately followed it up with mvetpa

with an article.
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Spirit is performed through Jesus. This interpretation suggests that the entire spiritual existence of
the believer depends on the work of the Holy Spirit that takes place through Jesus.’®

J van de Watt (2000:138) declares that only a person born of the Paraclete-Spirit will be able to grasp
the spiritual reality. This is what Jesus came to reveal and in this light his actions should also be
evaluated. This suggests a whole new way of thinking which transcends the human understanding to
which Nicodemus is clearly bound.

4.3.2.2.2. Exposition of John 3:8

In John 3:8 we read: “ro6 mvedpa dmov Bélel Trel kal THY dwriiv avTod dkolets,d AN’ ovk oidas mohev
épxeTal kal mod vmdyel-ol Tws éoTiv Tas 6 yeyevvnpévos ék Tol TrevpaTos.”The first occurrence

of mvedpa in verse 8 is a reference to wind, an extraordinary natural phenomenon.”” It seems that

we have an intended wordplay in this text. F. Thielman (1991:169-183, especially 179 note 1) points

to the frequency of double meanings in this paragraph.”® From the Johannine perspective Jesus

uses mvedpa and TrebpaTos as part of a deliberate word play.” He wants to emphasise that there
are characteristic similarities between the mvetpa (Spirit) of God and the natural phenomenon
mvedpa (wind).®° J. Calvin (1959:68) suggests that the wordplay emphasises the point at hand. He
opts to translate oUtws éoTiv Tas 6 yeyevvnpévos €k Tob TrevpaTos as: “Such is the power and

efficacy of the Holy Spirit in the renewed man.”

"8 It should not be surprising that Nicodemus misunderstood this radical assertion. Nevertheless, Jesus
expected Nicodemus to have understood at least part of this: “You are Israel’s teacher . . . and do you not
understand these things?”

7 See e.g., C. Blomberg (2001:93), R. Bultmann (1971:142), G. Kruse (2003:108), F. Moloney (1998:93-93),
and R. Whitacre (1999:88).

R, Culpepper (1998:136) alludes to this as well but interprets it in the context of the Johannine dualism. He
lists 9 pairs of words and phrases that we find in John 3 that confirm his view.

"® W. Hendriksen (1961:135) argues that this illustration clarifies the sovereign character of regeneration.

® The clause olTws éoTiv Tas 6 yeyevinuévos ék Tod mvevpaTos and particularly the word oliTws indicates

that the have a comparison here.
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H Ridderbos (1997:129) and D. Carson (1991:197) remind us that despite its inscrutability, spiritual
birth is real, as real as the mysterious movement of the wind.®' Neither the wind nor the spiritual
birth can be seen but their effects make both identifiable and real.®? Regarding the natural
phenomenon, we can state that it is so powerful that it can overthrow buildings (Ezekiel 13:13) and
wreck ships (Ezekiel 27:26). It can scorch the earth (Exodus 14:21) or carry clouds filled with rain (1
Kings 18:45). Though escaping direct observation, it can be known by what it does. Every living
being, whether animal or human, has such a wind, or "breath" that gives life to the body and drives it
from inside. This text is the only one where mvetpa agrees in meaning with the classical Greek
meaning of mvelpa. It was entirely natural for John to record Jesus as saying: "The mvetpa blows
where it wills. You hear its sound, but you do not know its origin or destination. So it is with every
person who is born of the mvetpa " (verse 8). D. Carson (1991:197-198) reminds us that where the

mvebpa works, the effects are undeniable and unmistakable. He muses whether we may see an

allusion to Ezekiel 37 here as well.®®* F. Moloney (1998:93) and A. Késtenberger (2004:125) remind
us that like the wind humans cannot control or manipulate the Spirit.

4.3.2.3. Conclusion

In this section we have seen that historical setting for the usage of mvedja in John 3:5, 6 and 8 are

that of the Jewish and more specifically the Old Testament mindset. R. Schnackenburg (1984:369-

374) argues that the purpose of the reference to mvetpa in John 3:5-9 reminds us that the working
of the mvedpa of God is supernatural and cannot really be explained or grasped. In a certain sense it
is incomprehensible. In the mouth of Jesus of the Johannine narrative mvetpa as the Spirit of God

retains his mysterious and impenetrable character.®*

® D. Smith (1999:95-96) argues that the point of this word play wind/Spirit is to highlight the unpredictability of
the Spirit's activity.

®2D. Carson (1991:197-198) argues that this passage also indicates that a person who is “born of the Spirit”
cannot be controlled or understood by persons who one have a natural birth. See also E. Haenchen
(1984:201) in this regard.

® In the LXX version Ezekiel 37, the Old Testament passage Jesus may have been referring to, the translator
used mvedpa to signify all three possible meanings of 1117, (spirit, wind and breath). See Ezekiel 37:1, 5, 6, 8,
9,10 and 14.

* However, the presence of this mysterious supernatural phenomenon called the mvetpa of God is
recognisable through the effects he produces in man.
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The phrase U8aTos kal mvebpaTos offers many difficulties.®® However, the mention of #8atos kal
mvevpaTos opens an opportunity for a further development of Jesus’ thought. It is not clear just what
UdaTos refers to; and several possibilities have been suggested, of which two are the most widely
accepted.® Since the phrase is U8aTos kal mvevpaTos, it is important that the two be joined in such
a way as not to suggest any contrast. The phrase is literally 18atos kal mvetpaTos, without a
definite article before mveipaTos. However, on the basis of verse 6 (Tod mvetpatos) and 8 (1o

mvedpa) it seems most likely that the Spirit is referred to in this verse. The entire context indicates

that God'’s Spirit is meant.®”

C. Keener (1993) reminds us that like many other ancient peoples, Jewish people practiced
ceremonial washings. Their only once-for-all ceremonial washing, however, was the immersion that
non-Jews had to go through when they converted to Judaism.® The Johannine Jesus voices similar
thought regarding being born anew from above. It involves more than just a “change of mind,” which
is the literal sense of the Greek term used here. But the ultimate example of repenting, or turning
from a wrong way of living to a right way of living was when a non-Jew decided to obey the
teachings of Israel's God. In the Johannine narrative Jesus told Nicodemus that this is ultimately

what the mvetpa of God brings about. The next reference to mvetpa is found in the concluding

words of John 3. The broader context is verses 22-36 and the narrower context is verses 31-36.

% The phrase is substituted for the word dvwéev in verse 3, and it may be assumed that John is still speaking
of the same topic.

% Some persons, for example, have suggested that in this context Usatos refers to the baptism of John the
Baptist or to Jewish purification as a whole, inclisive of the baptism of John, which would be understood as
being insufficient, in contrast with that which the mvedpa accomplishes. One the other hand, scholars have

seen in this occurrence of UdaTtos a to Christian baptism: t8atos being the reference to the outward symbol
and mvedpa a reference to the transforming power of God in the life of the believer.

¥ See B. Newman (1993).

* Non-Jews who were converting to Judaism would immerse themselves in water, probably under the
supervision of a religious expert. John's baptising activity fits this model. Jewish people also practiced
repentance when they did something wrong, asking God's forgiveness and determining to change. Ezekiel
used this Hebrew idea of “turning” from sin.

303



University of Pretoria etd — Joubert J v D (2006)

4.3.3. lvevpa and the second testimony of the Baptist

4.3.3.1. Syntactic microstructure of John 3:31-36a
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4.3.3.2. Exegesis John 3:31-36a

Again, from the perspective of the Johannine narrative this reference to mvetpa is placed in the

mouth of John the Baptist.®® The context of this reference is a discussion between the disciples of
the Baptist and a certain Jew about ceremonial washings [purification]®® and the Baptist's response
to their comment: “Rabbi, that man who was with you on the other side of the Jordan — the one you
testified about — well, he is baptizing, and everyone is going to him.” The Baptist's swan song like
testimony is momentous.®' In his response to their inquiry the Baptist said: “A man can receive only
what is given him from heaven. You yourselves can testify that | said, ‘| am not the Christ but am
sent ahead of him.’ The bride belongs to the bridegroom. The friend who attends the bridegroom
waits and listens for him, and is full of joy when he hears the bridegroom’s voice. That joy is mine,
and it is now complete. He must become greater; | must become less. “The one who comes from
above is above all; the one who is from the earth belongs to the earth, and speaks as one from the
earth. The one who comes from heaven is above all. He testifies to what he has seen and heard,
but no one accepts his testimony. The man who has accepted it has certified that God is truthful.
For the one whom God has sent speaks the words of God, for God gives the Spirit without limit. The

® There is debate among the scholars whether the Baptist, Jesus or the Evangelist is speaking here. See R.
Brown (1982:159) for a discussion of the possibilities. See also G. Beasley-Murray (1999:53) who refers to
this passage as the witness of the One from heaven. C. Bennema (2002:164) interprets this as from the
mouth of the narrator.

* The Greek word here is kafaptopod. The mere use of this word and John’s response indicates that this is all
that John’s baptism was all about — ceremonial purification.

*' Scholars debate the origin of this testimony asking whether these are the words of the Baptist or that of the
Evangelist or that of Jesus. See e.g., M. Tenney (1997:90-91) and R. Bultmann (1971:160-167).
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Father loves the Son and has placed everything in his hands. Whoever believes in the Son has
eternal life, but whoever rejects the Son will not see life, for God’s wrath remains on him.”

It is important to note that some of the topics Jesus discussed with Nicodemus and a reference to a

topic the Baptist mentioned in 1:32-33 are surfacing here again, e.g., dvwlev, Tvetpa and pewev.
The Baptist argues that He, who came from above® and in whom the mvetpa that came from above
resides permanently, is the most important one. ** He must become more because God'’s Trelpa

abides with Him.** The essential point here is that the argument regarding the arrival of something

new that has occurred since Jesus’ anointment with the mvedpa, is continuing. F. Bruce (1983:97)

reminds us of the link with John 1:33.%°

The verse under discussion regarding mvedpa is verse 34%:“For the one whom God has sent
speaks the words of God, for God gives the mvedpa without limit.”®” The first part of the verse refers

to Jesus Himself as “the one whom God has sent.”® The latter part of the verse has sometimes

%2 See W. Barclay (2001:168-170). R. Whitacre (1999:98-99) states correctly that this passage contrasts
Jesus as the one who is from above, with the Baptist who is from the earth.

ot - 3 Schnackenburg (1984:386-387) argues that this verse wants to convey to basic messages: 1) Jesus is
God'’s envoy and does nothing more that mediated the life-giving words to a world estranged from God; and 2)
Jesus was anointed with the fullness of the mvetpa. According to Schnackenburg the implication of this is that
this verse in its context gives us a profound insight in the Christological and “trinitarian” thought of the
Evangelist. He quotes Origen who has said: “The Redeemer who is sent to speak the words of God does not
give the Spirit only in part.” For a totally different view see R. Lenski (1961:290) who interprets this as a
reference to the Baptist.

* E. Haenchen (1984:211) mentions that the perception exists that only Christology dominates the Johannine
Gospel. He debates this perception and indicates his belief that everything in the Fourth Gospel is about God
and only about God. And since it is about God it is also about the Son who is God and the Spirit who is God.

* He who received God's mvedpa in this unmeasured and abiding fullness is the one who baptises people
with God's mvedpa. See also B. Westcott (1975:62).

% C. Barrett (1982:226) mentions the fact that mvedpa is omitted by B*sin. He does not, however, interpret
this.

" L. Morris (1995:218-219) suggests that this indicates that when the Spirit gives he gives generously. The
addition of God as subject of the verb seems to be the correct interpretation. It is because God gives the
mvedpa to Jesus in no measured degree but completely that Jesus speaks the word of God. See C. Barrett
(1982:226).

*D. Carson (1991:213) reminds us of the fact that God spoke to his people throughout redemptive history
through accredited messengers. Jesus is such an accredited messenger. He also refers to the comments of

Rabbi Aha who noted that the prophets received a measurement of God'’s wvedpa according to their task.
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been understood to refer to believers as the recipients® of the Spirit in unlimited measure, but it is
far more probable that these words also refer to Jesus.'® Verse 34 occurs toward the end of the
final section in the John's Gospel dealing with the witness of the Baptist to Jesus (John 3:27 36).™
Thus it is better to understand the latter part of verse 34 as referring to Jesus as well. "2 He has
been given the Spirit without limit as part of all things the Father has placed in His hands (verse
35). 103

4.3.3.3. Conclusion

This reference to mvetpa is clearly a reference to the Holy Spirit. There is a clear connection
between “the one whom God has sent that speaks the words of God” and the receiving of the
nmvedpa without measure. The coming and permanent indwelling of the mvetpa causes Jesus to

speak the words of God. It is not difficult to link this ministry of the mvedja with the description later

on of mvedpa as the mvedpa of truth.

The argument of R. Brown (2002:59) that the emphasis of this verse (taken in conjunction with
verse 35) is that the complete equipping of Jesus for his ministry is by the Holy Spirit seems
plausible. This is the difference between the Baptist and Jesus that causes Jesus to become more

and the Baptist to become less — Jesus is the man from above in whom the mvetpa of God dwells

Carson argues that this is not the case with Jesus according to the verse under discussion. He received God's
mredpa without limit. See also R. Brown (1982:158), C. Kruse (2003:123) and A. Késtenberger (2002:41 and
2004: 138-140).

* So P. Comfort (1994:62).

' See for instance D. Smith (1999:107) discussion of the meaning of the giving of the mvetpa. See also G.
Beasley-Murray (1999:53-54). G. Burge (2000:123) also indicates that he views this verse to mean the giving
of the mvedpa to the Son and not the giving of the mvetpa to believers.

"It is not entirely clear whether verses 31 36 are to be taken as the words of John the Baptist or the

Evangelist or Jesus. See e.g., R. Culpepper (1998:138), F. Bruce (1983:96) and C. Blomberg (2001:97). My
preference is to interpret them as the words of the Baptist. This choice does not alter the meaning of the
passage. In either case they contain testimony about Jesus as Messiah and Son of God. However, if the
words are those of the Baptist, it strengthens the hypothesis that references to the Holy Spirit in John's
Gospel, were often made in the context of conversations.

"2 The argument J. Calvin (1959:84-85) is plausible.

gt - Burge (2000:123) interprets this as a revelation of the nature of Jesus and his authority. He is the one
endowed with the Holy Spirit who endows with the Spirit.
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permanently, while the Baptist is from this world and God's Tveta was only given to him according
to what was needed to fulfil his mission. Jesus as the one who possesses a complete measurement
of God’'s mvedpa is the one who will bring about the revival that Ezekiel prophesied about. This one
is greater, because as the Baptist stated earlier, he will baptise with the mvedpa and this mvetpa of

God with him forever.

4.3.4. Ilvevpa in Jesus’ dialogue with a Samaritan woman

Our next reference to mvetpa is to be found in Jesus’ dialogue with the Samaritan woman in John
4."% Although the only references to mvedja are to be found in John 4:23-24, it is difficult to interpret

these references apart from the context given in the whole dialogue. '®®

The context of this occurrence of Tvedpa is once again a conversation. '% Because of some conflict

between the followers of Jesus and the Pharisees regarding of his disciples’ ‘cleansing washings’,
Jesus and his disciples left Judea en route to Galilee. On their way they stopped at Sychar. Jesus
sent the disciples to buy some food while he was waiting at Jacob’s well. It is here that his
conversation with the Samaritan woman took place. Although there are many side issues the main
point of discussion is the fact that Jesus is the giver of living water and that if the woman would

receive this water she would not thirst again unto eternity.

1% 0. Meier (2000:228-229) states that in this narrative of the famous encounter of Jesus with the Samaritan
woman at the well (John 4,4-42) we meet the problem of the relation of tradition, redaction, and possible
historical core on a massive scale. No critical scholar would deny that the story as it stands in John 4 reflects
John’s own theology and his way of structuring a story to serve that theology. See also R Schnackenburg
(1984:419) and R. Bultmann (1971:175). See R. Brown (1979:37) proposed hypothetical redaction history
behind this narrative. The problem with these constructions is that we have no proof that confirms them. It is
based on mere speculation.

'% Especially verses 10 and 14 need to be discussed as well.
'® C. Dodd (1970:311) refers to it as a highly wrought dramatic dialogue with an appropriate narrative setting.
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4.3.4.1. An interpretation of mvevpa against the background of U8wp {&v in
John 4:10 and 14

John 4:10 and 14 reads as follows: "dmekp(n "Incots kal eimev adTf,El fidets THv Swpedv Tod Beod
kal T{s éoTw 6 Méywv oo, Ab s pot Tely, ol @v fiTnoas adTov kal Edwkev dv ool Vdwp {@V." "6s 8’
av in éx Tod U8aTtos ov éyd 8dow aldTd, ob ui Suptoel eis TOV aldva, dd TO UBwp & Bdow avTH

yeviigeTal év avT@® TnyT) U8aTos ailopévou eis Lony aidvion."

M. Turner (1998:61) indicates that t8wp {&v was a well-known concept in Judaism. It was used as a
symbol of God’s eschatological salvation. The idea of life giving water appears in several important
passages is John's Gospel, John 3:5, 4:10-15, 7:38 and 19:34. Although John 4:10 and 14 do not
make explicit mention of mvelpa, it seems difficult not to interpret the U8wp ¢dv as a reference to the
Holy Spirit. '%” C. Barrett (1982:233-234) indicates that although #i5wp {@v is not a metaphor
commonly used in rabbinic literature, the word Uwp is often used as a reference to the Holy Spirit in
the Torah and it is pre-eminently the Holy Spirit, which alone gives life. '® An example of this would
be Isaiah 44:3 where God promised to give water to the dry land and His Spirit to Israel’s offspring:
"6T1L éyd Sdow TSwp év 8lel Tols mopevopévols év avidpy £mbfow TO TreDLd pov émi TO oméppa
oov kal Tas evAoylas pov éml Ta Tékva oov," (Isaiah 44:3, LXX). This is not only true for Jewish

thought in the Old Testament; we also find it in the Jewish thought espoused in Qumran
literature. "%

197 B. Westcott (1975: 69) notes that the Jews were already familiar with application of the phrase living water

to quickening energies that proceeds from God. He alludes to texts like Zechariah 14:8 and Jeremiah 2:13.
See for instance these reference in the LXX: "kal év Tfj npépa éxelvyn éEedetoeTar U8wp L@V €€ lepovoalny,To
fiptov adTod els THy 8dhacoay THY Tp@TNY Kal TO Htov avTod eis THy Bdhacoav THy éaxdTny,ka L év Bépel kal
v éapL EéoTal olTws." (Zechariah 14:8, LXX)  "67i 800 movnpa émoinoev 6 Aads pov, €le €yKaTENTOV, T Nyny
U8atos {wijs, kal GpvEav éavTols Mkkous ourTeTpLLpévous ol o SuvficovTal U8wp cuvéxew." (Jeremiah
213, LXX)

R, Culpepper (1998:140-141) shows that we have the same line of thought at Qumran as well.

'® See G. Vermes (1987:66) who translates 1 QS 4,21 with: “He will pour the Spirit of truth upon him (to
cleanse him) of all abomination and falsehood.” It seems that in the 'sectarian’ documents, there is also no
further trace of the idea that the struggle between the two spirits takes place (even) wighin the heart of every
human being (1QS 4,23) and that in the end the heart of the elected ones shall be purified by God's Holy
Spirit (1QS 4,21) because God has chosen them for an everlasting covenant.
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H. Ridderbos (1997:157) mentions that the reference to U6wp {&v must have an Old Testament
background where people in distress desired U8wp (&v from God. He cites references like Psalm
23:2-4; 36:8, 9; 42:1; Isaiah 12:3; 55:1-3; Jeremiah 2:13, etc. He relates the reference to Udwp LoV to
the coming outpouring of the Holy Spirit.

R. Schnackenburg (1984:426-432) suggests that we could interpret this §8wp Gv in two ways. We

could interpret it as symbol of what Jesus can and will give — the Holy Spirit, his words or baptism.
Or it could be interpreted as a reference to Jesus himself as the giver of eternal life. Schnackenburg
opted for the latter and argues that the former is too one-sided.

G. Beasley-Murray (1999:60) argues that it is evident that 16wp (&v has a variety of nuances that

must be taken into account. He suggests that it chiefly it appears to symbolize the life mediated by
the Spirit, sent by Jesus the (crucified and exalted) Revealer-Redeemer.

C. Bennema (2002:186-187) is of the opinion that it seems legitimate to argue that 08wp (Gv refers

to both Jesus’ revelatory word and the Holy Spirit at the same time. Jesus’ revelatory word is life-
giving and the Spirit is life-giving. Bennema argues to act of drinking the life-giving water implies the
receiving of the gift of saving wisdom meditated by the Spirit.

4.3.4.2. IIvevpa in John 4:23-24

In John 4:24 Jesus made a statement about the nature of God Himself. “God is IIvetpa, and His
worshipers must worship év mvetpatt and truth.” Ivedpa and mvedpaTe occur in both 4:23 and 24:
" EpxeTar Gpa kal viv éoTw,8Te ol GAnBol TpookuvnTal TPOOKUVIGOUOLY TH TaTpl €V
mrebpaTt kal dAndela-ka | yap 6 maTip TolodTovs (NTET ToUs TpookurodvTas aliToV.MVED pa 6 Beds,
kal Tods TpookurolvTas atTov €v mrebpaTt kal dindeiq et mpookuvely.” In order to interpret these

two verses we provide the following microanalysis.
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4.3.4.3. Syntactic microstructure of John 4:21-24
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4.3.4.4. Exegesis John 4:21-24

Jesus did not leave the woman with an uncertain view of God. He presses her to consider the

personal God who operates in history. Jesus calls her to an eschatological reality (€pxeTat épa) that

would influence all worship (verse 21). He emphasises that God has acted primarily through people
in the world, and is not building-oriented.

The &pa here is Johannine subject matter that summarises the key moment in history of the

crucifixion and resurrection that changed and continues to alter human reality. Jesus reminds her

that salvation is directly related to God's working in history. Therefore he states: cwtnpia éx ToOV

lovdaiwy éoTiv (verse 22).

The concern was not a matter of national or ethnic arrogance. That was the woman's perspective
on God and religion. The issue, however, was to understand how God had chosen to reveal the
divine purpose in history. Worship emptied of understanding God's action in history operates in a

vacuum.

To make this point clear, John employed the theme knowledge (oida). Jesus said Samaritans
mpookuvelTe O ovk oiSaTe. They lack, therefore, the critical relational aspect of genuine worship that
ot d\ndvol mpookurnTal will have. Since the neuter ¢ is used in both cases 6 olk oibaTe, and 6
otdayLev this draws attention more to the fundamental nature of worship than to the person

worshipped.

The reference to d\\& épxeTat dpa, modified by kal viv éoTiv, shows clearly that this is the ministry
of Jesus that would radically transform worship. The mode of worship is now to be év mveldpaTt kal
dnbeiq, which exceeds all ethnic and cultural barriers. Jesus defined acceptable worship as

participating in two revealed aspects of devine reality: év mvedpaTt kal dndeia.
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Both of these aspects of worship reflect important themes in this Gospel, and both are repeated in

verse 24 so that the point cannot be missed. God is mvedpa and not flesh. The worshiperse

visualised here are also born of the mvedpa.'™®

B. Newman (1993) gives us a practical tool in interpreting mvedpa in the Johannine narrative. He

suggests that mvedpa or To mredpa must be taken as a specific reference to God’s Spirit, unless the

context clearly indicates otherwise, as in John 11:33; 13:21; and 19:30. The conclusion is especially

important in the exegesis of év mveltpaTt kal dAnbela (in verses 23-24).

On the surface neither of these two uses of the word mvedpatt refers directly to the Holy Spirit. In
each verse both nouns are governed by one preposition (év mvelpaTt kal dAnbeia). This causes
some scholars to rule this out as a reference to the Holy Spirit.'"" However, C. Bennema (2002:188-
189) indicates that that in this new eschatological mode of worship is characterised by év mveldpaTL
kal dAnBeia, év mvevpaTt kal dindeiq is @ metaphor for worship that is facilitated and empowered

by the Spirit and characterised by truth, which is revealed in Jesus.

Verse 24 begins with mvetpa 6 6eds. According to C. Kruse (2003:135) this statement is given as

the reason why worship must take place év mvetpatt kal dndeiq.'"

R. Schnackenburg (1984:437) mentions that after the dialogue with Nicodemus it is easy to

understand that those who worship God év mvedpaTt kal @Anbeiq are the same as those who are

yevvnhi €€ U8aTos kal Trebpatos. This implies that man cannot worship God in his own strength.'"

In true worship there is an encounter with the mvetparos of God that enables man to worship

119 Especially if you compare John 4:24 with John 3:6.
" See e.g., L. Morris (1995:239).
"2 See also D. Smith (1999:117).
"% See here also J. Calvin (1959:99-100) who argues that true worship of God consists in the Spirit.
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TvedjLa 6 Beds. It seems that this presupposes the activity of the Spirit of truth who leads believers

into true worship. "™ In other words worship must be Spirit-inspired and not be cold, stale or purely
traditional.'®

F. Bruce (1984:110-111) alludes to the fact that mvedpa 6 Bebs is not merely a reference to the fact
that God is a spirit among other spirits. Rather, it identifies God as pure Spirit. A. Kdstenberger
(2002:48) indicates that from his perspective mvedjpa ¢ febs is not a reference to the Holy Spirit, but
identifies the spiritual nature of God.''® C. Bennema (2002:188) argues, however, that this is not a

metaphysical statement, a definition of God's being; rather it is God's mode of action and dealing
with people. "’

R. Brown (1982:180) interprets év mvedpaTt kal dAnbeia as a hendiadys.'"® Interpreted this way we
will not translate this phrase with “Spirit and truth” but with “Spirit of truth” as we would find it in John
14:17 and 15:26. In our discussion of these verses we have indicated that they refer to the Holy
Spirit.""® S. Stuart (1996:217) agrees with that and argues that ¢v can be taken as spherical

(worship in the realm of the Spirit of Jesus and his saving truth), or instrumental (worship by means
of the Spirit and the truth that one experiences through Jesus).

B. Newman (1993) mentions that the content of verse 24 is essentially the same as the last part of
verse 23. The repetition, primarily for empasis, serves to elaborate the implications of the statement

mvedpa 6 Bebds. Perhaps the most difficult experession in verses 23 and 24 is the clause mvetpa 6

Bebs. It is relatively easy to speak about “the spirit of God” or “his Spirit”, but to say mveija 6 8eds

"'“ See C. Kruse (2003:134).

15 C. Keener (2003:617) suggests that this reference to worship is a reference to worship empowered by the
Spirit.

"% See also A. Késtenberger (2004:156-157).

"7 This has important implications for our worship and | will come back to this in the last chapter.

"8 See also H. Ridderbos (1997:163-164) who interprets this as a hendiadys with xdpts kal 1) a\ffera as
expressed in John 1:17.

"° C. Barrett (1982:238) also suggests that the connection here of mvedud and axhbera recall one of the titles
of the Holy Spirit.
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causes difficulty. To use mvetpa fundamentally as a description of eminence and nature is
extraordinary. Even the meaning of mvedpa offers certain complications, for though people may be

accustomed to speak about the spirit of a person, they nay be reluctant to think of the mvetpa of

God.

4.3.4.5. Conclusion

B. Newman (1993) states that whenever mvetjia appears unmarked in John's Gospel the reference

is to God'’s Spirit. It seems, therefore, appropriate to conclude with D. Carson (1991:224-226) that

the perspective this narratives highlights is that only those who have received the mvetjpa from God
who is Tredpa can worship God év mvetpati.'® Men receive the mvedpa when they drink 8wp
{ov." Those who worship év TvetpaTt are the kal 16 yeyevvmpévov ék Tod TredpaTos Tredpd

¢oTw of John 3:6."%2

B. Newman (1993) also reminds us that in John’s Gospel d\néeiq refers primarily to God himself,

though it may be extended to include the revelation of God or a description of persons who respond
to that revelation. | concur with G. Borchert (2001:208) that Jesus defined acceptable worship as

participating in two revealed aspects of divine reality: “év mvetpati and ainbeiq” (John 4:23). God is
mvedpa and not flesh. The true worshipers envisaged here are yevvn6fjval dvwbev and
yeyevmpévov ék Tod TrebpaTos (compare John 4:24 with 3:6). True worshippers participate in the

revelation of divine reality.'?® These worshipers participate in the divinely revealed reality of
truthfulness or steadfastness/ dependability, a category that epitomizes the way God reveals the

divine reality to human beings (see John 1:14; 14:6).

% See also G. Beasley-Murray (1999:62).

'?! See also B. Witherington (1995:121) who states that whoever worships in spirit and truth may get the
benefit of this salvation, this living water.

'2 See here also R. Bultman (1971:190).

'2 E. Haenchen (1984:223) asserts that true worship is that which sees the Father (John 14:9) through the
Spirit of truth (John 15:26) in Jesus who is the truth (John 14:86).
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No one genuinely knows God except through some form of revelatory encounter, but such
encounters should be enlightened through written or oral articulations in order that such encounters
become defined to humans and not remain subjective experiences. It is in the combination of those
two elements that one can sense the point being made here, namely, that acceptable worship
involves both spirit and truth(fullness). This combination is, as shown repeatedly, not foreign to
Johannine thought. See also John 14:14, 15:26 and 16:13.

4.3.5. Ilvevpa in Jesus’ discussion about living bread

This occurrence of mvetpa functions in the broader context of the narrative that we find in John
6:22-71. M. Turner (1998:63-67) discusses John's reference to mvetpa in the context of the offer of

True Bread and Drink. The discourse on the bread of life'** follows as a sequel on the feeding of the
five thousand, John 6:1-21.'% |t is divided in three sections — The first section, John 6:22-40,
concerns the multitude; the second section, John 41-59 deals with some Jews; and in the third
section, John 6:60-71, Jesus told some of His disciples who were grumbling that “the Spirit gives life

and that the flesh counts for nothing”. %

2 See P. Borgen (1965:148-158), G. Burge (1987:105) and C. Koester (2003:99-103) for a discussion of the
metaphoric character of the life-giving bread in John 6.
"% See M. Tenney (1997:115).

R 6 : i t marks a crucial watershed in Jesus'
A. Késtenberger (1995:105) comments that structurally this even
ministry. From hgre gnwards Jesus’ following would dwindle. Késtenberger (2002:71) suggests therefore that

capter 6 ends on a note of failure.
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4.3.5.1. Syntactic microstructure of John 6:61-63
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John 6:63 give us the key to interpret this third section. In the NA?' it reads as follows: “r6 Tvedpd
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However, verses 48-51 give us the contextual bridge that links this narrative to the previous

references regarding Tvetpa. In verse 51 Jesus stated: “l am the dpTos Ths Cwiis that ék Tod
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ovpavod kaTaBas. If anyone eats of this dptos, he will live eis Tov aidva. This dpTtos is my flesh,
which | will give Umép Tfis Tod kéopov {wiis.” Here we have a recurrence of concepts like {1, ék ToD

ovpavod kataBds and (foel €is TOV aidva.

4.3.5.2. A Johannine setting for this usage of mvevpa in John 6

In his reconstruction of the Gospel R. Bultmann separated John 6:60-71 from the rest of the
chapter. He deals with John 6:1-59 in the context of crisis and links the healing of the son of the
royal servant (John 4:46-54), the feeding of the multitude and what follows (John 6:1-59), the
healing of the lame man (John 5:1-47), the witness of the Revealer (John 7:14-24) and concludes
with John 8:13-20. This forms according to Bultmann (1971:203-284) a narrative unit. He addresses
John 6:60-71 much later as part of the mystery of the death of Jesus. (Bultmann, 1971:443-451).
Bultmann’s reconstruction creates more problems that what it solves. It is much more feasible to
deal with the text as it is and to interpret the whole of chapter 6 as a bigger narrative unit, since it
clearly forms a coherent literary unit.'?” The themes addressed in this unit should be interpreted in
the light of what has been revealed in the Gospel this far.

In the first testimony of the Baptist we heard that the mvetpa descended é€ ovpavod (John 1:32-33).
Nicodemus heard that only those who yevvnffvar dvwbev, which is brought by the mvedpa from
above, will see the kingdom of God and will have {wiv aigviov (John 3:7, 15). Jesus told him that

the things he was talking about were heavenly things (John 3:12-13). In the second testimony of the

Baptist (John 3:31-36) we heard that the One who comes from dvwéev, from heaven (ék Tod
obpavod) is above all, and those who believe in him will have {wiv aidviov. In the conversation with
the Samaritan woman, (John 4:1-42) the woman heard about the G5wp (dv that will cause everyone
who drinks it not to be thirsty ever again for that water gives {wiy alédviov. She acknowledged that

this could only be the work of the coming Messiah and Jesus told her: “l am he.” All of these are
consistently linked to the one who came from above and who was anointed from above with the

Trelpa.

27 See G. Beasley-Murray (1999:86-89), C. Bennema (2002:196), F. Moloney (1976:106) and H. Ridderbos
(1997:221-222).
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4.3.5.3. Exposition John 6:63

In John 6:22-71 the crowd and the disciples had to hear again that the one who kataBéfnka amd Tod
ovpavod, who gives the dpTov €k Tol ovpavod, who is God's dptos that came ék Tod odpavod, is the
one who is causing people never to thirst or hunger again for he is the ¢wiv 815005, to be more

precise, (oM aldviov. This was hard to accept.'?®

C. Kruse (2003:176-177) suggests that the reaction to Jesus’ highly metaphorical discourse in John
6:51-58 was not surprising. They heard something that is difficult to stomach when it is interpreted
literally. ®® The problem therefore lies in a too narrow interpretation of Jesus’ words. F. Bruce
(1983:163) reminds us that to try to take Jesus words in a material (literal) sense without attempting
to penetrated beneath their surface meaning, is to miss the point. Jesus’ explanation in John 6:63 is
supposed to enable them to have a better understanding.130

G. Beasley-Murray (1999:96) interprets John 6:63a as the section of this saying that is accentuated.
Here we hear that: “td Tvedpd éoTv 16 Cwomolotv” — The Spirit is the life giving one. ™' Although the

thought of this verse is very complex, mvelpd should be seen as a reference to the Holy Spirit. "2

This reference to mvedpd is consistent with the earlier occurrences.

22 p_Comfort (1994:117) states that it is not that the words were hard to understand, but the import of the
message was difficult to accept.

"2 See also R. Cullpepper (1998:163) and W. Hendriksen (1961:246-247). It will always be hard work literally.
M. Turner (1998:65-66) ponders the question if they were scandalised by Je_sus' claim to be' the bread from
heaven, whether their doubts would be resolved if they saw him ascending into heaven again?

0 C. Barrett (1982:304) is of the opinion that verse 63 enables the people to come to a full understanding of
the discourse.

1| Morris (1995:340-341) interprets that the link between (womroodv and mvedjd should should be seen as
a contrast with the rabbinic view that interprets the law as life giving.

32 Contra R. Bultmann (1971:446) who interprets mvedpd as God's miraculous power.
323



University of Pretoria etd — Joubert J v D (2006)

In John 6:63b we find an antithesis between mvedpa and oapé.'** C. Kruse (2003:177) reminds us
that the only other place in the Johannine Gospel where mvedpd and odapE are placed in
juxtaposition is John 3:6 where Jesus reminded Nicodemus that oapE gives birth to cap&, and
mvedpd to mredpd.'** Although the antithesis between mvedpd and odpE in John 6:63b could lead us
to think that this must be a reference to the human mveipd, we can present a strong case that the
human mvetpd cannot be T6 {womotodv. It is the essential property of the mvedpa to give life.™ Only

the Holy Spirit is the life giving Spirit."*® It was already stated in John 3:5, 6 and 8 that the Spirit's
role is that of giving spiritual life. Likewise in the Old Testament the Spirit of God was associated
with the giving of life (Genesis 1:2; Ezekiel 37:1 14)."%

John 6:63c reads: “Ta pfjpaTa & éyw AehdAnka piv mredpd éoTv”. Jesus Himself, as the One on
whom the mvetpd remains (John 1:32 33) and the One to whom God gives the mvedpd without limit
(John 3:34), now said, “The words pfjpata | have spoken to you are mvedpd * According to R.

Schnackenburg (1980:72-73) confusion is compounded by this and the next section of verse 63. He
argues that if we take this as a direct continuation of 63a there is an apparent contradiction with the
Christological interpretation, since now it is not only the Son of man ascending who releases the

life-giving Spirit, but the earthly Jesus who gives the Spirit through his words.

P. Comfort (1994:118) does not share Schnackenburg’s confusion. Seen against the backdrop of
the previous dialogues with Nicodemus, the Samaritan woman and the two testimonies of the
Baptist, it seems quite logical and natural that it is not only the ascending Son of man who releases

the life-giving Spirit, but that the one who came from above, in whom the Spirit resides permanently,

'3 A, Késtenberger (2002:71) rightly alludes us to the fact that this is not a Qumranic type of dualism. In the
Qumran literature the dualism is between two spirits. Here and in John 3:6 it is between mvedja and oapé.
'3 See also B. Westcott (1975:109-110).

'* See C. Barrett (1982:304).

1% See for instance C. Barrett (1982:304-305), C. Blomberg 2001:128), F. Bruce (1984:162-163), J. Calvin
(1959:174-175), D. Carson (1991:301-302), F. Moloney (1 998:228-229), L. Morris (1995:340-341), H.
Ridderbos (1997:246-248), R. Schnackenburg (1980:70-74), etc.

7 See A. Késtenberger (2002:71).
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is also already the giver of the Spirit through his words. We need to consider the éotw in this

context. Jesus said about his words pfjpata, that they are mvedpd  not they will be 138

John 6:63d reads: “kal (w1 éoTw”. And they, the pfjaTta & éyd Aehdinka vpiv, are life”. ™ The
pipata Jesus spoke were the products of the life giving mvedid and, properly understood and

accepted, they produce eternal life in the hearer.' If Jesus’ words are thus understood and
properly applied, the hearers would recognize him to be the true Bread from heaven who gives His
flesh for the life of the world (verse 51).'*' Since Jesus was anointed with the Holy Spirit the whole

of his ministry is a mvedpa filled ministry — the mvetpd permeates his every word and his every deed.

The implication of this verse is far reaching. The life giving Spirit does not only come after the

ascension of the Son of man (according to Schnackenburg) but is also already active and present in

3 &2

Jesus’ phpaTa, since the mredpd permanently indwells in him.'*? A few examples may help to clarify
this view: In John 1:32 we find the present active infinitive form of the verb Banrilewv in the context
of the water cleansing and the present active nominative participle form of the verb, BartiCwy, with
regards to Jesus who is the one purifying with the Spirit. BarT{{wv is a substantive articular

participle functioning as a noun. Since substantives yield no information about time of the action,

some translations (like the NIV) have interpreted parTi{wv as a future tense action: * he who will

%8 C. Keener (2002:694) states that Jesus John 6:63 provides us with an explanation of the nature of Jesus’
metaphors explicitly defining the character of “the words | spoke to you". Jesus indicates here that it is not the
literal flesh that brings life, but the Spirit. Thus disciples must imbibe his Spirit, not his literal flesh. See also D.
Smith (1999:162) regarding the metaphoric use of flesh. See also M. Turner (1998:66-67, note 21) where he
discusses J. Dunn’s view.

139 A. Késtenberger (2004:219) reminds us of the Old Testament background of this concept with his
reference to Isaiah 40:6-8 that indicates that flesh is perishable and God’s word eternal: "¢wvi AéyovTos
Bbnoov,ka | €ima Tt Bofiow; [aoa oapE xbpTos ka L maoa 86Ea avbpumov os dvlos x6pTou.€ Enpdven 6 xbpTos,
kal TO dvbos eEémecer,T O 8¢ pripa ToD eod MOV PéveL els TOV aldva." (Isaiah 40:6-8, LXX) Jesus’ prjpaTa that
is the same as God’s pfja — it is Tvedpd and {wi. Itis in line with God’s nature.

% See F. Moloney (1998:228)

“!' D Carson (1991:302) can therefore say that the words Jesus utter are Spirit because they are the product
of the life giving Spirit, and they are life because rightly understood and absorbed they generate life.

2 This causes H. Ridderbos (1997:246) to say that only the Spirit, as the autljlor of God's renewing and
redeeming work, makes alive, creates and imparts life. But the Spirit does so in the way and manner of the
Spirit. The words of Jesus are Spirit and life.
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baptise with the Holy Spirit”. It is a present tense action: “This is the one who baptises with the Holy
spirit.” It seems to me that translations like the NIV leave too much room for an interpretation that
this future washing will take place after Pentecost. This, however, is reading into the text a meaning
that the text itself did not give. Doctrinal and theological bias determines the interpretation and not
the text."

In John 3:5 we find the reference to mvetpd in the protasis section of a conditional sentence: “¢av
uh Tis yevvnPi €€ U8aTos kal mvedpaTos, 00 Sivatat eloeBetv eis THy Baocikelav Tob Beotd”. The
verb yevvmbij is a passive subjunctive aorist. It is a third class conditional sentence with the

implication that the action presented is generally true at all times. It depicts what is likely to occur:
“unless one is born of water and the Spirit " The uncertainty or probability should not be
interpreted in reference to time but in reference to the subject. "

It is also important to see in the reference to mvetpa in the conversation with the Samaritan woman
that Jesus did not portray the act of worship as a future act because the Spirit is still to come. He
said: “aA\a €pxeTal Gpa kal vov éoTiv,6Te ol dAnOvol TpookuvNTAl TPOCKUVNCOUTLY TQ TATPL €V
mrelpaTt kal dAndeiq-ka | yap 6 maThp TololTous {NTel Tovs TpookuvotvTas avTov”. Note that the
first verb épxeTat is a deponent verb, (present middle indicative). The implication of this verb is not
that the time of action is in the future, but that it has already arrived. The second verb éoTiv makes it

even clearer: “kal viv éoTwv” — it is now here. The third verb mpookuvviicovowr should be interpreted

in the context portrayed by the previous verbs. “They will worship” therefore does not refer to one
day after the Son of Man’s ascension, but already now when they accept his words. This is
consistently the message in the Fourth Gospel. '®

L Although this is not relevant for the interpretation of Bamtiwv here, the preposition €v is instrumental. This
is the one who baptises with the Holy Spirit. It does not seem sensible that év denote place or time here.
" In other words there is no hint of this event not happening, nor is something presented as an eventuality.

Thisis a principle. The subjunctive is used only because the subject is undefined, not because the time is
future.

?45 However, it is also clear that the words of Jesus by themselves do not produce life. It has to be followed up
in obedience.
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It is important however to keep in mind that this reality does not contradict the need of Pentecost.

During the time of Jesus’ ministry on earth people could have the mvetpd only when they were with
him. But they did not have the mvetpd permanently indwelling with them. This fact will be advanced

in the following discussion.

4.3.5.4. Conclusion

C. Bennema (2002:202-203) is right is stating that John 6:63 is the most important verse of the
whole discourse because it explains the interrelation between John's pneumatology and soteriology.
That the Spirit gives live (John 6:63a) has already been asserted in John 3-4. However, it was not
indicated how the Spirit will give life. This is made clear in John 6:63b and 6:63c¢. '“®

We can conclude with R. Brown (1982:300) that like in John 4, where we discussed whether the
living water offered by Jesus was his revelation or the mvetd, and interpreted the symbolism as
referring to both, here too we have to say that Jesus pfipata and the mvetpd as Holy Spirit are
mentioned side by side as life giving. Jesus’ pfpata give life and the Holy Spirit give life. John does

not unravel the interrelations of these life-giving factors. This is the work of later theology. Here he
just enables us see that God’s Spirit, the Holy Spirit is at work in and through Jesus bring people to

that life that will continue unto eternity.

4.3.6. Ilvedpa in Jesus’ teaching on the great day of the Feast of the

Tabernacles

In the Johannine narrative Jesus’ next discourse, John 7:1-52, functions against the backdrop of the
Feast of the Tabernacles. The context of this narrative reveals that it was set in a hostile
environment. L. Morris (1995:347) states that this chapter reveals clearly that the opposition to
Jesus was a growing phenomenon.'*” John 7 seems to have the literary character of a well-

“* M. Tumer (1998:66-67) also interprets John 6:63 as the climax of the discourse.

"’ See also C. Dodd (1970:346). R. Culpepper (1983:161-163) indicates 18 passages that reveal
misunderstanding of Jesus’ message. He observes that the densest concentration occurs in John 7-8. See

also R. Culpepper (1998:164).
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designed and skilfully constructed unit."*® A. Késtenberger (2004:226), D Carson (1991:310-311)
and C. Barrett (1982:316) identified a pattern of recurring cycles in this chapter.'*® The reference to

mvedpa is found in one of these recurring cycles, John 7:37-39.

4.3.6.1. Syntactic microstructure of John 7:37-39

37 "Ev %8¢ *rfi *#oxdTn Muépa 5tH Jueydin

—» ris %opTiis

—> B)\éyuwv,

= Many modern scholars indicate that they do not see John 7:53-8:11 as part of the original Gospel for a
variety of reasons. See e.g., R. Bultmann (1971:238-239, footnote 4) on the whole idea of displacement, C.
Keener (1993:735-36), A. Késtenberger (2004:245-249), D. Wallace (1993:290-296), W. Willker (2005:1-36),
and B. Metzger (1994:187-188) who indicates that the evidence for the non-Johannine origin of the pericope
of the adulteress is overwhelming. He also states that the style and vocabulary of the passage differ
noticeably from the rest of the Fourth Gospel and that it interrupts the sequence of 7:52 and 8:12ff. It is often
stated that with this in mind most critical exegetes argue that the case against its being of Johannine
authorship appears to be conclusive. However, scholars like C. Blomberg (2001), G. Burge (1984), J. Calvin
(1959), D. Carson (1991), J. Laney (1992), G. O'Day (1992), B. Westcott (1975), and R. Whitacre (1999) all
indicate that this passage could be seen as Johannine. It is also worth mentioning that scholars like E.
Haenchen (1984:51) and R. Brown (1984:XXXIX) remind us that the time of theories of displacement is gone
and that there remain too many inadequacies and uncertainties is such theories. E. Haenchen (2, 1984:3)
goes so far as to say that it would be precipitous to suggest that everything in the Gospel that has one and the
same subject originality formed a unity that has been destroyed by a foolish editor or by a catastrophe of
unknown nature.

Furthermore, from a literary perspective it also seems that John 7-8 indeed form a single unit. See e.g., J.
Breck (1994:191-232), J. Heil (1991:181-191), W. Howard-Brook (1994:171-210), B. Malina & R. Rohrbauch
(1998:139 and 295-319), M. Robinson (1998:1-17), J. Staley (2003) argues that despite what any proposed
source-critical or displacement theories might suggest, the final form of John 7-8 seems to be coherent and
unified on at least two rhetorical levels: symmetry (stylistics) and argumentation. For patristic evidence of
other forms and interpretations of the passage, see B. Ehrman (1988:24 44).

by 1] Jesus travels to Jerusalem and teaches there (John 7:10-24 and 37-39_): 2] Jesus’ teaching elicits
debate and speculation (John 7:25-31 and 40-44), and 3] The Jewish authorities attempt to arrest Jesus (John
7:32-36 and 45-52)
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4.3.6.2. A possible socio-historical setting for John 7:37-39

In this proclamation Jesus again takes up the familiar themes of U8atos {GvTos, TvebpaTos, and
mvedpa that we find earlier in the Gospel (John 3:5-7 and 4:10-15). In John 4:10 e.g., Jesus said to
the Samaritan woman: “If you knew 8wpedv Tod 8eod and Tis éoTiv saying to you: ‘Give me to drink’
you would have asked him to give you Udwp {&v.” And we have also heard, e.g. in John 4:14, that
Jesus said that yeviiceTat év adtd mny? U8aTos d\hopévov els (v aidviov. However, from the
perspective of the Johannine narrative John 7:37-39 specifically equates the i8atos {GvTos that

pedoovay in and from the believers (verse 38) with the mvetjpatos the believers were about to

receive (verse 39).

This passage functions clearly within a Jewish and maybe even more specific in an Old Testament
context. ™ We could link this invitation of Jesus to many different Old Testament passages.'>' We

' See e.g., C. Barrett (1982:326-328), R. Brown (1984:202, 315, 320-324), G. Burge (2000:219-221), C.
Keener (2003:722-725), A Késtenberger (2004:229), H. Ridderbos (1997:253-356), etc., who all argue in
favour of an Old Testament setting. F. Moloney (1998:232-236 and 257) mentions the broader Jewish
connection. See also F. Manns (1991:220-232). C. Kruse (2003:193) alludes us to Sukka 5.1 in the Talmud
where Rabbi Joshua ben Levi links the drawing of water on the Feast of the Tabernacles with the Holy Spirit.
G. Beasley-Murray (1999:117) also indicates this Talmudic source. He. However, refers to Sukka 5.55a where
Rabbi Joshua ben Levi again alludes to the fact that the drawing of water was seen as the drawing of the Holy
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know that the historical reference to the Feast of the Tabernacles is Zechariah 14:16-17 where the
feast was associated with the giving of rain and Nehemiah 8:5-15 where the practice of the feast is
being addressed in a post-exilic context.'*

But there might be a more profound background to Jesus’ proclamation, For instance of Isaiah 55:1
where Israel heard the invitation: “Come, all you who are thirsty, come to the waters; and you who
have no money, come, buy and eat! Come, buy wine and milk without money and without cost.”'%®

We could also see this as a reference to Ezekiel 47:1-12 where the volume of water increases
rapidly and miraculously from ankle-deep, to knee-deep, to waist-high, to deep enough to swim

in.™*

Or we could see this as a reference to the Messianic day that Zechariah 13:1-2 talks about: “’On
that day a fountain will be opened to the house of David and the inhabitants of Jerusalem, to
cleanse them from sin and impurity. On that day, | will banish the names of the idols from the land,
and they will be remembered no more,’ declares the Lord Almighty. ‘Il will remove both the prophets
and the spirit of impurity from the land’.” This in turn could be linked to Zechariah 14, especially
verses 8, 16-19.'%°

Spirit. W. Hendriksen (2, 1961:22-23) indicates that this passage might be seen as a fulfilment of the
prophecy of Haggai 2:6-9. D. Carson (1991:321-328) also provides us with an excellent discussion of the
Jewish background.

BTR. Culpepper (1998:168-169) mentions that this utterance of Jesus is not a quotation of a known verse, but

suggests that we should consider texts like Psalm 78:15-16, 105:40-41; Isaiah 44:3, 58:11; Joel 3:8 and
Zechariah 14:8 as the broader context to which this utterance refer. See also F. Moloney (1998:252-255)

"2 A. Bloch (1980) is a good source of information regarding the biblical and historical background of Jewish
customs. A. Késtenberger (1999:108) indicates that the Feast of the Tabernacles was originally a harvest
festival, recalling God's provision for his people during the wilderness wanderings. He also refers to Josephus
who calls this feast the holiest and greatest feast of the Jews. It followed shortly after the Day of Atonement
and marked the conclusion of the annual cycle of religious festivals that began with Passover, and
Unleavened Bread six months earlier. The Feast of the Tabernacles lasted seven days, culminating in an
eighth day of special celebration and festive assembly.

'** See for instance D. Smith (1999:175).

"™ See e.g., C. Blomberg (2001:137-138), C. Dodd (1970:350), E. Haenchen (2, 1984:17), C. Keener
(2003:725), R. Schnackenburg (1984:155), etc.

S SeeC. Barrett (1982:325) and F. Moloney (1998:252-253).
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4.3.6.3. Exposition John 7:39
A literal translation of the first part of verse 37 "Ev 8¢ T1j éoxdatn uépa Th peydin ths €optis
eloThkel 6 'Inools kal éxpafev Aéywv reads: “but on the last day, the great day of the feast, Jesus

stood up and cried out, saying.” That the last day of the festival was the most important is new
information. Structurally it is also emphasised.

The last part of verse 37 and all of verse 38 present problems growing out of alternative possibilities
of exegesis and punctuation. A literal translation of this passage will show some of the problems: “If
anyone thirsts let him come to me and let him drink (38) the one believing in me as the scripture
says rivers will pour out from his stomach of living water.” Basically, the possibilities are twofold,
though these two alternatives offer various combinations within themselves.

A period at the end of verse 37 give the meaning that the one who is thirsty and comes to Jesus to
drink is the one to whom scripture refers. That one is the one from whom streams of live-giving
water will pour out. In its support is the observation that the invitation to drink is more naturally
offered to whoever is thirsty than to whoever believes in me. Moreover, after the thirsty man has
come and drunk, he can then be spoken of as the believer from whom streams of life-giving water
will pour out.

Other renditions are possible if one places a comma or no punctuation at all, at the end of verse 37,
and puts a major stop after 6 moTedwv ets éué. This possibility is based on a chiastic arrangement,
in which the first half of the first line is equivalent to the second half of the second line, while the first

half of the first line is parallel to the second half of the first line. That is "Eav Tis 8ula is taken to be

parallel to 6 mioTebwy els Ené, while épxéobw mpds pe is considered parallel to kal mvéTw.
it pX pos p

However, this parallelism is not perfect; in fact, the first alternative makes a much simpler and more
easily recognised parallelism. That is, whoever is thirsty should come to me and drink is parallel with
whoever believes in me, streams of living water will pour out from his heart. According to this
interpretation, the one who is thirsty and drinks becomes the source of living water for others, so
that the second line takes up the first and expands it.
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The interpretation is more convoluted by the expression kafis elmev 1) ypadn, since no precise
quotation from scripture is given here. Accordingly, the words 6 moTetwy eis éué may be taken as a

part of scripture quotation, or may be understood as being outside the quotation.

The phrase U8atos {@vTos means “live-giving water”.

Some commentators take the phrase ék Tfis kot\ias avTod as a Christological reference. That is,
since these words are taken as a quotation, they understand these words as a reference to Jesus,
from whom streams of living-water pour out to the believer. The basis for this viewpoint is that
throughout John's Gospel Jesus is the source 18aTos (@vTos and of live in general. However, it
seems more probable that in this particular context the believer is the source of t8atos {GvTos.
Once a man épxéafw Tpds e kal mréTtw, he himself becomes the source of Udatos {@vTos for

others. This is the more natural reading of the grammar of the Greek text.

The order of elements 6 ToTelwy €is épé ka Bbs elmer 1) ypadh, ToTapol ék Ths kotkias avTod
petoovoy UdaTos (dvTos is uncomfortable. The opening phrase 6 moTelwy €is €pé is the part that

should be in focus.

It was not John's intention to deny the previous existence of God's Spirit - oUmw yap v mvedpa, for
he stated earlier (in John 1:32) explicitly that God’s Spirit descended on Jesus at the beginning of
his ministry. What this phrase implies is that the Holy Spirit had not yet been given in the specifically

Christian sense, since this depended on ’Incois é8oEdodn.

Given this possible Jewish and specific Old Testament background, Jesus is announcing that he is
the one leading people into the Messianic age.'® That day has arrived, however, it is not there in its
fullest glory. We are somewhere between the ankle-deep and the deep enough to swim in. The

latter will only occur when the Spirit is permanently indwelling believers.

b ! Witherington (1995:173) indicates that Jesus is portrayed as the fulfilment of the Feast.
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During the ceremony of drawing water Jesus invited the people to come to him. Those who respond
to the invitation and draw their strength from him, they will have streams of living water flowing from
them.' This is a very difficult passage that caused great debate over the centuries. The debate
however, is not about whether this is a reference to the Holy Spirit or not'®, but a debate about the
source of living water'®® — is Jesus the source of living water (Holy Spirit) or will the believers
become sources of living water (Holy Spirit)?'®® C. Keener (1997:160) reminds us that those who
argue that the living water flow from the believer argue their case on the basis of the antecedent of

avtés. He also mentions that the strongest argument in favour of Jesus as the source of the living

water is the fact that the author had a Christological motive in the writing of the Gospel.

Since his anointment with the TvedjLd, Jesus is the source of living water.'®' Everyone who comes
to Jesus — those who accept him as the one who came from above and in who the mvetpa abides —
will become sources out of which the et d will flow. They are not the source, but because they

are imbedded in Jesus, who is the source, they will be filled with the Tvetpd. '®?

" The drinking of which Jesus spoke is possible only to one who comes in faith. And faith has its results.

When the believer comes to Christ and drinks, that believer not only quenches his thirst, he receives such an
abundant supply that from his innermost being, his heart, authentic purity will flow. See for instance W.

Barclay (2001:292) where he argued: “This would mean that Jesus was promising a cleansing, refreshing, life-
giving stream of the Holy Spirit so that our thoughts and feelings would be purified and revitalized. It is as if
Jesus said: 'Come to me and accept me; and | will put into you through my Spirit a new life which will give you
purity and satisfaction, and give you the kind of life you have always longed for and never had.”

R Schnackenburg (1984:156) states categorically that the i8aTos {@vTos is an image of the Holy Spirit.

' Living water is as stated earlier a reference to the Holy Spirit. C. Barrett (1982:329) notes that water,
especially living water, was sometimes used as a symbol of the Holy Spirit.

' See C. Barrett (1982:326-329), R. Brown (1982:317-324), F. Bruce (1984:181-183), D. Carson (1991:321-
329), F. Moloney (1998:251-258), L. Morris (1995:371-379), H. Ridderbos (1997:272-272), and R.
Schnackenburg (1980:152-157) for discussions on the punctuation issue.

"*' See R. Whitacre (1999:196).

" The Niv punctuation of verses 37 38 suggests that the final “him” in verse 38 is the believer: “Whoever
believes in me . . . streams of living water will flow from within him.” Although John 4:14 is often suggested as
a parallel, nowhere else in the Johannine literature of the New Testament is there a reference to the believer
being the source of the Spirit poured out for others. John did, however, portray Jesus in this role (John 6:35;
Revelation 22:1 7). Thus it is better to understand Jesus Himself as the source of the living water (the Holy
Spirit), as suggested by the NIv marginal reading for John 7:37 38: “If anyone is thirsty, Iet_ him come to me.
:‘\.nd let him drink, who believes in me. As the Scripture has said, streams of living water will flow from within
im.”
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There is also a link to John 15:1-17. One of the threads woven into this passage is that apart from
Jesus there is no fruit. But if people remain in him they will bear much fruit. Jesus also reminded
them that they were called to bear fruit. Seen in the light of proclamations like John 1:50, 5:20 and

14:12, those linked to Jesus through his pfipaTta and who peivaTe év époi through the mvedpa, will

see peilw TovTwY 8Yn, experience peilova ToiTwv Seifer and do peilova TolTwY TotfioEL.

In this section we focus specifically on John 7:39. The NA? it reads as follows: “roito 8¢ eimev mepl
Tob TvevpaTos O EpeXlov hapBdvely ol moTeloAVTES ElS aUTOV-0 UTw yap Ny Tvedpa.bTi Incods
ovdéTw €80Edabn”. M. Tenney (1960:350) refers to John 7:39 as a retrospective narrator's

perspective. '®

After Jesus’ statement about streams of living water in verse 38, the Evangelist added an
interpretive comment, “By this he meant the mvedjid, whom those who believed in him were later to
receive” The question is: When is this going to happen? To this, some scholars’ first impulse answer
is to quote 7:39¢ “otimw yap v mredpa” — the mredpd was not yet [been given] and to state that

therefore we have to interpret this as if it was a reference to Pentecost. '™ |If this is the case how

should we interpret this sentence?

In the transmission of the text, these remarkable words have been supplemented in all kinds of
ways. But even without the supplements the intent is clear enough. According to R. Brown
(1982:324) this sentence does not state that the mvedjLd as the Third Person of the Trinity did not

exist yet. In the nature of the case the mvedpd was already in existence. It means that the mvedpd is

not yet fully present in the way Jesus had promised — permanently indwelling in them, as he
indwells Jesus permanently. This interpretation implies that although they have experienced the

'S The implication is that although the author is writing the text long after Pentecost, he employs the
technique where the narrator reflects back from the time of the actual occurrence at the feast of the
tabernacles where Jesus proclaimed statement as given in John 7:37-38.

™™ See C. Barrett (1982:329), R. Brown (1982:324) and R. Schnackenburg (1984:478, note 81). See also S.
Hooke (1 962-3:372-380).
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presence of the mvedpd in and through the presence of Jesus, his words and works, they do not yet
have the mvedpd the same way Jesus has. But this does not mean that they do not have the TVeEDpLa
at all. What they experience now is a trickle but it is there. What they are going to experience after
his glorification is the abundance that John 1:50, 5:20 and 14:12 alludes to. However, the

abundance does not mean that when the mvedja indwells them permanently, believers’ faith will be

transferred from a struggling to a triumphant one, but that they will become participants in a faith

that will never be exhausted. '®®

Maybe we should again mention that verse 39 reveals the narrator's perspective. And as stated
earlier this perspective is given from the viewpoint of those who heard Jesus speak at the Feast.
And at that specific point in time the reception of the Holy Spirit was still in the future. However, the
narrator shares this explanation because the implied readers knew about the reception of the Holy
Spirit since they live in a post-Pentecost situation. '*®

In order to evaluate Jesus’ proclamation and the Evangelist's explanation we need to have some

clarity about the interpretation of e ov AapBavew in 7:39b."7 It has often been said pévew is an

1% . Calvin (1959:199) states: “The Spirit is eternal, as we know. But the Evangelist is saying that, so long as
Christ dwelt in the world in the lowly form of a Servant, that grace of the Spirit, which was poured out on men
after the resurrection of Christ, had not come forth openly. And indeed he is speaking comparatively, as when
the New Testament is compared to the Old. God promises His Spirit to believers as if He had never given Him
to the Fathers. At that time the disciples had undoubtedly already received the first fruits of the Spirit. For
where does faith come from if not from the Spirit? The Evangelist then does not simply deny that the grace of
the Spirit was revealed to believers before the death of Christ, but that it was not yet so bright and clear, as it
would be afterwards. For the chief glory of Christ's Kingdom is that He governs the Church by His Spirit. But
He entered into the lawful and, as it were, ceremonial possession of His Kingdom when He was exalted to the
right hand of the Father. So there is nothing surprising in His delaying the full manifestation of the Spirit until
then. But one question still remains. Does He mean here the visible graces of the Spirit, or regeneration,
which is the fruit of adoption? | answer: the Spirit, who had been promised at the coming of Christ, appeared
in those visible gifts as in mirrors. But here He is referring strictly to the power of the Spirit, by which we are
born again in Christ and become new creatures. That we lie on earth poor and famished and almost destitute
of spiritual blessings, while Christ sits in glory at the right hand of the Father, clothed with the highest majesty
of empire, must be imputed to our slothfulness and the narrowness of our faith.”

il 5} Carson (1991:328) indicates that the author makes clear that what Jesus was talking abput by this
metaphor, and concomitantly what the Old Testament texts were really anticipating, was the gift of the Holy
Spirit.

7 As stated earlier, in our discussion of John 1:32-33, the Baptist testified twice that mvedpa kataBaivov ...
€uewev ém’ adrédv. It seems to a significant inference for the Baptist. The permanence of Jesus’ anointing is
stressed.
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important theological term for John.'®® That this is the case is clearly seen if you look at the
occurrence of the word in the entire New Testament. Although the Johannine literature, Revelation

excluded, make up only 12% of the New Testament 58% of the occurrences of pévew appear

here. '®°

How should we interpret the indicative imperfect active verb éueX\ov?'’® Given that in Greek an

indicative usually states an action as a given fact, and imperfect focuses on a past continuous
action that is not completed, this indicative imperfect active verb might be interpreted as expressing
an action that has taken place (when people have started to believed) but that is prolonged and is
not yet completed. Interpreted this way it means that those who believe in Jesus have started to
receive the Spirit but that this process of the receiving of the Spirit will continue or be drawn-out until
it is given to the full after he is glorified.

Seen in the light of the significance of pévew in the Johannine literature, we should not interpret

John 7:39 as an affirmation that the Spirit would not be given to believers at all until Jesus was
glorified, which would force us to read this as a reflective comment that illustrates the post-
resurrection point of view of the Evangelist, but interpret this verse as affirmation that believers
would not receive the full measurement of the Spirit until Jesus had been glorified. Complete
endowment with the mvedjra has not yet taken place. They did, however, receive the first fruits of the

medpa. !

"** R. Brown (1982:510-512 discusses and analyses in use of pévew theologically. See also footnote 18 in G.
Burge (1987:54) for other references to scholars who have stressed the importance of pévew in Johannine
theology.

'®® See R. Brown (1982:510-11) and G. Burge (1987:54) for a diagram of the distribution in the New
Testament.

" 1n the context of John 1:32-33 C. Barrett (1982:178) suggested that we do not build too much on pévewv.
However, Barrett did not discuss his view in detail.

""" See also L. Morris (1995:378-379).
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4.3.6.4. Conclusion

As discussed it this section, Jesus made a solemn revelatory proclamation on the last day of the
Feast of the Tabernacles regarding the real gift of living water. It seems clear that the reference to
mvedpa in John 7:39 is a reference to the Holy Spirit. It seems clear that John 7:39 specifically ties
the gift of the mvetpa with Jesus' glorification. The reader of the Fourth Gospel has the advantage of

having the narrator as hermeneutical guide. It seems clear the Johannine narrative perspective that
John 7:39 shares a post-Pentecost account of a pre-Easter occurrence with us. Before Easter the
availability of the Spirit was limited and tied to the historical Jesus, but after his glorification, in other

words post-Pentecost, the life of the Father and the Son would become fully available through the
172

Holy Spirit.

4.3.7. Ilvevpa in the account of the death of Lazarus and the washing of the

feet

In the first context, mvedpa is mentioned in reference to Jesus’ emotion when he saw the sorrow of

Mary, the sister of Lazarus, and the Jews who accompanied her. The Evangelist describes Jesus’

emotional response in John 11:33. '

All the scholars | have considered agree that this reference to mvetpa is not a reference to the Holy

Spirit but to Jesus’ innermost being. '™

The second context where mvedpa is mentioned is the washing of the disciple’s feet (John 13:21).

Once again mvedpa is used in reference to Jesus' innermost emotion. ’® As is the case with the

"2 See here C. Bennema (2002:145).

173 b e 5 \ 3 =l
The NA # account is: “Incobs otv s €ldev adThv khalovoav kal Tods ouveNdbvTas aiTi Tovdaiovs
khalovTas € veBpipficaTo T® TredpaTt kal étdpaev éavTov”.

'™ See the bibliography for an extensive list of the commentaries used.

178 : - S et ey, . = ; v ; N
John 13:21 is the relevant verse here: “Taita eimwv [6] Incols éTapaxdn TG TVEDPATL KAl EPLAPTUPTTEY Kal

H ALY \ ’ e - o -~ ’
ELTEV, Al v auny Aéyw Upiv 6Tt els €€ Uudv Tapaddoel pe.”
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previous occurrence of mvedpa, all scholars are in agreement that mvedpa here, is not a reference to

the Holy Spirit, but to Jesus’ innermost being.

4.3.8. Ilvevpa in the account of the death of Jesus

The second last reference to mvedpa in the Fourth Gospel is to be found in John 19:30, where the

we

Evangelist informs us about the death of Jesus: “6Te olv éXaBev T 6os [0] Incois elmev,

TetéheoTalka L kAlvas Ty kebakny Tapédwkev 76 Tredpa”. How do we interpret this verse?

Many of the themes of the Fourth Gospel are summed up here. According to the Johannine
narrative Jesus signified that the work the Father had given him to do has been accomplished (John
17:4). He has obediently fulfilled his Father’s will (John 18:11). He was in complete control of events
up to the very end. With this cry he indicates that all is completed and does his death come, and it is
spoken of as “handing over his spirit,” indicating him voluntarily giving up his life (John 10:18). Now
that Jesus has finished his work and been lifted up from the earth, he will begin to draw all men to
himself (John 12:32).

4.3.8.1. Possible interpretations of mvetpa

We have an interesting phenomenon here. We find at least four possible interpretations of mvedja

in this text:

1) You find those scholars who interpret mveipa in an anthropomorphic sense.

The proponents of this view interpret mapédwkev 76 Tretpa to mean: “He gave up his life (or life

force)”.17®

Scholars like C. Barrett (1982:554), G. Beasley-Murray (1995:353), J. Bernard (2, 1928:641), G.
Borchert (2002:272-273), R. Brown (1984:373-374), R. Bultmann (1 972:675), G. Burge (1987:133),

'"® This interpretation would be in accordance with Matthew 27:50 and Luke 23:46.
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D. Carson (1991:621), |. De la Potterie (1989:163), C. Keener (2003:1148-1149), L. Morris
(1995:721), F. Porch (1974:327-330), H. Ridderbos (1998:617-618), D. Senior (1984:119-120), R.
Schnackenburg (1982:283-284), E. Schweizer (1976:714), R. Tasker (1960:217), and M. Wiles
(1960:62-67) are all interpreting mvedpa in this anthropomorphic sense. For the Johannine
evangelist this picture of the dying Jesus is extremely powerful. Jesus, the obedient agent of God,
died in a spirit of reverence with his head bowed (Borchert, 2002:272-273)."”7 Bowing his head in a
graceful and composed manner, Jesus the Word made Flesh, hands over his life spirit to God.
There is a magnificent sense of serenity and strength as the Johannine Jesus meets death. His
death is no play-acting but the terror of death has been defused by love.

2) You also find those scholars who interpret mveipa here as a reference to the Holy Spirit
given to the followers around the cross

Scholars that promote this view are F. Braun (1966:168), E. Hoskyns (1947:532), and R. Lightfoot
(1960:319). Their basic argument is that Jesus symbolically gave the mvetpa to the Beloved

Disciple, who functions as the symbol of the model Christian, and to Mary, who symbolises the
church.

R. Brown (1984:931) also considers this idea. He is thinking that the Evangelist had in mind that
Jesus handed the (Holy) Spirit in a proleptic sense over to those around the cross and especially to
his mother. '®

F. Moloney (1998:508-509) suggests that the Greek must be taken seriously. When this is done,
according to Moloney, mapédwkev should be rendered as “handed over” and not “gave up”, and
Tvedpa must be interpreted as “the Spirit” and not “his spirit”. Moloney is not clear about to whom

the Spirit is handed over. From the context it seems that he meant that it has been handed over to
the Father. However, when you compare Moloney (1998:508-509) with his explanation of John
20:19-23 it becomes clear that he actually means the believers. There he states: “At the hour of the

7 See here also B. Malina & R. Rohrbaugh (1998:271) who ponders whether this infers Jesus’ kingly status.

"® Napésuwrev 1o mvedLa suggests also the giving of the Holy Spirit as fulfilment of John 7:39, although it still
does not take place at this very moment. The reference is proleptic, looking ahead to John 20:22, which in
turn looks ahead to Pentecost.
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cross and resurrection Jesus pours down the Spirit upon the community of believers” (F. Moloney,
1998:532).

3) You have those who feel that Jesus handed the life-giving Spirit back to the Father.
T. Brodie (1993:551) suggests that Jesus, here, is handing over the life-giving Spirit. C. Barrett
(1982:554) also discusses the possibility that in the Evangelist's mind mvedpa was not an

anthropomorphic reference, but a reference to the Holy Spirit who was handed over (back) to
God."™®

G. Burge (1987:134 and 2000:529-530) interprets the verb mapédwkev as to hand something on to a

successor and therefore sees this as an expression of the handing over of the Spirit. Although he
does not state to whom the Spirit is given, it is clear from the discussion that Burge is at least certain
about the fact that it is not those around the cross.

F. Buchsel (1976:169-172) indicates that in the expressions mapadotvat 16 mvedpa (John 19:30);
Tas Yuyas (Acts 25:26); 76 odpa (1 Corinthians 13:3); éavtév (Galatians 2:20; Ephesians 5:25);
also mapédwkev avTév (Romans 8:32: opp. otk édelcaTo) and mapedsdn (Romans 4:25), the main
point is willingness to die, or self-sacrificial love. This is no euphemism; it is more likely an
abbreviation explained by the common use of the phrase. ITapadidwut épavTtév in the sense of self-

sacrifice (mapéxw épavtér) is also found in Plato (428/7-348/7 BCE).

C. Dodd (1970:428) argues that Jesus in dying either bequeathed the Holy Spirit to the world he
was leaving or that he was surrendering the vital life-principle to God who gave it. In footnote 3 he
discusses amoSodvar and rapadotvarand indicates that although the latter is usually used for
handing something on to a successor, it can also be used in the context of surrendering to a

superior. This is the option that he chooses. '*

® See especially Barrett's arguments here against the mveija to be handed over to the disciples around the
cross.

' See also D. Carson (1991:621) for a similar view.
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4) And you find those who refer to mvebpa as “immortal soul”.

An exponent of this view would be J. Calvin (1961:184) who interprets mvedpa in this text to mean

“immortal soul”. He states that all the Evangelists take great care to mention the death of Christ.
Calvin continues to say that we must attend to the phraseology, which John employs, and which
teaches us, that, all believers, who die with Christ, peacefully commit their souls to the guardianship
of God, who is faithful, and will not suffer to perish what he has undertaken to preserve. The
children of God, as well as the reprobate, die; but there is this difference between them, that the
reprobate give up the soul, without knowing where it goes, or what becomes of it; while the children
of God commit it, as a precious trust, to the protection of God, who will faithfully guard it till the day

of the resurrection. The word breath (mvetpa) is manifestly used here to denote the immortal

soul. '8!

'8! Calvin's view on the immortality of the soul can be seen in the following three quotes: In his commentary
on 1 Corinthians 15:47 J. Calvin (1955:433) states: The animal life comes first, because the earthy man is
first. The spiritual life will come afterwards, as Christ, the heavenly man, came after Adam. Now the
Manicheans perverted this passage, with the view of proving that Christ brought a body from heaven into the
womb of the Virgin. They mistakenly imagined, however, that Paul speaks here of the substance of the body,
while he is discoursing rather as to its condition, or quality. Hence, although the first man had an immortal
soul, and that too, not taken from the earth, yet he, nevertheless, savoured of the earth, from which his body
had sprung, and on which he had been appointed to live. Christ, on the other hand, brought us from heaven a
life-giving Spirit, that he might regenerate us into a better life, and elevated above the earth. In fine, we have it
from Adam — which we live in this world, as branches from the root: Christ, on the other hand, is the
beginning and author of the heavenly life.

Calvin (374) comments on Matthew 10:28. These words of Christ ought therefore to be explained in this
manner: “Acknowledge that you have received immortal souls, which are subject to the disposal of God alone,
and do not come into the power of men. The consequence will be, that no terrors or alarms that men may
employ will shake your faith. “For how comes it that the dread of men prevails in the struggle, but because the
body is preferred to the soul, and immortality is less valued than a perishing life?” In his comments on
Matthew 16:26 Calvin (1957:227-228) states: The word soul is here used in the strictest sense. Christ reminds
them that the sou/ of man was not created merely to enjoy the world for a few days, but to obtain at length its
immortality in heaven. What carelessness and what brutal stupidity is this, that men are so strongly attached
to the world, and so much occupied with its affairs, as not to consider why they were born, and that God gave
them an immortal soul, in order that, when the course of the earthly life was finished, they might live eternally
in heaven! And, indeed, it is universally acknowledged, that the soul is of higher value than all the riches and
enjoyments of the world; but yet men are so blinded by carnal views, that they knowingly and wilfully abandon
their souls to destruction. That the world may not fascinate us by its allurements, let us remember the
surpassing worth of our soul; for if this be seriously considered, it will easily dispel the vain imaginations of
earthly happiness.
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4.3.8.2. Which of the four views are appropriate?

Given the reference to mvedpa in John 20:22, it seems unlikely that Jesus handed the Holy Spirit

here to those around the cross.

In might be possible that he gave the Holy Spirit back to the Father as some scholars have
suggested. But what would motivate such an interpretation? Could it be that we allow our
theological biases to colour our interpretation? We know that the Holy Spirit is eternal and cannot
die, therefore we want the Spirit that indwelled Jesus, as the Baptist's testimony in John 1:32-33
revealed, to be handed back to the Father.

What should we make of Calvin's interpretation that mvetjLa here refers to his “immortal soul"? It is

clearly a dogmatic theological interpretation coloured by either his understanding of the immortality
of the soul or our interpretation of what we believe he was saying about the immortality of the soul
and should be interpreted in that context.'®? However, if we interpret Calvin’s view, could we find a

'82 The idea of the immortality of the soul is found in Jewish and Greek thought. However, the idea of the
immortality of the soul doctrine does not enter Judaism through the Bible itself but through the writings of the
inter-testamental period (the first century BCE - first century CE). This doctrine teaches that every human
being is a composite of two entities, a material body and a non-material soul; that the soul pre-exists the body
and departs from the body at death; that, though the body disintegrates in the grave, the soul, by its very
nature, is indestructible; and that it continues to exist for eternity. You do not find this dualistic view of man in
the Bible. (See, Exodus 1:5, Psalm 150:6, and Job 34:14 15). A human being is a single entity according to
Genesis 2:7. It is worth noting that in the BHS reading of Genesis 2:7 refers to man as being brought to life
through QYT NAW1 the breath of life that mad man a A7 2'753'_7. What brought life to man is not a spiritual
entity but a spark or breath. It is interesting that the LXX of Genesis 2:7 translates %77 NRWI with mvony

{wiis and 71977 E?Q;‘? with uxiiv (@oav. The only possible biblical anticipation of the later doctrine that the
human person is a composite of body and spirit is Ecclesiastes 12:7 where we read that, “  the dust retums

to the ground as it was, and {73013 R 277 2RTON 2N MINT". The LXX translates this with kal o

Tvedpa émoTpédn mpds TOV Bebv.ds Edwkev avTd,c learly a reference to the creation of the human person as
described in Genesis 2:7. This passage may be a prelude to the eventual development of a full-fledged
doctrine of spiritual immortality in the Talmudic tradition.

According to J. Lightfoot (1957:89) the early Church Fathers commonly shared this view that man is
composed of spirit, soul, and body, and that implies that the spirit is distinct from the soul. According to J.
Heard (1866:59-60) the Greek philosophers saw man as a dichotomy: body and soul. The spirit is understood
only by divine revelation. Plato taught that every man consisted of two parts, a mortal body and an immortal
soul. To harmonize Plato and Paul together is impossible. The mvedpa of Paul is unknown to Plato. J. Heard
(1866:5) states that the Greek Church Fathers of the second, third, and fourth centuries understood the true
meaning of mvedpa. Irenaeus, Justin Martyr, Clement of Alexandria, Gregory of Nyssa, and Basil of Caesarea,
all note the distinction of soul and spirit, and designate the spirit as that which bears the truest image of Go:;i.i A
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Johannine reference to such a thought? The closest possible link might be John 11:25-26. Here
Jesus said to her [Martha], "I am the resurrection and the life (avdoTaois kal 1 Cw1}). He who
believes in me, though he may die (amo8dvn), he shall live ((fioeTat). And whoever lives and
believes in me, ov p1) amobdavn (shall never die). These verses function in the broader context of the
passage about the death and resurrection of Lazarus (John 11:1-44). Here Jesus speaks of mioTis,
avdoTaots, arofrijokw and {wn. The fundamental thesis that functions as premise of this section is
the lordship of Jesus over death. The central thought here is Jesus’ words: Eyd eipt 1) dvdotacts

kal 1 Cwn. In other words, He is the promise and mediator of both avdoTaois and eternal (w7 (25a).

Believers are not automatically assured of exemption from corporeal death, but they are assured

both of the victory over death through avdoTacis (25b) and an eternal supply of resurrection life

(25a). Interpreted this way, resurrection is the introduction to immortality and immortality as the
“death of death” is the consequence of the resurrection. This is Reformational thought. But it does
not really say that man was born with an immortal soul. The biblical, and for the most part New
Testament definition of immortality, is exemption from decay and death that proceeds from sharing
the eternal life of God. In opposition to the philosophical Greek and rabbinical Judaist "immortality of
the soul" proponents, the New Testament does not promote that immortality is intrinsic to all

humans by nature. Only God possesses absolute immortality. Immortality is a term that expresses

Apollinarius taught the deity of Christ but denied the complete humanity of Christ. Christ had a human body
and soul, but the Holy Spirit substituted for the human spirit (Heard, 1866:152). The dichotomy of man into
body and soul became the prevailing view throughout the West. The dominant place occupied by Augustine
helped to perpetuate the dichotomous view. Calvin continues the view of man as a dichotomy. He says,
“When Tvedpa is used by itself, it is equivalent to soul. Christ in commending His mvedja to the Father, and
Stephen his to Christ, simply mean that when the soul is freed from the prison-house of the body, God
becomes its perpetual keeper” (Calvin, Institutes, 1:15:2). Of the Biblical expression mveipa, Calvin says it
refers to that part of the soul that has been renewed or regenerated so as to bear the image of God. The
majority of Reformed systematic theologians also take this line of thought. They generally agree about the
necessary nature of God's immortality compared to the contingent nature of man's immortality. According to
M. Harris (1983:190-191) God is inherently immortal. Man’s immortality is gained, as a gracious gift of the
divine will. L. Berkhof (1988:672-673) writes, "Whatever immortality may be ascribed to some of His creatures,
is contingent on the divine will, is conferred upon them, and therefore had a beginning." Only God's
immortality is absolute and man's immortality is derived from God. Berkhof posits that man was created
immortal in body and soul. He asserts that the body "is not subject to death, but liable to it" and he posits that
the soul "does not share in its [the body's] dissolution." Harris (1983:193-194) has a different view. He argues
that man was created [in the totality of his being: body and soul] neither immortal nor mortal but with the
potentiality to become either, depending on his obedience or disobedience to God. While he was not created
with immortality, as far as the divine purpose was concerned he was created for immortality... Man was not
created unable to die (non posse mon) but able not to die (posse non mori), although after the Fall he was
unable not to die (non posse non more).
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God's unique eternal livingness and holiness. Man's immortality is derived from God and is a
participation in God's livingness and holiness. Human immortality is a biblical concept that is
inseparably related to resurrection and eternal life and does not focus on a piece of man that stays
uncorrupted and therefore also indestructible.

4.3.8.3. Conclusion

It seems therefore, that the most plausible interpretation that would do justice to the text, would be
to interpret mvetpa in John 19:30 both as an anthropomorphic metaphor — where he handed his
mvedpa (life or his whole being) over into the hands of God. This seems consistent with the

Johannine thought that Jesus’ life was not taken from him, but that he gave it up/handed it over.

Interpreted this way, Jesus’ acclamation: “Teté eoTar!” marks the climactic completion of his

soteriological work.

And it might also be plausible to consider a link with the Holy Spirit as well. Maybe C. Bennema
(2002:253) summarises an anthropomorphic metaphorical interpretation linked to the Holy Spirit as

well, best: “If then Jesus' handing over the Spirit (Trapédwkev 76 mvedpa) in John 19:30 refers to or is
an interpretation of 1 John 3:16 (7 ékelvos Umép Npudv THy Yuxfy avTod €dnkev)  a link between
mredpa and Juyi) is strongly suggested. Jesus lays down his life (ux1) by handing over his life
force (mvedpa). Thus after having finished (tetéleoTat) his mission, Jesus possible handed over the

divine Spirit that had sustained his physical life as well as empowered his mission.”

Bennema (2002a:200-201) also deserves to be mentioned. Here Bennema argues that in John
19:30 there is more likelihood of a reference to the Spirit, in the statement that Jesus handed over

the mvetpa. He raises the question whether it could be possible that John wants to express more

than “to breathe one’s last in the moment of death.” He admits that it is unlikely that John 19:30
denotes “an actual giving of the Spirit because then, with the gift of the Spirit specifically mentioned
in John20: 22, John would record two “givings” of the Spirit.” Nevertheless, in line with R. Brown, he
suggest that it is possible that John “chose to refer to Jesus’ death in this unusual way, in order to
invoke a proleptic symbolic reference to the giving or release of the Spirit.” It would mean that “in

the moment of the completion of his work, Jesus gives up/hands over the Spirit, as it were, as the
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fruit of the cross.” The primary reference of ‘to hand over the mvetpa’ in John 19:30 is then seen as

a description of Jesus’ death, but, at a secondary level, it possibly also alludes to the giving/release
of the Spirit. Interpreted this way the Johannine perspective portrays the (theological) connection
between the giving of the Spirit and the salvific death of Jesus. While it is true that only the risen
Jesus gives the Spirit, that gift flows from the whole process of glorification in the ‘hour’ of the
passion, death, resurrection and ascension-exaltation. Because Jesus' death is already part of his
glorification, Bennema can therefore, interpret John 19:30 as describing “the beginning of the ‘age
of the Spirit'. Together with the not-yet of the hour and the not-yet of the glorification (John 7:39)
also the not-yet of the Spirit (John 7:39) has passed away.” If this is the case, the giving of the Holy
Spirit starts (symbolically) at the cross (John 19:30), for the start of the giving of the Spirit coincides
with the start of the process of Jesus’ glorification. However, it needs to be made clear that
Bennema feels strong about the fact that John 19:30 still does not depict an actual giving or the
actual giving of the Spirit. That is specifically described in John 20:22. It is also not a fulfilment of
John 7:39 and/or John 16:7.

4.3.9. Ilvevpa in Jesus’ appearance to his disciples after his resurrection

The last reference to mvedpa in the Gospel according to John is to found in John 20:22. The NAZ
version reads: “kal To0To elThv évedionoer kal Aéyel avTols,Ad BeTe Tvedpa dayov”. The context of

this occurrence is Jesus’ appearance to his disciples after his resurrection John 20:19-23. F.
Moloney (1998:530-531) interprets this section as a bridge between the scenes at the tomb and the
final scene in the house. He also notes that much of the earlier narrative back as inter-text to this
passage. He refers to the bulk of the Paraclete sayings'®, Jesus prayer for the disciples and the

words of the narrator in John 7:39.

' See especially John 14:16-17 and 15:26-27.
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4.3.9.1. Syntactic microstructure of John 20:19-23
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4.3.9.2. Exposition of John 20:19-23

According to G. Burge (2000:559) this passage is one of the most controversial passages in the
Fourth Gospel. He states that some scholars turn to this passage in commentaries first, in order to
see how this was dealt with.

On the evening of the first day of the week the disciples were together behind locked doors because

they were afraid of the Jews. Jesus came and stood among them and said, “Eipfivn be with you!”

After he said this, he showed them his hands and side. The disciples were overjoyed when they

saw the Lord. Jesus spoke to them again saying, “Eipfivn be with you! As the Father améotaikév
me, | am mépmw you.” With that he also évediionoer'™ [on them] and said, “AdBeTe mvedpa dyrov.”

What are we to make of Jesus’ action here?

It is important to note, however, that scholars are united regarding the interpretation of mvetpa in

this context. Virtually all'®® agree that mvedpa functions as a reference to the Holy Spirit."*® What is

i Friberg (2000:147) interprets évedbvonoa from épdvodw as breathe into or on someone, as a symbolic
and spiritually creative act conveying God’s power or blessing.

" G. Johnston (1970:11) is of a different opinion.
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not so unanimous, however, is how we should interpret the reference to évedioncev as a giving of

the Holy Spirit. In other words: Is this a Johannine version of Pentecost? Is it something other than
Pentecost? In other words, the theological interpretations and the implications of these
interpretations cause this passage to be controversial. ®” The purpose of the discussion here is not
to focus on whether or not we should interpret this as a symbolic reference to Pentecost, a partial

anointing with the mvedpa or a genuine anointing with the vedpa. The focus here is only whether

the giving of mvedpa in this passage is the giving of the Holy Spirit.

The verb évedionoev is only used here in the New Testament. However, this verb is used in the
LXX of Genesis 2:7 where God: “kal évepionoev els 10 mpdbowmov adTol mvonw Lwhs” and man

became a living “soul”. It seems that in terms of the metaphor involved as if the Johannine narrative
wanted to emphasise through this act of Jesus the link with the creation account. If that is the case it
signifies the new creation that Jesus promised to establish. If that is the case we also have to

consider the usage of in the LXX of Ezekiel 37:9 — Then he said to me, “IlpodfjTevoov vié
avBpémov, Prophesy to the mvedpa, and say to the mvedpari: ‘This is what the kipios says: Come
from the four mvevpdTov and épdionoov into these vekpovs, that they may live ((nocdtwcav).” Itis

not unlikely that both these passages were in mind when the author penned his account. L. Morris
(1995:747) opts for such an interpretation and states that the coming of the Spirit brings both new
creation and life from the dead.

J. Calvin (1962:204-206). Calvin relates the receiving of the Spirit to the command given in John
20:21 “kabs dméoTalkéy e 6 TaThp, kdyd TépmTe Vpas.”
“Because no mortal man is fit for such a difficult office, Christ institutes the apostles by the grace of

His Spirit. And indeed, to govern the Church of God, to bear the embassy of eternal salvation, to set
up God's kingdom on earth and to lift men up to heaven is something far above human capacity. It is

% See e.g., W. Barclay (2, 2001:319), C. Barrett (1982:570), G. Beasley-Murray (1999:380-382), G. Borchert
(2002:307-308), R. Brown (1984:1022-1023, and 1029-1030), R, Bultmann (1971:692-693), D. Carson
(1991:649-655), C. Dodd (1970:442-443), E. Haenchen (1984:211), C. Keener (2003:1196-1206), A.
Kdstenberger (2004:574-576), F. Moloney (1998:530-535), H. Ridderbos (1997:643), R. Schnackenburg
(1982:325-326), B. Westcott (1975:294), etc.

""" See G. Burge (1987:114-149, and 2000:559-561) for a thorough discussion of this topic. | will come back to
this topic again when | discuss the theological significance of the Spirit/Paraclete in the Johannine literature.
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not surprising therefore that no man is found fit unless he be inspired by the Holy Spirit. For nobody
can speak one word about Christ unless the Spirit governs His tongue (I Cor. 12.3), so far is it from
being true that any man is sufficient to discharge faithfully and sincerely all the duties of such an
excellent office. Again, it is the glory of Christ alone to form those whom He appoints to be teachers of
His Church. For the fullness of the Spirit was poured out upon Him so that He might bestow it upon
each one in a definite measure.

Although He remains the only Shepherd of His Church, He must put forth the power of His Spirit in the
ministers whose work He uses. And this also He testified by an outward symbol when He breathed on
the apostles; for it would be meaningless if the Spirit did not proceed from Him. Moreover, Christ
not only communicates to His disciples the Spirit whom He has received, but bestows Him as His
own, as the one whom He has in common with the Father. Wherefore, all who profess to give the
Spirit by breathing usurp to themselves the glory of divinity.

Now we must note that those whom Christ calls to the pastoral office He also adorns with the
necessary gifts that they may be equal to discharging their duty, or at least may not come to it empty
and naked.  But a sure rule is here laid down for judging the calling of those who preside over God's
Church - if we see the gifts of the Holy Spirit.

But Christ especially wanted to assert the dignity of the apostolic order. It was reasonable that they
who were chosen to be the earliest and chief preachers of the Gospel should possess unique
authority. But if Christ then bestowed His Spirit on the apostles by breathing, it could seem
superfluous to send the Spirit afterwards. | reply: The Spirit was given to the aposties now in such a
way that they were only sprinkled with His grace and not saturated with full power. For when the Spirit
appeared on them in tongues of fire, they were entirely renewed. And He did not appoint them to be
heralds of His Gospel so as to send them forth immediately to the work, but ordered them to wait
quietly, as we read elsewhere (Luke 24.49). And if we consider everything properly we shall conclude
not that He furnishes them with the necessary gifts for the present, but that He appoints them to be
the instruments of His Spirit in the future. This breathing should therefore be referred and extended
especially to that magnificent sending of the Spirit, which He had so often promised. '*®

Where does such great efficacy come from, but from Christ's promise, who effects and performs by
His Spirit what He testifies by His Word?

Moreover, He never appoints men to an office without at the same time supplying strength to His
ministers and furnishing them with ability. We ought also to believe that Christ alone gives all the

% As stated earlier | will not discuss my view regarding the giving of mvedja here in the context of a
replacement of Pentecost or not. There is an interesting debate, whether we have a Johannine Pentecost or
not. | will come back to this in chapter five.
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blessings, which He represents, and promises in outward signs. For He does not bid the apostles
receive the Spirit from the outward breathing but from Himself.”

We could ask: What did Jesus do for the disciples according to John 20:22? It appears, in light of a
metaphorical interpretation of a new creation in line with Genesis 2:7, as well as the regeneration

metaphor taken from the Ezekiel 37 passage, that Jesus at this point évedionoev into the disciples
mvonw {wfis. This was in the form of the Holy Spirit, who was to indwell them. Maybe we need to

interpret this as linked to John 7:38, where we hear, “the one who believes in me, as the scripture

says, ToTapol ék Tfis kotklas avTod pevoovaw Uatos {GvTos. Now he said this mepl Tob mvebpaTos
5 Epelov happavewr ol moTeboavTes els avTév. And the reason given in verse 39 is: otmw yap Hv

mvedpa. For the Spirit was not yet (operative in the world). How do we know this? The answer given
to this question would be: 611 'Incols ovdémw €8oEdabn (because Jesus was not yet glorified). But in

20:22 Jesus has been glorified, so the mvetpa could be given.

4.3.9.3. The relation between John 20-22 and Acts 2

Is there a relation between the event in John 20:22 to the account of the coming of the Holy Spirit in
Acts 2? In discussion with J. van der Watt the question was raised whether it is appropriate to
compare Johannine material with that of the other Gospels or Acts. The answer seems to be that it
is not. The Johannine perspective differs from that of Luke. It appears, therefore, best not to view
these as two separate events as some scholars do, but to emphasise that we have two different
narratives with somewhat different purposes. The Johannine perspective is to link Jesus as the
giver of live with the life giving Spirit. The Lucan perspective of the giving of Spirit on the Day of
Pentecost focuses on the receiving of the power to witness and the empowerment to carry out the
mission the disciples had been given. We need to keep in mind that Luke discusses this event in the
context of an explanation to why and how the Church of Christ got established. He is busy
explaining the historical unfolding of God’s establishment of the Church. It would therefore be fair to
say that the pneumatic emphasis of the Johannine narrative perspective would be that of the giving
of the Spirit that engenders eternal life, while in Acts 2 what we have as focus the bestowal of the
Spirit that supplies the power and ability to minister and witness. These two views are not
incompatible, but since they focus on different aspects of the Holy Spirit's role in relation to
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pelievers and the Church, they should not be compared with one another. Neither should we be
challenged to make a choice between the two.

4.3.9.4. Conclusion

Finally, it seems as if John 20:21-22 focuses on the act of commissioning. With his early work
drawing to a close, Jesus commissioned his followers as the Father commissioned him. With Jesus’
commissioning he was anointed with the mvetpa. According to John 1:32-33, Jesus is the one in
whom the mvedpa dwells permanently. According to John 3:34, Jesus is the one to whom God gave
the mvedpa without any limit. It seems also that John 6:27 confirms this line of thought. He is the one
on whom God has placed his seal, so that he could distribute the food of eternal life. Jesus is
described as the one that is the source of live-giving water. '®* The mvetpa flows out of him. He is
the one who will quench the thirst of believers by releasing the mvetpa (streams of living water) to

the faithful (John 7:39).

To be commissioned to advance the work of God as God'’s agents, means being empowered as

Jesus was empowered — obtaining the mvedpa, just as Jesus obtained the mvetpa. Interpreted this
way John 20:22 becomes a climactic moment in John’s Gospel. The mvetpa who has been so

prominent in Jesus’ ministry and been promised in the Parting Discourse, is now being given to the
disciples in a provocative and very personal way. Jesus breathes on them and said: “AdBeTe

Tvedpa dylov.” '

189

See John 4:15, 7:37-39 and 19:30 and 34.

' We could discuss in detail the meaning of évedtonaev here, but that does not make any difference in
whether or not this passage is seen as a reference to the Holy Spirit. Just two comments regarding most
translations of this verse, including the NIV: All translations | have consulted, translate mvetja aywov as the
Holy Spirit. This is an exegetical interpretation since the Greek text does not explicitly state this. It only says
mvedpa dylov and not mvedpa TO dyrov. However, the argument that, since the article is absent, it cannot be
the Holy Spirit does not hold. The argument of D. Carson (1991: 650) that it is precarious to distinguish the
power from the person by appealing to the article makes sense.

Secondly, if we should say something about évedionoev and the absence of “on them” the focus should
indeed be, as D. Carson (1991:652) rightly stated, on the fact that the verb évedionoev is an absolute in this

instance, without an auxiliary structure (e.g. no direct object). We do not havg to have th"e “on them” there as
proof that they (the disciples) received the Holy Spirit through his breath “falling on them
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4.3.10. Conclusion regarding the meaning of mvetpa in the Fourth Gospel

We can conclude by stating that mvetpa is predominantly used in the Gospel According to John as
a reference to the Holy Spirit. Only the passages, as indicated earlier (John 11:33, 13:21 and

maybe 19:20) are mvedpa a reference to spirit in an anthropomorphic sense. And in the

conversation with Nicodemus (John 3:8) the first mvetpa in the text is used in a natural sense, as a
reference to wind. We could therefore say that of the 24 occurrences of mvetpa in the Fourth Gospel

20 should be interpreted as references to the Holy Spirit.

It is also worth noting that all the references to mvetpa,as a reference to the Holy Spirit, were given

in the context of dialogue. Of the occurrences interpreted otherwise, only one occurs in a dialogue
(John 3:8)."!

It could be played down as mere coincidence that all the occurrences of mvetja as a reference to

the Holy Spirit were given as part of dialogue (either in the mouth of the Baptist or of Jesus). We
can (and maybe even should) read more into it. In other words, the fact that they were given in the
dialogues infers a teaching or instructing background. The author of John reveals to us that Jesus
was teaching his followers about the Spirit of God.

What John's Gospel shares with us regarding the Holy Spirit is that his coming is God's direct
intervention in followers of Jesus’ lives. The inner dynamism that he releases is God at work. The

marvellous effects that go beyond human power are manifestations of God's interior reality.

Although we don’t have a direct object, it is inferred from the force of the verb AdBeTe (third person plural,
perfect, passive, indicative). It is therefore justified to transiate this section as Jesus breathed and said (to
them): receive (you) the Holy Spirit.

' But there it is used as word play Nicodemus had to understand that the time has arrived when God's
Tvedpa (Spirit) will move among humanity as another mveipa (wind) moves on earth. Its origin and
movements are mysterious and cannot be contained by any religious system.
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4.6. Brief summary of the diverse scholarly interpretation of the Paraclete-
Spirit relation

G. Burge (1987:3-45) gives an excellent summary of the major views of the 20" Century research
regarding Tapak\nTos. Burge's assessment of the constant interest that mrapaxintos arouses,

stems from three sources:
e The passages themselves are limited to three chapters in the Parting Discourses

¢ The foreign nature of those saying in any Jesus tradition, and

e The etymology itself of mapaxAnTos and its Johannine meaning has proved to be a baffling

problem

According to G. Burge (1987:6) these three questions have kept the mapdkinTos sayings in the

spotlight. However, most of the scholarly attention and debate focuses on the background and

origin of mapdkinTos. G. Burge rightly asks the questions: “Do we look to proto-Gnostic sources (W.
Bauer, R. Bultmann) or Jewish antecedents (S. Mowinckel, J. Behm)? Do we follow up the
TapdkAnTos sayings in its association with 6 Tvedpa Tfis dAnbelas and uncover hints of Qumran’s

influence (O. Betz, G. Johnston)? Or can sufficient background be found in Orthodox Judaism (G.
Bornkamm, U. Miiller)?” The profuse diversity of interpretation on these matters is astounding.

The diverse interpretation of biblical information is marvellously exposed in the contrasting thoughts
scholars have concerning the Holy Spirit in John. G. Burge (1987:3) states that New Testament
scholarship has generally affirmed the conclusions of E. Scott (1926), that there is no real place for
Johannine pneumatology in theology as a whole. F. Porch (1974) however concludes just the
opposite as he emphasises the very close relationship between Jesus and the Spirit. This diversity
in interpretation is still with us. The debate however, has shifted from whether Johannine
pneumatology is unimportant or the hermeneutical key for understanding the Fourth Gospel to

whether or not mapakinTos in the Gospel refers to the Holy Spirit and whether the Johannine

Tvelpa is a person or a divine power.
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M. Henry (1993:288) states that the mapakinTos sayings contain the only formal teaching about the

Holy Spirit in the New Testament. D. Guthrie (1996:249-250) states that there is more of Jesus’
teaching about the Spirit in John’s Gospel than in any other. In the Nicodemus discourse, the work
of the Spirit in regeneration is clearly brought out (John 3). A distinction is made between natural
and spiritual birth, which focuses attention on one of the major antitheses of this Gospel. Our Lord’s
teaching is frequently misunderstood because its spiritual character has not been apprehended. It is
as impossible to predict the operation of the Spirit as that of the wind (John 3:8), which leads Jesus
to point out that heavenly things need a different method of apprehension from earthly things. The
mission of Jesus must be spiritually interpreted. In harmony with this is our Lord’s insistence on the
spiritual nature of God (John 4:24), which requires therefore a spiritual method of worship. This was
a definite advance on the limited conception of Judaism which itself had nobler notions than its
pagan contemporaries. The Spirit of God was promised after the glorification of Jesus (John 7:39),
when he would come as streams of refreshing water on those who believe in Christ.

It is in the Parting Discourses (John 14 16) that the fullest exposition of the Spirit's work is found. D.
Guthrie (1996:249) argues that the names, Paraclete and Spirit of Truth, reveal his character, the
former meaning Counsellor or Advocate or Comforter 14:16 17 shows him as representative of
Christ indwelling the believer. In John 14:26, Jesus assures the disciples that the Holy Spirit will
teach all things, recalling to their minds what Jesus had said. He will be a witness to Christ, which is
to be his main function (John 15:26; 16:14). He is the one who will convince the world of sin,
righteousness and judgment (John 16:8 11), and who will guide his own people into all the truth
(John 16:13). It is evident that on the eve of his death Jesus’ thoughts were very much focused on
the Spirit's work, but John’s Gospel alone draws attention to this fact.

In stark contrast H. Windisch (1968:27-34) argues that the Holy Spirit does not function that
prominently in the Fourth Gospel.'#

*2“To be specific, John first of all does not give any account of the begetting of Jesus by the Spirit. (Whether
John 1:13 refers to it is doubtful.) On the other hand, he gives the story of the baptism only in an indirect
version, namely, as a report by the Baptist, whereby, to be sure, a new motif comes to th_e fore: he on whom
the Spirit will descend in order to indwell him permanently is he who will baptise with Spirit (John 1:32-34).

In the second place, the evangelist has worked into the Parting Disoours_es no fewer thgp five rel_ated s_ayings
apout the Paraclete, the Holy Spirit, which present with the greatest clarity the preconditions of his coming and
his functions in the disciples and in the world.
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S. Mowinckel (1933:118) admitted that attempts to trace the origin of TapédkinTos are not easy.'®®

The dilemma of this approach is that Mowinckel, and those who followed his approach, only attempt
to discover the background of the word mapakintos. Rather than asking what the texts reveal, they
were seeking for parallels in contemporary first century religions. This is the case with scholars like

S. Mowinckel (1935), H. Windisch (1968), O. Betz (1963), R. Bultmann (1971 and 1976), W. Bauer
(1933), H. Sasse (1925), N. Johansson (1940) and J. Breck (1991)."%

Because of the cultural and historical gaps between us as modern 21% Century Western people,

and that of the ancient eastern world of the first centuries BCE and CE, combined with the fact that
we will always have a third party perspective, makes a history of religion approach very difficult and
subjective. We will always run the risk of reading in what we want to hear instead of allowing the text
to speak for itself. The reality of this dilemma is clearly visible in the diverse views held by scholars
regarding the origin of mapdkAnTos. This does not mean that we should not ask the questions that
the history of religion approach would pose. It does, however, mean that we should admit that all
these efforts would not bring us closer to pinning down the origin of mapdxiAnTos. As difficult as what

it might be, a comprehensive grammatical exegetical approach still stays the most important tool to
use.

As brilliant as the scholarly detective work might be (and some are really ingenious), none of the
scholars who attempted to provide us with a background for the mapdkinTos and mvedpa in
Johannine sayings were successful. What R. Brown had to say about his theory regarding the
Johannine community, ©  my reconstruction claims at most probability”, is very applicable here. A

study of the origin and background of mapakinTtos and mveipa in John can claim at most probability.

In the third place, however, there are some conversations and sayings in which Jgsus offers something like
the Spirit, e.g., actually performs the function of the one who baptizes with the Spirit.

These propositions, however, must be elucidated in greater detail; moreover, they still do _not exhaust t_he
Johannine tradition about the Spirit in its entirety. One also sees immediately that thg motifs that have just
been pointed out are not altogether in harmony with one another and in fact clash with one another.”

' He said: “Das Problem des Parakleten ist somit kein lexikographisches, auch kein im engeren Sinne
exegetiches, sondern ein religionsgeschichtliches.”

" It is clear, however, that Breck has in mind the Holy Spirit as the Third Person of the Trinity when he refers
to the Spirit who is manifested as Paraclete.
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That being said, such a study is not really helpful if we wish to grasp John's understanding of
rapakAnTos. In chapter two the question was raised: “Is John's usage of mapdkinTos a Johannine

hapax legomenon or can we trace the origins of his thought to other historical settings?” This was

answered in the affirmative. We should treat John's usage of mapdkAnTtos as a Johannine hapax

legomenon and restrain ourselves from trying to trace the origins of his thought to other historical

settings.

It seems that R. Brown (1966/67:126-128) would confirm such an approach. He argues that the
Christian concept goes beyond the sum of all the elements of the Jewish background and no one
translation of the Greek word can capture all its aspects. Therefore, what is unique to this concept

must be found in John’s own description of 6 mapdkiAnTos. In order to achieve this he suggests that
we need to know the Johannine ‘Sitz im Leben’. To Brown the mapdkinTos passages were editorial

additions. '®® Here Brown’s literary model comes to the fore.'®® He also argues that since many

scholars have doubted that 6 TapdkinTos is the Holy Spirit we need to isolate what John says in the

TapdkAnTos passages.

In all that Jesus says of this figure, the intimate relationship of 6 mapdkAnTos to Jesus is what is
important. He interprets 6 mapdkAnTtos as the alter ego of Jesus, who functions as Jesus’ successor.

He is the invisible presence of Jesus in and with the disciples in his post-resurrectional absence.

The very purpose of 6 TapékAnTos is to keep Jesus alive. Earlier in the same article he admitted
that 6 mapdkinTos is like a many splendoured thing — he is witness, spokesman, consoler, teacher

and guide. 6 Tapdk\nTos is the Spirit of Jesus.

'** See here Brown (1966/67:126-132 and 1984:1141-1143). The gist of Brown's argume_nt is th;t the problem
was 1] the confusion caused by the death of the apostolic eyewitnesses who were the living chain between
the Church and Jesus, and 2] the anguish caused by the delay of the second coming.

' See here especially Brown (1979:20-24). He says: “In my AB commentary, |, xxxiv-_>o<xix, | posit at least
two Johannine writers, the Evangelist and the Redactor; and so | accept a ﬁr}al redactlon.that has added
material to what was the Gospel proper. However, | regard this added material (some °.f it ancn.ent) as
complementary to the Gospel, and | regard the Redactor as a member of a Johannine ‘School’ of writers (see
P.102 below). Therefore, in this book | feel justified in discussing the Gospel as it now stands without insisting
on my ability (or anyone else’s) to be certain that should be attributed to the Redaction.” This needs to be
explained further.
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G. Johnston says that Brown only concludes that 6 mapdkinTos can be the Holy Spirit. However, R.
Brown (1979:138-144 and 1984:1135-1144) states repeatedly that 6 rapdxinTos is the Holy Spirit.
There Brown states explicitly: “It is the Paraclete, the Holy Spirit, who teaches the believer
everything.” And “It is our contention that John presents the Paraclete as the Holy Spirit in a very
special role, namely, as the personal presence of Jesus in the Christian while Jesus is with the
Father.” He also stated: “There is nothing said about the coming of the Paraclete or about the
Paraclete’s relation to the Father and the Son that is totally strange to New Testament picture of the
Holy Spirit.” And “  we would stress that the identification of the Paraclete as the Holy Spirit in xiv:
26 is not an editorial mistake, for the similarities between the Paraclete and the Spirit are found in all

the Paraclete passages.”

G. Johnston (1970:119) proposes that the spirit-paraclete is the Spirit of God, which is also the
Spirit of Christ. But he denies that this spirit is the Holy Spirit, also known as the third person of the
Trinity. He interprets 6 mapdkAnTos as an active divine power that becomes embodied in certain
outstanding leaders within the catholic Church: the exegete, the teacher, the evangelist, the
prophet, the consoler out of sorrow and the witness for the defence in times of persecution.

Johnston argues that the basic meaning of mvedpa is that of divine power and mapdxinTos is
therefore best translated with ‘representative’ — 6 mapdkinTos is therefore to be seen as a human

representative, like for instance the author of John's Gospel. He continues to state that John's
theology assigned full deity to the Father, and a unique place to the incarnate Word in Jesus of
Nazareth; but he apparently did not regard the spirit as other than the power and influence that

proceeded from God in creative and redemptive mission.'®’

G. Johnston believes that 6 TapéxinTos is not an angelic being. However, | do not share his view

that it is to be seen as the spirit at work in the apostolic preaching. Exegetically he is not consistent.

"7 G. Johnston (1970:122-126) says: “Certainly, we cannot accept the idea that this spirit should be thought of

as a third hypostasis denominated as ‘the Paraclete’ We welcome therefore the .recognition by C. Barrgtt, R.
Bultmann, Schweizer and Mowinckel that the Johannine spirit-paraclete is the spirit at work‘in the apostolic
preaching John the Evangelist must be regarded as one such agent, and it would not be improper to honour
him with the title of ‘paraclete of the Christians’, one that was in fact bestowegi abOL:t a hundred years later on
young Vettius Epagathus, a martyr witness during the persecution terror at Vienne.
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He rules out, too easily, the information that does not suit his view as is also seen in G. Johnston
(1970:30, 31, 36-37, etc.).

R. Schnackenburg (1982:138-153) assesses the mapdkAnTtos sayings as a whole. His view is that
the evangelist obviously found the name mapdak\ntos already being used for the Holy Spirit. He

feels that the second saying is particularly instructive in this respect, because the evangelist first

speaks of 6 mapakinTos and then clarifies this term by using the general early Christian expression
10 mredpa T dyov. Schnackenburg provides his reason for the announcement of d@\\ov
maparkintov the content of the Parting Discourses. He suggests that the evangelist clearly aims to
introduce d\\ov TapdkinTov, as the disciples’ counsellor after Jesus’ departure. It is not difficult to
understand that Jesus is also presented here as mapdkinTos, since he was the mapdkintos of the

disciples up to the time of his departure. If this is correct, it provides a reason for the evangelist's

clarification of the promised mapdiAnTos by means of the term both 76 mvedpa Tiis aknleias, which

we may assume was the current term for the Holy Spirit in the Johannine community.

R. Schnackenburg (1982:140) concludes that the evangelist — or his circle — received the term that

already existed, mapakinTos, and made theological statements about him that were in accordance

with the Johannine teaching about the Spirit.

G. Smalley (1996:289-300 see especially 291) interprets both 76 mvedpa Tiis a\nBeias and 10
Tvedpa TO &ywov as referring to the Holy Spirit, and therefore, he interprets that 6 TapakinTos also
refers to the Holy Spirit. He does not see mapdxintos however, as just another name for 6 mveipa
0 éylov, but as a specific revelation about a specific activity of the Holy Spirit. He interprets this

function of the Holy Spirit revealed in John as primarily legal, since that is the basic meaning of the

term mapéxinTos. The Spirit-Paraclete according to Smalley has the same nature as God and his

Messiah. It is fair then to say that for Smalley the Johannine Spirit-Paraclete is the third person of
the Trinity.
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J. Du Rand (1990:48-51 and 66-71) interprets T6 mvetpa 76 dyiov as the Holy Spirit, the third

person of the Trinity. He is irrevocably linked to Jesus. Jesus’ life-giving work advances through the
Holy Spirit. Christ is the carrier of the Holy Spirit (John 1:32-34 and 3:34-36). He is the giver of the

Holy Spirit. However, it is in sections 248-260 that Du Rand reveals his conviction that 6 mapaxkAnTos

is none other than the Holy Spirit. He states, for instance, that the Paraclete pronouncements reveal
the most harmonious cooperation between Father, Son and Holy Spirit. For this very reason he

argues that it is God himself that will kal poviy map’ aiT® moinodpeda. Through 6 Tapdkintos as

Holy Spirit, God himself is staying with believers. The messianic age arrived in its fullest glory with

the coming of 6 TapdkinTos.'%®

In agreement with P. Kotzé (1975:208 and 187) Du Rand alludes to the fact that 6 mapaxkinTos as 76
mvedpa Ths dAnbeias should be interpreted in the context of Yahweh'’s covenantal trustworthiness
and troth. God'’s pledge of troth comes to its fullest expression in the abiding presence of 6

TAPAKANTOS .

J. Coetzee (1979:62-63) refers in his article that focuses on the Holy Spirit in John's First
Letter, to the Spirit as a person within the eternal Godhead. He states: “It is our conclusion

that 7o mvedpa is referring not to an impersonal power or substance, but clearly to the divine

Person of the Holy Spirit.” He amplifies this point by stating: “The same view is to be found
right through the Gospel of John, especially in John 14-16."%°

"% ). Du Rand (1990:69) concurs with the following definition of TapérinTos: "A name for the Holy Spirit,
which indicates that he is the intercessor, counsellor, helper, comforter and consoler of believer” (my
translation).

' The Spirit is &\\ov TapaxAnTov next to and just like the living Person of Jesus.

He is coming (John 15:26)
He*  will be with you forever' (John 14:16
He‘ teaches and calls to mind’ (John 14:26)

He‘ confutes the world’ (John 16:7)"
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G. Burge (1987:6) makes the statement that in essence the mapaxkintos problem is the fact that the
title rapakintos and the tasks ascribed to mapdkinTos seem to be out of step. This is the case,

however, only if you accept that mapdaiAnTos is basically a forensic concept. As indicated in chapters

two and three this is not necessarily correct.

G. Burge (1987:8) also says that since the linguistic®® background cannot help us, we are forced to

analyse the Greek term alone.?' As stated repeatedly the essential meaning of mapéxinTos is

vigorously debated.?®® Any stand-alone analysis of mapdakinTos will be severely restricted.*” E.

Franck (1985:26-30) also addresses this matter. Burge has not addressed Franck’s proposal properly.?*

20| assume that G. Burge interprets linguistics as the study of language that seeks to describe and explain
human speech in terms of its internal characteristics, its function and its role in society. In chapter three
showed that the study of the syntactic structure could help us to get a clearer picture of who this enigmatic
figure is.

“' Here it depends which approach you prefer. N. Snaith (1945/46: 47-50) and C. Barrett (1982:461-462)
argue the case in favour of a linguistic approach. In contrast J. Behm (1976:804) argues against it.

22 5ome draw from the Greek world and find it's meaning in the verb mapaxa)éw, while others deny this
possibility. Few contemporary scholars find much of the idea of ‘comfort’ in the mapdikiAnTos sayings.

- According to G. Ladd (1979:293) the Greek word has an unambiguous meaning, "advocate," in the
forensic sense, and it is applied in this sense in 1 John 2:1 to Jesus, who is the advocate before the Father in
heaven for his disciples on earth. These are the only places in the New Testament where the word occurs.
The mapéxinTos in the Gospel does indeed exercise a forensic ministry in convincing the world, but itis the
work of a prosecuting advocate (John 16: 8) rather than a defending advocate. The linguistic problem is found
in the fact that the Johannine mapakinTos is primarily a teacher to instruct and lead the disciples rather than
an advocate to defend them.

The linguistic solution may be found in the Hebrew word ?"'?73 (melits). It is used in Job 33:23 with the
meaning "mediator." The idea of mediator, although not the word ?“?7_:, is found in Job 16:19 and 19:25, with
the meaning of ‘vindicator’. In these two places the Targum of Job uses the loan word bﬁpﬂb. The Hebrew
word ?"??9 appears also in the Qumran writings with the meaning of interpreter of knowledge or teacher, and
in another place as mediator. Clearly ?”??Q combines the idea of mediator and teacher. Since the loan word

“"717'19 appears in the Targum, it is quite possible, if not almost certain, to have had wide currency in Greek
Judaism as well as in Palestinian Judaism during the first century CE and later. Furthermore, the ideas of
advocacy and instruction are combined in mediating angels in inter-testamental literature, and in the
Testament of Judah 20:1 the "spirit of truth" in man "testifies all things and accuses all." There is therefore a
background in Jewish thought for combining the roles of advocacy and instruction that somewhat parallels the

dual usage of rapdrAnTos in John.
**E. Franck's view is important enough and short enough to address in full. What we find in the next few
paragraphs is essentially Franck’s view.
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The question remains whether there are linguistic grounds to associate the concept of the rapdrinTos and

the 'Parting-Discourses' in terms similar to the relationship between the mapdxinTos and the forensic

dimension. We reply to that question in the affirmative, even if such an answer rests less on a watertight
argument and more on a reasonable assumption.

The starting-point is the word mapdaxinTos, which as a verbal adjective used as a noun not only has an active

meaning but is equivalent to the active participle. Taking such a point of departure, the way is open to the

semantic field made up by the verb mapékalewv in its entirety, including its derivate mapéxinois. Such a

linguistic interpretation is certainly not indisputable but nevertheless probable. The arguments against it are
mainly as follows:

a.

In philology it is considered a mistake to derive from the verb the noun, which reflects an
independent meaning, since the verb, and the noun have usually evolved quite separately.
This argument is correct in principle but can be applied too strictly. In the Gospel of John we
are dealing with a use of language, which is so free, associative, and creative, that it is
legitimate to set aside this principle in the light of such conditions.

One starts from the simple fact that neither the verb mapdkalew nor its derivate mapdkinols
exist in the Gospel of John. To appropriate an association common to these words for the
mapékinTtos would, therefore, be either difficult or impossible. This kind of argumentum e
silentio seems too narrow. The frame of reference cannot be limited to just the writing being
investigated. It is in the nature of an association to go beyond the self-evident and
immediately demonstrable. One must also take into account the frame of reference implied by
the milieu of the receivers. It is, parenthetically, this method one adopts when, adducing the

profane Greek usage, and the TapdkinTos is given a clearly forensic meaning. Also in this
case there is a lack of sufficient proof, as the word TapakinTos is not found in the rest of the

New Testament (with the exception of 1 John 2:1) or in the LXX. Again, turning back to the
former case, one cannot say anything certain. If, however, one takes into account the
Christian usage of language in the Early Church as it is found in the NT, one often finds both

Tapbxalew and Tapdkinots used in a sense that is relevant for my study.

The third and weakest argument moves in a circle. The function and meaning of the
mTapdkinTos in the Gospel of John excludes any connection. As the mapdxinTtos obviously
stands for an intercessor in a forensic sense, any affinity to the verb and its derivates is
impossible. The situation becomes closed and one excludes the chance that other
possibilities might shed light upon the problem. The subsequent argumentation will show if
this critique is valid.
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There are no methodological obstacles against letting the verb mapdxalewv and its derivates, especially the

active participle and the noun mapdakinots, shed light upon the function and meaning of the mapaxinTos

MapaxinTos - lapakalely

We now turn to the previously mentioned question regarding the actual relationship between wapdxintos and
mapdxalewv. The semantic field of the verb mapdka)ewv is relatively broad. It embraces "comfort, encourage,

reprove, exhort, teach, and preach”. In general, the comfort-motif is well suited to embrace the entire picture
of the Parting Discourses in the Gospel of John. It is possible to go into more detail and see a closer technical
connection between mapdaxinTtos and mapdkalew in farewell-situations. This is Muller's approach. He does not
succeed in proving his hypothesis either, but it is so probable that it is here accepted. He shows that the tasks
of many of those instruments (persons, books, etc.), which in the farewell situation are thought to guarantee
continuity, are to comfort, exhort, and teach, precisely the contents of mapdkaleiv. Certainly the objection
could be raised that one does not encounter the Greek verb in the Jewish farewell-texts but only in its Latin or
Syriac equivalents, in that the Greek witnesses are no longer existent. It is, however, very probable that

napdkalerv stood behind the way of expressing the function in farewell situations. This assumption is
strengthened by the fact that Tapdrcalewv in the LXX has a similar range of usage. This is not least valid in
eschatological contexts. It is obvious that the translators emphasized the motive of comfort within an
eschatological perspective. mapdralew thereby became the equivalent of @773. It can also be shown that one

aim of Jewish teaching was, to comfort. Such was the case in the sermon of the Jewish synagogue in New
Testament times. A previous style of preaching, primarily instructive, had evolved into a more edifying
discourse. This latter mode of preaching included an eschatological introduction as an important element. The

edifying and instructive discourse ended with a word of comfort, a A\oyos mapdkinoews. Hence the act of

comforting is not an isolated event but finds its practical application in preaching. ax

205According to R. Girdlestone (1998) the word 2773 signifies to be comforted, the LXX rendering is usually a
form of Tapakaléw. But the word comfort in its modern usage hardly conveys the etymological force that it
ought to have. It originally signified support and encouragement, quite as much as consolation. The comforter

or advocate of the New Testament administers help and strength as well as pgace.an'd joy; and th_e being
comforted often involves both a confirmation in the right course, and also a relinquishing of a previous course.
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E. Franck has drawn attention to similarities, which exist between farewell situations in Jewish literature and
the Parting Discourses in the Gospel of John. He has supported the view that a relationship can be
established between them if one accepts that mapaxalewv, not only etymologically but also semantically, can
shed light upon the mapdxAnTtos. The meaning of mapdkaleiv, which has the greatest relevance here, is

'‘comfort’, an interpretation that finds support both in the LXX and the synagogue sermon.

The objection can be raised that the comforting is not explicitly mentioned in the Johannine Parting
Discourses and is, therefore, supplied. Such an addition, however, would be very natural, as indicated in the
discussion concerning the forensic dimension, although it is most obvious in the case of the Parting

Discourses. The author of the Gospel of John wishes to give a further field of association to the mapakinros

than the forensic one, i.e., the farewell situation with its implied themes and terms. This reliance on known and
documented farewell situations would appear to serve primarily as a background for the Johannine exposition:
Jesus is departing just like so many 'fathers’ in the history of the Jews. Those for whom he is responsible, the

disciples, will not, however, be dpdpavois. The reassurance is given that Jesus and his Father have seen to
the preservation of continuity. This comfort will be realized through the mapdkintos who will remain with the

disciples forever. The fact that comforting is not explicitly mentioned should, however, restrict the idea of

comfort from dominating to the point that mapdkinTos is translated by ‘comforter’ in the Gospel of John %%

We can only come to a proper understanding of the mapaxinTos sayings if we study them
exegetically in their context and ask what these verses in their context have to say about who 0
Tapak\nTos is. It is in this sense that a comparative analysis of mapdkinTos and mvedpa in the

Johannine Gospel becomes imperative.

4.7. A Comparative analysis of Tapakintos and mvevpa in John

We need to keep in mind that the main focus of John's Gospel is Christological in nature. In John
20:30-31 we are told: “Jesus did many other miraculous signs in the presence of his disciples, which
are not recorded in this book. But these are written that you may believe that Jesus is the Christ, the
Son of God, and that by believing you may have life in his name.” Jesus is the Messiah and he is

5 This far the view of E. Franck
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the Son of God. This must be believed. Those who believe in Jesus as the Messiah-Son of God
have found eternal life.

In the person and work of Jesus a radical new dispensation has broken through. This new
dispensation is the dispensation of (eternal) life. Participation in this dispensation is received

through faith. To put it differently, John's message is: Jesus, the true Messiah-Son of God is the
foundation of a New Era — the Messianic Age. John tells us that Jesus is this life. In John’s Gospel
the noun and the verb have constantly the same meaning — it is giving us an ontological motivation
for who Jesus really is. He is the one in whom the long-promised radically new eschatological reality
that the Old Testament prophets proclaimed is going to be fulfilled. However, this eschatological
reality is not a futuristic concept, but a present reality.

G. Vanderlip (1975:37) summarises it this way: “The life of the age to come now has moved out of
the future into the present. The future will simply bring to consummation the eternal life, which is
already a present possession. The crisis of existence comes with the decision a person makes
regarding Jesus. To believe in him results in the gift of life. Not to believe brings about the
consequences of remaining in darkness, death and judgement. As a result physical death is of
fading significance for the believer. It is simply the moving from one degree of fellowship with God to

a fuller realisation and enjoyment of it in the age to come.”

Jesus, as the Christ, brings the rebirth to this new life to fruition through the mvedpa. John explicitly

expresses that Jesus, who is life and who gives life, does not dispense this life immediately, but he

does it through the recreating work of the Tvedja 76 dyiov. Through the mvetpa Jesus continues to
be the life of belief and believers. Through the Tvedpa 6 dylov Jesus reaches out to man creating
new life in man by generating faith in man. John 6:63 reminds us that 76 mvetpd €oTV TO

Y iy " < 2 e G
{woTrototv,l) adpE ovk Odelel oUBéV-Td pripaTa @ €y AehdAnka Uiy mvedpd éoTw kal {wn) €oTv.

The witness of John is that this life that was already effectively given through Jesus’ ministerial
proclamation, still had to come to in its full richness. This could not happen before the cross and

resurrection. Only when this has happened would the life-giving Tvedpa come in his completeness.

This is creatively expressed in John 7:37-39 “'Ev 8¢ T éoxdTn Npépa TH neydhn Tis €opTiis eioTikeL 6
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‘Ingods kal Eékpaev Aéywy, Eav Tis 8ubd €pxéabu mpos e kal mwéTw.2® 6 moTetwy eis €pé k abis elmev 1
ypadi,m oTapol €k Tis ko\las avTod pevoovow i8atos LavTos.®® TodTo 8¢ elmev Tepl Tob mvebpaTos 6
Epelov AapBavew ol moTeboavTes eis aiTév-ol mw yap v TredpadTt "Incods ovdénw é8oEhadn”, and John
4:13-14 “amexpiOn 'Incods kal elmev adti,I1a s 6 mvwy ék Tod UdaTtos TovTou Sufoet TdAw-" ds &’
av min éx Tod U8aTos ol éyd ddow adTd,00 i Supfioel els TOV al@va,d Aa T Twp & 8dow adTd

yeviigeTat €év adT® TNyn UdaTos alopévov eis Lwnv aldviov”.

In other words, the vetpa is the life-giving water of God that was poured out in abundance on

believers that will cause them to have the fountain of life filling them from within. The following
becomes clear form John’s Gospel that Jesus is the carrier of the Spirit (John 1:32-36). He is the
giver of the Spirit (John 1:33, 4:13-14 and 7:37-39). In Jesus, the time when people would enter the
Kingdom of God because they are born from above has arrived. The Holy Spirit is instrumental in
this birth from above (John 3:3-8). This will become a living reality when people worship God
through the mvedpa in truth (John 4:19-26)

Yet, before his death and resurrection Jesus referred to the baptism with the mvedpa (John 1:33);
the giving of the living waters (John 7:37-38); the sending of the mvedpa to stay with you unto

eternity (John 14:16, 26; 16:26; 16:7, 13) in a sens of ‘yet to come’.

The baptism with, giving or sending of the mvebpa T6 dyov to permanently dwell with and in God's
people is a gift from Jesus that he earned through his sacrificial death and resurrection. Before
these happened the mvedpa was not permanently dwelling with and in God'’s people. This is the
reason why John could say before the cross that the mvetpa was not yet. There is no doubt in my

mind that the Baptist's witness regarding Jesus, in the verses under discussion, is an attempt to
prove that Jesus was indeed the long awaited Messiah. | interpret that the endowment of the

Tvedpa at his baptism is a manifest sign that Jesus is the Messiah.
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4.7.1. Jesus and the ITapakinTos

L. Floor (1971:123-124) says that we can find the 'redemptive-historical' beginning of the sending of

the mvetpa by Jesus in John 7:39. This text is a key to the understanding of the relationship
between Kiplos and mvedpa in the Fourth Gospel. It reads: "Jesus said this about the mvetja which

those who believed in Him were about to receive. At that time the Ivedpa had not yet been given,

because Jesus had not been raised to glory".

These words are a description by John himself, a sort of commentary on the words of Jesus. Itis a
distinctive of John'’s Gospel that the author supplements and explains the Jesus story through the
giving of additional commentary. | see this practice as the origin of a Christian theology. We must
only remember that it is revealed, theopneustic theology.

These words about Jesus are therefore a commentary by John, on the words of Jesus about the
stream of living water that will flow out of him who believes in Jesus (John 7:38).

In John 4:14 Jesus points to the living water in the believers and in John 7:38 Jesus points to the
living water that will pour out of the heart of the believer. The living water in John 7:38 points to the

blessing that other people will receive. The living water indicates the mvedpa T6 dyiov through which
believers become witnesses of Jesus. Jesus will send out the mvedpa T6 dylov, making use of
people who are equipped with the Tvedpa. But, according to the commentary of John, Christ had
not yet done so, because He was not yet glorified. This expression of John "Because the mvetja

was not yet there" may sound strange.

The Tvedpa had been there for a long time already. He is the one who indwelled Jesus. We read
even in the Old Testament about the mvedpa To dytov. There is a working of the mvedpa in the
creation and in nature. The mvedpa had worked in the hearts of people in the Old Testament to bring

them to conversion and faith, even unto repentance and joy in God.
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But John wants to demonstrate here a special coming of the mvetpa 6 &yiov, namely the
'redemptive-historical' coming of the mvedpa 76 dytov, and therefore he connects the coming of the
mvedpa with the glorification of Jesus. We can put it in this way: the mvetpa t6 &ywov was there
already, but He was there as the mvetpa of God, as the mvedpa of His holiness, as it is put in the
Old Testament (Psalm 51:11), or as the mvetpa of the Messiah. But He was not yet present as the

mvedpa of the glorified Christ. The verb é8oEdofn is here pointing to the cross and the resurrection

of Christ, as is stated by R. Bultmann (1971:304 footnote 1).2%7

It is not easy to tell the exact meaning of the verb 8o€dlewv. R. Bultmann (1971:67 footnote 2, 152

footnote 4, 268 footnote 6, 424, 428-432) discusses the term repeatedly. He believes that the verb

¢dokdobn, as far as the terminology is concerned, comes from myth. And therefore we must think of

it as implying the return of Christ since also in the myth of the "redeemed redeemer" there is
reference to a return to heavenly spheres (R. Bultmann, 1971:630-633). Bultmann, however, agrees

that the word SoEdalewv also means to worship and it therefore points to the gratitude of Jesus and to

the honour He achieved in His resurrection. J. Sevenster (1948:204-249) discusses the Christology

of the Fourth Gospel. On pages 248-249 he discusses the relation between Jesus and the mveipa
70 @ywov. He points out that the verb 'glorified' in John, with regards to the relation between the

mvedpa and Jesus always deals with the bringing of the 8o€d of XpioTos.

In other words, the argument is that we can see the correct relationship between the mvetpa 10
dywov and the Lord Jesus Christ only when we realize that these two persons, i.e. Kipros and
Ivedpa are brought into close relation with a third concept, namely 8oEd. We can see this
relationship very clearly in John 7:37 where Jesus and the mvedja 76 éytov are mentioned in

connection with the glorification. The Tvedpa was not yet there and Jesus did not yet have the

*7F. Grosheide (1950:536) brings this verb especially into connection with the resurrection of Christ.
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mvedpa at His disposal in a special sense, and He could not yet send out the Tvetpa because He

had not yet received the 8o&d.?%®

The 8oEd John mentions in 7:39 is a Kipios-8oEd. And when Jesus has received this Kipros-Soéd,
says John, the mvedpa 0 dywov will come. It seems to me that John portrays this as a salvation-

historical moment. This is the katpos of the coming mvedpa.?®

John portrays an intimate relationship between the 8oEdlew of Jesus and the coming of the mvedpa
10 dyrov.?'° As the salvation-historical emergence of the vedpa o &yiov, Pentecost stands in a
close relationship to the So€alew of Jesus. The mvediLa coming with Pentecost is the mvedpa 6

&dytov of the Kiptos-Xprotos. 2!

Jesus possesses SoEd as the begotten Son of the Father. He also received 8ofa as Cross-bearer
and the One who hangs on the cross. But this is still related to the carrying of 8o€d. However, when
He possesses 804 as Kioplos, as the Resurrected, it is related to the coming of the mvedpa 6

ayLov.

208 \We must be careful not to take the word 804 in an absolute sense, before XpioTos had 6o€d at His
disposal. He possesses it as the begotten Son of the Father and still John said: He had not yet received the
80Ed. Thus it means that 5oE4 has here a special meaning. The word 8okd is a typical Johannine word. AoEd
stands in the Old Testament in connection with the temple. And because the idea of the temple is at the
centre of the Fourth Gospel, as O. Cullman (1966:72) states, John talks about the 8okd so frequently in his
Gospel.

* Jesus is Koptos. He sits at the right hand of His Father. He sits on the throne. Now the way is open for the
coming of the mvedpa T6 &ytov. Now Jesus can become the One who sends the mvetpa. Now he has the
authority to do so. Now he has the IMvedpa at his disposal to send him out because he has completed the
work the Father has given him to do.

%0 Jesus expresses this in the following words: "But | tell you the truth; it is better for you that | go away, y
because if | do not go, the Comforter will not come to you. But if | do go away, then | will send him to you
(John 16:7).

2" Therefore Peter could call the Holy Spirit the Spirit of glory, the Spirit of 5o&a (1 Peter 4:14).
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It seems to me that John reveals to us the connection between mvetpa 16 dyov, Kipros and So&d.

He focuses on the whole on two prominent themes regarding the Holy Spirit. In the first place there

is reference to the way of existence of the mvetja 76 dywov that is clearer than what it is in the Old

Testament and in the second place the function of the mvedpa 6 dylwov in personal terms.

Regarding the first, John says that Jesus’ mode of existence after His resurrection is that of existing

as Kipios. However, John makes it clear that this form of Jesus’ existence, as Kipios, is only

comprehensible because of the work of the mvelpa 76 dywov. This is the task of the mvetpa 76 dyrov

in the world, to reveal Jesus as Christ and Lord.?'2

However, it is easy to misinterpret. If you don't allow John's emphasis on this task of mvedpa 16
dywov to function properly, you run the risk of confusing Képtos with mvetpa. This kind of confusion
is visible in the thoughts of scholars like I. Hermann (1961:132) who totally identify Kiptos with

mvedpa. From his perspective mvedpa o &ylov is only a function of Jesus as Kipios.

However, this does not do justice to John’s portrayal of either Jesus or the mvedpa. Although there
is a very intimate relationship between Kipios and mvedpa, John does not identify Jesus as the
mvedpa o dylov. Therefore, although we can say that in the Fourth Gospel there is some form of
unity between mvedpa o &yov and Jesus as Kiptos, we cannot argue that the one is the other. It
seems to me that John 14:17, for instance, makes it clear that mvetjpa deserves his own identity

alongside Kiptos.

%2 \Ne find this particularly in the letters of Paul, for instance in 1 Corinthians 15,:45 where heﬁcalls‘Cprist a
life-giving Tvedpa T dyiov, and also in 2 Corinthians 3:17 where He calls the Kiptos the mvetpa 76 dyov. We

must interpret his form of existence of Christ as Koptos in a redemptive-historical way.

#"® H. Berkhof (1965:27) too tends in this direction when he describes the Tvedpa as the Kiplos-in-action:

“pneuma is zijn dunamis, zijn persoon-in-actie”.
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Regarding the second: What is the function of the mvetja T6 dyiov? | would suggest that we might
find the answer to this in John 16:14 where Jesus stated: " 71 ¢k T0o0 épod MjpubeTat kal dvayyelel

ouiv". It seems that the task of mvedpa 76 dyov here, is to 8oEdlewv Jesus.

There are two important snippets of information to keep in mind here: 1] the mvetpa 16 dyiov

comes only after Jesus’ 804 has been revealed and 2] when He comes, He shall oEalewv Jesus.
This is the function of the vedpa 16 dyrov in this context. Here, the verb oE4leiv means that the
mvedja T dywov is going to proclaim the doEd of Christ. Just as Jesus always aimed at the 8o&d of
the Father, so the mvebpa 10 dywov aims at the 8oEd of Jesus. But the mvedjpa 16 dyltov does not only
aim at the 8oEd of Jesus the incarnate Logos, He also aims at the 8oa of Jesus the Kipuos. It
seems to that this is the place where we the deepest relationship between mvetpa and Kipios is

revealed. Here John portrays mvedjia as the Announcer of the 8oEd of Jesus as Kipos- XploTds.?™

John emphasises that Tvedja 16 éytov will bear witness to Christ. And in immediate connection with
this, he will convict the world of sin, of righteousness and of judgement (John 16: 8 -11). John
argues that mvedpa T &ylov causes those people who refuse to believe, to be left without any
excuse at all. John stresses that the mvedpa 7o dylov consistently proclaims the o&a of the Kiplos
in the world. He causes people to recognize the authority of Christ, and to bring them to the

Thomas-confession: ‘O kiptés pov kal 6 8eés pov (John 20:28).%'

214 | John 16:14 the verb dvayyehel has been used with the special meaning of a prophetic-eschatological
announcement. There are also other ways through which the Tvedpa 70 &yiov reveals the Sofd of the Kiptos.
He will ‘lead into all the truth’ (John 16: 13), He will ‘speak of things to come’ (John 16:1 3) and He will ‘bring to
mind all that Christ has told His disciples’ (John 14: 26). Itis impossible to refer to all the aspectg of the work
of the TMvedpa o &ylov in connection with the proclamation of the SoEd of the Kiptos. One thing is clear, that
the main accent falls on the preaching of the Gospel. By means of the preaching of the Gospel the IMvedpa 10

dywov brings people to the acknowledgment that Jesus is Kvpros.

2= Tvedpa o &yov therefore proclaims the Kingdom of Christ. We find this missionary aspect of the work of
the mvedja locked up in the intimate relationship between Képros-Tlvedpa in John 20:22 wI:ere we read: "As
the Father sent me, so | send you". He said this, and then He breathfed on them and said: Regelve the
mvedpa 6 &yov". Here the receiving of the TMvedpa TO &ylov stands in the context of the sending of the
disciples.
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We can say that the mvedpa was poured out or the mvedpa T6 dywov goes out, because Jesus is
XpioTds and Kopuos.?'® | interpret mvedpatos (John 3:5) as a reference to the Holy Spirit along the

lines of the prophecy of Ezekiel.

John’s message is obviously that we cannot understand or interpret IapdkinTos or IMvedpa apart

from Jesus, but this does not mean that the two are one and the same. According to G. Ladd
(1979:288) this prompts the question: “Why should the incarnate Son of God need the Spirit to fulfil
his messianic mission?” The answer lies in John's conviction of the full humanity of Jesus.

It is probable that Jesus' promise, "l will not leave you as orphans, | will come to you" (John 14:18),

means that he will come to them in the mvedpa. This means that Jesus' work will not end with his

death and glorification; nor is the fellowship his disciples have known severed by his departure from
them. He will continue both his work and his fellowship with his disciples in the person of the

mvedpa. "You heard me say to you, 'l go away, and | will come to you.' If you loved me, you would

have rejoiced, because | go to the Father" John 14:28). That there is a coming of Jesus in the

coming of the mvedpa in no way detracts from the fact of his Parousia or "second coming” at the end

of the age.

Some scholars go so far as to identify the glorified Christ and the mvedpa. However, while there is
indeed an identity of function, John maintains a distinction: the mvedpa is not Jesus; the mvedpa is
dov TapakinTov. If John reflected upon it, he would probably say that Christ was present in the

mvedja, but not the Tvedpa, and that the mvedpa was in Christ, but not Christ.

%% The same applies to 'Matthew 28:18 where the mission stands in a close relation to the absolute authority

of Christ as Kiptos. Christ has a claim upon the whole world and that is why the disciples, filled with mvedpa
70 Gytov, must go out to all the nations to make them disciples of the Kiptos.
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The saying, "For it is not ék pérpov 8idwow 16 mretpa” (John 3:34), is difficult to exegete because
neither the subject nor the object of the verb 8i8wav is stated. However, this verse may be

understood in the light of the next saying, "The Father loves the Son, and has given all things into
his hand" (John 3:35). This suggests that it is the Father who gives the Son a full measure of the

mvedpa. This is the one saying in John that implies that it was by means of the influence of the

mvebpa that Jesus carried out his ministry.

That John conceives of Jesus as carrying out his mission in the power of the mvetpa is proven by
the fact that after his resurrection he imparts to the disciples the mvedpa T6 dywov to equip them for

their ministry, which will involve the forgiveness of men's sins. "He breathed on them, and said to

them, 'Receive the mvedpa 16 dylov. If you forgive the sins of any, they are forgiven; if you retain the
sins of any, they are retained' " (John 20:22-23). However, when this verse is interpreted, it means
at the least that Jesus was bestowing on his disciples the same mvetpa that had descended on him
at his baptism and had filled him during his ministry. He endows them with the mvetpa because he

is sending his disciples into the world to continue the mission for which he was sent (John 20:21).

This passage raises difficulties in the light of the coming of the mvedjLa at Pentecost, which may be

solved in one of three ways.?'” Either John did not know about Pentecost and substitutes this story

so that it becomes in effect the Johannine Pentecost; or there were actually two gifts of the mveipa.

Or we could say that Jesus' breathing on the disciples was an ‘acted parable’, promissory and

anticipatory to the actual coming of the otv at Pentecost. It is difficult for me to accept that any

Christian, writing in Ephesus in the first century, did not know about Pentecost — even more so if
you accept the identity of the author to John, the Son of Zebedee. It is equally difficult to believe

there were actually two impartations of the mvedpa. It seems to me that John states clearly that the
mvedpa could not be given until Jesus' ascension (John 7:39), and if Jesus actually gave his
disciples the mveipa here, we must assume two ascensions (see John 20:17). This does not make

sense in the Johannine context. Furthermore, there is no evidence that the disciples entered into

7 In our discussions J. van der Watt emphasised that this passage relates tp the prophesy of John the
Baptist that Jesus would baptise with the mvedpa. We have an inner-textual link here.
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their Christian mission until after Pentecost. | can see no substantial objection to understanding the
Johannine incident described here as an 'acted parable’ that was actually fulfilled at Pentecost.?'®

The gift of the TvedjLa 16 dywov and the subsequent blessing to men is reflected in another saying,
"He who believes in me, as the Scripture has said, 'Out of his heart shall flow rivers of living water"
(John 7:38). This is quoted as a saying of Jesus. John adds this commentary: "Now this he said
about the mvedpa, which those who believed in him were to receive; for as yet the mvedpa had not
been given, because Jesus was not yet glorified" (John 7:39). Jesus was the source of living water.
Those who drink this water would never thirst again (John 4:14). However, Jesus was going back to
the Father and men would no longer be able to hear his word. Instead of his personal presence his
disciples would continue his ministry, and the mveipa 16 dytov would be given to them so that their
words and deeds would no longer be merely human acts but channels of divine grace. They would
in effect themselves become sources of life for those who heard their word, the proclamation of the
Gospel, and believed it. However, this new ministry cannot begin until the mvedpa 16 aywov is given
to men; and this cannot be in the divine economy until after Jesus' death and glorification. The
mvedpa will come to take Jesus' place and to enable the disciples to do what they could not do in
and of themselves, namely, bring men to faith and to eternal life. New Life, birth from above, can be
achieved only Jesus, not by any human effort. And the work of Jesus is performed through the Holy
Spirit.

The same idea is reflected in the mapékinTos saying: "He dwells with you, and will be in you" John
14:17). Ever since the disciples came into contact with their Master, this mvedpa Thy d\fbeiav, has
dwelt with them in the Lord, and now, following to the Lord's departure, will be in them. The mvedpa
had been, of course, with the Old Testament saints, and in some real sense had been in them

(Palm 51:10-11). However, the Old Testament speaks more often of the mvetpa coming upon men

than being within them. The Old Testament looks forward to the messianic salvation when a new

dimension of the mveta will be given to God's people (Joel 2:28; Ezekiel 36:26-27). Since Jesus

% | am aware that any comparison with Acts (Pentecost) functions on the level of histoﬁqal parallels. This is
not always easy to address. E.g. Paul's letters and Acts do not always correspond. The historicity of Acts is.
not always aboven suspicion. Comarison and the search for parallels are therefore alyvays difficult and require
arefined view of how parallels work. This type of scrutiny falls outside the scope of this study.
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was filled with the mvedpa, his presence meant that the mvedpa had been with the disciples in a new
way. However, Jesus promises them that they, too, are yet to be indwelt by the same mvedpa. The
eschatological promise is to be fulfilled, and a new dimension of the mvetja, namely, his indwelling

is experienced.

The saying about birth by the mvedja is another instance where John integrates the doctrine of the
mvedpa into his vertical dualism of the world of God above and the world of men below. This is clear

in the affirmation, "Unless a man is born from above, he cannot see the kingdom of God."?"®

John combines the vertical and the temporal by his reference to the Kingdom of God. Only those
who are born from above can experience or enter the Kingdom. There is no reason to identify the
Kingdom of God with the realm above; the language for the realm of God is heaven (John 1:51;
3:13). "The reference to the Kingdom of God reflects the Synoptic view of two ages and the coming

age of glory. When the glory of the Kingdom is revealed, then those born from above will enter i

However, there is also a denotation of "realized eschatology" here. The word ovpavov in John's

Gospel is essentially eschatological. It indicates that in some real sense the heavenly new age of

salvation is present.?"

#® In view of the vertical structure of John's thought, "from above," from God, fits the context better than
"again." This birth from above is the same as birth by water and the mvetpa. The idea is, of course, that man
does not possess life, that this life is a gift of God that can only be realized by an inner work of the mvetpa T0
aywov constituting the believer, a child of God. The idea of the new birth is no different from the Pauline idea of
being baptised into Christ and so entering into newness of life (Romans 6:4). The metaphor is different — new
birth, union with Christ — but the theology is the same. In Pauline thought, men become children of God by
adoption rather than by new birth (Romans 8:15-16).

2| have learned from J. van de Watt that “eternal life” language is normally seen as a replacement of
“kingdom language”.

Z!In the Old Testament God is regarded as the Father of the nation Israel (Hosea 11:1; Isaiah 63:16).
However, in the day of salvation, God's people will be called "sons of the living God" (Hosea 1:10). This :
expectation persisted in the post-exilic period (Wisdom of Solomon 5:5; Psalms of Solomon 17:30); and in a
few places the righteous man is regarded as a son of God in the present life (Jesus Sirach 4:10; 23: 1, 4,
Wisdom of Solomon 2:13, 16, 18).
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C. Dodd (1970:224-226) interprets John's doctrine of the Spirit in terms of Greek dualism. It is only
birth by the Spirit that "makes possible for man the anabasis” or ascension. G. Ladd (1979:291)
feels that this view founders on the fact that John never speaks of an anabasis for men, only for

Jesus.??

The understanding of the mvedpa in terms of the vertical structure is also apparent in the discourse

about the bread of life. After the feeding of the five thousand, Jesus used the broken loaves as a
parable of the bread of life, which is his flesh, given for the life of the world (John 6:51). He is the
bread of life that came down from heaven (John 6:58); but the word about his flesh suggests the
necessity of his sacrificial death. One must eat his flesh and drink his blood to have eternal life
(John 6:53-54).2%

It is easy to misinterpret John 6:63. The passage, taken out of context, could reflect a sort of Greek
dualism, the realm of spirit over against a realm of flesh, with connotations that the realm of flesh is
evil.2* "The Word became flesh." Flesh in this saying stands for the realm of human existence
uninformed by the mvedpa 16 dyiov. As a matter of fact, it is basic to Johannine theology that flesh
becomes a vehicle of the mvedpa. The point here is that Jesus' death as a human being and as a
mere historical event has no saving power. It is only when his death is interpreted and apprehended
by the mvedpa 7o dyov that it becomes a saving event for those who accept him in faith. Interpreted
this way, the indwelling or possession of the mveijia becomes important in the process of salvation.
It is the mvedpa who enables people to believe and who enables believers to interpret and

apprehend salvation. This is the meaning of the following statement: "The words that | have spoken

21t is rather surprising that Dodd does not interpret John 14:2-3 in terms of an anabasis of believers upon
their death to ascend to the Father's house in heaven. However, he does not do so. He admits that this is the
language of traditional eschatology and that Jesus' words, "I come again," can refer to his Parousia. Dodd
does see realized eschatology and a transformation of traditional eschatology in these words. He treats the
death and resurrection of Jesus as eschatological events, and the “return” of Jesus is his return in the IMvedpa
after his death. We must conclude that John does not here represent Greek dualism but the basic biblical
concept of God's coming to meet man in his historical existence.

2 Whether or not this is an oblique reference to the Eucharist, it means that the believer must derive eternal
life only from the person of Christ, given for men in sacrificial death. In John 6:63a we hear: “16 Tveipd éoTw
76 {womototv” — The Spirit is the life-giving one.
i This would mean that spiritual realities are to be sought in complete detachment from the fleshly realm.
This, however, cannot be John's thought.
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to you are mvedpa and life" (John 6:63). However, some do not believe (John 6:64). They have not
responded to the mvedpa’s illumination. To them Jesus was an impostor and blasphemer who

falsely claimed to be the Messiah and Son of God. Although the thought of this verse is very

complex, Tvedpd is a reference to the Holy Spirit. Only the Holy Spirit is the life-giving Spirit.

G. Ladd (1979:292) suggests that the contrast between the realm above and that below is the
contrast between the realm of the mvedpa o &yiov and the realm of human existence.??® The flesh
is not evil. It is simply incapable, in itself, of reaching up to the world of God and grasping divine

realities. This can be accomplished only by the descent of the mvedpa into the sphere of flesh, the

realm of human history.

The perspective of realized eschatology is evident in Jesus saying to the woman at Samaria: "The
hour is coming, and now is, when the true worshipers will worship the Father in spirit and in truth"
(John 4:23). Again, "spirit" refers to the mvedpa T @yov and not to inner "spiritual" worship as
opposed to outward forms. This is evident from the context: "God is spirit." Because God is spirit, he

cannot be limited to anyone place, be it Jerusalem or Gerizim. Because the mvedjpa 16 dyov is to
come into the world, men may worship God anywhere if the Tvetpa 16 dytov motivates them. Only

those born of the mvedtpa can worship God in the way he desires to be worshipped.

Worship in truth, to the Greek ear, would mean worship in reality as over against the unreality of
empty forms. This, however, is not the Johannine meaning. "Truth" has basically the Old Testament
idea of God's faithfulness to himself, and therefore it refers to what God is doing in the coming of
Jesus. Truth came through Jesus Christ (John 1:17), i.e., the full disclosure of God's redemptive
purpose for men. This is so exclusively embodied in Jesus that he himself is the truth (John 14:5).

Worship in truth, therefore, is synonymous with worship in the mvedpa. It means worship mediated

Z Butthe Tvedjpa T dylov has entered into human existence in the person of Jesus and made his flesh the
way of salvation. The same contrast has already appeared in the saying about the new birth: "That which is
born of the flesh is flesh, and that which is born of the mvedpa is spirit” (John 3:6).
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through the person of Jesus, and inspired by the mvedja 76 dywov. The outward appearance and

place of worship are irrelevant.

All of these sayings about the mvedpa reflect a twofold dualism. The mvedpa 16 @ylor comes from
above — from God — but the mvedja 76 dylov comes to inaugurate a new age of redemptive history,

in contrast to the old age of the Law. John does not consciously reflect on this twofold dualism, but it

clearly underlies the structure of his teaching about the mvedpa T6 aytov.

It seems to me that mvedpa is predominantly used in the Gospel According to John as a reference to
the Holy Spirit. Only in the passages, as indicated earlier (John 11:33, 13:21 and 19:20) is Tveipa a
reference to spirit in an anthropomorphic sense. And in the conversation with Nicodemus (John 3:8)
the first mvedpa is used in a natural sense as a reference to wind. We could therefore say that of the

24 occurrences of mvedpa, in the Fourth Gospel, 20 should be interpreted as references to the Holy

Spirit. 22

The close relationship of Jesus to God the Father expands and significantly transforms the
understanding of the Holy Spirit in Christianity. Indeed, although the doctrine of the Trinity is a later
development, a number of New Testament passages suggest that the Holy Spirit is sent jointly by
God the Father and the Risen Christ. In keeping with this, the Holy Spirit comes to represent both
the presence and activity of God and the continuing presence of Jesus Christ in the church. While
not uniquely Johannine, this idea comes to fullest expression in John 14, where the Holy Spirit is

described as a rapakinTos who represents both, divine presence and divine guidance for the

disciples.

2 It is also worth noting that all the references to mvedja interpreted as references to the Holy Spirit were

made in the context of dialogues. Of the occurrences interpreted otherwis_e, one occurs ip a dialogpe (John
3:8). As stated elsewhere, this is an indication that John wants to emphasise that the belief regarding the Holy
Spirit was one of the themes that Jesus addressed and that Christians were taught.
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The group of five unique mapakAnTos sayings are found in the upper room discourses (John 14-16),

having to do with the coming of the mvedpa 6 dyiov, who is called the v a\nBelav.

4.7.2. d\\ov TapdkAnTOV as Tvedpa TO dyLov

Jesus announced the mvedpa’s coming as that of the coming of &\\ov mapdakintov (John 14:16).
This implies that Jesus has already been a rapdkinTos to his disciples, and that the mvedpa will

come to take his place and continue his ministry with the disciples. This fact is strikingly evident in

the similarity of language used of the mveipa and of Jesus.
» The mapakinTtos will come, so also has Jesus come into the world (John 5:43; 16:28; 18:37)

e The mapakAnTos comes forth from the Father; so also did Jesus come forth (John 16:27-28)

from the Father

* The Father will give the mapdkinTos at Jesus' request; so also the Father gave the Son

(John 3:16)

o The Father will send the TapdkAnTos; so also Jesus was sent by the Father (John 3:17)

e The mapdkAnTtos will be sent in Jesus' name, so also Jesus came in the Father's name (John

5:43).
¢ In many ways the mapdkinTos is to Jesus as Jesus is to the Father
o If the mapdkinTos is the mvedpa Ty d\hberav, Jesus is the Truth (John 14:6)
e If the mapdkinTos is the mvedpa 16 dylov, Jesus is the Holy One of God (John 6:69)
e As d\ov mapakinTov, the mapdkinTos is, as it were, another Jesus

» Jesus has been with the disciples but a short time; the mapakAnTos will come to be with them

forever (John 14:16).

Indeed, the idiom John employs suggests that the TapdkAnTos is a separate personality, more than
the divine power in Old Testament thought. The word for spirit, mvedja, is grammatically neuter, and
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we would expect pronouns and adjectives, following the rules of grammatical agreement, to be in
the neuter gender (John 14:17, 26; 15:26). Such correct agreement bears no witness either for or

against the personality of the mvedpa 76 daywov. But where pronouns that have pneuma for their

immediate antecedent are found in the masculine, we can only conclude that the personality of the

mvedpa TO dylov is suggested. "But the mapdkinTos, the mvedpa 16 dyrov, which () the Father will
send in my name, he (éxetvos) will teach you all things" (John 14:26). The same language is found
in John 15:26: "...the veda THv d\nberav which (6) proceeds from the Father, he (Exeivos) will

bear witness to me." The language is even more vivid in John 16:13: "When the mvedpa Thv

a\iBerav comes, he (éxeivos) will guide you into all truth." Here the neuter pneuma stands in direct
connection with the pronoun, but the masculine form rather than the "normal" neuter is employed.

From this evidence we must conclude that the Tmvedpa is viewed as a person and not a power.

4.7.3. The Paraclete-Spirit and Believers

[apdkAnTos as mvedpa 16 dywov will come to dwell in Jesus' disciples. There is unquestionably an
inner work of the mvetpa of God in the Old Testament in the hearts of God's people. However, it is
clear that under the new covenant, the work of the mveipa 76 aytov would involve a new inwardness

dimension — the Paraclete-Spirit will abide permanently inside believers.

The mvedpa will do a work within the hearts of the redeemed that will go far beyond anything
previously experienced. "He who believes in me, as Scripture has said, 'Out of his heart shall flow
rivers of living water.' Now this he said about the mvetpa, which those who believed in him were to
receive; for as yet the mvedpa had not been given, because Jesus was not yet glorified” (John 7:38-

39). Because of this new work within the hearts of men, they would be able to impart streams of life-

giving power to others.
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This new inwardness is contrasted with the work of the mvedpa in the former dispensation.??” The
new work of the mvedpa is to involve a permanent indwelling within God's people. "I will pray the
Father, and he will 8&oel you d@\\ov mapdkinTov, to be with you forever, even the Spirit of truth,

whom the world cannot receive, because it neither sees him nor knows him; you know him, for he
dwells with you, and will be in you" (John 14:16-17). There is to be a new indwelling power that shall
be the privilege of all God's people, not only of the official leaders.

The mvetpa will glorify Christ. His ministry is to call attention to the one whom he represents, to

reveal to men the things of Christ (John 16:14). His purpose is to Reveal Jesus, who will be no
longer bodily in the world (John 15:26) and to convince people that Jesus is who he said he was.

He is the mvedpa v d\hbetav (John 14:17; 16:13), and as such, he will bear witness to the truth
and will lead men into the larger revelation of redemptive truth. Jesus promised that the mveipa

would lead his disciples into all the truth (John 16:13), into the full revelation of the mind of God in
respect to redemption. Jesus had spoken with divine authority. He had claimed the same authority
for his teachings as that enjoyed by the Law (Torah).

However, there is a larger revelation yet to be given, and the mveipa is to bring the disciples that

complete revelation of the truth. Jesus was conscious that his instruction was incomplete, because

Z" The most notable work of the Tvedja in the Old Testament was an "official ministry,” i.e., the mvetpa
endowed certain people because they filled particular offices in the theocracy and the man in the office
required the energy of the mvedpa for his official work. The symbol of this official impartation of the INveipa
was the anointing with oil. The IMvetpa empowered the judges (Judges 3:10; 6:34; 11:29; 13:25; 14:6),
endowed those who built the tabernacle with wisdom and skill (Exodus 31:2-4; 35:31) and those who built
Solomon's temple (1 Kings 7:14; 2 Chronicles 2:14). This official empowering of the IMvedpa is not associated
with moral and ethical qualifications, for sometimes the Tlvetpa endowed a man with supernatural gifts who
was not a good man. Balaam, the evil prophet (2 Peter 2:15; Revelation 2:14), was actually the mouthpiece of
the mvedpa of God (Numbers 24:2). Because the mvedja endowed men to fulfil certain official functions in the
theocracy, when a man became unusable the mvedjia might leave him. Thus the mvetpa departed from Saul
(2 Samuel 16:14) when God rejected him. The mvetja of God left Samson when he violated his vow (Judges
14:6 and 16:20). We should probably understand David's prayer that God should not take the mvetpa away
from him against this background (Psalm 51:11). David was praying that he should not be cast aside as had
Samson and Saul as an instrument of the mvedpa of God.
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the disciples were not able to receive all that he could impart to them. Before the resurrection the
disciples never did understand that it was in the purpose of God that the Son of Man should die. But
after the death and resurrection of the Messiah, the mvedpa would interpret the meaning of these
things to the disciples (John 16:12-13). He will show them "things to come" (John 16:13). This
phrase probably refers not only to prophetic events of the end time, but to the events that were yet
future in the experience of the disciples: the formation of the church and the deposit of truth that

was to be given through the apostles and prophets. This ministry of the mvedja would include both

recalling what Jesus had taught them and leading them into new areas of divine truth regarding
Jesus (John 14:25-26).

The mvedpa will empower believers. At first sight it is amazing that Jesus said that the disciples

would be better off after he had left them (John 16: 7). But men are able to do greater exploits for
God when the mvetpa 76 aywov has come and indwells them than they could do with Jesus' bodily
presence in their midst; for the coming of the mvetjta meant the infusion of a new divine power. In

this light we are to understand the saying that Jesus' disciples are to perform greater works than he
did, "because I go to the Father" (John 14:12).

These greater works are surely in the spiritual realm and not in the physical realm. No man can
perform a physical work greater than raising the dead to life as Jesus did with Lazarus, even when
he had been dead for four days.??® The "greater works" consist of the transformation of lives

wrought by the mvedpa T6 dyilov as a result of the preaching of the Gospel. Included in this is the

ministry that results in the forgiveness of sins (John 20:22).

Jesus, anticipating Pentecost, promised his disciples the instruction of the Divine mvedja by which

they should engage in the ministry of preaching the Gospel. Those who accepted their message
would experience the forgiveness of sins; but those who rejected them would find their sins

retained. Only as the representative of Christ is endowed with the mvedpa of God can he

successfully engage in this ministry of turning men from their sins. It is noteworthy that John

- However, it should also be said that the physical works are not qualitatively greatgr but quantitavely
greater. Jesus departs, but the work he has started, continues through the work of his followers.
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attributes nothing of the ecstatic or marvellous to the coming of the mvedpa. His primary function is

to exalt Jesus and interpret his work of salvation.

If the primary function of the mvetpa to believers is that of teacher and interpreter, he is to the world

an accuser. "And when he comes, he will convince the world of sin and of righteousness and of
judgment; of sin, because they do not believe in me; of righteousness, because | go to the Father,
and you will see me no more; of judgment, because the ruler of this world is judged"” (John 16:8-11).

Jesus here is describing how the mvetpa 10 daywov will work through the ministry of his disciples in

the world as they proclaim the truth revealed in Jesus. Of themselves, their words

(proclamation/preaching) are only human words. But empowered by the mvetpa, their words will

have convicting power. From John’s perspective it will convict the world (the Jewish establishment)
of sin, because to John the greatest sin that Jesus’ contemporaries committed was that of the
unbelief that sent Jesus to his cross. We could embroider even further on this theme. Our

contemporary world today puts its confidence in human good works, but the mvetpa will convict

them of the greatest of all sins. It is in this context that sin against the Holy Spirit becomes so
important. Those who continue in disbelieve, are sinning against the Holy Spirit since they reject his
witness.

The Spirit will convince men that Jesus was indeed the righteous one, as God is righteous (John
17:25). Although Jesus was condemned by the Jews as a blasphemer and crucified by Pilate,
allegedly on the grounds of political incitement to rebellion, his resurrection and ascension will
demonstrate that his claim to be the Holy One of God (John 6:69) is true.

The Paraclete-Spirit will enable people to understand that Jesus’ return to the Father inaugurates
God's permission to produce new life in the lives of believers because of the righteousness
manifested in the life and death of His Son. Through the powerful witness of the Paraclete-Spirit in
the lives of believers, the world will be converted when it is confronted by the proclamation of the
meaning of the cross and resurrection. God is not passing over evil. Sin is not to have the last word.
The death of Christ, in fact, meant the defeat of the prince of this world, and carried with it the
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assurance that there will be a day of judgment when not only the prince of this world but the world
itself will be judged.

4.8. Summary

In this chapter the uniformity in the development of Johannine thinking about the Holy Spirit was
highlighted.

The word Tvetjia occurs 24 times in 18 texts in John's Gospel. With possibly one or two

exceptions (11:33; 13:21), these references all seem connected to roughly the same
invisible, inner reality which John at times calls "the Holy Spirit”

IMvetpaTos (John 3:5) as a reference to the Holy Spirit along the lines of the prophecy of

Ezekiel

In John 6:63a we hear: “16 Tvedpd éoTv 10 Lwomorotv” — The Spirit is the life giving one.

Although the thought of this verse is very complex, mvetpd is a reference to the Holy Spirit.

Only the Holy Spirit is the life giving Spirit

The decisive question of John is how a man may attain {w1. New Life, birth from above, can

be achieved only through the work of the Holy Spirit, not by any human effort. And the work
of the Holy Spirit is performed through Jesus

The word of God remains inaccessible to man so long as he does not live év mvetpaTt
For John {w" consists in the ywdokew of God

Christ is the giver of (w7} because he revealed God to mankind

And the Tvedpa is the giver of {wf because he revealed Christ and God to man

What Christ speaks the mvetpa speaks

For John mvedpa is not simply a power through which Jesus as Redeemer encounters man,

mvedpa is God

True {wf is to be found only in God, in the sphere of the Tveipa
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Again, in John the word of God remains inaccessible to man so long as he does not live év

TYeEVLATL

According to John 1:32-33 Jesus is the one in whom the mvedpa dwells permanently.
According to John 3:34 Jesus is the one to whom God gave the mvedpa without any limit. It

seems also that John 6:27 confirms this line of thought. He is the one on whom God has
placed his seal so that he could distribute the food of eternal life. Jesus is described as the

one who is the source of life-giving water. The mvetpa flows out of him. He is the one who
will quench the thirst of believers by releasing the mvedpa (streams of living water) to the
faithful (John 7:39).

To be commissioned, to advance the work of God as God's agents, means being
empowered as Jesus was empowered — obtaining the mveipa, just as Jesus obtained the
mvedpa. Interpreted this way John 20:22 becomes a climactic moment in John’s Gospel. The

mredpa who has been so prominent in Jesus’ ministry and been promised in the Parting

Discourses, is now present and prominent in the ministry of Jesus' followers

It is ironic that God's eschatological presence in man has so often been a point of contention and

division among Christians. Since the road ahead appears no less difficult than the way we have

come, we would do well to be humbly mindful of God's sovereignty and of our weakness. God in

Christ has initiated the Messianic Age with the outpouring of the mvetpa. Man's relationship with

God év mretpaTi has been forever changed.

My assessment is that the TapdxinTos is the Holy Spirit. In the parting discourses the Johannine

Jesus reveals that his departure will result in the coming of the Paraclete-Spirit. By way of a

summary we can say that:

The Paraclete-Spirit will be to the disciples what Jesus himself has been to them, yet the
Paraclete-Spirit is not Jesus

The coming of the Paraclete-Spirit will be equivalent to a coming of Jesus, yet the Paraclete-

Spirit is not Jesus

The Paraclete-Spirit will extend Jesus’ range of teaching to the world
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« The Paraclete-Spirit will advance the disciples understanding of the truth

¢ The presence of the Paraclete-Spirit with the disciples will be permanent

e The presence of the Paraclete-Spirit will be invisible and inward

e The Paraclete-Spirit will encourage believers as they live in a hostile world

e« The Paraclete-Spirit provides believers with access to the Triune God and the Triune God
with access to the believers

» The prominent role of the Paraclete-Spirit is to lead or guide the believers into the reality of
Jesus as the Christ of God

+ The Paraclete-Spirit leads believers into all truth
+ The Paraclete-Spirit enables believers to experience the presence of Christ

¢ Another advantage of the Paraclete-Spirit is that he being spirit is able to be everywhere
present — unlike the incarnated Jesus who was limited by his humanity. Hence, Christ
through his Paraclete-Spirit can dwell in all believers simultaneously

e The Paraclete-Spirit affirms Jesus' ministry by bearing witness to him

e The Paraclete-Spirit will continue Jesus’ ministry both by way of teaching and of reminding
believers of what Jesus said and did during his ministry

e Evenin John 16:8-11 the Paraclete-Spirit does not function exclusively in a forensic setting
and his function is not exclusively forensic. We should presuppose é\éyEel as a verb in
verse 9, 10 and 11 and interpret it to mean: He shall expose (bring into the light), He shall

convince (persuade), and He shall convict (prove guilty) respectively. Interpreted this way,
we place the emphasis syntactically, and semantically on the right elements

As stated in chapter two, we should treat John's usage of mapdxinTos as a Johannine Hapax

Legomenon. We should restrain ourselves from trying to trace the origins of his thought to other

historical settings.

The conventional interpretation and translation of Paraclete as ‘Advocate’ is confusing because it
puts forward only one very restricted facet of what the Holy Spirit does. An interpretation founded
upon the idea of advocate in a forensic sense appears in most cases to be too limiting.

387



University of Pretoria etd — Joubert J v D (2006)

In opposition to maybe the majority of contemporary scholars we should interpret the witnessing
function of the Paraclete-Spirit not so much in exclusive forensic terms, but more in evangelistic
terms. The purpose of this witnessing is not so much to prove humankind guilty. Rather it is to
convince humankind of the truth regarding the identity of Jesus in order that humankind can have a
restored relationship with the Triune God.

We have investigated the interpretation of 6 mapdkAnTos in the Fourth Gospel and the First

Johannine Letter in chapter three of this study. In the current chapter we have studied the

occurrences of mvetpa in the Johannine Gospel and compared it with mapdkinTos in order to

assess what we can learn from such a comparison. Our final chapter, chapter five, will focus on

such a comparison.
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