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4.1.3 The mission of the Disciples-Paraclete -- Discipleship

It has been pointed out that various scholars suggest that the teaching on discipleship in
the FG is primarily located in the Last Discourses (LD). These chapters report Jesus' words
particularly to and in the presence of his disciples. Carson (1991:481ff)''®® correctly
maintains that the primary focus of the LD is the nature of Jesus' mission and what takes
place after his departure: “The emphasis is on understanding the significance of Jesus'
death/exaltation, his glorification, the subsequent coming of the Paraclete, the relationship
of the post-resurrection, post-coming-of-the-Paraclete age to that which is depicted in these
chapters'.""® What Carson is saying here (that the LD is the nature of Jesus' mission and
what takes place after his impending departure) is what discipleship is concerned with, as
discussed by Jesus in the LD and rounded off in ch 17.

Even in the discussion of ‘The appearances and description of the disciples in the FG' it
becomes clear that the LD concerns discipleship. The characteristics of discipleship are
formulated in chs 13-16, and the essence of discipleship is spelled out in ch 17. According
to Wendland (1992:66) ch 17 represents ‘a crucially-placed summary of this notion of
discipleship' (cf also Tolmie 1992:364ff). Therefore ch 17 will be viewed as the starting
point from which to diverge to the rest of the FG to see how discipleship is presented in this
Gospel. Chapter 17 will be used for the theological discussion of discipleship while ch
20:19-31 will form the basis of the discussion of the historical grounding for discipleship.

Before a detailed discussion of ch 17 is attempted, we will look at the position of this
chapter in the LD and its genre, and a structure analysis will be done.

(i) The position of chapter 17 in the Last Discourses

The great discourses in Jn 13:31-16:33, the so called ‘farewell discourses', are followed by
the great earnest prayer (ch 17) of Jesus which he addresses to his Father in the presence
of his disciples. Most of the themes from previous chapters are taken up again in ch 17
(world, believe, ascension, love, Father/Son relationship, etc), some only by way of
reference or suggestion (hour, truth, sanctification, preservation). Thus ch 17 can be the
logical framework from which the ‘LD' as well as the first 13 chs can be interpreted."” Vice
versa the previous chapters (particularly 13-16), can contribute to the thematic
interpretation of ch 17 (Van der Watt 1991:10).

1% |t seems as if Carson (1991:481ff), in the attempt to emphasize the role of Jesus as the main figure in the

LD, unfortunately neglected to indicate the important function of the disciples. In the next paragraph it seems
as if Carson acknowleges the presense of discipleship in the LD, but places it on the periphery. In fact it would
be wrong to interpret discipleship as if it primarily relates to human concerns in the God-man relationship.
Discipleship is primarily concerned with a personal relationship with Jesus Christ, with the emphasis on both
Christ and the disciples.

119 Eor Carson the focus is salvation-historical. This opinion of Carson (1991:481) is based on the fact that
he consistently argues in his commentary that the primary purpose of the FG was ‘the evanglization of
diaspora Jews--a thoroughly eclectic group--and of Gentile proselytes to Jewish faith'.

1197 pccording to the theory of composition it seems that ch 17 was not part of the Last Discourses. In the first
edition of th FG 14:31 was followed directly by 18:1. Chapter 17 was not even part of the two discourses in
chs 15 and 16. From this it seems that the prayer was an independent composition. The FE should have
added it when he added chs 15 and 16. Brown (1974:745) suggests that there is a possibility that this prayer
could have come from the same circle within the Johannine community that produced the prologue. In
comparison it seems as if these two works ‘have interesting similarities in their poetic quality, careful structure
(including explanatory prose comments), and theme’ (see 17:5) (Brown 1974:745).
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The following is a brief presentation of the contents of chs 13:1-17:26 from a discipleship
perspective:

(1) Chapter 13 indicates a paralellism where discipleship is displayed positively by
Jesus (foot washing) in the sense of Jesus' departure and secondly, negatively in the
reaction against him (Peter and Judas).

(ii) Chapter 14 informs the disciples of Jesus' imminent departure. The disciples
receive commandments from Jesus to live according to his teaching. If they love him they
will live accordingly and the promised Paraclete will help them to accomplish it.

(iii) Chapter 15 refers to one of the characteristics of discipleship: to love (bearing
much fruit)."®® The aim of the love command switches from loving Jesus to ‘loving each
other'."" In contrast to their love, the world will hate them.

(iv) Chapter 16 concerns the support that the disciples can expect from the Holy
Spirit to accomplish their mission. Finally, their grieve will turn to joy.

(v) Chapter 17 exposes briefly the ‘historical' events and certain ‘theological’ aspects
of Jesus' mission, with ‘theological’ and ‘historical’ implications for the mission of the
disciples and the continuation of Jesus’ mission through discipleship.

Conclusion

This prayer forms the climax (Schnackenburg 1975:189; cf Brown 1972:744ff ; Barrett
1978:499ff: Carson 1991:550f) of chs 13-17"?%, precisely at the point where Jesus has
ended his discourses to the disciples (Tauta éA&Ancev, 17:1) and before he sets off on the
way of the passion (18:1).%'

(ii)The genre of the Last Discourses and chapter 17

The genre of a text concerns the particular part played by language in the interactive
process. We could also say that it is well composed and structured, as distinct from
spontaneous. It is a composition in a recognized genre (prayer) involving highly elaborate
modes of expression (send, dualism, etc).

Chapter 17 is a monologue the only person speaking is Jesus. His speech is directed

1198 As a vine is grown for its fruit, so are disciples called to be productive. ‘Fruit in their case represents
‘every demonstration of vitality of faith' (Bultmann 1941:409f). Verse 16 suggests that it also includes bringing
in converts to Christ as the fruit of his passion ('...to go and bear fruit'). The ultimate fruitbearing is to love each
other (w 10,12,17) (Beasley-Murray 1988:478).

1% Erom 13:34,35 it seems clear that if the disciples love one another, it will signal their discipleship in Jesus.

1200 painter (1981:526) is of the opinion that since ch 17 was added later, it contains new material.

1201 Byitmann (1941:461) correctly views chs 13 and 17 as being closely related. The following parallels occur

between these two chapters:

* a reference to the coming of ‘the hour' (13:1; 17:1),

* the glorifying of the Son by God (13:31-32; 17:1,4,5),

* telos and teleioun (13:1; 17:4),

* the disciples being in the world (13:1; 17:11,15),

* all things and power was given to Jesus (13:3; 17:2),

* Judas, the instrument of Satan and the son of perdition (13:2,27; 17:12),

* the fulfillment of Scripture about the betrayer (13:18; 17:12).
Bultmann is mistaken, against good literary sense, in suggesting that it should be placed at the beginning of
the discourse. This prayer is certainly more effective as a climax at the end of the discourse than it would have
been as an introduction (Brown 1972:745).
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directly to the Father, and indirectly to his disciples. They are in the presence of Jesus, and
hearing these words it must become clear to them what is expected from them after Jesus'
departure.'® The persuasive character lies mainly in the comparison of the disciples'
mission with that of Jesus, as well as the objective of the salvation of the world and their
eventual presence (reunion) with Jesus. Because ch 17 is closely linked with chs 13-16 the
genre of these chapters will also be investigated.

(a) The Last Discourses -- the conventional choice
Scholars agree that chs 13:31-16:33 are Farewell Discourses (FD) and that ch 17 is a
prayer'?® closely linked with the FD. Thus the prayer® in ch 17 is a genre (prayer) within
another genre (FD). Therefore it is important to bear both these genres in mind in the
interpretation process.

Farewell discourses were widespread as a literary form in ancient times (Brown
1972:598ff). Hence, investigating the genre of the FD in the FG, the question concerning
the fundamental background of the FG arises. Considerable investigation (cf Kysar
1975:83ff; Ladd 1977:213ff, Smalley 1978:41ff) has been done so far to determine the
milieu that could have influenced the FE in his writing. The variety of findings that resulted
influenced exegetes to find solutions on the genre and Sitz im Leben in Mandean-,
Hermetic-, and Gnostic literature. Influences are also sought in the Bib/e (OT and NT) and
in Judaism. Investigators point out many sorts of similarities.’® According to their
indications, there is no doubt that the characteristics of the ‘Farewell Speeches' from other
Iite;ggure that was examined correspond with characteristics that are evident in chs 13-
17.

1202 josus speaks this prayer in ch 17 in the context of the Passover meal. From the tone of this prayer and
the tenses of the verbs, it appears as if Jesus has crossed the threshold from time to eternity and is already
on his way to the world above (Brown 1974.747). The proleptic character (cf Brown 1974.747) emphasizes
the continuation of the mission of Jesus by his disciples.

1203 Chapter 17 is a ‘prayer’ which seems very clear from Jesus' body language, ‘that he looks toward heaven'
(v 1; cf 11:41). Other indicators come from the way he addresses God as his ‘Father’ (vwv 1,5,11,21,24,25) the
term erofo (v 9,15) and his intercession for his disciples (vv 9ff) and future believers (vv 20ff).

1204 The prayer of ch 17 has been traditionally designated as ‘the high-priestly prayer' (Lindars 1972:516;

Morris 1975:716; Hendriksen 19876:347). According to Brown (1972:747) this designation can only be due to
the intercession of Jesus, along the lines of the high priest described in Hebrews and Rm 8:34. As early as
the Sth century Cyril of Alexandria refers to Jesus in ch 17 as a high priest where he intercedes on our behalf.
The Lutheran theologian David Chytraus entitled ch 17 ‘the high-priestly prayer'in the sixteenth century.
Scholars differ about this designation of the prayer in ch 17. Some of them (Brown 1974.:747; Schnackenburg
1975:228; Barrett 1978:500) believe that it does not do justice to the full range of the material contained in it.
Many themes arise here again to link perfectly together. In the Gospel they are dealt with in Jesus' teaching
and action; but here they are eternally dealt with in the relationahip between the Father and the Son. Itis in
prayer that the union of the Father and Son is most clearly seen. At the same time the prayer reveals the
nature and meaning of Christian life in the relationship of the Christian to God and to the world through his
acknowledgement that the Son was sent by the Father (Barrett 1978:500).

1205 Eor an indication of the similarities between the Farewell Speeches in the FG and the above-mentioned
ancient literature, refer to the books and articles listed in Schnackenburg 1975:63; also Randall 1965:375;
Brown 1972:598ff and Dodd 1980:417ff.

1208 Brown (1972:598ff; Barrett 1978:499) gives an excellent discription and analysis of a ‘Farewell Speech’
which is uttered when a great man gathers together his foliowers (his children, disciples, or people) on the eve
of his death to instruct them with directions that will help them after his departure. In the FG this happens in
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Although there are certain similarities, the differences are equally important, especially in
the prayer in ch 17. An examination of Brown's proposal of the ancient ‘Farewell
Speech'™ points out that not one single ancient Farewell Speech exists which contains
all these elements. Neither do these speeches all end with a prayer. Where, for instance,
linguistic and stylistic similarities occur with the Hermetic writings, there are literary
differences. The prayers in the apocalyptic literature, on the other hand, have a purely
literary function and differ formally and functionally from ch 17.12%

the setting of the final meal. Brown also refers to other Farewell Speeches. There are examples from the OT:
Gn 47:29-49:33; Jos 22-24: 1 Chron 28-29, and from the NT: Acts 20:17-38; Il Tim 3:1-4:8. Even in late biblical
and intertestamental periods it seems to be very common: Tob 14:3-11; En 91ff; Il Esd 14:28-36; Il Bar 77ff;
Jub 10, 20-22, 35-36; Josephus' Ant IV viii.45-47; #309-26. In Jub xxv 27 (Rebecca), xxvi 17 (Isaac), and
in Testament of Naphtalii 2 a meal precedes death. The characteristics of such a Farewell Speech are briefly
as follows (Brown 1972:598ff):
* The speaker announces the imminence of his departure (cf 13:33; 14:2,3;, 16:16). The
announcement of departure normally produces sorrow, therefore some form of reassurance is
necessary (cf 14:1,3,18,27; 15:11; 16:6,7,16,22).
* In the earlier OT farewells the speaker tends to support his instructions to refer to what God has
done for Israel previously. In later Jewish examples it became more customary for the speaker to
recall his own past life (cf 13:33; 14:10,26; 15:3,20; 16:14,15).
* a command to keep God's commandments is often part of the advice (cf 14:15,21; 15:10,14).
* the speaker often also commands his children to love one another (13:34; 15:12,13).
* the directive for unity occurs frequently (cf 17:11,21,23).
* the speaker tends to look into the future in order to see the fate that will befall his children (cf 16:13).
* while looking into the future the speaker curses those who persecute the just and rejoice in their
tribulations (cf 15:18,20; 16:2,3,20).
* ‘the speaker may call down peace upon his children and promise ultimate joy in next life' (14:27;
16:22,33)
* he may promise his children God's closeness if they remain faithful (cf 14:23).
* itis natural for a man who is dying, to worry about the perpetuation of his name (cf 14:13,14; 15:16;
16:24,26)
* such a person picks a successor, who in many ways will be like him (cf 16:16)
* this person finally closes his farewell address with a prayer for his children or the people he is
leaving behind (cf ch 17).
Brown regards ch 17 as an element of such a speech, namely the prayer at the end of a Farewell Speech.

1207 K5semann (1968) calls it a testament.

1208 The Synoptic Evangelists, especially Luke, mention Jesus' prayers fairly often (Mt 14:23; 19:13; 26:36-44;
27:46; Mk 1:35; 6:46; 14:32-39; 15:34; Lk 3:21; 5:16; 6:12; 9:18,28f; 11.1; 22:41-45; 23:46), but only rarely
is the content of these prayers narrated (only the so-called ‘Lord's Prayer', Mt 6:9-13; Lk 11:2-4, has a
substancial content). In the FG we find two recorded prayers of Jesus in addition to the one in ch 17. Although
11:41fis indicated as a prayer, it concerns the needs of the people standing there. To some extent the same
applies to the prayers in chs 12:27f and 17. They are labelled prayers, but also include revelation, a
commission, and petition (Carson 1991:552).

The only two prayers that can truly be compared to thatin ch 17 is ‘The Lords Prayer' (Mt 6:9-13; Lk
11:2-4) and the prayer in Gethsemane (Mt 26:36-44; Mk 14:32-39; Lk 22:41-45). The reasons for this are:
contentional parallels in the case of ‘The Lords Prayer' and a time parallel in the case of the ‘Gethsemane
Prayer' (Carson 1991:552; Brown 1972:747f). For such a comparison see Brown (1974:747f) and Carson
(1991:551f). Probably the main difference between ch 17 and ‘The Lord's Prayer' is that in the case of ‘The
Lord's Prayer' Jesus teaches his disciples how to pray, while ch 17 is a prayer for a ‘new way of life' in a ‘new
dispensation’. The main difference between this prayer and the ‘Gethsemane Prayer' is that there we find a
troubled and sorrowful Jesus on the ground, begging to have the suffering pass him--a prayer that cannot be
granted. This prayer occupies the present time, while timelessness marks the Johannine prayer. He asks not
to be delivered from suffering, but only to leave the world in which he has been a stranger (Kasemann
1963:5,65). John 17 is more a prayer that spells out the relationship and union between the Son, his Father
(cf Brown 1974:748) and disciples. It is in contrast to ‘The Lord's Prayer' which communicates the relationship
between the believer and God. We can conclude that in comparison with other prayers, the one in ch 17
characterizes intercession, revelation, petition and proclamation, which concerns a way of life in
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After that has been said by numerous exegetes, it is difficult to classify the prayer in ch 17
in a particular literary genre (Schnackenburg 1975:226; cf Brown 1974:744ff) because the
genre of chs 13-16 will in a sense determine the genre of ch 17. It is obvious from its
content that the Johannine ‘Farewell Discourses’ are in no sense a glorification of Jesus
(as a hero). We can assume that, when considering the milieu from which he wrote, the FE
could have been influenced, from different directions, and finally produced this distinctive
discourses and unique prayer, marked by the Johannine Christology (cf chs 11:41f and
12:27f) and discipleship.

Although the conventional attempt by Brown and his supporters to regard chs 13-17 as a
FD is unconvincing, a question arises regarding the genre on which the interpretation of
these chapters should be based? | am convinced that there is also another possibility,
namely to view chs 13-17 (especially ch 17) from a missiologic-theological perspective.'*®

(b) A Missiologic-Theological perspective
The factors that distinguish chs 13-17, as FD from other FD is the person of Jesus Christ,
his function and circumstances. Unlike other ‘great men’,Jesus Christ is not only a human
being; he is also the Son of God the Father (v 1). His function is different for he has a
godly mission to complete so that people can be saved. His circumstances concern the

‘heavenly sphere' and not the ‘earthly sphere' of these ‘great men'.'?'°

‘Sending' plays a central role (Okure 1988:1; Waldstein 1990:310)'?'" and is one of two
major motives'?'? in the FG which has been expressed by the verbs amootéMerv ' and

correspondence with the heavenly world.

1209 1 ch 17 itis not the genre that determines the choice of themes, but rather the themes that determine
the genre.

1210 The Johannine dualism is the theological context for the sending motif. Both will be investigated in detail
later in this study.

211 The composition of the FG is embodied on three levels:

1. The first level is the linguistic structure, the text, and comprises the different narratives and signs.

2. The second level is the thematical structure and comprises the different themes pictorially related.

3. The third level is the theological structure and concerns the fundamental conception of the FG, namely the
‘Agency' motif (see Waldstein 1990:311f). The entire FG is dominated by the dialectic of the FE in ‘the field
of tension between the vere deus and the vere homo' (Hengel 1989:103). His basic theological approach is
to substantiate this impossible paradox which was formulated at Chalcedon in 451 AD. From 3:16 we see that
in the man Jesus as the incarnate pre-existent Logos and Son of God, the love of the Father for the ‘world'
becomes an event to save everybody. The sending of the Son by the Father, linked with the call to faith, is
the one and only message of salvation that pervades the entire FG (cf Hengel 1989:103). ‘Sending' texts at
strategic points in the FG, the dualism motif which expands the whole FG, sending terms, and other themes
substantiate this fundamental missiological motif.

212 \aldstein (1990:311f) is of the opinion ‘that mission is the "central view" and "fundamental conception”
of John, the Gospel's "fundamental hermeneutic” of leitmotif. The other leitmotif is the family metaphor in the
FG (Van der Watt 1994).

1213 The following texts are relative clauses with “drooréAAw” as a finite verb spoken by Jesus: 3:34; 5:38;
6:29; 10:36; 17:3.
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nieunev 2" (Mercer 1992:457) and other related words.'?'"* The main theme in chs 13-17
is ‘Jesus' departure’. Where the ‘descent' of Jesus was an important theme in chs 1-12, the
‘ascent' of Jesus becomes the main theme in the second half of the FG, especially in chs
13-17. The genre of chs 13-17 should then be sought in the ‘Agency’ motif. Thus chs 13-16
concern Jesus' preparation of his disciples for his departure and their instruction on what
is expected from them afterwards. According to the principles of agency, ch 17 relates to
(i) the report of the Agent to the Sender;'?'®

(i) the return of the Agent to the Sender;

(iii) the appointment of other agents by the agent as an extension of his own mission in time
and space; and

(iv) the spellig out by the agent of the responsibilities concerning the mission of these newly
appointed agents.

Conclusion

From our discussion it is clear that we cannot call chs 13-17 a Farewell Discourse (as
proposed by Brown and others). Even Kasemann's proposal to call ch 17 the Testament
of Jesus, for it reflects the last will of a person after he died, is unacceptable.

These two proposals are unacceptable because, although Jesus is going to die physically
on the cross, he will be resurrected afterwards. Although Jesus is going away, he will not
be absent; he will be in the midst of the disciples through the Spirit-Paraclete who will
continue to teach, remind and lead them.

Therefore, owing to these objections and motivations and in the light of the character of the
agency motif and discipleship, it seems best to call chs 13:31-16:33 the Last Discourses
(LD) of Jesus to his disciples. Although he will appear and speak to his disciples again after
his resurrection, it will never again be as obtrusively as in 13:31-16:33. In his post-Paschal
appearances to his disciples, he would not speak to them in a didactic context but in a
commissioning and furnishing context. In Jn 20:19ff Jesus commissions his disciples to the
world, furnishes them with the Spirit (v 22), authority (v 22) and peace (20:19,21,26). In Jn
21:15-20 he restores Peter to servitude and discipleship.

From the perspective of the LD and its content, the genre of ch 17 should be seen in
relation to the ‘Agency' concept: the report of Jesus to the Father and his appointment of
his disciples as his agents.
Micro-structure of John 17:1-26"?"7

The numerous proposed outlines for this chapter is an indication that no agreement exists
amongst scholars on this matter. Therefore, before a structural analysis can be done, some

1214 The use of néunw by Jesus in a participle phrase occurs in the following texts: 4:34; 5:23;,24,37; 5:30;
6:38,39,44, 7:16,18,28,33; 8:16,18,29; 9:4; 12:44 45,49; 13:20; 14:24; 15:21; 16:5.

1215 This is clear from the discussion of the Descent-Ascent Schema (DAS) and the ‘Agency’ motif.

1216 The following aspects will be helpful to determine the genre of ch 17: (1) a comparison of the prayer in
ch 17 with other prayers of Jesus; (2) the proleptic character of ch 17; (3) the content of ch 17; (4) the locallity
of ch 17; (5) the convergence of themes in ch 17.

1217 According to Sinclair & Couthard (1975:8) ‘Written texts of course differ quite radically from spoken; the

amount of time available for composition permits extensive revision and consequently the production of a
much more polished and highly organized text.'
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of these proposals regarding the structure of ch 17, should be discussed.

(i) (1-8)(9-19)(20-26)

Scholars who propose this so-called threefold division are Brown (1974:750), Bernard
(1963:559), Gnilka (1983:127ff) and Moloney (1982:79f). The key to this division is found
in what Jesus prays for: he prays for his own glorification in v 1, for the disciples whom the
Father has given him in v 9, and for those who will believe through the preaching of the
disciples in v 20. A slight variation of this division comes from Hoskyns (1-5)(6-18)(19)(20-
26).

(i1) (1-5)(6-19)(20-26)

This differs slightly from the previous division, while the same reason is given (see Becker
1969:57). Exponents of this division are Becker (1969:57ff),'?'® Hendriksen (1976:348),
Morris (1975:716), Lenski (1961:1114), Godet (1980:883), Newman & Nida (1980:523),
Beasley-Murray 1988:481."%'°

(iii) (1-5)(6-8)(9-19)(20-26)

This ‘fourfold' division is a slight modification of the first division (in (i)). Dodd (1980:417)
is the exponent and regards vv 6-8 as a separate unit which describes the work of Jesus
amongst his disciples.

(iv) (1-5)(6-19)(20-23)(24-26)

Lagrange (1948:436), Barrett (1978:499), Groenewald (1980:343), Lindars (1982:515ff),
and Wikenhauser's (1961:301ff) proposal differs very slightly from the three previous ones.
The last section, vv 20-26, has now been divided into vv 20-23 and vv 24-26. Although
Barrett gives no motivation for this choice of outline, the reasons given by Groenewald are
similar to those given in (i) except that vv 24-26 concerns Jesus’ gloification.

(V) (1-5) 1 (6-8)(9-19)(20-23)(24-26)

Although Bultmann'’s division (1941:371ff) appears to be very similar to the previous one,
it is not. Bultmann divides ch 17 into two sections. Verses 1-5 consist of Jesus's petition
for his own glorification, while verses 6-26 indicate Jesus' intercession on behalf of the
community. The second section is divided into four subsections. They concern aspects
regarding the community: founding (vv 6-8), preservation and sanctification (vv 9-19),
oneness (vv 20-23) and perfecting (vv 24-26).

(vi) (1-5)(6-11a)(11b-16)(17-19)(20-23)(24-26)

Schnackenburg (1975:191) made a structural analysis of ch 17 to arrive at this division. It
is an approach based on its linguistic structure. The division of Schnackenburg is adopted
by Beasley-Murray (1987:293ff), Carson (1991:553), and Thusing (1978:314). Thising
made one minor change and separated vv 24 from vv 25-26.

(vii) (1b-5)(6-8)(9-19)(20-24)(25-26)

Malatesta divides ch 17 according to rhythmic figures. Throughout his analysis he tries to
legitimize and to substantiate his divisions through the indication of the occurrence of
chiasms in ch 17.

1218 Backer analyses it in accordance with its literary genres and historical development.

1219 | their reference to Leviticus 16:17 it seems as if this text could have influenced the first two groups.

According to Leviticus Aaron performed the ritual for himself, his family, and the whole community.
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The following proposals are the less conventional divisions.

(1b-5)(6-24)(25-26)

This division is proposed only by Tolmie (1993:403) and is based on a discourse analysis.
The headings of his division relate to the Pauline and ancient letters: Introduction, body,
and conclusion.

(1-4)(5-6)(7-12)(13-23)(24)(25-26)
Laurentin (1964:427ff) defended this division on the basis that it is less subjective and less
Western in its outlook (referred to by Brown 1972:749).

Conclusions
Although there are so many different proposals concerning the division of ch 17, it seems
that there is general agreement regarding the divisions between vv 5/6, 8/9, 11a/11b,

197120, 23/24.

The above mentioned differences are due to the following factors: (1) the approach from
different perspectives and the different methodologies used (i.e. Scnackenburg, Becker,
Tolmie), (ii) inconsistent application of principles used (Brown), (iii) unacceptable methods
(Malatesta), (iv) contentional-thematic choices (Brown), (v) the rejection of what seems to
be clear dividing marks throughout v 9 and v 20 (Laurentin).

Although different, the divisions of Becker, Schnackenburg, and Tolmie are well founded.
In a responsible way they clearly define the principles they use, although different results
were produced.

The following are firstly a syntactic structural analysis, then a theological structure followed
by a historical structure of ch 17.

(i) Structure analysis of 17:1-26"%%°

1 TalTa gA&Anoev "Inoolg,
2 Kai Enapag Toug ddpBaAdolg alTol eig TOV oUpavov

Cluster A
3 einev,
3.1 Né&Tep, EAAuUBev 1 Opa
3.2 56&aobv oou 1OV Uidy,

iva 6 uidg dokdon o€,
3.3 kabmg 8dwKag alT® eEoudiav MGong oapKkag,

iva mav 0 €dwkag auT® dwon auToig {wnv ainvIov.
3.4 3a01n 8¢ goTiv 1 aiwvioc Lwn,

iva YIVWOKWGIV O€ TOV povov aAnBivov Beodv
Kai Ov &néoTeldag " Incolv XpioTov.

[ 3.5 ‘eyw oe £66Eaoa émi TAG Yig,

TO Epyov TeAeinoag 6 SEDWKAG Mol iva TIoINow
3.6 *kai viv 5OEaady pe au, NaTep, napd oceauTtd Tf dOEN [ eixov
nipd 1ol TOV KO6OPoV eival TIapd ooi.

1220 5o also Tolmie 1993:418ff and Wendland (1992:59-88).
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Cluster B

3.7 "8 EdavEépwod gou TO Bvopa

101 AvBpwrTolg 0Ug E0WKAG Mot €k ToD KOGHOU.
3.8 ooi Aoav
3.9 kapoi auToug EdWKAG,

3.10 kai TOV AGyOoV 00U TETNONKAYV.
3.11 'vOv &yvukav 6T avra 6oa SESWKAS Mol apd ool eiov

3.12 331 1& pnuoTto & Edwkag pol 5Edwka auTolg,
3.13 kai auToi EAaBov

3.14 kai yvwoav dAnbdg 6T napd col €5AABoV,
3.15 kai énioTeuaav 6T oU Pe GTIETTEIAQG.

Cluster C
[ 3.16 ° "Eyw niepl aUTOV EpWT®,
3.17 oU 1iepi To0 KOOPOU EpWTR AN TIEpi OV BEBWKAES Wol, &TI 00i eioiv,
3.18 P kai T& Euc MAvVTa & 0TIV
E 3.19 Kai T& 0 EPd,
3.20 kai dedOEaopal év aUTOIG.

Cluster D
3.21 " Kai OUKETI eipi &V TQ KOOW,
{E 3.22 Kai aUTol v TR KOOUW €ioiy,

3.23 Kay® TIPOG 0€ EPXONAI.

3.24 n&Tep Gyle, THPNOOV AUTOUS &V TR OVOUXTI 00U @ DESWKAG MO,
fvar Qotv v KaBmg AueTS.

3.25 2 §Te fipnyv MeT ™ auTov

gy® ETAPOUV aUTOUG &V TR OVONOTI 00U @ BEBWKAS KO,

3.26 kai épuAata,

3.27 kai oUdeiq €€ auTdV &NWAETO €i un O Uidg TAG ATwAEiag,
va ) ypadn mAnpwof.

3.28 " viv 8¢ npog o€ Epxopal

3.29 Kai TalTo AGAD €V TO KOCHW

va Exwaoltv TRV Xapdyv TNV EUnV nENAnpwPEVNY &v EGUTOIG.

Cluster E
3.30 " &y® BEBWKG aUTOIG TOV Adyov oou
[ 3.31 kai 6 kKbopog guionoev auToug,
OTI oUK €ioiv €k ToU KboPou
KaBWG eyw oUK eiyi €k ToU KOOUOU.
[ 3.32 " oUK pwT® iva &png aUTolg €K ToD KOOHOoU,
3.33 &M\ iva TnpnRong auTtoug €k Tol movnpod.
3.34 " ¢k To0 KOGHOU 0UK eigiv Kabwg &y® oUK eipi €k Tol KOoPoU

Cluster F
3.35 ' ayiaoov autolg év Tfi GAnBeig-
3.36 6 Adyog 6 00g &ARBeId EaTiv.
3.37 ® KaBOQ EUL...ATIECTEINOG EiC TOV KOTUOV,
Kay® &TIECTEING aliTOUG €ig TOV KGOUOV:
3.38 ¥ kai Ungp alTdV &ye GyiGlw UauTdy,
va Qov Kai auToi fyiaopévol v &Andeiq.
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Cluster G
3.39 200 nepi ToUTWV O EpWT® HOVOV,
3.40 &AAG Kai nepl TV moTEUdVTWY
14 ToU Adyou auT@Vv €ig EUE,
Miva AvTeg v Qalv,
KaBmg oy, aTep, &v EUoi
Koy &v oo,
fva kai auToi &v AUV Qoltv,

iva 6 K6opog moTeun

OT1 00 ge ATIECTEINGG.
Cluster H
3.41 Zkayw TV dOEav v BEBWK GG pol BEBWKO aUTOIG,
[\V/o S QOIV &v

KaBwg AMETS Ev:
gy &v aUToIg
Kai oU €v Ui,
iva QoIv TeTeAeiwpévol €ig &v,

iva yivibok 6 KOOHOG
6T OU JE GTNETTEINGG
Kai nyannoag alToug KaBwg

€HE Ny&nnoag.

Cluster!
3.42 "*MNaTep, 6 EBWKES Wol,
BEAW fvar BTIoU €ipi EyQ KAKETVOI QoI PeT' uol,
a Bewpdolv TRV dO6Eav TRV NV fv DEdWKAEG
pol, 8TI YATINOG&G Je PO KATaBOARG KOGHOoU.
3.43 PnGrep dikale, Kai 6 KOOPOG 0€ 0UK &YV,
3.44 &yw O¢ o€ Eyvav,
3.45 kai o0T0l Eyvwoav 8T1 0U pe ATEoTEINAG,
3.46 ®kai eyvpioa auToig 70 OVOuG Gou
3.47 kai yvwpiow, va 1) &dydnn fiv Ayannodg pe év auTtoig f

This structure can be divided into 5 theological determined blocks:

Introduction ..........ccocoeeiiieniiee e (C1-2)
— A Goal/Result ...................... Glorification-  (C3-3.15)
— B Physical circumstances & .... in world (C3.16-34)
Spiritual status .................... not from world
C ESSENCE OF DISCIPLESHIP ........ SEND (C3.35-38)
— B' Modus Operandi ................... World believe (C3.39-41)
_ A' Goal/Restlt ....................... Completeness (C3.42-47)
Blocks A-A'": Concerns the mission of Jesus
Blocks B-B': Concerns the mission of the disciples
Block  C: A parallel of mission (here the missions of Jesus and disciples meet)
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The historical structure :

Block A......The report of the Agent Past
Block B......The return of the Agent —
. Present
Block C .....The appointment of other agents __|
Block B'.....The mission of these agents —
Block A'.....The continuation of the divine Future
revelatory-salvivic mission -

Structurally: According to this structure analysis C3.35-38 is the center of ch 17.
Theologically: Chapter 17 is the climax of the LD.
Historically: Chapter 17 constitutes the turning point of the mission of Jesus in the FG.

The relationship between the blocks -- coherence

()A parallel mission -- the formula for discipleship

The mission of Jesus is one of the two main themes in the FG. In blocks A and B the FE
has indicated that the time arrived for Jesus to go back to the Father. In block C, which is
the climax of ch 17, Jesus appoints his disciples as his agents to continue his divine
mission. Jesus first refers to his mission and then to that of his disciples. Both Jesus and
his disciples were sent on a mission (&mooTéMelv). This verse indicates that Jesus carried
the divine mission to a certain point and then delegates this mission to his disciples. The
character of the disciple’s meaning lies in the choice of the ‘agency’ concept and semantic
meaning of &TTOCGTEAEIV.

(i) Block C in relation to Blocks A-A''?*!

These two blocks (A-A'"), as already pointed out, are concerned with the missionary work
of Jesus. His entire revelatory-salvivic programme has been spelled out -- he came to
reveal the Father as the ‘One who sent me' and to save the world from sin. Block A is
concerned with the past and present while block A' relates to the future of Jesus'
missionary work.

Block A: the following words and phrases indicate that Jesus completed his mission:
EAnAUBev n Opa-, viv BOEaodv pe au, Td Epyov TeAelwoag, and the past tense of the
verbs being used.

In the accomplishment of his task the Son glorified the Father, and is also going to glorify
Him now. He revealed the Father by giving his followers the words his Father had given
him. This revelation was so successful that they now know (believe) that Jesus was sent
by the Father, which is the saving formula in the FG.

1221 Blocks A and A’ are related on the following grounds:
(a) Vocabulary: The following words are used significantly in both blocks -- &yvwkav, d6&av, anéotelhag, Mpod
KaTABOAAG KOGHOU (Tpod ToD TOV KAOpoV eivan).
(b) Theologically: Christ is the prominent character in these blocks.
- 0o&av: In block A Jesus glorifies the Father and will himself be glorified.
In block A’ reference is also made to Jesus’ future glorification. In both blocks Jesus’
glorification relates to the glory he enjoyed before the foundation of the earth.
- &yvwoav: In block A Jesus reveals the Father to his disciples.
in block A’ it is stated that Jesus will continue with this revelation.
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Block A" This block looks at the successful missionary work of Christ from both a heavenly
(C3.42) earthly (C3.43-47) perspective. The salvation of men also had eschatological
implications. His disciples will be united with him in the ‘world above' (C3.41) and will see
the glory of Jesus from another perspective. Jesus is still involved in this divine mission
(C3.46f). He will continue to make known the Father and himself to his disciples. These two
cola (C3.46f) are a clear reflection of the presence of the Spirit.

(iii) Block C in relation to blocks B-B''??

These two blocks (B-B') the missionary work of the disciples, which relates to the
revelatory-salvivic work of Jesus.

Block B: Because of their relationship with Jesus, they can expect a similar hostile attitude
and action from the world. The reality is that Jesus' departure is near (C3.22,27). He
completed his mission, but his disciples will remain in the world (C3.21,31). Their master
is now sending them into the world (C3.37). The world will hate them (3.30) as it hated
Jesus, because they (disciples) remain in the world but are not from the world (C3.30,33).
Therefore Jesus prays repeatedly for their preservation (C3.24,32). Block B describes the
physical position of the disciples in the world (C3.20-28) as well as their spiritual position
in relation to the world (C3.29-33).

Block B': Because they, Jesus' disciples, will remain in the world, they are sent out by
Jesus to continue the work he came to do (C3.37); namely to act in a revelatory-salvivic
way (C3.6-15). Jesus wants to continue his work through them by way of their unity with
him and their unity with one another (C3.40,41). Only through this mode of oneness will
they be enabled to witness, will the world be saved and know that Jesus was sent by the
Father (C3.40,41) to whom he has returned.

(iv) Blocks A-A' in relation to blocks B-B'

From all that has been said and done so far, it seems clear that the origin and character
of discipleship in the FG stems from the relationship between the Son and the Father.
Discipleship is a duplicate of the Son's mission. It is a model from the ‘heavenly sphere'
which has been counterfeited on the ‘earthly sphere'.

There is a progressive development of the history in ch 17. The FE succesfully
accomplishes this by the multiplicity of ‘kai's' (25x) used in this chapter. Time-spatial
development also occurs. There is no logical development of thoughts or themes, but
rather a reiteration and elaboration of themes.

The thematical structure of John 17 —
Because of the unique Johannine style (‘a method of concentric thinking which progresses
in new circles: a meditative way of thought, which uses few arguments but goes deeper

1222 Bjock B relates to B’ in the following respects:
(a) Vocabulary: The following words are used significantly in both blocks - K6apo0g, Tiepi, &v, Kabwg.
(b) Grammatical constructions: iva-clauses and kaBwg-clauses occur in both blocks (C3.24,27 and C3.40,41).
(c) Theologically: The disciples are the dominant actants in these blocks.
- K6opog : In block B the k6apog is hostile towards the disciples.
In block B’ the disciples must witness to the kbopog in order for the k6Gpog to come to faith
in Jesus.
- &v: In block B the disciples are not one with the world because they are not from the world.
In block B’ the disciples are one with Jesus.

Digitised by the University of Pretoria, Library Services, 2012



A Discussion of interpersonal Relationships in Chaper 17 337

and deeper into its subject to gain better and higher understanding of it') ch 17 must be
interpreted in a ‘dynamic-pictorial' way. A paradigmatic-descriptive analysis gives access
to the dynamics in this ‘picture of thoughts'. When thinking pictorially, thinking takes place
in terms of pictures. Instead of a logical discussion of themes the FE rather has a ‘picture’
in his mind which consist of important thematic elements. These elements relate to one
another and are contemplated as such. Therefore, when the FE discusses the theme of
agency he also incorporates other themes on a relative basis in order to situate the theme
in discussion into its relative position of the whole (cf Van der Watt 1991:106ff).

The agency theme can therefore never be discussed in isolation. The FE uses other
themes which, paradigmatically, contribute additional information about a specific facet of
the whole picture. Seeing that ch 17 focuses on the departure of Jesus and the
continuation of his missionary work by the disciples, the other themes which complement
perspectives to the main theme are the following:'?% (i) 56&axo6v (9x), (ii) i aidviog wn
(2x), (iii) anéoTelAag €ig TOV KOoHOV (8x), (iv) ayialw (14x), (v) Thpnw (6x), (vi) 6 KOGHOG
(18x), (vii) AYATNOo&g (5x), (viii) Gv 3EdwWKAG Mot (20x), (ix) "Edavépwod (6x),'%%* (x) &v
@oIv (20x), (xi) &AnBeid (5x), (xii) Father/Son relationship (implied), (xiii) dpa (2x), (xiv)
Dualism (implied), (xv) The Holy Spirit and the Paraclete (implied) throughout ch 17: the
Holy Spirit from C1-C3.37 and the Paraclete from C3.39-3.46, and (xvi) TQv moTeudbvTwy
1 &yvokayv (11x).

The above-mentioned themes are clearly interwoven around the main theme and
characters in ch 17. They will not be discussed categorically, but will be examined where
necessary and applicable.

(iv) A discussion of the interpersonal relationships in chapter 17

There are basically four major participants (the Father, Son, disciples and world) involved
in ch 17, and two minor ones (the anticipated believers [v 20] and the ‘evil one' [v 15]). The
momentious participants are the Father, who glorifies his Son and who has given the
disciples to Jesus, his Son the mediator of salvation, and the disciples who follow and
believe their master, the Son of God. Later, after the departure of Jesus his disciples will
experience hostility and hatred from the world while some people will come to faith in Jesus
through the continuation of the mission of Jesus by his disciples.

The various relationships portrayed in ch 17 can be constructed as follows, namely:
Father/Son; Father/they (disciples); Father/world; Father/evil one; | (Jesus)/they (those you
have given me);, | (Jesus)/those who will believe in me; | (Jesus)/world; they

1223 Malatesta (1971:190) goes too far when he distinguishes 44 major themes. A question arises regarding

the criteria he utilizes to determine these themes. Valid criteria for determining themes will be, not only the
frequency of appearance, but also how ‘sub-themes' relate semantically to the goal of the FG, as well as to
each other. Malatesta’s finding is: speak, Jesus, heaven, the Father, come, hour, glory, the Son, give, flesh,
eternal life, know, thruth, God, send, Christ, complete, do, now, have, world, manifest, name, man, word,
keep, receive, come, from, believe, ask, holy, unity, be-with, perish, fulfillment of Scripture, joy, fill, hate, be-
from, the evil one, be-in, love, wish, see. Wendland's (1992:80) finding of the major themes in ch 17 is:
speech/prayer margin, glory/glorify, life, gift/give, send, word, sanctify, faith/believe/know, keep (preservation),
one (unity), world, truth, love, work.

1224 Although the word ‘Epavépwod appears only once, other words that imply revelation are: C3.5 “T0 &pyov

TeAerwoag”, C3.12 “ 1& pripaTa & EdwKAG Hoi dEdwKa auTolg”, C3.46 “éyviploa alToig TO dvoud cou” and
C3.40-41, the unity motive.
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(disciples)/world. The following is a diagram to indicate the different personae and
relationships involved in this chapter.

[Father]

f
Son b Evil one
e N c 9
Believers|—a DigélrSfes — World

Jesus is the person around whom everything in ch 17 revolves.'?®® The personal pronoun,
nominative singular, ‘I' and vocative singular ‘me', as well as the personal posessive
pronoun ‘mine’, appear constantly throughout the chapter.'??® He fulfils different roles: he
is Revealer, Saviour, Teacher and Son.

Jesus is the one which can speak with authority. He speaks to the Father in a Father-Son
relationship. His disciples are there, but are unseen. Jesus speaks with the authority (v 2)
given to him, but which is also encoded in his person (vv 1,4). The overall impact is twofold.
This is the situation: as Saviour he informs his disciples clearly of what he has done for
them (vv 6-8) to become saved, and how the world is going so that they may be saved (vv
20-23); as the Son of the Father, with the authority given to him (v 2) he sends the disciples
into the world, for the world to become saved.

Relationship a: From 17:1 it is clear that the LD is drawing Jesus' ministry to an end. We
see Jesus lifting up his eyes to pray. When he addresses his Father in heaven the attention
of the first five verses is directed to the unique relationship between Jesus and the Father.
This close relationship between Father and Son ‘is illustrated by means of both the content
and nature of Jesus' words to the Father' (Tolmie 1992:364). This relationship will also be
revealed in the hour of glorification.'®’” Jesus has glorified the Father by completing the
work given to him by the Father (v 4; cf vv 6,8). This is done on the basis of the functional
unity between them (vv 20-23).

1225 The frequency of references to Jesus in ch 17 are the highest, followed by references to the Father.
References to the disciples are almost as many as those to the Father.

1228 Other references to Jesus are ‘Son' (v 1), Jesus' (v 1), ‘Christ' (v 3).

227 15 the parenthesis in v 3 the consequences of Jesus' glorification is spelled out: he will give eternal life
to everyone whom the Father has given him.
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This relationship between Father and Son is described mainly in the contours of
mission.??® The Father is characterized as ‘the one who sent' and the Son as ‘the one
being sent'. Now that he has completed his work, he will return to the Father. The character
of ch 17 is actually a ‘report' of Jesus (the agent) to the Father, since Jesus informs the
Father of the results of his mission (v 4).'?%

Relationship a: Although there are differences between Jesus and the disciples,*® it is

especially the agreements | want to emphasize. The structure and content of ch 17 clearly
indicates and emphasizes the parallellism (vv 16-18) between Jesus' sending by the Father
and the disciples' sending by Jesus. This contentional parallelism which runs through the
entire ch 17 with its focal point in v 18 clearly indicates the origin and model of discipleship.
This parallelism constitutes a specific theological point: The relationship and functional unity
of the Father/Son parallels with the Jesus/disciples relationship: the glorification of vv 1-5
with v 10,22, the sending of Jesus and the disciples in v 18, the unity in vv 11,20-23 (cf
hatred by world v 14). In a certain sense Jesus is carrying his revelatory-salvivic mission
to his disciples.

The future relationship'®' between Jesus and the disciples is presented in terms of
discipleship. Through his mediation they inherit eternal life (vv 2,6-8). Since Jesus is
leaving while they remain in the world, their close relationship continues through the
continuation of his mission by them (v 18)'? and will reach a climax when,
eschatologically, they will be with him where he is (v 24).

Relationship b: The relationship between the Father and the disciples is described in terms
of election and acception. From vv 6,9,24 it is clear that the disciples are ‘those whom the
Father has given to Jesus out of the world'. On the one hand He will protect them from the
world (v 11) and from the evil one (v 15), on the other hand He will sanctify them (v 17) and
love them (v 26). The disciples, obeyed God's word (v 6) because they accepted these
words (v 8), they believed that God sent his Son (v 8; cf also 16:30). Their most intimate
relationship with the Father is described as ‘the Father in them' through Jesus (v 23) and
‘they in the Father' through Jesus (v 21). The consummation will occur when the Father will
reward Jesus’ disciples by allowing them to see Jesus in his heavenly glory.

1228 The relationship between the Father and the Son will be discussed in greater detail in the ‘DAS’ and

‘Agency’ motifs.

1229 The mission of Jesus has a revelatory-salvivic character: (i) it should be seen as a revelation of God's
being (v 6,8), (ii) that those who respond positively to the revelation are being saved and are therefore
described as ‘those whom the Father has given to Jesus out of the world' (v 6,9,24). From v 8bitis clear a
positive response to Jesus is described as an acknowledgement that he came from the Father/was sent by
the Father (cf also v 21,23). Jesus referred to his Father as 8eov (v 3), n&Tep (v 5) and ou pe anéotelhag
(v21).

1230 The differences between Jesus and the disciples are important. They clearly distinguish the Saviour from
the disciples who being saved, the Master from his followers. Some of the differences are: the disciples are
called ‘those you have given me' (v 6) and Jesus ‘your Son' (v 1), the disciples remain in the world while Jesus
is leaving (v 11), Jesus existed before the creation of the world (v 5,24), he is povoyevng, at the bosom of
the Father, taught by the Father (5:19ff).

1231 He is the Revealer (v 6) of the Father, the Teacher (v 8) about the Father, their intercessor (mediator) with
the Father (ch 17).

1232 By living a life in Jesus (v 21) and he in them (v 23) they will experience the love of the Father (v 26).
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Relationship c-¢": Another relationship is that between Jesus and his disciples on the one
hand and the world on the other hand. In this relationship the Johannine dualism is
concretized. Jesus and his disciples are from the ‘world above', as opposed to the ‘world
below'. This is the reason for the world's enmity towards Jesus and his disciples. Because
the disciples are linked with Jesus they will experience the same treatment from the
world.'?*® Because the world hates (v 14) them, Jesus asks the Father to protect his
disciples (vv 12,15).'%** Since Jesus is leaving (vv 11,13) this world, his disciples remain
to continue his mission in truth (v 18)."?® Through the disciples other people in the world
will come to follow Jesus (v 20)."® In ch 17 a climax is reached when the obedient
disciples of Jesus Christ will be privileged with an eschatological glorification.'®’

Relationship d-e: Jesus' proclamation which the disciples received (vv 8,14) as the word
of God (cf v 17), has to be handed on by the disciples through their witnessing. The
presupposition here is missionary proclamation, by word (v 20) and deed (vv 21-23)."2%
The indication is that the disciples will fulfil the same mediator's role of proclamation as
Jesus did. The result is that other people will also accept this word and become saved (v
20).

Relationship f-g: From v 15 it is clear that the Father rules over the “kéopog” and is in
command, whatever happens in the cosmos. He has the power to let Jesus’ disciples
remain in the world (v 15). Therefore Jesus prays that the Father should protect his
disciples from the evil one. The “k6opog” will attempt to thwart the consecration of the
disciples or their continuation of the mission of Jesus.

1233 | order to understand another aspect of discipleship, discipleship is contrasted with ‘being part of the

world'. This contrast is viewed ideologically (cf Tolmie 1992:366). In contrast to the world, the disciples belong
corporatively to the Father (v 9) and the Son (v 10).

1234 Another ideological -perspective on discipleship is developed. Jesus's request is that the disciples should
not be taken out of the world, because of they have a task to perform. Instead, they are encouraged by the
fact that they will be protected by the Father after Jesus' ascent. This reassures the disciples that they will not
be overcome by the evil one (v 15). The fact is that the evil one has already been overcome (13:11,33).

1235 This is the essence of discipleship and spells out the relationship between discipleship and consecration.
On the one hand discipleship entails a process of being drawn into the truth, ‘into salvation in such a way that
God's being, his holiness, penetrates them' (v 17), on the other hand the outgoing continuation of the mission
of Jesus. Through the consecration Jesus wants to become visible on earth.

'2% This is a clear indication that the disciples' mission to the world will be successful. Through their testimony
and also through the unity amongst them people will come to faith. Through their unity they will challenge the
world to believe in Jesus. This unity should be based upon, and modelled after the unity between the Father
and Son.

1237 Through the revelation of God's being and involvement in the ‘world below', by his reconstruction of
salvation, Jesus created and anticipated a new way of living (discipleship) in his disciples, and passed on
"06EN" to his disciples. This "d6&n" will culminate when the disciples are in the presence of the Father and
behold the glory of Jesus.

1238 o post-Paschal situation is pictured in vww 14 and 18 (the aorist tense is used) and 20 (Schnackenburg
1975:216).
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Conclusion

Viewed from the perspective of discipleship, the relationship of the disciples (those whom
the Father has given to his Son -- vv 6,9,24) with all the other characters that appear in ch
17, contribute to a better understanding of the interaction of the characters involved in
discipleship. This clearly indicates that discipleship consists not only of the following of
Jesus but also of the imitation of Jesus. The conclusion is that discipleship is also
constituted

- through the continuation of the mission of Jesus;

- through the disciples’ witness of loving one another,

- through the consecration of themselves (through the Spirit);

- through a mission directed to the world, to save the world,

- through the glorification of the Father; and

- through the protection from the ‘evil one’ in order to fulfil their mission and to be
consecrated.

Although we can distinguish the various characters (actants) in ch 17, they are all closely
involved in discipleship. Each character has a specific function in the discipleship process.
One cannot refer to (speak of) one without incorporating the other. When one of these
characters is under discussion, the others are always implied.

Discipleship has a corporate character; it indicates the intimate relationship between Jesus,
the Father (vv 20-23) fellow disciples and other believers (vv 18,21,23), and on the
opposite side the enmity from the world and the ‘evil one’. The different relationships in
which the disciples are involved, the major one being the relationship with Jesus, are
important to an understanding of discipleship.'?*

Thus in discipleship, which is a new way of life, a disciple has to continue the mission of
Jesus (v 18). This is to reveal the Father to the world, so that the world may believe
(believers) that the Father sent Jesus in order to become saved. In their mission they will
experience opposition from the world and the evil one,

Before we investigate the ch 17 in its entirety, it is important at this stage to draw attention
to the term @pa in 17:1. Because ®pa is an important theme in the FG (Morris 1975:592),
it seems necessary to look at this theme in the FG in order to determine its profile. This will
promote understanding of the meaning of @pa and the contribution that it makes to the
comprehension of discipleship.

(v) A New Dispensation (17:1)

Although the frequency of Gpa (26 times) is not extraordinary in a Gospel, attention should
be paid to its special connotation in the FG. In the other Gospels dpa almost always refers
to the hour of the day, while in the FG it is frequently used in a theological sense. Brown
(1975:517f) gives a usefull list of the relevant texts to determine the content of ‘the hour":
(a) the passages that say that ‘my hour has not yet come' (2:4), (b) ‘an hour is coming'
(4:21,23; 5:25,28-30; 7:30; 8:20; 16:2,25,32) and (c) the passages that say that ‘the hour
has come' (12:23,27; 13:1; 17:1). Unfortunately Brown considers only its linguistic usage
and not also its contextual usage to determine semantic usage. In the discussion of the
semantic usage of wpa by the FE we will consider each context in the paradigmatic survey.

1239 The disciples are the only group in ch 17 who are presented in relationships with all the other characters

mentioned. See the diagram.
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Onlythosetextsinwhich @pa is relevant (theological interpretation) to this study will be investigated.

‘The beginning of a new dispensation' (2:4)

The first appearance of Wpa occurs in 2:4, the section where Jesus performs his first sign.
The narrative of the first sign by which Jesus reveals his glory (v 11) is both the climax of
the preceding, which displays a visible manifestation of the Messiah acclaimed but not fully
comprehended by his first disciples (cf 1:50,51), and the starting point of the whole self-
revelation of Jesus which is given through ‘signs' (cf 12:37; 20:30). All this is indicated by
the FE in 2:11. It is particularly valuable since it rounds off the narrative of ‘the winning of
the first disciples' and at the same time points forward to the other signs to come. These
two points, the faith of the disciples which emerges through Jesus' self revelation in ‘signs'
and the beginning of the signs which signalled the distinctive nature of the Johannine
portrayal of the earthly work of Jesus, introduce the wpa concept and form the background
from which 1) ®pa pou has to be interpreted (Schnackenburg 1965:328f; Brown 1972:104f).

Structural analysis of 2:3-5

1 ¥ kai UOTEPAOAVTOG OIVoU Aéyel 1 uNTNPTOD " INcod Npdg alTov: Problem
1.1 oivov oUK EXOUOIV.
2 * [kai] Aéyel aUT( 6 " Inoolg: Sovereignty

2.1 Ti époi kai ooi, yuvart,
2.2 oUnw fKel 1} @pa You.

3% Agyel iy uATNE aUTOD TOIG DIGKOVOIG Involvement
3.1 6 11 &v Aéyn Upiv moioaTe.

The wedding feast attended by Jesus, his mother, and his disciples, is the scene of the first
miracle where Jesus utters the words oUnw fiker 1 ®pa pou (C2.2). When a bride was
married for the first time, ' marriage festivities lasted for a week according to Jewish
custom. Care was taken to provide enough wine. The week of celebration had nearly come
to an end when they ran out of wine. Therefore not much time could have elapsed between
Mary's word and the sign Jesus performed. From C3 it is clear that Mary is expecting Jesus
to perform a miracle. This is a clear indication of Mary's belief.'**'

The way in which in C2 Jesus responds to his mother’s request that he should become
involed seems to be highly significant to the FE in his portayal of Jesus, but is not easy to
interpret. The saying about the hour of Jesus has been much debated. Commentators are
divided on whether ‘hour' in the present context refers to the moment of the first public
display of Jesus' power or to the moment of his Passion. According to Schnackenburg
(1965:332ff) the profound interpretation of the miracle at Cana depends largely on the
meaning given to these words (C2.2). ‘His hour' in 7:30 and 8:20 refers unmistakably to his
death, but this perspective is remote from 2:4'?*? (Cf also Lenski 1961:189f; Schnackenburg

1240 5ee Strack-Billerbeck 1922:500-517 on Jewish married customs.
1241 Martha in 11:20-27 makes the same type of request (v 22) before the raising of Lazarus. She is hopeful
and confident and expects Jesus to perform a miracle. The FE, who already had this in mind, portrays Jesus
as taking up her request to turn her mind from earthly hopes to the deeper significance of his action (v 25)
(Schnackenburg 1965:332).

1242 Although the ‘hour' in 2:4 does not refer directly to the moment of Passion, it has further ranges of
symbolism in mind and therefore also thinks of the latter (Schnackenburg 1965:335; Lindars 1981:129).
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1965:334; Bernard 1969:75f, Morris 1975:180f; Groenewald 1980:66f; Lindars
1981:129)."?# It is inconceivable that Jesus here fears that his action may hasten the hour
of his death. It is true that the death of Jesus is also the hour in which the Son of Man is
glorified (cf 12:23,27,31f; 13:31f; 17:1f), when he departs from this world to the Father
(13:1). If the ‘hour' in C2.2 refers directly to the exaltation and glorification of Jesus, this will
mean, more or less, that it is only the hour of his death which brings about the revelation
of the glory of Jesus (Schnackenburg 1965:334f). Verse 11 says that his glory has been
revealed, already now, by the miracle Jesus performed at Cana and the result was that his
disciples put their faith in him.

The incorporation of @pa right at the beginning of Jesus' ministry is of supreme theological
importance for the FE and enhances his language. In this context (C2.2) olnw fikel 1} dpa
pou'* means that the moment had not yet come for Jesus to intervene in the soteriological
program as determined by the Father for him (cf Groenewald 1980:67).'%* The time had
not yet come for the public manifestation by Jesus of himself as the Messiah (Bernard
1969:76; Morris 1975:181f, cf Barrett 1978:191). In 1} ®pa pou the posessive pronoun must
not be overlooked. This expression is not a mere reference to time, but rather an indication
of a specific moment'?*® to take place (cf Lenski 1961:189f). Here it refers to the proper
time of Jesus' intervention (Sanders 1975:147). He will do nothing uniess it is the will of his
Father (cf 5:19). He came to execute that programme as determined by the Father and that
programme he might not anticipate for his time has not arrived to accomplish it (cf 7:6,8,30;
8:20). Then, just before the crucifixion, he declares that the time has arrived for the Son of
Man to be glorified (12:23; cf 12:27; 13:1; 16:32; 17:1). Often in the FG, even here in C2,
this expression indicates clearly that Jesus takes his decisions in accordance with the
sovereign will of God (Groenewald 1980:68)."** In Johannine thought the Father is always
in control (12:27). This is an indication of divine sovereignty.

According to Brown (1972:103) the importance of this narrative is spelled out in v 11. There
we are told that the incident at Cana was the beginning of the signs of Jesus. This first sign
has the same purpose as all the subsequent signs, namely to reveal the identity of Jesus
Christ. The focus of this revelation is that Jesus is the one sent by the Father to bring

1243 There are exegetes, on the contrary, who believe that "} ®pa pou” (C2.2) refers directly to the death of

Jesus on the cross. Brown (1972:100; and Moloney 1978:192; Loader 1984:194) wants to interpret ‘hour'
consistantly in connection with the passion, death, resurrection and ascension of Jesus , but such an
interpretation is not acceptable. It will be indicated later on through the study that the FE does not use this
term consistently.

1244 There were proposals to take the expression as a question, ‘Has not my hour now come?'. Brown
(1972:99; see also Schnackenburg 1965:332ff) cites Gregory of Nyssa and Theodore of Mopsuestia in ancient
times and Boismard and Michl in recent days as adopting this view. But it should almost certainly be rejected.
Where it introduces a question (eg Mark 4:40; 8:17,21) the answer expected is ‘No', not ‘Yes'. Moreover the
Johannine usage opposes it. In all the eleven uses of this word in the FG the meaning is negative (cf
espacially 7:30 and 8:20).

1245 Bernard (1969:75f) sees this prohibition of intervention of Jesus as not to become involved in the situation
there — he was aware of the problem, and did not need to be reminded of it. He would act if it were necessary,
but then at the proper moment.

1246 The posessive pronoun pou and Gpa indicates a specific moment in time.

1247 Most exegetes agree that Jesus' submission to his mother's request implies parallels to 7:1-10. What the

FE is trying to indicate in both texts is that Jesus is acting from his own sovereign consciousness.
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salvation to the world. What shines through is his glory, and the only reaction is the belief
of the disciples.'®*®

In another passage in the FG which correlates with 2:4 the FE uses kairos, ‘(appointed)
time' (Brown 1972:518), as a synonym for hour. In 7:6,8 Jesus announces: ‘The right time
for me has not yet come'."?* There is a diversity of interpretations for this verse.'?*®

1 7® Aéyel oOv aUTOIg 6 " Incolg:
1.1 6 KaIpOg 6 EPOG oUnw NAPETTIV,
1.2 6 8¢ KaIpOg 6 UPETEPOG TIAVTOTE ECTIV ETOINOG,.
1.3 7 o0 duvaTar & KOoPOoG HIoETV UPa,
1.4 €ue o€ pioel,
OTI &y papTup® nepi auTol 8T T& Epya alTol Tovnpd EoTIv.
1.5 8 Upeig avapnTe eig TNV EopTrAV:
_[ 1.6 &yw oUK avaPaivw eig TV EopTnv TAUTNY,
611 & EuodG KOS oUW METANPWTAI.

Here Jesus' brothers challenge him to show himself in Jerusalem so that his disciples may
see his works. Jesus at first refuses, but after a time leaves for Jerusalem. Now, according
to Sanders (1975:111) ‘We may suppose that on both occasions his hessitation was due
to the same reluctance to act merely in response to a challenge, even to one given so
discreetly as here.' Schnackenburg (1971:197) is correct when he states that the FE is
conscious of the contradiction (0o 8¢ in v 10). Therefore he solves the difficulty by adding
‘not openly but private'. The point he wants to indicate is that Jesus is not complying with
his brothers’ request: what he does is not according to their request to show himself to the
world (bavépwaoov v 4, ou davepdq v 10); but that he remains év kpunT® (cf v 4 with v
10). For the FE Jesus' utterance ‘I am not going up' is simply a rejection of the request of
his brothers, and not an denial of his intention to visit the feast. Barrett (1978:313) explains
this theologically, when he says that ‘Jesus can be manifested as Son of God only to his
own; no publicity can declare the truth about him'. In correlation with what has been stated,
the same applies in the case of 2:4. Although Jesus complied to his mother's request, his
initial refusal was only in order to avoid the belief that he could be subjected to the will of
anyone other than the Father. (Here the fourth evangelist wants to stress the subjugation
of Jesus to the Father.)

From v § it is evident that the brothers of Jesus, like so many of the superficial disciples in
2:23-25; 6:60ff, could not perceive the significance of what they saw and therefore could
not perceive the real identity of Jesus and entrust themselves entirely to him. Therefore
Jesus explains why their judgments were so faulty (Carson 1991:307). ‘The right time for
me has not yet come; for you any time is right.’

1248 The three themes of hour, glory and faith (which leads to everlasing life) in 2:4,11 are repeated in the first
five verses of ch 17 where ‘hour’ occurs for the last time in the FG in relation to Jesus' glorification which is
at hand.

1249 According to Brown these verses resemble the use of ‘hour’ in 2:4; 7:30; 8:20. His motivation comes from
a reference in Matt 26:18 in which Jesus used the word kairos just before the last supper.

1250 According to Sanders & Mastin (1975:203) ‘kairos’ refers to the crucifixion of Jesus.
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In Greek there are three words for ‘time','**' and they are all used in the FG. They often
refer to time, not so much in its ‘chronological sequence’, but rather to the ‘events' that take
place in time. This usage indicates time in its qualitative rather than its quantitative sense.
This should mean that it points to ‘the suitable time', ‘the right time', ‘the favourable
opportunity'. In 7:6,8 it refers to Jesus' time for going up to the feast of Tabernacles. If this
distinction is true, Jesus is not saying to his brothers that the time of his glorification is not
at hand (his last Passover was still more than six months away), but rather that his time for
his going up to Jerusalem for the Feast of the Tabernacles is not yet at hand. This
interpretation is necessitated by the words in semi-colon 1.2 (6 8¢ kKa1pOg O UNETEPOQ
niavToTE €0Tiv £TOIMOG). Jesus' brothers are free to go up to Jerusalem to attend the feast,
while Jesus is under special constraint (cf v 8).

Now it is not yet (v 3) the right time for Jesus to go there. He will ‘probably' miss the
opportunity he seeks if he does go with his brothers at the beginning of the Feast. He
knows what he ought to do at the feast (to teach -- 7:14), therefore it is better for him to
tarry for a few days until the crowds have assembled (Morris 1975:398). This clearly shows
that Jesus has chosen his time wisely in order to obtain the best results.

This interpretation is also supported by v 14: "H®n 8¢ TAg €0pTAg peoouong &véRn
"Inco(g €ig 1O iepdv kai £didaokev. Jesus is not trying to shun the Jews, because in v
14 he goes to the temple courts to teach.’®? Certainly the circumstances are right for
teaching. The focus of Jesus' concern is not privacy, but obedience to the Father (cf
Carson 1991:311).'%2

Jesus' response to his brothers does not indicate that he plans to stay in Galilee for quite
a while, but only that his life is directed by his heavenly Father, as seen in 2:4, and that he
has to awalit ‘instructions’. Jesus does not turn down the request of his brothers but makes
it clear that he will only respond on the indication of his Father.

1251 The Greek word wpa (hour), repeatedly rendered as ‘time' in the NIV, often bears the theological meaning

of Jesus' glorification by being lifted up on the cross (7:30; 8:20; 12:27; 13:1). xpovog, another word for ‘time’,
again focuses on the extent of time, instead of a moment in time or a specific hour (used in the FG only in 5:6;
7:33; 12:35; 14:9). ka1pdg, the third word that the FE uses for time, is found only here in 7:6,8. Unlike xpovog
but like @pa, it refers in the FG to a point of time, but unlike ®pa it does not refer to Christ's ‘being lifted up'
to his glorification through the crucifixion (cf Carson 1991:308). Barr (1963 and 1962) has undertaken a very
critical examination of kaip6¢ and xpdvog. According to Barr the differences between these two words have
been overstated, although he does not deny them altogether. In his latter book we read the following
summary: ‘In many contexts the two words are interchangeable, apart from the stylistic preference for kaipog.
For the lapse of time, with an adjective of quantity, xpovog is usual; for cases like "the time for figs", and for
opportunity Kaipdg is used.'

1252 jesus should have known that his hour has not yet come (cf 7:30; 8:20; 13:1; 17:1). He knows that he has
not yet been summoned by his Fater for his last journey to Jerusalem, which will require him to accept the
decision of death (cf Schnackenburg 1971:195).

1233 The situation at the marriage at Cana is different. In a comparison of these two texts the words in 2:4
resemble those in 7:6, and on both occasions Jesus seems to change his mind afterwards. At Cana Jesus'
mother intervenes after which he refers his mother to the will of his Father to which he is subject (cf
Schnackenburg 1971:193). In 7:6 Jesus' reaction on his brothers’ prescription is an indication that Jesus is
in command of his life. Schnackenburg (1971:195) pointed out that for the Jews is every moment a time
‘ordained' by God which he has given to men to act in. So Jesus' reason for delaying his departure for the
Feast was that the moment for him to act (teach at the temple) was not yet there. Thus the usage of kapdg
in C1.1, C1.2 and C1.6 is theological insignificant.
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v6

The time to which Jesus refers can only be the time of manifestation of the Son of Man, in
view of verse 4 (Lindars 1981:284)'>* For Lindars this manifestation would be that Jesus
is the Son of Man, in view of v 4. Lenski agrees with the manifestation but differs about the
content. For Lenski the manifestation of Jesus relates to the fact that he is the Messiah.
Although it refers to the content, what is really at stake here, namely the proper time
(kapog), has not yet come.

Lenski (1961:533) argues that it must be clear that Jesus does not reject the
recommendation of his relatives to manifest himself as the Messiah, in the most public
manner possible. He responds to point out that the proper time (kairos) has not yet come.
They judge Jesus according to their own standard. It makes no difference what time they
select to go up to the Feast. They have no set mission to carry out. Jesus' case is different.
‘The term kairos is relative, the right time for a certain thing'. The antithetic parallelism ‘my
right time' and ‘your right time' indicates a contrast in the things for which these times are
right. This parallel indicates that it is not the right time for Jesus to go to the present festival.
Jesus must, for the time being, wait for a later moment. The mere going to the festival is
not what is meant. If Jesus were also going to the festival like the other pilgrims, he
certainly might go with them. This is not what his relatives urge upon him, but something
destinctly greater. According to them it is now the right time to manifest himself to the
world. Although they said this, they did not realize (know) that their own brother was the
Messiah. On this point Jesus rejects their proposal; for him the right time to do this has not
yet arrived (Lenski 533).

v7

This verse indicates another vital difference between Jesus and his relatives. It concerns
also their relation to the ‘world'" which here refers specifically to the hierarchical
representatives in Jerusalem.'®® Jesus' case is the opposite (adversative 5¢), not merely
because he does not belong or never belonged to the world, which in fact could serve as
an explanation, but because of Jesus' mission to change and to save the world. In C1.4
Jesus points to that feature in his mission (Lenski 1961:534).

v8
Jesus, in telling his brothers to go to the feast, repeats that he is not going ‘to the feast'.
Verse 10 informs us that he went after all in secret and arrived there in the midst of the

celebration (v 14).'%¢

According to Carson (1991:308) Jesus is saying that the ‘time' for his going up to

1254 | indars (1981:283) indicates that the reference to ‘kairos' is probably an adaptation of the FE from a
traditional saying. He refers to the frequent occurrence of ‘kairos' in the Synoptic Gospels, especially in the
apocalyptic contexts where it refers to the time of the manifestation of the Son of Man (Mk 13:33).

1255 The authorities in Jerusalem at first showed only a hostile attitude (2:18) towards Jesus. It was not until
his second visit that they advanced to violent plans (5:18) (Lenski 1961:534).

1258 There is a contradiction in Jesus’ decision not to go, reversed by a decision to go. Lenski's (1961:536f)
interpretation which sees no contradiction here and therefore proposes no solution is unsatisfactorily.
According to him the pointed demonstrative ‘this feast' is in contrast with another feast, the coming Passover,
which will then be the right time for Jesus to manifest himself to the world. Lindars (1981:284) sees the time
to which Jesus refers to be the time of manifestation of the Son of Man, in view of v 4. He drags it through,
paradoxically, to be the moment of the Passion.
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Jerusalem for the Feast of the Tabernacles is not yet at hand. This interpretation is possible
from the final words of the verse (C1.6).

Conclusion

The following deductions can now be made:

1. God is in control of his revelatory-salvivic plan and mission of Jesus and regulates the
course of events.

2. Jesus remains submitted and obedient to the will of his heavenly Father and acts
accordingly. Conscious about the revelatory-salvivic plan, he will not allow anyone, not
even his mother or brothers, to intervene with God's plan.

3. The glory of Jesus which leads to the faith of the disciples is an indication of the reaction
what can be expected when God's plan is implemented.

4. dpa, from the perspective of v 11, refers to the concrete arrival of a new dispensation
which publicly started with Jesus' ministry.

5. The new dispensation is characterized as the visible manifestation of the Messiah. This
is the starting point of the whole self-revelation and comprehension of Jesus.

‘The New Dispensation' (4:21-24)

In ch 2 and 3 the FE shows that Jesus is superior to the orthodox Jewish faith and its
fulfilment. In ch 4 the FE indicates that Jesus is also the true fulfilment of heretical Judaism
which is represented by the Samaritan faith (4:1-42) (Newman & Nida 1980:107).

Verses 14 contain a transition from ch 3, while vv 5-6 provide the setting for the narrative.
The main body consists of two scenes, namely a dialogue between Jesus and the
Samaritan woman (vv 7-26) and a dialogue between Jesus and his disciples (vv 27-38).
Verses 3942 conclude both scenes and tie them together. The theme of vv 7-15 is living
water, and in vv 16-26 the theme shifts to that of frue worship.

Of interest in this last section are the two references to dpa (vv 21,23). In an analysis of
this section our focal point seems to be vv 21-24."%" Jesus takes the initiative. He gives the
woman a command which relates to her own personal life (v 16). Her response (v 17) gives
Jesus the opportunity to uncover further her sinful condition (v 18). In vv 19-20 the woman
tries to draw the attention away from herself by raising the matter of the proper place of
worship. Jesus then responds (vv 21-24) by indicating the true nature of worship. From
these words of Jesus the woman begins to recognize who Jesus really is (25-26) (Newman
& Nida 1980:107f). A structural analysis of vv 21-24 seems to be the following: .

257 In his dialogue with the woman Jesus is speaks in vv 21-24 which forms a unity.
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1% Aéyel aUTR 6 'Incoldg
1.1 nioTeué€ pol, yoval,
OTI EpxeTai wpa 6Te oUTe &v 7O dpel TOUTY
oUTe év "lepoooAUp0Ig
TIPOCKUVACETE T® TTOTPI.
1.2 2 (peiq mpookuvelte 6 oUk oidarTe:
1.3 ....NUETQ npookuvoluev 6 oidapey,
L 1.4 611 "l owTnpia €k TOv " loudaiwv EoTiv.
1.5 2 &GN\ EpxeTal dpa
1.6 Kai vOv €oTv,
&Te oi adAnBivoi IpooKuvNTAl
TIPOOKUVACOUOIY TR ATl &v Nve UMOTI KQi dAnBeigr
L 1.7 Kai yap 6 natnp TolouToug {nTel ToUg MPOOKUVOUVTaC aUTOV.
1.8 # nvelpa 6 Beodg,
1.9 Kai ToUG NTRooKUVOOVTIag aUTov &V IVEUHATI Kol dAnBe/ BT IPOOKUVEV.

Jesus' response to the woman is given in three parts:

(i) In C1.1 Jesus announces the impending obsolescence of both the Jerusalem temple
and the Mt Gerizim site as definite places of worship.

(ii) In C1.2-4 Jesus insists that salvation springs from the Jews and not the Samaritans.
(i) In C1.5-9 he explains more positively the nature of true worship. The gift of the Spirit
indicates the advent of the Messianic period (cf v 25) where the Samaritan woman speaks
of the Messiah (Carson 1991:222).

1258

The following is a diagrammatic presentation of the content of Jesus' response to indicate
the antithetical parallelism in his response:

(-) Hour ............. Samaritan woman .......... Worship (Father) .............. mountain & Jerusaiem C1.1
Samaritan worshi_p Don't know C1.2-4
We .......... worship know
(+) Hour (now) ... True worshippers ............ Worship (Father) ........cccocoviinieeinent Spirit & Trutﬂ
[
Is what the
Father seeks
C1.5-9
... His worshippers ...... ....... Worship (God) .....c.coiriiiieniiieieeaennnns Spirit & Truth
God = Spirit

Colon 1 forms a parallelism with semi-cola 5-9 while semi-cola 2-4 forms a link between
the two. The parallel is constituted in the act of mpookuvrioeTe and the antithesis in the
shift from the place of worship to the manner of worship (cf Brown 1971:180): the physical
mountain and Jerusalem versus Spirit and truth.

12%8 11 owtnpic in C1.4 denotes the only salvation anticipated in the promises of God and ‘now’ to be realized
in Jesus. This salvation was promised to the Jews alone, that it would emanate from their midst (C1.4). ‘The
Messiah could not be a Samaritan, he had to be a Jew' (Lenski 1961:320f).
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From this diagram it seems clear that true worship relates to Epxetar @pa (C1.5). &AAX
in C1.5is used in a copulative and climactic sense (not in a contradictory sense, ‘but'). It
reaches across the antithetical parallelism in C1.2 and C1.3 to the main thought in C1.1
(mpookuvAoeTe TO naTpi) and links the two phrases "gpxeTan ®pa™ (C1.1 and C1.5). In
both references to Hpa (C1.1, C1.5)'*° the present tense (EpxeTau) indicates that the old
approach is still in progress and not yet completed (Lenski 1961:321). Also the redemptive
work of Jesus is still in progress, and not yet completed. Both passages refer to a time in
the future, the time beyond the crucifixion and resurrection (Epxetan wpa -- C1.1 and C1.5)
(Barrett 1978:236) | e a few years time."®® Thus, true worship will only realize after the
crucifixion and resurrection of Jesus.

After the dialogue between Jesus and Nicodemus it becomes clear that true worshippers
‘in Spirit and truth' are those who are ‘born of the Spirit' (cf 3:3-8) (Schnackenburg
1965:471). Thus if a person wants to worship God ‘in Spirit and truth’, he must first be filled
by the Spirit of God. This is fully and effectively true of the believers in Christ for they are
born ‘from above' through the Spirit of God (3:3,5f) and therefore are enabled to lead a holy
life which shows itself in love (1 Jn 2:29; 3:9; 4.7, 5:1,18).

This eschatological gift of the Spirit has come about through Jesus Christ (1:17). Hence
true worship in the Spirit is only possible in union with Christ (Schnackenburg 1965:473).
This dialogue between Jesus and the woman culminates in the self-revelation of Jesus as
the Messiah (v 26). The Samaritan woman, raising before Jesus the age-old problem
debated between Samaritans and Jews as to where God should be worshipped (cf 2 Kings
17:28-41). Jesus answers this woman with a word of revelation with future implications.
‘The hour is coming'*?®' when both central places of worship will lose their significance. This
expression has both a religious and eschatological sense, and is defined more closely in
C1.6 by the words vQv €oTiv. In Jesus this day is already dawning, and a new type of
worship signalled. The place where this worship is offered is vv (C1.6) unimportant. The
implication is that the Samaritans will now also worship the ‘Father' as revealed to them by
Jesus. The old shrines on mount Gerizim and in Jerusalem will no longer be the only
places of worship.'?%?

In C1.6 Jesus informs the Samaritan woman that the true worship of God is beginning viv,
that is, with himself."®® This is clear from 5:25: "&uiv &uiv Aéyw Ouiv 8T EpxeTar Gpa Kai
vOv éaTiv 6Te oi vekpol akougouaiv TAG dwvAg Tol uiol Tol Beol Kai of &koUuoavTeg
{noouaov."

1299 This repeated emphasis on time brings out sharply the providential character of Jesus' ministry' (Sanders
1975:147).

1260 The statement &AM EpxeTtan dpa kai vOv EoTiv indicates a historical-theological tension that exists in

the FG.
1261 This is a technical expression in the FG for the eschatological event (cf Lindars 1981:188).

1262 jesus forcasts the destruction of the Jerusalem temple while the Samaritan temple had already been
destroyed (Lindars 1981:188).

1263 By contrasting C1.1 with C1.6 the same eschatological tension appears that is apparent in the Synoptics:
the kingdom of God is future and yet itis at hand.
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The worship is directed to the Father (C1.6). As God's children they can worship him with
all the familiarity of children and serve him according to his will. In C1.8 Jesus explains why
this worship must be inspired by the Spirit of God and must be the response of a pure
heart. It is because of the nature of God. He reminds the woman that nveOua ¢ Bedg, 2%
and is therefore different from all that is earthly and human. Correctly, according to
Schnackenburg (1965:474), niveOpa, in this context defines not God's essence, but
expresses rather the transcendence and holiness of God. nvelua is used here to signify
all that belongs to God and to refer to the heavenly world, in contrast with all that is earthly
and human (see also Lindars 1981:189).

T® naTpi again confirms the promise made in C1.1. Here the promise has been defined
more clearly. Although this is Jesus' normal way of addressing his Father, he now also
uses it to describe the new relationship of the true worshipper to God (cf 1:12; 3:5f). The
Johannine Jesus often speaks of ‘God','?®® but here he invites people to an unheard-of
intimacy with the ‘Father'.'®® This signals a new way of life in a new sphere of ‘being’. The
true worshippers are those who are part of God's family, who have God as their Father.
Only they can worship the Father in Spirit and truth. This is due to the nature of this new
sphere and the prescriptions of the Father. This new way of life charcterizes discipleship.

This worship is performed by the community of believers. The true worshippers are God's
flock. They are gathered into one by the Son of God (cf 6:37ff, 10:1-18,26-29). All the
children of God must also continue to gather together and form a unity (cf 10:16; 11:52;
17:20ff). The worship in ‘Spirit and truth' founded on Christ does not differentiate between
Jews, Samaritans and Gentiles. This community received the Spirit of God, therefore they
are charged with a new worship. For true worship there must be affinity between the one
who is worshipped and the worshipper (Bernard 1969:150). To be born from the ‘flesh' is
to remain imprisoned in the world of the flesh which is doomed to perish. This deprives
everybody access to the higher realm of the spirit which is divine and heavenly. This
indicates the need for a new creation. Only God can perform such a new creation by his
power to raise man to meet God and to belong to him (Schnackenburg 1968:439). Thus
only a God-like person can have fellowship with God (3:3,5).

0el (C1.9) indicates that man ‘must' become a different being, transformed by the Spirit.
Only then can he worship God adequately. Thus mpockKuvAoouaGiv T® TIATPI &V VEUUATI
are the ék To0 nveUpaTog yeyevvnuévol of 3:3-8 (Bultmann 1941:140). What is decisive
is not the place where worship is offered, but the man who worships and the way he does
it (cf Lenski 1961:319). This new worship differs in character from the conventional form

1264 The OT concept of God forms the background for the spirituality of God in the FG. Nowhere in the OT is
God called ‘spirit' (Schnackenburg 1965:474; Lenski 1961:325). Lenski (1961:325) is of the opinion that it
states the nature of God. Barrett (1978:238) agrees with Lenski but is more specific in his description. nveGua
0 Be6g means that he is invisible and unknowable. When God is called nvedua in C1.8 it is not to define God
(cf Bernard 1969:150) but rather a description of God's dealing with men: he gives the Spirit (14:16) which .
begets men anew (see Brown 1971:172; Bultmann 1941:141; Sanders 1975:147; Carson 1991:225). Many
of these scholars simmilarly point out that as ‘God is light' and ‘God is love' (1 Jn 1.5; 4:8), so ‘God is Spirit':
these are expressions of the way God presents himself to human beings, in his self-disclosure in his Son.

1265 0f 4:10,24; 5:42,44: 6:46: 8:40,42; 11:4,22,40.

1266 naTnp is the most characteristic Johannine term for God. When Jesus uses it he prepares the way to

speak of his own unique position in v 26.
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of worship and is characterized by the words niveupaTi™® kai &Anbeiq- (C1.6).'%% These
characteristics (mveuuaT kKal aAnBeiq) qualify the new worship that the Father seeks
(CnTel v 23b). The key to understanding what mpookuvriiooucIv TO TTATPI €V TIVEUNOTI KA
aAnBeia- (C1.6) means, lies in &1e olTe &v T® Bpel ToUTw oUTE &v "lepOCOAUNOIG
npookuvioeTe T® naTpi (C1.1) with which it forms a chiasm. The following chiasm
stresses the contrast between the conventional and new forms of worship and helps to
elucidate the new worship:

C1.1 C1.6
&v 10 Opel ToUTw
ol0T1e év " lepoooAupoIg TMPOOKUVAOOUOIV TQ) TIATPI
NPooKUvATeTe THO TTOTEI &v nveuuaT Kai &Andeig-

The contrast between the conventional form of worship (worship in Jerusalem or on
Gerizim) and the new worship (worship in Spirit and truth)'?®® is part of the familiar
Johannine dualism between ‘earthly' and ‘heavenly', ‘from below' and ‘from above', ‘flesh
and Spirit'. This refers to the eschatological replacement of temporal institutions like the
Temple, resuming the theme of 2:13-22 (Brown 1971:180). The contrast indicated here by
the FE is not so much between the forms and ceremonies of the Temple and the spiritual
worship of the Church. This contrast concerns the ‘worship apart from Jesus and worship
within filial response to the Father' which was soon to be revealed in the Passion of Jesus.
This true worship (in the Spirif) is the response of the person who, through his faith in
Jesus, is open to the influence of the Spirit (3:6)."2” It is worship in truth, for it corresponds
with the truth revealed in Jesus (1:14,17) (Lindars 1981:189; see also Sanders
1975:147).%%"" In 17:17-19 &AnBeiq is an agent of consecration and sanctification and
enables man to worship God properly (Brown 1971:180; cf Bultmann 1941:140f)."27

1267 nveUpa O Bedg casts light on the nature of worship.

1288 |y cola 6ff there is a shift from the place of worship (C1.1-5) to the manner of worship (Brown 1971:180).

1269 5emi-colon 6 combines nveupaT kai &AnBeig-. |t is impossible to separate the two notions. In neither
C1.6 norin C1.9 is év repeated before GAndeiq.

1270 Brown (1971:177) correctly summarizes this cluster (C1.1-9): ‘Jesus explains that true worship can come
only from those begotten by the Spirit of truth. Only through the Spirit does the Father beget true worshippers.'
1271 Although a few manuscripts (f', pc), which are not convincing, suggest the omission of kai y&p 6 nathp
TolouToug {nTel Toug npookuvolvrag auTov (C1.6) it must be retained. The function of this phrase is that
it leads into the explanation of the true worship (cf Lindars 1981:189).

1272 johannine themes are closely interwoven: verse 14:6 refers to Jesus as the truth in the sense that he

reveals the truth of God to men (cf 8:45; 18:37); in connection with the Spirit the FE refers to him as the Spirit
of Jesus who is the Spirit of truth (14:17; 15:26) whose task it is to guide men in truth (Brown 1971:180).
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In C1.6 and C1.9 Jesus describes true worship in a pregnant way as that which is
performed in nveUuaT kai &GAnBeiq:. These two words'?”® mean the same'?’* with the
emphasis on riveupaT! (Schnackenburg 1965:471; cf Barrett 1978:239; Carson 1991:225).
niveuparTt in this context indicates the Spirit of God. In the Johannine theology truth means
the divine reality revealed by Jesus, which believers are called to share in. The true
worship is obtainable viv (€oTiv). With these words Jesus brings the eschatological
prophecy into the present; in principle it is present in Jesus (Lindars 1981:189).'%"°

Mere lip-service with a purely interior cult has ceased. There will be no more bloody
sacrifices, while some externals of worship will continue, but in a higher, more spiritualized
and practical way. After all, this new form of worship must be effective in (i) the keeping of
the commandments of love (13:34; 14:21,23,24,31; 15.9,12,17), charity (13:35), and
mission (17:18; 20:21), (iii) doing the truth (cf 3:21; 17:17,19), (iv) glorifying God, and (v)
obeying the will of God. In the new dispensation the function of the Jews, as the bearers
of salvation, will be substituted by the disciples of Jesus. They will carry the message of
revelation and salvation to the world through their words, deeds and life. We can
summarize this new form of worship as the character of ‘discipleship'.

Conclusion

1) ®pa in semi-cola 1.1 and 1.5 has two different connotations:
C1.1 gpxeTal wpa 8te olTe negative
C1.5(C1.6) gpxeTal Opa kai viv €aTiv positive

In C1.1 Opa indicates the end, a specific moment in time, which ended with the
incarnation;'?”® which can be referred to as the old dispensation. In C1.5 (C1.6) Gpa
indicates the beginning of a new dispensation, as being described above, also beginning
at the incarnation of Christ which became visible during the ministry of Jesus and effective
with the outpouring of the Holy Spirit (cf C1.6 and C1.9) after the death and resurrection
of Jesus (20:22). This new way of life is here characterized as MpooKuvrioOUGIv.

2) Spirit: The Spirit enables a believer, through being created anew, to worship God.

3) Christ: True worship of God in the Spirit is only possible in union with Christ. In the
ministry and life of Jesus this new worship is already signalled.

1273 aAnBela occurs a few times in the FG in relation to other words: x&pig kai &AABeia (1:14,17); &ARBeia
Kai (wn (14:6). nvedpa is also characterized by {wr) ((6:63) as well as by &AnBeia (14:17; 15:26; 16:13).

1214 The preposition "€v" in colon 6 joins the two nouns "nMveUuaT kai &AnBeig” and thus contracts them into
one idea. The subjective part of true worship is covered by év nveuparti and the objective counterpart by
&AnBeiq- (cf Lenski 1961:322f).

1275 Carson (1991:224) agrees with Lindars. The oxymoron in the phrase épxeTal @pa kai viv éoTiv asserts
that ‘not only is the time coming, but has come'; the period of worship in év nvedpaT kai &AnBeiq is about
to come and awaits only the dawning of Jesus' death, resurrection and exaltation, but this period of true
worship is also proleptically present in the person and ministry of Jesus before the hour of exaltation. This new
worship can only take place in and through Jesus (cf 2:19ff; 11:25). Jesus' death and resurrection constitute
the turning point upon which the gift of the Spirit depends (7:38f; 16:7) as well as the perception of Jesus' real
identity: 611 "Incolg éoTiv O XpioTog O uiog Tol 6eol (20:31).

1276 Brown's (1971:172) interpretation according to which ®pa probably refers to the ‘hour of glory' is
unacceptable.

Digitised by the University of Pretoria, Library Services, 2012



A New Dispensation 353

4) Father: Worship is a family affair. True worshippers are part of God's family who have
God as their Father. Therefore God's children can worship him with all familiarity as his

children and serve him according to his will.
5) Worship signals a new way of life in a new sphere of ‘being'.

6) This new way of life is open to all those who have been transformed by the Spirit.
Therefore, what is important is the man who worships God and the way he does it.

7) This new form of worship is characterized as ‘worship in spirit and in truth'.

8) Lip-service will cease. The Good News, the message of revelation and salvation, will be
carried to the world through a believer's words, deeds and life.

The new dispensation, a time of salvation and condemnation

Jn 5:19-30
In these verses the term @pa oceurs twice, in v 25 and v 28.'% The following is a structure

analysis of these two verses:

1 % qunv aunv Aéyw Opiv 6Ti
1.1 Epxerar Wpa Kai viv E0TivV
6Te oi vekpoi &kouoouaiv TAC dwvig Tol viol Told Beod
Kai of akouoavreg (HOOUCIV.

1.4 2 un Baupdalete To0TO, BTI
1.4.1 Soxeral doa év {j NAGVTES of &v TOIG pvnpeiolg
aKougoualv TAC dwvAg alTod PKai EKMopetoovTal
1.4.2 0i T& &yab& oinoavTeq eig avaataoiv (wAg,
1.4.3 0i 8¢ TG palAa NPGEQVTEG €ig AVAOTAOIV KPIoEWS

In this section the Son performs the work of salvation at present on spiritual level (C1.1).
He will accomplish a similar task in the future in the physical realm (C1.4)."?"® Verse 26 and
v 27 explains how the Son is able to carry out this double assignment in the present and
the future in both spheres.'?”® In the closing passage (vv 41ff),'®° based on C1.1-4, the
Son's perfect unity with the One who sent him is reaffirmed (Van der Watt 1985.72ff).

1277 Chapter 5:19-30 forms a unit within the bigger unit of v 16-30 which can be further divided into v 19-25
and wv 26-30 (cf Brown 1972:218ff; cf Schnackenburg 1971:124f; Barrett 1978:257; Carson 1991:246ff). The
verses of interest are vw 25 and 28. Chapter S revolves around the theme of the life-giving power of the Son.
This power he derives from the Father. In v 1-9a Jesus reveals this life-giving power on a Sabbath day which
leads to a conflict between Jesus and the Jewish authorities (vv 9b-15). As a result of their persecution Jesus
affirms his identity with the Father (v 17-18) and this claim again leads to a controversy regarding the
authority of the Son (vv 19-30).

1278 \Whether the phrase "oi &v TOIg pvnueioig" in semi-colon 1.4 refers to people who will be in their graves
when the hour comes, or to people who were in their graves when these words were spoken are not so much
our concern. Van der Watt (1985:71ff) discusses this problem convincingly. Our concern is how and in what
sense the FE uses &pxeTtal @pa in C1.1 and C1.4.

1279 5.26f reads Gomep yap 6 MaTp Exel LoV &V EQUTQ, oUTwg Kai T Ui® Edwkev {wnyv EXelv v EQUTY
527 ki &Eouoiav Edwkev aUTd Kpiolv moiely, 8T1 Uidg avBpwrou EaTiv.

1280 o1y w 25 and 28 in which the phrase goxerar @pa occur will be discussed in detail.
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C1.1 and C1.4 are distinguished by a comparison of structures. It is clear that an
antithetical parallelism exist between C1.1 and C1.4. Verse 26 also contains an internal
parallelism, and with v 27 also constructs a parallelism with v 29 (cf Brown 1974:219; Van
der Watt 1985:72ff)."?®" It seems that parallelisms play an important role in this section.
Therefore it seems only reasonable to deal with these parallel terms and passages
simultaneously.'®? A comparison between these two texts and a discussion of these diffent
aspects will help to determine the meaning of €pxeTan dpa.

The parallelism between subcola 1.1 and 1.4 seems to be the following:

Time A EpxeTal Gpo kai viv €oTiv OTe
A' EpxeTal Hpa &v [

State of B oi vekpoi

the people B' navreg oi &v TOIg pvnpeiolg

involved

Events C akouoouaiv TAg ¢wvig Tol uiold Tod Beold

C' &kouooualv TAg dwvAg auTol

Consequences D navreg {hoouaiv.
D' kai ékropeuoovTal
oi TG &yaB& roIRoaVTEG €ig avaoTaolv (wig,
oi 8¢ T& palAa rMp&EavTeg eig AvAoTaOIV KPITEWS.

This is clearly an antithetical parallelism. There are similarities and differences in both
words and themes.'?®® From this it is clear that the FE compared two distinct situations (Van
der Watt 1985:71f)."?* On account of its structural interlacing, the occurrences of hour will
be dealt with simultaneously. In the discussion the similarities and dissimilarities between
C1.1 and C1.4 will be pointed out in order to determine the meaning the FE alocated to
EpxeTal Opa in these two semi-cola.

1281 According to Brown (1974:219) another version of the speech in 5:19-25 occurs in vw 26-30. He is of the

opinion that vv 26-30 come from a different stage of the Johannine tradition.
1282 \san der Watt and other exegetes clearly indicate the problem of eschatology. Because Van der Watt
(1985:1971) deals with this problem thoroughly, it will serve in purpose to take it up again. After Van der Watt
considered several suggestions by different scholars for solving the eschatological probiem found in John
5:25-9, he came with a fresh solution. According to him the phrase &v T0ig pvnueioig (v 28) constitutes the
key to the interpretation of 5:28-9. He indicates that this phrase refers to the people who had died before the’
incarnation of Jesus Christ and were physically in their graves when the words in 5:28-9 were spoken. This
suggestion comprises Christological, eschatological and soteriological implications, which he deals with. The
results of his analysis lead to the formulation of a coherent pattern of eschatological events in which both
realized and futuristic elements have their proper and funtional places respectively.

1283 Although the words and thoughts of the two forms of the discourse are remarkably the same, the
theological differences are distinct (Brown 1974:220).

1284 These two texts will not be viewed as an eschatological problem, as indicated by Van der Watt
(1985:71ff); ... and other theologians for they have aiready stated and discussed the problem and offered good
verifiable solutions. Therefore these two texts will be regarded, right from the beginning, as two complimentary
phases of a single eschatological event ((icouclv (v 25) and avdoraolv {wig (v 28)) namely salvation,
viewed from two perspectives.
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The similarities with differences are:

A-A’: The first part of this antithetical parallelism is found in the reference to the time of
these eschatological events. The eschatological hour (EpxeTain @pa) of salvation and
condemnation was both present and coming (Goppelt 1982:305)."?% In the case of C1.1
the eschaton was present (viv 8oTiv),'?® while v 28 refers to a future event (Bultmann
1941:194, Barrett 1978:263)."%%" The respective eschatological events are thus clearly
related to two distinctive phases, the one in the present and the other in future. These
events both indicate ‘the beginning of the era of life' (Van der Watt 1985:72). The
expression &pxeTal dpa kai vOv &oTiv'?® &te refers to an entirely new dispensation. Jesus
is thinking of all the converts that will be drawn out of the darkness into the light, out of
death into life until the day of his second coming when the second eschatological event,
described here (C1.4), will take place and those who died before the incarnation will be
judged according to their deeds (Van der Watt 1985:72f).

The Johannine emphasis is on a realized eschatology. The moment (EpxeTain wpa Kol viv
€oTiv) when a person is confronted with Jesus he enters into eternal life if he accepts Jesus
(1:12) or brings condemnation over himself when he rejects Jesus. Thus, in this context,
Wpa refers not to Jesus' hour of glorification but to a soteriological moment which could be
now (in the time of the Johannine community) or in the future.

B-B': The state of the people is in both cases described as death. Contextually speaking
it seems obvious that oi vekpoi (v 25) refers to the people who are physically still alive but
are spiritually dead'®® (Bultmann 1941:195; Brown 1974:219; Newman & Nida 1980:158f)
because they do not recognize (or accept, 1:12) the &AnBivov ¢d¢ (1:9) and the {wr} which
it gives (Bultmann 1941:195). The words vlv ... &kouoouoiv (v 25) support this derivation.
TOIG pvnueioig appears frequently in the FG'?* and is used to indicate people who are
physically dead (Brown 1974:215; Barrett 1978:263;, Newman & Nida 1980:158ff) and
already in the tomb (Brown 1971:220; Van der Watt 1985:72)."%" Thus the people referred
to in TOIG pvnueiolg should be regarded as those who are already dead when Jesus utters
these words. Thus, in conclusion, although two different groups are referred to, the
implication is that both groups are unsaved, lost. The soteriological events (&kouloouoiv
TAG dwvAg) in this section are described as directed towards Christ.

1285 The time of EpxeTat Opa in C1.1 is determined by kai vOv €aTiv, while time indicated by EpxeTtal Gpa
in C1.4 is determined by the interpretation of &v Toig pvnueiorg.

1286 According to Lenski (1961:391) the ®pa refers to the time of the NT era, which still ‘is coming' since the
work of redemption is not yet complete. On the cross and in the resurrection of Jesus with the sending of the
Spirit this work will be completed.

1287 | indars (1981:226) describes it as ‘a completely conventional apocalyptic picture of the resurrection of

the dead and judgment.’

1288 Compare for the same expression used in the same sense in 4:23 (Lenski 1961:391).

1289 The metaphoric expression (oi vekpoi) with the definite article used in the generic sense indicates all men
in their present existential situation (spiritually dead) (Schnackenburg 1971:140f).

1290 ££11:17,31,38; 12:17; 19:41,42: 20:1,2,3,4,6,8,11.
1291 ¢f Barrett (1978:263) and Carson (1991:258) for different points of view which seem unfounded. Newman

& Nida (1980:160; also Morris 1975:321) suggest that €v T0ig pvnueioig (C1.4) can be omitted so that oi
vekpoi would refer to ‘all people who have died'.
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C-C’: The same verb and mode (&koUoouaoiv) are used, while the object who seems to be
the same person namely Christ, is describe differently; in C he is indicated as the Son of
God and in C' only by way of a pronoun (auT0o0). Brown observes that akoucouotv in C
is used with two connotations in semi-colon 1.1: hear...listened. According to Lindars
(1981:225) it means ‘to obey'. Bultmann (1941:195) describes it as the combination of the
perception of sound with moTeuelv. Newman & Nida's (1980:159) point of view correlates
with that of Bultmann. They suggest that &kouoouaiv involves more than listening to
words: to hear and to believe.'® They translate it as ‘who hear and do what | say will live'.
The eternal destiny of people is determined by their attitude to Jesus.

Semi-colon 1.4 (v 28f) is the only place in the FG where it is stated that man’s deeds will
determine whether he is judged with judgment or receives eternal life. Throughout the FG
other terms like believing, hearing, seeing and knowing are used constantly to refer to a
relationship.

D-D’: The last important contrast is between the respective results of the two eschatological
events, as well as the way in which these results are obtained. In C1.1 the effect of the
faithfull acceptance of Jesus which is reflected in the word &koucavreg, (Bultmann
1941:195; Barrett 1978:262) is characterized as living (the eternal life). In the FG, the
acceptance of this life is stated repeatedly as being in a relationship with Jesus, expressed
in faith (cf Van der Watt 1985:72). In C1.4 the basis for receiving life (and judgment) is
different. The decision between life and judgment is taken on the basis of the quality of a
person's deeds.'® Whereas C1.1 refers to the obtaining of life, C1.4 refers to the
resurrection of life and judgment. Thus C1.4 contains a dimension which is not found in
C1.1, although it is implied (cf Schnackenburg 1971:140f). Faith in semi-colon 1.1 stands
over and against deeds in semi-colon 1.4 in constituting a relationship with Jesus (Van der
Watt 1985:73).

Conclusion
1) EpxeTaun Opa refers to two eschatological events and both concern the salvation and

condemnation of people.

2) These two eschatological events have been constituted in the death, resurrection and
exaltation of Jesus. &pxeTair Opa in C1.1 primarily refers explicitly to this new dispensation
of salvation and condemnation although it also implies Jesus' ‘hour' of glorification.

3) EpxeTal wpa in semi-colon 1.4 clearly refers to a later phase in the eschatological
salvation plan of God, in order to condemn or to redeem those people who died before the
incarnation of the Son of God.

4) The similarities in this parallelism underline the fact that both situations reflect
eschatological events (EpxeTan dpa) and that those people who will hear (Gkoucouciv)
Jesus' voice (TAG dwvAg) will live (noouoiv; avaoTtaaolv {whg) while those who do not hear
will be condemned (&v&oTaoiv Kpioewg). 2%

1292 pccording to Bernard (1969:243; also Morris 1975:318) &koucouaiv with the genetive (TAq hwvAc)
conveys the meaning of ‘hearing with appreciation’.

1293 Cf Rm 2:6-8; 2 Cor 5:10 and Mt 25:31-46).

1294 | this context the idea of condemnation is implied in C1.1.
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5) vOv must refer to a post-paschal period, for salvation became effective only after Jesus'
resurrection. Thus, when the spiritually dead physically and spiritually ‘hear' the voice of the
Son of God, they will become saved ({fjoouciv). {ioouaoiv refers to the new way of life in
Christ, which concerns the following of Christ (&kouoavTteg--participium).

The second ®pa (C1.4) and its related events are of less importance for they concern the
future of those who were already in their graves when these words were spoken. These
people will never have the opportunity to follow Christ.

The new dispensation constituted by the death and glorification of Jesus {Jn 7:30
and 8:20)

These two texts are uttered by Jesus on two occasions, namely at the Feast of the
Tabernacles and as form a parallelism with the phrase 611 olinw éAnAUbBel 11 dpa aToO.
Although the Pharisees had already decided that Jesus should be imprisoned (7:32) o0deig
gmiaoev auTov 6T olmw EAnAUBel I dpa auTod.

Because these two texts come from the same circumstances and form a parallelism we will
look at them simultaneously.

1 7% *EZATOULV 00V aUTOV TGO,
2 kai oudeig EnéBalev n” aUTOV TNV XeTpa, §TI oUnw €AnAUBel 11 Gpa aiTol.

1820 Taira & APaTa EAGANCEY &v TR YalodUuAaKiw DIBACKWY &V TR iep®d:
2 Kai oUdEIQ ETATEV QUTOV, w.ovvveevieeeeriee s 611 00Mw EANAUBEI 1| Bpa aliTol.

On both occasions Jesus accuses his hearers of not knowing God. Therefore they want to
arrest Jesus (although not explicitly mentioned, this is implied in 8:20), but could not do so
as the time fixed by God for Jesus' arrest had not yet come.'** After had hidden away for
a while, he slipped away from the Temple. These miraculous (Newman & Nida 1980:239)
events show that the intention of the FE is to record the same situation in the conflict
between Jesus and the unbelieving, Jews but also to describe an intensification of that
situation (Carson 1991:341). At the end of ch 8 (v 59) Jesus' opponents go so far as to
attempt stoning him.

For Jesus, for the time being, it is still the time for doing the work of the one who sent him
(9:4) (see Schnackenburg 1971:249). But the right ®pa would be determined by God
himself (Carson 1991:341). Then in 12:27 his ‘hour’ has arrived. The principal point is that
oudeiq eniaoev auTdV 8T1 olmw €AnAUBEel ) @pa auTol (Carson 1991:341). Thus, in these
two texts, @pa refers to the death and glorification of Jesus (Barrett 1978:323), as events
still in the future.

Conclusion

1) Both texts indicate again that God is in control. He is working according to his plan--it is
not yet the right time for Jesus to be crucified.

2) In these two texts Wpa refers to the death and glorification of Jesus. This is clear from
the fact that the Jews seek to kill Jesus.

1295 According to the FG ‘nothing does or can happen to Jesus apart from his own will, which is controlied by
the will of his Father’ (Newman & Nida 1980:240). The FE is charcterized in the FG as being always in control
of all his circumstances.
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Jn 12:23-28
In the following occurrences of ‘the hour' a change occurs regarding i ®pa. From now on
reference will be made to eAAuBev i wpa. The three texts can be compared as follows:

12:23 éM\AUBev......Nn Gpa....Iva dofaabf.......... 0 uidg Tol aGvBpwnou.
13:1 AABev aUTol A Gpa......va ETAPBR &K ToU KOOHOU ToUToU PG TOV NATéPQ,

17:1 EMAAuBev....... N Qpa........... O6Eaobv cou ToV Uidy, Iva 6 uidg dofdon o€,

The protasis of these three phrases is nearly the same with a slight change in 13:1, where
the aorist instead of the perfectum is used, and the addition of the possessive pronoun.
Although the apodosis of the three phrases look quite different is it only slight differences
with a new perspective added in 17:1, iva ¢ uidg dokdon 08.'* From this analysis it
seems that rj doa refers not only to the ‘hour of crucifixion', but in a progressive sense the
FE has broadened its semantic field of meaning. These statements will be motivated in the
discussion of these texts.

Jn 12:23

326 0¢ "Inoolg anokpiveTar alToig ASywv:
3.1 éAfAUBev 1 Gpa iva doEaaBf 6 Lidg Tol GvBpwriou.

3.8 7 NOV fj Yuxn HOU TETAPOKTAI,
3.9 kai Ti einw;
3.10 n&Tep, ododV Pe €K TAg Bpag TaUTNS

3.11 &M& 81 To0TO ANBOV €ig TRV Gpav TauTnv.

The events in ch 12 constitute the turning point in the earthly ministry of Jesus. With the
reference to the Greeks who want to see Jesus, the FE creates a platform from which this
turning point is manoeuvred. Jesus' reply to the two disciples (Philip and Andrew) who told
Jesus that the Greeks wanted to see him (v 21), contain no answer to the Greeks but only
a theological interpretation of their presence. Jesus refuses their request (to see him)
because he must first die before he can bring salvation to the Greeks (v 24; cf 11:52; see
also Carson 1991:438).

Jesus' statement'®*” that the hour has come'® for him to be glorified means more than
that. The incorporation of the coming of the Greeks by the FE is important at this stage of
Jesus' ministry. Jesus interprets it as evidence that his mission has reached a turning point.

1296 ®pa in 17:1 must be interpreted from the perspective of the whole cluster (v 1-5) as indicated in the

structural analysis.

1297 Morris (1975:592) points out the significance of aGriokpiveTtal aUTolg in colon 3. This verb occurs 78 times
in the FG, mostly in the aorist passive. Only here and in 13:26,38; 18:22 does it ocur in the present tense.
According to Morris intention could be to make these passages especially vivid.

1298 Up to this point ‘the hour' has been some time in the future (7:30; 8:20; cf 4:21,23), ‘the hour' that is
nothing less than the appointed time for the death, resurrection and exaltation of Jesus (in short his
glorification). But ‘from now on until the passion the "hour" is in immediate prospect' (12:27; 13:1; cf 17:1)
(Carson 1991:437).
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Because his hour has come (éAfAuBev i Opa iva 50ExoBf--C3.1) he will from now on (chs
13ff) direct himself to his intimate disciples in order to instruct them about his departure and
their continuation of his mission (cf Morris 1975:592).

Until now'* the FE has communicated that Jesus' ‘hour' had not yet come (7:30; 8:20)."%
The reference of éAjAuBev ) pa in 12:23 must be interpreted in terms of the references
of N ®pax in 7:30 and 8:20 because it refers to the same event.

7:30 6T olmw €AnAUBel n Gpa auTol.
8:20 & olmw eAnAuBel 1 Opa auTol
12:23 eANAUBev 1| Wpa

According to God's plan the hour has arrived (12:23). In 7:30 and 8:20 it was only
anticipated, but now (NOv--C3.8) it is here. The tripple repetition of viv in the following
verses confirms that the ‘hour' has come (éAAAuBev 1 Opa): the glorification (v 23), the
lifting up on the cross (12:31) and the betrayal (13:31) are a single event (Schnackenburg
1971:479)."" According to Schnackenburg (1971:479) it has come permanently (indicated
by the perfect tense), as an hour of glorification. This ‘hour' of Jesus' death* is now
emphasized and the meaning of the lifting up of the Son of Man revealed (cf 3:14; 8:28).
Newman & Nida (1980:405) point out that the meaning of va d0EaoBfi must be determined
in correlation with v 28 (glorify your name -- NIV). According to them the focus seems to
be more on revealing the true nature of the Son of Man™® and of the Father, than on
bringing praise to them through this revelation.’*

129 The vovin C3.8 corresponds to the @pa in C3.1, which is again taken up by Trv dpav TadTnv in C3.10
and C3.11. The hour of glorification has begun (Schnackenburg 1971:485).

1300According to Barrett (1978:422) and others the Gpa in 12:23 and 2:4; 7:30; 8:20 (where the hour has not
yet come), and in 12:27; 13:1; 17:1 (where it is in immediate prospect) is the hour of the death of Jesus. But
from our investigation into how the FE utilizes ®pa in the FG we arrived at a different point of view, as has
been indicated. With the exception of 2:4 all the above-mentioned texts refer to the death of Jesus.

1301 | this passage several important Johannine themes occur; themes of glorification (v 28), of the hour (v
31), which provides a provocation to follow (v 26) the agent in discipleship and to serve him.

1392 jesus' death was the supreme manifestation of his glory. The shame of the cross was followed by the
glory of the exaltaton, while Jesus' glory was also fully dispiayed in the shame (Carson 1991:437). The
statement by Nicholson (1983:149ff) that the glorification in the FG never includes Jesus' death but refers
exclusively to his exaltation, is too narrowly based on 17:5. Even his conclusion that 12:24 does not refer to
the death of Jesus is somewhat strange. Newman & Nida (1980:404) correctly indicate that f) dpa (C3.1) is
a reference to the death and exaltation of Jesus.
1303 uidg Tol avBpwriou in C3.1 is the title Jesus uses to refer to himself, especially in connection with his
mission (Morris 1975:593).
1304 The suggestion that the glorification of Jesus would comprise

- the fulness of saving power which the Father would have given him (13:32; 17:1,2),

- drawing all men to himself (12:32),

- that Jesus would regain the d6&a which he had with the Father before the foundation of the world (17:2),
and

- that his death would bear fruit for many (12:24), remains in the background.
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In 12:23 Jesus draws attention to the significance of this ‘hour' va™*® 50EaoBf ¢ uidg Tol
avBpwmou (C3.1). This hour is from now on intensely experienced by Jesus (C3.8ff)
(Schnackenburg 1971:485; Carson 1991:439)."*® He feels that his soul is troubled and the
perfect form of the verb points to a continuous state (Morris 1975:594)." It is for this ‘hour'
that Jesus came -- the hour that he now experiences and has accepted (di&x 10070 --
C3.11). Through the obedience of the Son and through the revelation of God's love for the
Son on the cross the deeper significance of this hour is revealed (Schnackenburg
1971:485). Thus before Jesus' disciples can follow him by serving him through discipleship,
he himself must be glorified.

Anticipating the development of the ‘hour' theme, we note that in the first part of the FG the
hour of the death, resurrection and exaltation to the glory of Jesus is constantly said to be
‘not yet', until the arrival of the Gentiles (12:20ff). From that point on, with Jesus
approaching the hour of his crucifixion, the hour is said to have arrived (13:1; 17:1).

JN 13:17%%®

According to Brown (1972:562; cf also Sanders 1975:304) 13:1 is the introduction to the
second half of the FG (chs 13ff). i @pa (C1.1) is the subject of this second half and refers
to the return of Jesus to his Father (cf Brown 1972). From this verse onward we can
deduce that Jesus' love for his disciples™ (C1.2) and his return to the Father (C1.1) is so
intertwined to form, together with the discipleship motif, the leitmotif of thé second part of
the FG. The following is a structural analysis of 13:1:

1305 Barrett (1978:423) correctly indicates that the FE uses iva as a temporal particle, defining ®pa in semi-
colon 3.1. To interpret ivax as causal would not make any sense. To interpret it in a causal sense would mean
to put the cart before the horses and would denote that in order to glorify Jesus he has to die, instead of
depicting his glorification as the result of his obedience to the Father via the cross.

1308 Nicholson (1983:127ff) is of the opinion that TeT&dpakTal in semi-colon 3.8 and in 13:21 indicates an
absence of fear and hesitation on the part of Jesus as he faces the cross, but the presence of some measure
of concern over whether his disciples will prove steadfast. According to Nicholson the Jesus of the FG suffers
no Gethsemane agony:. he is on his way to reunion with his Father. The problem with Nicholson's
interpretation which eliminates Jesus' agony in anticipation of his death on the cross, by referring it to Jesus'
anxiety for his disciples is that he interprets Tet&pakTal from the perspective of the previous verses (vv 25f)
instead of the following verse (v 28) and the rest of v 27 (C3.9ff). Barrett (1978:424), on the other hand, views
this passage as corresponding to the synoptic story of the agony in Gethsemane, to which there is no exact
parallel in the FG. Dodd (1976:69ff) again has demonstrated the independence of the FE's report of the so-
called Gethsemane agony.

1307 Seholars differ concerning the interpretation of C3.10 "né&rep, o®odv pe €k TAG dpag TauTng". According
to Hendriksen (1976:200) this phrase is a prayer which Jesus is praying to be spared from this hour. Such an
interpretation is very difficult and would be repudiated in the next colon (3.11). Morris (1975:595) correctly
maintains that these words represent a rhetorical question to which a negative answer is expected. This is
the purpose of his coming (&AM& 81 To0To NABoV €ig TRV Gpav TauTnv--C3.11), indicated by &AAX.

1308 See Lenski (1961:902f) for a discussion on the complex linguistic construction of 13:1.

39 The participle &yamnfoag in semi-colon 1.2 is a complex aorist which covers the whole public ministry of
Jesus. The second word in the aorist, fyamnnoev, indicates a definite act (Brown 1972:550).
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1 ' Npod 8¢ TAg EopThAg ToO NIGoXo Setting
1.1 18®d¢ 6 "Inooldg 811 ANBev alTol f Hpa
fva neTaBf €k To0 KGO TouTou Circumstances
npog TOV NMOTEPQ,

1.2 ayarnioag Toug idioug ToUg &v TR KOOUY Relationship
€iq TéEAoG Ny&nnoev auToug.

Setting

From the perspective of the rest of the LD (chs 13-17) it can be assumed that Jesus is
alone with his disciples. According to Lindars (1981:448) the sequel shows that the FE is
referring to the night before Passover. From 18:28 it also seems apparent that the supper
took place on the day before TAg €opTfig TOoU &oxa. According to Schnackenburg
(1975:16) the Feast does not have any historical interest, but it is rich in theological
significance: Jesus died as the Passover Lamb of the NT of whom no bone would be
broken (19:36). The phrase AABev adTol 1} Gpa in 13:1 links with TAG £opTAg ToO N&oxa
to indicate the manner of Jesus' ueTaffi €k To0 k6GHOU ToUTOU TIPOC TOV TIATEPQ.

Circumstances
These circumstances are described in C1.1:

AABev auTol 1) Gpa (var)
HeTaBh €k To0 kO6ouou ToUTou TIPOC TOV MATEP

iva (C1.1) is used in an explanatory sense (Barrett 1978:438). Barrett (1978:438) correctly
interprets aiTol 1} Opar as the hour of the death and exaltation of Jesus. Thus peTafBfj €k
To0 KO6GHOU TOUTOU TIPOG TOV TIATEPX is an expression or explanation of @pa. This would
mean that ®pa refers to this eschatological event, anticipating the transition from this world
to the Father (cf Schnackenburg 1975:16). Jesus is going to the Father because he has
completed his earthly ministry (only one act still remains, namely the Passion itself)
(Lindars 1981:448). iva petaffi ek To0 kOoHou ToUTou TIPOG TOV MATEPX is not Passover
language. Bernard (1963:454) indicates that petafaivelv is not used anywhere else in the
Greek Bible with this suggestion. But the use of yetaBaivelv here to indicate the departure
from 100 KOGOPOU TOUTOU TIPOG TOV MATEP is also without biblical parallels (cf 5:24). Jesus'
ascension is spoken of again as a ‘going to the Father' (14:12,28; 16:10,28). But implicitly
peTaBi is appropriate for expressing to express the thought of death as a departure.

This spatial metaphor (cf 5:24) is closely connected with the dualistic way of thinking of the
FE. Here it is clear that the death of Jesus is the turning point in history, to legitimize this
new dispensation.

Relationship

The FE makes it clear that in the Johannine conception Jesus approaches his death as an
act of love for those who believe in him. His death is depicted here as victory because it is
part of his return to his Father.

The participle ayarmoag in C1.2 was chosen to describe Jesus' earthly ministry of
revelation and salvation (cf Lindars 1981:448) which will culminate in the event on the
cross; €i¢ TéAog fyannoev autoug.31°

1319 Bernard (1963:455) points out that the aorist (fyamnoev) must refer to a specific act; the foot washing
as a special manifestation of the love of Jesus. Lindars (1981:448) and Schnackenburg (1975:16f) differ from
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wpa (C1.1) here resembles kapodg to indicate that ‘a special period of time' had come
because the verb petaffj means ‘to make a transition'. The thought is that of return after
the successful accomplishment of his task (Lenski 1961:904). Therefore Jesus €id®g
(C1.1), before this last Passover, iva peTaffi €k To0 kbopou TouToU and because
ayarnoag Toug idioug Toug év Td kOouw (C1.2) devotes all his attention to his disciples.

According to Lenski (1961:905) the repetition of the article in Toug idioug Toug &v T KOoUW
(C1.2) is intended to give this phrase equal emphasis with the noun: they are ‘his own'.
They are in this world -- their task is not yet finished as the task of Jesus is (compare this
with 17:11). The thought is that Jesus leaves his disciples behind to continue his mission.
At a later stage they will again be with him to share in the honour of the Father (12:26) and
will see the glory of Jesus (17:24).

Conclusion

1) The meaning of Wpa is explicitly determined by pyeTaff to indicate the death of Jesus.
Again it refers to Jesus' glorification on the cross. It also indicates Jesus' departure and the
manner of his departure.

2) The participium perfectum "eidwg" indicates the close relationship between Jesus and
his Father, so close that Jesus knew exactly when his hour had arrived (eid®g 6 "Incolg
8Ti AABev auTol i dpa--C1.1).

3) In the superlative ("Té\og" iydnnoev alToug) Jesus describes his relationship with his
disciples which explains his hour of glorification.

4) For God the time has now come for the Son of Man to be glorified. The character of
Jesus' death is that of glorification. The perception of Newman & Nida that it refers to the
revealing of the true nature of the Son and the Father indicates something of the character
of this new dispensation.

Jn 17:1%"
Jesus reached the end of the period of teaching his disciples. He now addresses his
Father, reporting on his mission.''?

2 Kai enapag Toug 0PpBaApoUg auTol €ig TOV oUpPavOV
3 einey,
3.1 MaTep, EMMAUBev R Kpa
3.2 56Eacdv oou 1OV Uiy,
iva ¢ viog do&aan o€,

IE 1 Talra éAdAnoev " Inooig,

Bernard. Lindars correctly points out that eig TéAog determines the meaning of riy&rnocev. Brown (1972:550)
is correct when he states that the phrase "eig TéAog" in semi-colon 1.2 has a twofold meaning: qualitatively
(cf Schnackenburg 1975:16f) to love his disciples ‘completely’, ‘utterly’ and quantitatively ‘to the end of life' i.e.
to the death. In 15:13 voluntary death is presented as the supreme expression of love.

311 oo, which also occurs in 16:1-4a; 25-28 and 31-32, is not relevant to this investigation and will therefore
not be considered for discussion.

1312 Probably the most concentrated reflection on the ‘hour’ occurs in the first five verses of Jesus' prayer to
the Father (17:1-5).Verses 1-5 will be discussed in detail at a later stage.
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Relevant to our discussion here is semi-colon 3.1. As we have indicated, the phrase
gAAAUBev 1 Gpa also oceurs, in 12:23 and 13:1.%%"° According to Brown 1} ®pa here
indicates a long period of time, ‘beginning with the first indication that the process which
would lead to Jesus' death had been set in motion, and terminating with his return to his
Father.™" Sanders (1975:367) and Schnackenburg (1975:192f) maintain that the phrase
"€ANAuBev 11 Opa" used here suggests that the time determined by God for Jesus'
crucifixion has arrived.

The mistake made by Brown, Sanders and other scholars is that they interpret éAnAubev
n wpa from the perspective of previous references to the hour (7:30; 8:20; 12:23; 13:1).
When the interpretation of éAfjAubev 1} ®pa is made from its immediate micro-context (vv
1-8 as indicated in the stuctural analysis) as well as the macro-context, the whole ch 17,
the meaning seems to broaden. From the context of vv 1-5 it seems to refer to a new
dispensation. From the context of vv 1-5 the semantic meaning of ®pa is determined by
06Ea (C3.2,5f). The 86&a in C3.2 refers to the crucifixion of Jesus and correlates with the
meaning of 06&a found in 7:30; 8:20; 12:23; 13:1. But do&&on (C3.2) broadens the
meaning of ®pa to incorporate semi-cola 3.3,4. This would imply that Opa also refers to
the post-Paschal period where God will be glorified through the redemption of people.
Thus, with éAAAuBev 1§ dpa (C3.1) Jesus refers to the new dispensation charcterized by
salvation and discipleship.

Conclusion

1) The character (meaning) of ®pa is determined by the 36&a theme as indicated in the
structural analysis. According to the meaning of 86&a and ch 17 in its entirety, dpa refers
to the crucifixion of Jesus on the one hand and on the other hand to the beginning of a new
era during which people will come to a new relationship with Jesus and the Father because
of the revelatory-salvivic work which Jesus accomplishes on the cross. With his crucifixion,
Jesus will be revealed as the Messiah and the Father as the loving God. This revelation
makes salvation in Jesus a reality.

2) wpa indicates the turning point in history and at the same time introduces a new
dispensation:

- it indicates Jesus' departure because his revelatory-salvivic work has been

completed,

- Jesus and the Father have been truly revealed,

- salvation is now possible,

- the Spirit will be sent,

- this is the beginning of a new way of life (discipleship).

General conclusion
1) Despite the proposals to this effect by Brown and other scholars, the FE does not use
Wpa in the same way throughout the FG as repeatedly referring to the crucifixion and

1313 Throughout the FG there is the idea that the course of the ministry and passion of Jesus was
predetermined (cf 2:4; 7:30; 8:20; 13:1) (Bernard 1963:560).

1314 Bultmann (1941:371-4) rearranges the LD to put 17:1 immediately after 13:1 He is of the opinion that the
phrase €idwg 6 " INoolg 6T ANGeV aUTol 1 HGpa ivar HETAB( €K ToT Kdopou TouToU MPAG TOV NaTépa (13:1)
constitutes an excellent introduction to the prayer that Jesus addresses to the Father about the hour. Brown
(1972:740) correctly states that the atmosphere of the ‘hour’ in which Jesus returns to his Father dominates
the LD to provide a setting for the prayer.
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exaltation of Jesus.

2) The different occurrences of ®pa in the FG elucidates different perspectives that are
meaningful for discipleship:
(i) it indicates a new dispensation (2:4),
(ii) it indicates the advent of a new form of worship (4:21-24),
(iii) it indicates an eschatologic-soteriological moment. the salvation and
condemnation which relate to the kpioig constituted by the incarnation of Jesus,
(iv) the legitimacy of discipleship is attached to Jesus’ cross (12:23; 13:1; 17:1),
(v) ®pax in 17:1 is used in a pregnant sense. From the perspective of vv 1-8 it
indicates the dispensation of discipleship.

4) These different aspects of Opa relate to the soteriological event performed in and
through Jesus. @pa in 2:4 and 7:3 indicate God's involvement in the revelatory-salvivic
mission of Jesus.

5) The Father is always in control and steers the soteriological events according to his plan
and will.

6) Jesus, conscious about God's plan, regarding the commencement and fulfiiment of the
hour, submits himself obediently to this plan and will of God.

7) Finally, ®pa is not used consistently throughout the FG by the FE:

- to indicate time (duration),

- to indicate a moment of important event(s) to take place,

- as an indication of the beginning a new dispensation,

- as an indication of the moment of Jesus' glorification which constitutes the new

dispensation of salvation, characterized by a new way of life: discipleship.
wpa designates a particular and significant moment (the starting of a new dispensation of
salvation [2:4, 7:6]), event (Jesus' crucifixion [7:30; 8:20; 12:27f, 13:1; 17:1]) and
dispensation (where salvation and discipleship is the order of the day [17:1]). According to
Brown (1972:517) @pa is used by the FE to designate a particular and significant period
in the life of Jesus. These three distinct components can be distinguished from each other,
but cannot be detached from one another as they relate to the Messianic time and the new
dispensation.

The question which now arises is: ‘How does @pa relate to discipleship?' Firstly, Gpa
indicates the starting point of the new dispensation in which discipleship will be the primary
event in God's plan (2:4; 7:6). Secondly, the character of discipleship is to worship God
(4:21-23). Thirdly, discipleship, as with the descent of Jesus, will create a kpioig between
whether a person will be saved or condemned (5:7,8) when such a person has contact with
a disciple of Jesus . Fourthly, the founding of discipleship is the lifting up (glorification) of
the Son of Man on the cross (7:30; 8:20; 12:27f, 13:1; 17:1). Fifthly, discipleship is the
characterization of the new dispensation (17:1).

Digitised by the University of Pretoria, Library Services, 2012



The Report of the Agent 365

(vi) The report of the agent (17:1-8)

The concrete content or goal of the mission of Jesus is 1 ®pa of death and resurrection:
TaUTNV TNV eVvToAnV (laying down my life to take it up again) EAaBov napa 100 MaTPdS Hou
(10:17f). As Jesus has completed his mission ( 4:34; 5:36; 17:4; 19:30), with | ®pa at
hand, he has to report to his sender. It is the LD in particular that is dominated by this
theme of Jesus' return to the Father (cf 13:3 "eid® ¢ 611 mévTa Edwkev aUTQ® O TTIATNP €ig
TG XeTpag Kai 611 and Beol EEANBev kal Tpog TOV Bedv undyel"). When Jesus then
reports to his Father he does it in the form of the prayer found in ch 17.

As a good and respectable agent Jesus reports to the Father. But the time of Jesus' report
seems to be out of place. One would expect his report after he had joined his Father again
in heaven.' But already now, still on earth, just before his crucifixion he reports to his
Father, giving him an overview of his mission as it behoves an obedient and respectful
agent.

The reference to Jesus' report is found in 17:4 "..70 &pyov TeAelwoag O dEdWKAG Mol va
noinow". In anticipation Jesus could say that he has completed the work the Father gave
him to do."™® This statement by Jesus constitutes the basis for his petition for
glorification.™®"” The work that the Son has accomplished in obedience to and love for his
Father included the event on the cross (see 10:18; 14:31). Therefore, on the cross Jesus
can comprehensively say: TetéheoTau (19:30; cf 13:1).1%"8

Consequently we will first examine the structure of the report and afterwards the content
and meaning. Chapter 17 can historically be divided into three periods:

315 On the grounds of the close relationship between Jesus and his Father any report seems redundant. But
because the Father is in him and he in the Father (C3.40f) and even with the crucifixion still to come, Jesus
can deliver this report.

1318 This idea that Jesus has completed the work the Father has given him is an idea found again and again

in the FG (4:34; 5:36; 14:31). The same linguistic phrase (10 £pyov...iva noiRow) is also found in 5:36. Apart
from the statement in 13:31f (6 8e0g £508&abn &v aUT®) there is no previous reference in the FG to the effect
that Jesus has ‘glorified' the Father by his work on earth. It is on this previous reference that the petition that
the Father may now glorify the Son depends.

317 The term 0o&a occurs frequently throughout the FG: the noun 19 times and the verb 23 times. 508G is
used only once in connection with the Pharisees who love the praise from men more than praise from God
(12:43). ltis also used once in connection with the disciples who receive glory from Jesus (17:22). Once do&&
is used in a neutral sense without any subject: glory comes from God (5:44). 50&G is used thirteen times in
connection with the ‘glory of God' and 19 times in connection with the ‘glory of Jesus'. The do&& of God comes
from the Jews (9:24), the disciples (15:8; 21:19), but especially from Jesus (7:18; 12:28 by implication;
13:31,32;17:1,4). The do& of Jesus comes from his disciples (17:10), the Spirit (16:14), and the Father (8:54;
13:31,32; 17:1,5,24; 12:41 by implication), and signs (2:11; 11:4). From 7:39; 12:16,23; and 17:1 is Jesus'
do&a clearly linked with his death. Finally those who believe will see the 50&& of God (11:40) and the disciples
of Jesus will see his d0&& (17:24).

1318 The FE probably regards the death of Jesus above all as a demonstration of the Messiahship of Jesus
(cf 20:31). Thus, in the passion narrative, just as in the first half of the FG, the emphasis is predominantly
Christological. The Messiah brings salvation by his very presence; by believing in Jesus as the Messiah one
receives salvation. This confirms the interpretation of discipleship in this study as will become clearer later on.
If salvation is Jesus, then the disciples must bring Jesus himself to the world (which is more than the message
about Jesus). A message about Jesus consists of what Jesus did and accomplished (past tense); to bring
Jesus himself constitutes a new way of living (present tense).
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C3.01--315 ................. PAST
C3.16--3.38 .....cceee RESENT
C3.39--3.47 ...ccocveennn. FUTURE

The content of the report is found in C3.1--C3.15. In these semi-cola Jesus very briefly
refers to the past, what he has done and accomplished. This gives us in a nutshell the
content of Jesus' mission, which also reflects what is expected of any disciple of Jesus who
follows him in discipleship.

This report can be divided into two sections: C3.1-6 and C3.7-15. The following is a
structural analysis of semi-cola C3.1-6.1%'°

1 " Talto 8AGAnoev " Inoodg,
2 kai éndpag Toug d¢gBaApoug alTod eig TOV oUpavov
3 einey,

3.1 MNa&Tep, EANAuUBev 1 Wpa
3.2 36Eaxodv oou TOV UidY,

va O uiog dokdon of,
3.3 %kaBag EdwKag auTd &Eouoiav M&ong oapkog,

iva iév 6 8€dwkag alT@ dwon auTolg LwNV AiWVIOV.
3.4 3alTn 8¢ éomiv 1§ gidviog Lwn,

va yIVOOKwoIv 6€ TOV pdvov &AnBivov Bedv

Kai Ov &méoTtelhag " Inoolv XpioTov.

{ 3.5 “gyw oe &dO6Eaoa &mi TAG YAG,

TO €pyov TeAeiwoag O BEdWKES Hol fva TToIRow
3.6 kai viv §6Eaodv pe ou, dTep,
noapd oeautd Tfj 3OEN ) €ixov
npd 1ol TOV KOOWovV eivail Tapd goi.

A discussion of the semantic structure and unity of this cluster

These verses form a separate unit within ch 17 by reason of the theme of glorification at
its centre and its chiastic structure (Waldstein 1990:320). From this topical analysis the
following chiastic (cf Malatesta 1971:195f) pattern is derived which indicates how the
various components of this cluster are interwoven.

A 86kaobdv oou TOV UIdV —
B 6 uiog dokdon oé
C naiwviog Lwn

B' éyw oe €d6Eaox

A' d6kaodv he ol S

1319 A structural analysis of semi-cola 3.7--3.15 will follow at a later stage when it comes under discussion.
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The interpretation of this chiastic pattern

This symmetric structure interprets the hour from two different perspectives.’* We are
dealing here with two different objects of d6&x (Barrett 1978:504): the one where the
Father is glorified (B-B'),"' the other the glorification of the Son (A-A").1%?

A-A' concerns the 86Ea of the Son'*# which centres around its theological goal,
"fvar O Uidg SoEdon oé" (C3.2) and defines the 36Ex as his exaltation "36&n [ eixov
npd 100 TOV KGoHov eivai” (C3.6) (cf Waldstein 1990:321). The 56Ea of the Son in
C3.2 is instrumental for the d6Ea of the Father and refers to the death and exaltation
of Jesus (and corresponds with 7:30; 8:20; 12:23). In this case both the Father and
the Son are revealed. On the other hand the 86&a of Jesus in C3.6 corresponds
with that of the Father because it relates to Jesus' existence with that of the Father
in the world above. '3

B-B' concerns the 86&a of the Father (C3.2, C3.5). In C3.5 the Father is glorified
by the work Jesus completed during his earthly ministry. Through Jesus' death on
the cross (C3.2; cf also 12:23-24,27-28; 13:31,32), which is the consummation of
N aioviog Cwn, Jesus glorifies the Father, while at the same time Jesus is also
glorified (C3.2). The continuous begetting of new children for God will in future also
serve to glorify the Father. They will then honour him as Father (1:12) (Brown
1972:751).1%%

1320 \\aldstein (1990:322f) tries to explain the 56Ex in C3.2--C3.6 in terms of the other two references of 56&a
in ch 17 (C3.41 and C3.42). Although the two 30&x references in C3.41 and C3.42 relate to the do6&a
reference in C3.6 Waldstein failed to interpret them from the iva-clause (C3.41) which expresses the content
of the request (Barrett 1978:512), that is the result of the given 56&a, while the 6Ti-clause in C3.41 indicates
the root of the d6&a (cf Barrett 1978:514).

132! The 56Ea of the Son in C3.2 refers to the hour of his death (Barrett 1978:501) which again refers to the
beginning of his return to his Father. Through this he accomplishes salvation for those who believe in him.
This accomplishment of salvation glorifies the Father. The Father is also 86&a through 10 Epyov TeAeiwoag
0 50wk AG pol iva roinow (C3.5). This d6&a relates to the revelation of the Father and his Son through the
works, words and person of Jesus Christ. This revelation cuiminates in the death of Jesus.

1322 |n the FG the Father is seen as bringing glory to himself (12:28; 17:5) or to the Son (8:54; 12:16; 13:32;
17:1,5,10,22, 24). He glorifies himself through the life, death and exaltation of Jesus, for in the incarnate Son
of God we have the most concentrated revelation of God. Likewise he glorifies the Son by heiping him to
complete his mission (Lindars 1981:518) and by restoring him to the position of honour and majesty that he
occupied before the incarnation. The FE presents the Son also as glorifying the Father (7:18; 13:31; 14:13;
17:1,4). This is his lifestyle that legitimizes the genuineness of his revelatory-salvivic ministry. Although Jesus
states that he does not glorify himself (8:50,54), the FE notes that the sign Jesus performed at Cana had the
effect of ‘manifesting his glory’. Even in 16:14 (cf also 15:26) it is stated that one of the ministries of the Spirit
is to glorify Christ. Even men bring glory to God (9:24; 13:31). Finally it is stated that believers glorify the
Father and the Son in various ways (11:4, 40; 15:8; 21:18). God is glorified through the life of Jesus' disciples
when they bear much fruit, etc. According to Cook (1984:294) the glory of the Father and the Son are so
closely related in the FG ‘that it seems that the glory of the one equals the glory of the other (11:4; 16:14,15)".

1323 Jesus is also dedo&aopal év auToiq (the disciples) while Jesus gives to the disciples the d6Eav received

from the Father.

1324 The content of this OOk is to be interpreted and determined as the contrast of Jesus' life in the ‘world

below' for this 86&x concerns Jesus' existence in the ‘world above'.

1325 Throughout this study it has become increasingly clearer that Jesus' task on earth was to reveal and to

redeem. In this cluster where Jesus gives his report we find an explicit reference to redemption (C3.3, C3.4)
and an implicit reference to revelation (C3.2). In C3.7-15 there are explicit references to the revelation brought
by Jesus.
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C The aim of the glorification of Jesus and the glorification of the Father was to give
Cwnyv aioviov: Iva YIVWOOKWOIV 08 TOV hNévov aAnBivov Bedv Kail Ov &TIECTEINGG
"Incolv Xpiotov (C3.3f). For the Son the giving of {whv aiwviov was instumental
in the exploitation of the glory of the Father (Jesus glorified the Father by completing
the work the Father gave him to do C3.5). Simultaneously the giving of eternal life
was also a moment in which Jesus was glorified. With the inclusio of the Cwnv
aioviov theme, a close relationship is laid between the d6&a-theme and {wnv
aimviov-theme. 3%

In conclusion: (i) It is clear that the two parts of this symmetrical structure interpret the
hour in two different directions: the first part (C3.2 and C3.3) focuses on the effect of 1} dpa
(C3.1), the gift of Cwnyv aiwviov (C3.3), whereas the second part (C3.5 and C3.6) focuses
on the theological root and goal of ) ®pa, the completion of Jesus' mission and the pre-
existent glory of the Son (Waldstein 1990:321)."3%

(ij) These two perspectives of the d6Ea-motif are complementary, with far-reaching results
for discipleship. In a complementary sense the first 86&a not only concerns the crucifixion
(salvation of people), but also the revelation of the Father and the Son: the Son is revealed
as Christ, the Son of God and the Father as the one who loves the world so much that he
gave his only Son to be crucified. The fact that Jesus is the Christ, the Son of God,
constitutes his heavenly glory (the second 86&a). Conversely, because he was with God
(1:1 which reflects this d6&a) he could die on the cross to accomplish salvation.

In the sense of discipleship the main objective is to glorify God, an example already set by
the heavenly agent. The crucifixion of Jesus (first 86&a) is the cornerstone of discipleship
and the revelation that results from the crucifixion is the message the disciples have to
proclaim to the world: for God so loved the world, that he sent the Son of God with a
Messianic mission to reconcile the world with God.

(iii) In semi-cola 3.2 and 3.3 Jesusexplains why he should be glorified'*?® in the light of
what he will do -- to glorify the Father, which is to grant life to the disciples. But in semi-cola
3.5 and 3.6 it becomes clear why Jesus should be glorified in the light of what he has
already done -- he has completed the task assigned to him by the Father (Brown
1972:751).13%°

1328 | their mission to the world the disciples of Jesus will not only contribute to the fact that people come to
believe that Jesus is the Christ, the Son of God (20:31), but in this process they will also glorify God.

1327 n order to interpret the pre-existent 56&a, Waldstein (1990:322f) uses the wrong text in ch 17. He is of
the opinion that the oneness motif in ch 17 refers to the ontological unity that exist between the Father and
the Son. From the perspective of this oneness he tries to explain the pre-existent 56&ar.

1328 Throughout his ministry Jesus possessed and manifested glory. In 1:14 it is stated that the FE and others
have seen Jesus' glory. At Cana Jesus revealed his glory to his disciples (2:11; cf also 11:4,40; 12:28). His
glory during his ministry was seen in his performance of signs. The cross was the uitimate sign in which his
life-giving power was demonstrated. In the ‘hour’, the signs performed by Jesus passed over to reality. After
the crucifixion and exaltation eternal life is granted to all who believe in Jesus throug h the work of the Spirit
(20:22) (Brown 1972:751).

1329 The Father has given Jesus his pripata (C3.12), his dvopaTi (C3.24 and C3.25), his 86&a (C3.40 and
C3.41) and his disciples (C3.3; C3.7; C3.17; C3.41). As the one who received everything from the Father,
Jesus represents the Father.

Digitised by the University of Pretoria, Library Services, 2012



The Report of the Agent 369

A discussion of the content of the report
The following diagram is a proposal of the theological content of this report:

1. éyw oe £d68aoa émi TG vﬁg——-l

TO Epyov TEAEIWOOG
6 BEBWKAG pol iva TIoIRoW

dwon auToig 'Edavépwod
{wnv aioviov oou TO Ovoua
Salvivic (C3.2-4) Revelatory (C3.7-15)

2. vOv 36Eaocbv pe oOﬁ
h‘ Exanaﬁon ﬁ

Earthly Heavenly
(C3.2-4) (C3.6)

The following is a discussion of this diagrammatical analysis:
(a) Salvation--the glorification of the Father and the Son'**

As the passion of Jesus approaches, he announces in C3.1 that the éNAAuBev 1y Hpa for
the Son to be glorified. This is 1} ®pa to which the whole ministry of Jesus has been leading
up. It is the hour in which the will of the Father and the manifestation of Jesus' Messianic
function is accomplished (Ukpong 1989:54). A conclusion from this diagram is that this
report is in a condensed form subscribed from the 86Ex-motif.

The d6&a-theme is prominent in ch 17 and Sanders (1975:82; also Brown 1975:503;
Schnackenburg 1975:498ff; Newman & Nida 1980:523) correctly states that it is also an
important theme in the FG."' For mutual glorification of Father and Son cf 13:31f; Jesus'
glory is from the Father (cf 8:54) and the Father is glorified in the Son (14:13)."32 This
mutual glorification is congruent with the purpose in C3.3 and takes place in éAfAuBev 1
wpa (C3.1; cf also 7:39; 12:16,23). As human beings are brought to faith in the Son and

30 Because of the fact that the ‘glory' of the Father and that of the Son as depicted in C3.2-4 are so closely
related they will be discussed together; the one implies the other.

1331 The first statement about the doka of Jesus in 1:14 tends to create varying associations of power and

splendour. This impression is confirmed by the FE's comment on the result of the first sign which Jesus
performed at Canaan (Pamment 1983:12): TauTnv €noincev &pxnv Tdv onueiwv 6 “Inoolg év Kavd TAG
FoNAaiag kai épavepwaoey v 86Eav alTol, Kai énicTeuoayv eiq auTov oi yadbnTai auTol (2:11). A reader
could assume that in spite of the fleshly appearance of Jesus the glory and power of God was not completely
revealed. Kdsemann (1968:9f) argues against such a point of view ‘Almost superfluously the Evangelist notes
that this Jesus at all times lies at the bossom of the Father and that to him who is one with the Father the
angels descend and from him they again ascend. He who has eyes to see and ears to hear can see and hear
his glory.’

1332 The glorification of the Son by the Father and the glorification of the Father by the Son are one and the
same thing (Haenchen 1984:150). But one must also bear in mind the different facets of the glorification as
depicted in C3.2-6.
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in the Father who sent him, and so gain eternal life (Cwnv aiwviov),** which is the purpose
of the granting of authority, the Father is glorified.

Our primary interest here is in the Greek term d6Ea. In the context of the FG the immediate
lexical meaning is ‘honour, glory, splendour' (Liddell & Scott 1974:178),"*** which reflects
the meaning of a number of verb combinations rendered by the NIV as ‘praise' (5:41,44;
12:43), ‘honour’ (7:18), ‘glory' (8:50; 9:24). Even in 8:54 dotalelv slide over into the deeper
theological meaning which we express as ‘glorify'. Other statements which perhaps invite
translation as ‘honour' or ‘praise' also form part of the semantic field of the ‘glorification' of
Jesus (cf Schnackenburg 1975:502).

Scholars (Brown 1971:503; Schnackenburg 1975:503 ; Aalen 1976:45ff; Kittel 1978:2471f;
Cook 1984:292) agree that the FE draws on the OT's idea of God's kabod. In the LXX 86&x
Is used to translate kabod. This Hebrew term refers to that which is ‘weighty' or
‘impressive'. Brown (1971:503) made a worthy contribution by highlighting two important
elements from the OT in the understanding of God's glory: ‘it is a visible manifestation of
His majesty in acts of power. God manifests himself to men by striking actions (cf Ex 16:7-
10; 24:17). When it is used of God it refers to the impact made on man from the self-
manifestation of God (Cook 1984:292)."** We can conclude that the 86&a, whether used
to refer to Jesus or the Father, relates to ‘revelation’, i. e. a revelation of their identities.

Hence, the LXX becomes the significant background of influence on the FE's use of 6&x
to refer to the ‘honor' and ‘glory' that come to God through the manifestation of his
character (Cook 1984:292)."3% The XX (via Brown 1975 and Cook 1984) thus provides
us with a scheme to determine the meaning of 86&x in ch 17. When this scheme is applied
to C3.2-15, it appears as follows:

1333 A problem arises concerning the interpretation of the particle iva in semi-colon 3.4. Should it be
interpreted in terms of purpose or in terms of cause? An interpretation in terms of cause seems most unlikely
for it would mean that the purpose of eternal life is to yivwokwoiv 6€ Tov povov &AnBivov Bedv kai dv
anéoteidag “Incolv Xpiotov. Thus the obvious understanding would be in terms of cause where the
sequence is turned around: ‘through knowing the only true God and Jesus Christ, one acquires eternal life’:

1334 Nida & Louw (1988:736) define (] 56N in C3.6 as ‘to cause someone to have glorious greatness--"to

make gloriously great, to glorify™.

1335 palen (1976:48) differs from Cook and Brown. According to him ‘...glory is to be understood as a
revelation of God, or as the intervention of his power in history (1:14; 2:11; 11:4; 12:41), while in the opinion
of Cook (1984) and Brown (1975) the acts of power are instrumental in the visible manifestation of God.

1336 Fry (1976:421ff), with reference to the entire NT, suggests that there are three aspects to the meaning
of do&a as it is used with reference to God and Christ. He suggested three categories: (i) Brightness or
splendour (not applicable in the FG), (ii) Great power and strength (2:11; 11:40; 12:41). In this category the
emphasis is on the action of God/Christ, (jii) Majesty and honour (1:14; 17:1,5,24). In this category the position
of God/Christ is in view. This categorization confuses the reader by not distinguishing between the meaning
or objective of do&a (category (i) and (jii)) and the medium to be do&eiv (category (ii)).
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Old Testament Scheme

Visible '
manifestation g

REVELATION

|

New Testament

Striking
acts

SALVATION

| ! future |

| Love of God | Jesus’ death

i Messiahship/ | :

' Son of God |
|
|

(Salvation/Revelation)

(Revelation/Salvation)i

The statement made by Jesus in this section which constitutes the d6&a-motif is the ‘death
of Jesus' in the first part of the cluster (C3.2)."%%

This OT scheme closely relates to the construction of the report in the previous diagram.
This scheme has its limits but provides a platform which, with some change, can be used
in ch 17. The OT order of this scheme is also to be reversed here. In the FG, revelation
about Jesus and God comes first (see C3.7 and C3.12) and salvation follows when this
revelation is accepted. The contrary is also true in the Johannine (NT) perspective; when
Jesus brings about salvation on the cross, the love and justice of God and the Messiahship
of Jesus are revealed (C3.2).

This cluster strikingly reveals that glorification is something which happens to both Jesus
and God himself.'**® Jesus has glorified the Father in his earthly mission'**® and ministry
and in return the Father is to glorify Jesus (C3.5f)."**° The opposite also occurs where
Jesus prays that God may glorify him so that he in turn may glorify the Father (C3.2).13
This mutual glorification of the Father and the Son must be interpreted from the perspective

1337 86Exoby oou TOV Uidy, iva O uidg doEdaon o€ in C3.2 implies the death of Jesus in the light of the Gpa

motif in C3.1.

1338 |nstances in the FG where 50Ea and S0Ealw refer to the crucifixion of Jesus are: 7:39; 12:16; 12:20-28.

Jesus' glorification, the glorification of the Son of man, he has to die on the cross where h|s identity, as the
Messiah, the Son of God (20:31) will be totally revealed (cf Pamment 1983:12).

1339 pccording to Morris (1975:720) the phase éye oe £56Eaoa (C3.5) indicates a completed task which is

further defined as 10 £pyov TeAeiboag 6 BEdWKAS pot iva moifow. Morris also asserted that the juxtaposition
of the two pronouns €yw and oe points to the fact that the work of Jesus was intend solely to glorify God.

390 There are three passages in the FG (5:41-47; 7:18; 8:49-59) where Jesus disputed the theme of honour
(B6Ex) with the Jews. These passages are closely interwoven and indicate that Jesus does not receive honour
himself (7:18; 8:54), that Jesus honours the Father (7:18; 8:49; see also 17:4) and finally that the Father
honours Jesus (5:55; 8:54; cf also 17:5,22; 16:14). This is because Jesus has come in the name of the Father
(5:43ff; cf also 12:28; 17:6ff).

1341 Apart from the statement in 13:31f, i.e. that 6 Be0¢ £50EG0BN év aUT®, there is no previous reference in
the FG to the effect that Jesus has glorified the Father with his work on earth. This 36&ax is however implicit
in all the references where Jesus refers to himself as ‘doing the will of the one who sent him'.
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of the ‘salvation history': Jesus' earthly work was devoted to glorifying his Father in his
revelatory-salvivic work which culminated in the sacrifice of his life (cf Bernard
1963:560)."**2 The role of the Father again was to enable Jesus to make his saving work
bear fruit for men (C3.2) and to install Jesus in his previous position of heavenly power
(C3.6).

The crucifixion of Jesus'**

At the beginning of this section (the report of the agent) we read that the content or goal
of the mission of Jesus is 11 Wpa of death and resurrection. This critical event was decisive
for the salvation of mankind because in it the people would recognize who Jesus really is
(the Christ, the Son of God--20:31) and through this Christological event also who God is
(the loving and caring God--3:16). Thus the salvation phenomenon constitutes the
revelation phenomenon.

In the case of Christ the basic idea which enables the FE to ‘glorify' the appalling death by
crucifixion is the ‘lifting up'. Schnackenburg (1971:498) correctly states that the FE starts
from the outward event where Jesus is lifted up ‘from the earth' onto the cross (3:14, 8:28,
12:32), and gives it a transferred theological meaning.'* Jesus' hour is not temporal but
theologically contains both dark and light (Schnackenburg 1971:501f)."* This would mean
that Jesus' crucifixion is a Christological statement of both a soteriological promise and the
dignity of Jesus. The context of 8:28'3* confirms this interpretation: the &y eiui refers to
the revelation of Jesus' divine dignity (as the Christ, the Son of God). Verse 8:29 qualifies
gyw eiu.* Jesus can say &y eiu because the ¢ néuyag pe is with him (et &uod
€oTiv). This refers to the unity between Father and Son. Jesus' profound sense of the
Father's presence is the direct consequence of his perfect self-conscious submission of the
will of his Father (Carson 1991:345). The yvwoeoBe in 8:28 implies the possibility of
salvation or judgment (cf Schnackenburg 1971:500).

In 12:32 Jesus describes the event from the heavenly stage. The passive form used by
Jesus and the answer of the people in 12:34 (5€T; also see 3:14) show that the FE sees
God and his will as being in the background. Thus the real intention and object of the

1342 The FE is convinced about the necessity of the crucifixion of Jesus (0e1 3:14; 12:34) but wants to

overcome the okGvdahov of the cross. In order to accomplish this he avoids references to the ‘suffering' (the
word Tiaoxelv occurs nowhere in the FG) with regard to Jesus and describes this event in Jesus' experience
as ‘glorification’ (13:31f; 17:1; cf 7:39; 12:16). In support of this idea he pictures Jesus' crucifixion as an
experience being lifted up from the earth (3:14; 8:28; 12:32,34). ‘The "glorification” of Jesus in the Passion
was the Divine acceptance of His Sacrifice by the Father, the sealing of His Mission as complete' (Bernard
1963:560).

1343 Because the revelation accomplished by Jesus and referred to by Jesus (C3.7-15) occurs, according to
the structure of ch 17, after the reference to the salvation (C3.1-6) it will be discussed in the next part of this
section.

1344 Thusing (1970) already examined this concept thoroughly, with its roots and ramifications in Johannine

theology as a whole. Cf also Moloney (1978) ‘The Johannine Son of Man'.

3% Even passages that refer to Jesus' hour have the same ambivalence as those referring to the ‘lifting up'.
The hour of death (7:30, 8:20) is also the hour of glorification (17:1; cf 13:1,31--with vOv).

1346 828 €inev olv [auToig] 6 "Inoodg, "Otav UydonTte TOV Uidv ToU &vBpwTiou, TOTE yvwoeobe 6Tl eyk
eiyl, kai an' égautol not® oUdEY, GAG Kabhg £Jidakév pe 6 aTp TalTa AaAD.

347 evio iy must be interpreted from the perspective of the mission motif. The Son identifies himself with the
Father in divine terms to indicate his agency. In &y eipi the FE combines the divine and mission theology.
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crucifixion of Jesus is to glorify both the Father and the Son. In the case of Jesus, this is
to reveal his person (who he really is) through his saving act on the cross (what he did).
Through Jesus the Father is revealed as the one who loves (3:16) the world and wants to
save it. Therefore Jesus had to die (0€i--3:14; 12:34).

Jesus gives eternal life to those who believe in him

Jesus' petition for his own glorification (C3.2) and the reference to his contribution in giving
life to men cannot be separated from one another (cf Waldstein 1990:321).%** Cwiv
aiwviov (C3.3f) is not explicitly mentioned again in the FG. According to Schnackenburg
(1975:195) Cwnv aiwviov is replaced by 568 in which this fulfilled eternal life is manifested
(see C3.42).13%

C3.3 leads to a problematic interpretation, but provides an insight into the nature of the
continuing glorification of the Father by the Son -- Jesus is established in his power, and
because of this power he will give eternal life to all men entrusted to his care by the Father
(Mév™® 6 5edwkag alT®) (Schnackenburg 1975:193).'**" Therefore C3.3 establishes the
basis for the petition of C3.2, and does so by establishing an analogical pattern which can
be schematized as foliows (Carson 1991:554; also Barrett 1978:502):

3.2 06&aodv oou TOV UidY, 3.3 KaBng Edwkac alT® EEouaiav
n&ong coapKog,
iva 6 uiog Bogéan o€, iva néiv 0 0EdwKaG auTd dwaon

aUT0oIg (wnv aioviov.

The analogy between C3.2 and C3.3 is constituted by the kaBw¢ particle of comparison.
Through the éEouoiav, which the Father has given the Son (C3.3), the Son is d6Eaodv
(C3.2). The two iva-clauses are also related in the sense that the doE&on of the Father
(C3.2) comes through the dwon auTtoig Lwhv aiwviov to &y through the Son.

1348 The theme of ch 17 is ‘the continuation of the mission of Jesus by his disciples' and not ‘the achievement
of Jesus' aim' as Schnackenburg (1975:193) maintains with regard to C3.3. In fact these two themes should
not be viewed as contrary to one another when considering the main theme of ch 17, but should rather be
seen as complementary; as the continuation of Jesus’ mission to give eternal life to all those elected by the
Father (ndv 6 d€dwkag auTd -- C3.3). According to Brown (1972:751) the giving of eternal life is intimately
related to the work that Jesus was doing in his earthly ministry (C3.5) and brings that work to completion, for
Jesus' works were signs of his power to give eternal life. Bultmann (1941:376) phrases the idea well when he
says, ‘His work does not come to an end with his earthly life but in a real sense only begins with the
end of that life’.

1349 Some scholars (Schnackenburg 1975:195) regard semi-colon 3.4 (v 3) as complementary to Jwnv aimviov

and undoubtedly editorial (cf Schnackenburg for reasons to support this point of view). Barrett (1978:503)
views this semi-colon as parenthetical but rejects Schnackenburg's point of view of ‘a gloss’. Regardless of
whether it is parenthetical or a gloss, the fact remains that this text is very important to understanding the
theme of ‘life’ in the FG. Barrett (1978:503) correctly states that the FE felt the necessity of a definition of
eternal life and therefore incorporated it into the prayer.

1330 Barrett (1978:502) chooses to interpret it as the ‘disciples’ and Brown (1972:741) as ‘men’. Morris

(1975:719) agrees with Brown that ntv refers to all believers. The FE first uses néong capkoég, then the
neuter singular név and finally the masculine pronoun auToig, all in semi-colon 3.3. Although n&ong oapkog
denotes all mankind, n&v contextually refers to the disciples of Jesus, and theologically all those whom the
Father will give to the Son.

1351 KaBwg (C3.3) is the first word of this colon in the Greek text and can best be rendered as ‘just as'.
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According to Schnackenburg (1975:193) the linguistic construction of the kaBwg clause
with the fva clause in the same semi-colon can best be understood as a repetition and a
clarification of the first iva clause (C3.2). This construction (C3.3) must then be interpreted
as a causal clause ‘in accordance with the fact that'."**? This would mean that C3.3
constitutes the basis for C3.2. The following important horizontal parallels are: C3.3 refers
to God's pre-temporal decision to give his Son authority'®* over all people.’* This is part
of God's redemptive plan and is made clear in the second part of C3.3. God gave'® his
Son this authority in order that the Son might give eternal life to those the Father has given
him (Schnackenburg 1975:193f)."** The position of the Father in the FG, but especially in
ch 17 is related with the concept of ‘giving' (6 8¢dwkag). The didwui-concept stresses the
agency-concept. Even the work that Jesus did (C3.5) was work which the Father gave him.
The initiative is seen as constantly resting with the Father (the One who sent him) (Morris
1975.721).

The purpose of the grant of authority is that those whom the Father has given to the Son'**’
might have eternal life. God's sovereign purpose extends to the election of those who will
be redeemed, while those who reject his mercy stand under his wrath (3:36) (Carson
1991:555). The power bestowed on Jesus over maong capkog is to be understood as a
‘plenary power' (Schnackenburg 1975:193; Carson 1991:555) which enables Jesus to
decide about life and death and to bring about salvation or judgment.’*® This authority

1352 Linguistically the second iva-clause is according to Barrett (1978:502), partly purposive ('...gave him

authority...in order that he might give ..."), partly explanatory ('...give him authority to give..."). The alternative
is that iva may depend on 36&acdv (C3.2): ‘Glorify him...that he may give'. While Barrett thinks that the
alternative possibility seems remote and less probable, Brown is of the opinion that the alternatives can be
combined. Brown (1972:741) is correct when he says that it is ‘better to recognize that the interpretations are
not exclusive, and that to some extent the hina clause elaborates both antecedents. The granting of eternal
life is the goal of the power over all men that has been granted to the Son ...; yet the granting of eternal life
also constitutes the purpose for which the Son asks to be glorified.’

1353 efouaiav (C3.3) is the same noun that has been translated as ‘the right' in 1:12. In both cases it is used

in a soteriological sense.

13%4 This does not refer to Jesus' authority which he inherently enjoys through being the Son. This should
make the Father's gift of authority to his Son equivalent to the fact that the Father is the fons divinitatis of the
Son (Carson 1991:555; Schnackenburg 1975:193f). The Son's receiving of authority aiso does not
proleptically refer to the gift of authority granted by the Father and consequently to the Son's obedience unto
death as Schnackenburg (1975:193f; also Waldstein 1990:321) suggests . According to Newman & Nida
(1980:526) this is most likely the giving of authority to the Son as a prerogative of his earthly ministry.

1355 The repeated use of didwyt in ch 17 should not be overlooked (see wv 4,6,7,8,9,11,12,14 22 24). This
favourite verb is found 76 times in the FG (Mt 56, Mk 39, Lk 60), of which 17 instances occur in ch 17. The
FE often uses the perfect tense ‘denoting the permanence of the gift' (Morris 1975:718). Thirteen times the
Father is the subject, with the gift having been made to the Son. The other four occasions refer to the giving
of the Son to the disciples.

135 The construction of a KaBwg clause with a iva (C3.3) is also found in 13:34 (cf also 13:15). In C3.3itis
a repetition and clarification of the first iva clause in C3.2. This clarifies the idea in the kaB&¢ clause, which
forms the basis of the argument (Schnackenburg 1975:193).

357 There is no reference here to believers, but only to n&v 6 6dwkag auTR. In praying explicitly for these
people Jesus reminds his disciples of their dependence upon God and the fact that salvation is guided by God
(cf Schnackenburg 1975:193).

1358 | 5:20-27 the Father primarily has given his Son the power to give life to all who belong to him, but he

has also given him the power to judge those who refuse to hear him. The n&v is added to emphasize the
universality of the redemption. This salvation is thus not restricted to the disciples, but is meant for anyone
who believes (cf Schnackenburg 1975:194). Although predestination is not thematic here, there is still a
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granted to the Son in his missionary task (cf 3:31-36) is important for the understanding of
discipleship, because in his appearance to his disciples after his rerurrection Jesus also
gave them authority through which they could execute their mission.

C3.3 and C3.4 provide insight into the meaning of one of the important Johannine concepts
of Cwhv aidviov.”™® It is important to recognize the fact that believers possess this life
already when they are still in the cosmos and to understand that this ‘knowledge'
(YIVOOKwOIV) is not essentially only cognitive'™®® (Schnackenburg 1975:196) but also
indicates an intimate personal relationship (Lindars 1981:520f; also Barrett 1978:504). It
involves a life of accepting Jesus (1:12), believing in Jesus (3:16f), obedience to the
teaching of Jesus (8:31), serving Jesus (12:26), loving one another (13:35), and the
bearing of much fruit (15:8). According to Brown (1972:752) this relationship is in
agreement with the Hebrew use of the verb ‘to know' (yivwokwaolv) with its connotation of
immediate experience and intimacy.'*®' In semi-colon 3.4 the content of this knowledge is
particularly indicated."? Thus in semi-colon 3.4 eternal life (Cwfv aidviov) relates ‘to a

consciousness of election in Jn 17. When Jesus prays explicitly for those whom the Father has given him (Gv
OEdwKAG pot) he reminds his disciples of his dependence on God and the fact that his mission and the results
of his mission are guided by God.

1359 Cwnv aiwviov is only used here in ch 17 and is replaced by d6&a in which this eternal life is manifested

(cf 17:24) (Schnackenburg 1975:195). The phrase is very common in chs 1-13; and appears twice in chs 14-
17 (cf 14:6 where {wr) is used). The reason for this usage is that in the earlier part of the FG the FE presents
the Gospel message to the world in order that people may come to faith in Jesus Christ. But in the final
discourses where Jesus concentrates on his group of disciples who have been given to him by the Father,
the emphasis is on the necessity of Christian love (cf Barrett 1978:503).

130 Barrett (1978:504) focusing on the cognitive aspect, makes the following points which, according to him,
have been suggested by the text: ‘(@) Knowledge of God and Christ gives life; but the same resuit follows from
believing (20:31). Knowing and believing are not set over against one another but are correlated. This
suggests that John's conception of knowledge is close to that of the Oid Testament. (b) Knowledge has also
an objective, factual, side. Men must know the only true God (cf 8:32, yviboeoBe Triv &AnBeiav). The
objectivity is partly Greek but owes something to the native Jewish conception that God reveals himself, and
is known, in concrete historical events. (c) Knowledge of God cannot be severed from knowledge of his
incarnate Son; cf 14:7; 20:31 and many other passages. This passage makes possible a unique fusion of the
Greek and Hebrew conceptions of knowledge. Saving knowledge is rooted in knowledge of a historical person;
it is therefore objective and at the same time a personal relation.' Morris (1975:719) adds an important aspect
in the sense ‘that Jesus has in mind an ever increasing knowledge, not something given in its completeness
once and for all'.

1381 Newman & Nida (1980:527) point out that in both Greek (in particular the Gnostic religions) and Jewish
thought there is the belief that knowledge is essential for salvation. The focus in Judaism is different from that
of the Gnostics. Where in Gnosticism it is an intuitive understanding of the nature of God, in Judaism the
knowledge of God is primarily the revelation of God contained in his Law, and obedience to this Law means
life. According to Newman & Nida this true knowledge of God was tied to a particular historical revelation and
it demanded faith and obedience. This understanding and interpretation of ‘knowledge' is reflected in the FG.
The knowledge (vivibokwotv) referred to in semi-colon 3.4 is knowledge which comes through the specific
revelation in Jesus which demands a response of love and obedience on the part of those who follow him
(disciples).

1362 God is referred to as TOV povov aAnBivov Bedv. The two attributes pdvov and &AnBivov are the basic

affirmations of monotheism. They distinguish the God of the OT (and NT) from the many false gods of other
religions. It is only here and in 1:17 that the title Jesus Christ occurs in the FG. In relation to the reference of
MNaTep throughout ch 17 one would normally expect ‘the Son'. However, since one of the strong emphases
is on the historical revelation, and also considering the purpose of the FG (20:31), the historical name "IncoOv
XpioTév is specifically chosen for this purpose (cf Newman & Nida 1980:527). Even the reference to v
anéoteldag determines the content of the yiviookwoiv more specifically. This point of view is supported by
C3.14f.
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correct appreciation of the Father and of Jesus'. To know God transforms a person's life
and introduces him to a different quality of life (Morris 1975:720). The only way to know
God is through his revelation -- he has revealed himself in Jesus Christ whom he has
sent.”®

The ratification of this salvation is rooted in a historic event. Even the most Gnostic
statement in the FG, atn 8¢ gomiv 1| aidoviog wi, Iva YIVOOKWOIV 0€ TOV JOVOV GANBIvOV
Bedv kal Ov &néoTeidac Incolv XpioTdv, is rooted in history. Here yivookworv'>*
indicates the existence of an intimate relationship with the Father and his Son, Jesus,
Christ, to have communion with God and to partake in these heavenly qualities (1:4,14).
Such a relationship comes only through faith in Jesus after hearing his words (Brown
1975:507f).

In Johannine theology faith is a way of life in commitment, in discipleship to Jesus, but this
still does not mean that faith is without intellectual content (cf C3.11,14) (Brown 1972:752).
To have faith in someone or to follow the ‘way of life' of someone, one has to have inter alia
intellectual knowledge of that person. This relates to the revelation that Jesus brought. Part
of this knowledge, according to the FE, is to know that the ‘one true God' is the God who
can only be known through and in his Son, Jesus Christ, so that the person who confesses
the Son also confesses the ‘one true God' (Brown 1972:752).

This knowledge has to be interpreted from the perspective of the family metaphor. To know
the Father is the basis for the believer's acception into the family of God and for his identity.
Existence in the family of God comes only through knowledge. yivwokwaoliv (C3.4) has to
do with knowledge concerning relationships. In order to experience God a person has to
know Jesus: €i eyVWKOTE e, KAl TOV TTIATEPA WOU YvwoeoBe kai &1 &PTI YIVWOKETE
aUTOV KOl EwpakaTe auTov (14:7; cf also vv 9,20). According to the FE this knowledge
about Jesus is realized in the present through the revelation of the Son, and later through
the revelation of the disciples.*®

Brown (1972:751) maintains that the giving of eternal life (C3.3--wnv aiwviov) was
intimately related to the work Jesus has been doing on earth (C3.5). This ‘salvation work'
of Jesus is described in greater detail in the following section (C3.7--C3.15) in connection
with the revelatory aspect; cf also 5:21f (Barrett 1978:504)."%%¢

1383 The aorist anéorelhag indicates a definite act which refers to the incarnation (cf 3:17) (Morris 1975:720).

1384 \vibokelv in 17:3 is not to be understood in a rational or theoretical sense; in the familiar Semitic use, as

seen in the OT, it means an inner apprehension and participation, and ultimately communion (Schnackenburg
1971:444).

1365 By the end of the second century Irenaeus, one of the prominent church fathers theologically formulated
this teaching by the FE more formally: ‘He who is incomprehensible, intangible, and invisible has made
Himself seen and grasped and understood by men so that those who understand and see him may live.... The
only life is participation in God, and we do this by knowing God and enjoying His goodness' (Adv. Haer. iv
20:5; SC 100:640ff).

1366 14 gpyov TeAeiwoag 0 dEdwKAG pot iva Toirow (C3.5) will also be dealt with in the next section where

the revelatory element in semi-cola 3.7-15 will be examined. In C3.2f Jesus' revelatory-salvivic work is
interpreted from the salvation perspective and the aspect of revelation implied as the result in which the Father
and Christ are glorified In C3.7-15 the opposite is at stake where this work of Jesus is discussed from the
revelatory perspective, moving to the salvation as the result.
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The ‘events of salvation' place the Son in the closest possible relation to the Father
(C3.3f)."" This permanent mutual glorification of Father and Son continues throughout the
continuous saving activity after Pentecost and in the action of the heavenly Christ (cf 13:32;
14:13; 17:1,5). When the saving work of Christ bears fruit through the disciples, the Father
is glorified (15:8). Schnackenburg (1971:503) correctly states that ‘Mit “verherrlichen” hat
sich Joh ein sprachliches Instrument geschaffen, um das ganze Heilswerk Jesus, das sich
im Wirken des bei Gott weilenden Christus durch den Geist, in den Jungern fortsetzt und
erfullt, unter einen bestimmten Aspekt zu ricken.’” Eternal life is given when Jesus breathes
forth the Holy Spirit upon his disciples (20:22). The Spirit is the life-giving force (6:63) and
can be given only when Jesus has conquered death (7:39).

In Jesus' glorification he will glorify the Father (C3.2) by giving eternal life. This gift will
beget new children for God who will honour him as Father. Thus, what Jesus is seeking
here, is the recognition of his Father and the welfare of his disciples (Brown 1972:751).
God in turn glorifies Jesus when he acknowledges the work Jesus did when Jesus
underwent the passion, death and resurrection to legitimize his work of redemption. Jesus
is also glorified by the fact that his disciples (C3.18) accepted him, believed in him and will
continue his mission on earth (cf Ukpong 1989:54). The Spirit of truth will also glorify Jesus
(16:14).

Jesus asks to be glorified

This is a new perspective added to the 86&a motif. The second part of C3.2-6 does not
interpret Jesus' hour as it is done in the first part, namely in terms of its effectiveness in
giving life, but in terms of its goal: Jesus' pre-existent glory. Jesus implores the Father to
allow him to be established in his original glory with him. Although kai viv (C3.6)
corresponds with ) ®pa (C3.1) (Schnackenburg 1975:197) it announces a new relationship
between persons (Laurentin 1964:195). A decisive turning point is indicated by these two
temporal signs, kai vOv®® in C3.6 (it refers to 1} dpa in C3.1) and shows that the moment
of departure has arrived (see C3.23 and C3.28 viv &¢ mipog o€ Epxoual; cf also 20:17)
(Schnackenburg 1975:197).

The noun iéTep emphasizes the intimate relationship between Jesus and the Father (cf
Groenewald 1980:346) and gives an indication how this heavenly 66&x should be
interpreted. It is not possible to treat 80&xodv pe ou in the same way as in C3.2 where the

1387 The cross-event is the climax of the saving activity of Jesus which simultaneously indicates Jesus' return
to God (13:3; 16:28), the ascension of the Son of man (3:13; 6:62) and finally his glorification (12:23)
(Schnackenburg 1971:504).

1368 Scholars interpret (kai) vOv differently. Barrett and Newman & Nida interpret it as having a theological

meaning. The phrase kai viv (C3.6) is used by the FE to strengthen the request of Jesus made in C3.2
(Newman & Nida 1980:528f). The FE also uses the viv (C3.6), the aorist imperative and the juxtaposed
pronouns to bring out a contrast in C3.6: ‘In his obedient ministry Jesus has glorified the Father; now, in
response to the death which sets the seal upon his obedience and his ministry, let the Father glorify him'
(Barrett 1978:504; cf Newman & Nida 1980:529). Schnackenburg and Bernard give it a temporal meaning.
Barrett’s interpretation, in which Jesus’ glorification is presented as a reward for his obedience, is
unacceptable. Jesus did not deserve or earn the heavenly glory he is asking for, instead it is part of his nature,
he always possessed it (Sanders 1975:369). Laurentin (1964:425 quoted by Brown) points out that kai viv
can introduce a more decisive repetition of a request already made. Brown is of the opinion that this seems
to be the function in the present context if C3.2 and C3.6 are compared. This is acceptable only if the content
of the glorification is not considered.
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focus is on the revelation of the glory of Christ to people in the world."**® In this text (C3.6)
the emphasis is on the glorious state that Christ will regain, the glory which belongs to him
(1:14b) and which he previously experienced (see 6:62); thus quite a different type of
interpretation must be employed (cf Newman & Nida 1980:529). The 86&a in C3.6 refers
to the heavenly glory of Christ (Barrett 1978:504). By using the phrases nap& ceauT® and
nap& ooi (C3.6) Jesus indicates that he wants to return to the position he enjoyed before
the incarnation, that the eternal glory which he enjoyed before the incarnation (cf 1:1) may
be resumed in fellowship with the Father (Bernard 1963:563; Brown 1972:742)."*"° This
majestic glorification of Christ reveals his person, and elucidates his ability to bring
salvation on the cross and why the example he set through his life could be imitated.

In conclusion:

- these different categories of thought relating to 86Eax in the end merge to make believers
understand the greatness of the redeemer and the fruit of his work (Schnackenburg
1975:197)."*"

- the participation of Jesus' disciples in this 86&a is one of the goals in ch 17.

- the mutual glorification of the Father and Son provides a rounded off message to proclaim
to the world.

- a line of unity exist between the first and second 86&a; the one determines the other.

Because it was his ultimate endeavour to do the will of the Father in order to glorify Him,
he closely relates this part of his report to the work of the Father that he has completed (his
mission) and spells it out in terms of ‘glorification’. Although it is not mentioned by scholars
who worked on the ‘Jewish agency’ motif, Jesus made certain requests to his Sender.
These requests relate to the revelatory-salvivic work of his mission. Jesus requested the
Father to help him to glorify the Father even further, also that he himself might be glorified.

b. Revelation -- Jesus has revealed the Father to the world (17:6-8)'%"2
Jesus, in reviewing his earthly mission, declares that he has accomplished the task the
Father assigned to him (C3.5), and through this glorified the Father.

1369 According to Sanders (1975:369) the glory in C3.2 must not be distinguished too sharply from the glory
referred to in C3.6, for the one is an expression of the other (cf 1:14).

1370 According to Bernard (1963:563) the phrase nap& ceaut® (C3.6) implies life in the bosom of the
Godhead. In the reference in 8:58 " "ABpadu yevéaBai ey eipi”, Jesus expresses his sure conviction that
he stood in an eternal relation with God.

1371 ¢ napd oeaut® and napa coi (C3.6) with mpog Tov Bedv (1:1) (cf Morris 1975:721).

1372 aiwviog Cwn is not mentioned in cluster B because it links with C3.1-6 (17:1-5). C3.7-15is an explanation'

of C3.4 and links directly with yivivokwoiv and aiwviog (wr) in C3.4 and indirectly with TO Epyov TeAeiboag
in C3.5 as the diagram indicates.

d6Eaobdv cou ToOV UIdY
0 uidg dokaon

n aioviog {wn

g&yw ae édoEaoa
do6Eaodv pe au

>mWO >

C3.7---C3.11

T LR

C3.12-C3.15
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Semi-cola 3.1-15 contain the report of Jesus to the Father. The work to which Jesus refers
as completed is the revelatory-salvivic task he had to perform. In semi-cola 3.3 and 3.4 he
refers to his salvivic work, and in C3.7-15 he reports on the revelatory work that he has
accomplished successfully (C3.5).%*” This part of Jesus' report can also be seen as the
attestation of his disciples. This is important information regarding the lives of the disciples
which legitimize them to be appointed by Jesus to continue his divine inspired mission.

He now (C3.7-15) reiterates the idea expressed in semi-colon 3.3 (Schnackenburg
1975:198). Semi-colon 3.3 mentions the men that God had given to Jesus and that they
have been granted Cwnyv aiwviov by Jesus. They are the disciples present, who have
accepted his words and believe in him as the one who came from God and was sent by
God. He characterizes them as belonging to God and contrasts them with the ‘world'."*"*
In semi-cola 3.7-15 Jesus elaborates on the event of their salvation by describing how it
was mediated through revelation. This then completes the revelatory-salvivic work of Jesus
already referred to in semi-colon 3.5."*"

This cluster contains the entire Johannine theology of revelation. According to Newman &
Nida (1980:523f), the theme of this cluster is revelation. Jesus reveals (' Edpavepwad,
0édwka) the name of the Father to those whom the Father has given to him, to which they
react by accepting the revelation and coming to faith in Jesus.

Subdivision A
3.7 "®" Edpavépwod gou TO Svopa
TOIG &vBpwTioIg 0UG EdWKAG YOI €K TOU KOOWOU.

3.8 goi Aoav
3.9 k&poi auToug EdwKAg,
3.10 Kai TOV Abyov COU TETNPNKAV.
3.11 'viv &yvokav 8T TIavTa 60a SEBWKAG [ol

nap& ol eioiv

Subdivision B
E 3.12 851 & pAnoTa & EdwKAC pol HEdwKa auTolg,

3.13 kail auToi EAafov
3.14 kai &yvaoav aAndbhg 61 nap& ool EEAABov,
3.15 kai énioTeuocayv 6Tl 0U pe QMECTEINOG.

"Edpavépwod (C3.7), used in an emphatic position, and the mentioning of the Father's
name which will reappear (C3.24,24,46), mark a new cluster. Semi-cola 3.7-15 constitute
an elaboration of C3.3f (also C3.5; see footnote 1372 for motivation). This section concerns
the acceptance of the revelation brought by Jesus to the disciples. Linguistically semi-cola

1373 Semi-cola 3.3f refer explicitly to the salvatory work of Jesus but imply revelation as the result of salvation,
while in C3.7-15 the revelatory work of Jesus is emphasized and salvation is seen as the result of the
revelation. Salvation and revelation cannot be interpreted separately for they are complementary to one
another.

1374 The disciples, depicted here as direct recipients of Jesus' revelation, are also representatives of all later

disciples. Jesus spoke these words so unconditionally and in such a fundamental way that they must apply
also to those who accept the revelation of Jesus and show that they belong to God (Schnackenburg
1975:198f).

1375 pccording to Schnackenburg (1975:198f) this block contains the whole Johannine theology of revelation
and the community of salvation in condensed form.
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3.12-15 are causal (8Ti-clause) to C3.11, but on the theological level this section (C3.7-15)
contains two equal subdivisions (C3.7-11 and C3.12-15) which mould into a theological
parallelism.

The structures in these two subdivisions express progression in the knowledge of the
disciples of Jesus through the use of the copulative particle kai (C3.10,13). The viv in
C3.11 is not used in a temporal sense, but rather in a causal sense to indicate that the
event in C3.10 is temporally the result of that which takes place in C3.11.

A discussion of the semantic structure and unity of this cluster
The following cola relate to one another: C3.7 to C3.12; C3.10 to C3.13; C3.11 to C3.14
and C3.15.13"®

C3.7 e C3.12
I_E c3.8
c3.9
(oL X [ J—— C3.13
(X X [ J— €314
C3.15

We can say that these two subdivisions form a symmetric parallelism and mutually expose
one another, as will become clear. In both subdivisions there is a theological development
from the point of revelation (C3.7, C3.12)"*"" to the point of response by obedience (C3.10,
C3.13), to the implication of acceptance of this revelation in faith (C3.11 and C3.14,
C3.15)."*"® This gives us an indication that the disciples around Jesus were contrasted with
the chief priests and with other disciples of Jesus. They, as well as these men, received the
revelation of God from Jesus."® Only the disciples closest to him respond positively in
obedience by accepting this word. They came to know that Jesus was of divine origin, that
he came from God. They have come to believe that the Father sent Jesus to do a divine
task (cf Morris 1975:724f).

The following is a diagrammatical presentation of the soteriological development indicated
in these subdivisions.

1st 3rd 2nd
Revelation > Obedience < Faith
Subdivision A: "Edavépwad.............. > TETAPNKAV <....ovveereee. Eyvokav
Subdivision B: 3&dwKa...................... > EAQBOV <o, Eyvwoav

137 Thisis a way of developing and amplifying a theme and again reflects the Johannine style.

1377 The theme of this cluster is correctly identified by Newman & Nida (1980:523f) as revelation.

1378 Each cluster starts with a statement of revelation, followed by a response introduced by a copulative
particle kai, to end in a confession of faith introduced by a &1 particle.

379 The thought that Jesus revealed the name of the Father to those whom the Father had entrusted to him
recurs frequently throughout ch 17 (vv 2,9,12,24).
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This diagram presents a summary of the Johannine soteriology. This soteriological
development will now be discussed.
Revelation: *Edavépwo& ™. 5édwka '

In semi-cola 3.7 and 3.12 Jesus' task of revelation is phrased in terms of ' Edpavépwod 382
oou T0 dvopa (C3.7) and T& prpaTa & EdWKA&G pol d€dwka auToig (C3.12). The verbs
"Edavépwod (C3.7) and dédwka (C3.12) indicate both the deed of revelation (by Jesus)
and the content of revelation (through Jesus). Jesus is the only one who really knows God.
In 1:18 it is said that the Son is at the Father's side. Therefore Jesus said that if we want
to know God, it can only be through him, because he is the only way to God (14:6), who
‘has made him known' (1:18). The importance of semi-cola 3.7 (" Edavépwa& cou TO
Svopa) and 3.45 (éyvwplioa alToig TO dvoud& oou) cannot be over-emphasized. In both
cases it is stated that the Son has ‘revealed/made known' the ‘Name' of the Father. These
two references are the only two places in the FG where Jesus is explicitly said to have
revealed the name of God to men (Brown 1972:754). The revelation of the Father's name
becomes clearer when these two semi-cola are compared:

C3.7 C3.12
"Edavépwod & pAMaTa & EdWKAS Hol
gou 170 dvoua OEdWKQ
TOIG &vOPWIOIG... auToig

The chiasm in this parallelism emphasizes the close connection between 10 dvopa (C3.7)
and & pApoara (C3.12)." Remarkable and new here is the phrase *Edavépwod ' cou
10 dvopa: ™ This phrase is also found in a similar form in 17:26, but differs somewhat in
that yvwpilewv is used.”® The mode of expression used here (Edpavépwad cou 1O dvoua
-- C3.7) is distinctive. The verb "Edavépwod also occurs in 1:31; 2:11, 9:3, and 7:4 as a
term 1<;>Zsrevelation1387 in terms of the manifestation of Jesus, his glory and the works of
God.

1380 The first half of the FG (chs 1-12) concerns primarily the revelation of the agent to the world, while chs

13-17 concerns the revelation of a new life.

1381 5e5wka also describes how the disciples acquired knowledge.

1382 According to Lenski (1961:1128f), ‘The aorist records the accomplished fact while the verb pavépoiyv is
comprehensive, "make visible and clear,” ... somewhat like "to reveal” by all that Jesus is, says, and does.'
Barrett (1978:505) and Carson (1991 558) agree with Lenski; the aorist "Edavépwod sums up the work of
the ministry of Jesus. According to Carson it also includes the cross.

1383 1ov Adyov in €3.10 relates to 70 dvopa (C3.7) and Té prpaTa (C3.12).

1384 5150van is used (C.3.12) in a simmilar way as ¢avepolv (C3.7) to throw light on the fact that Jesus has
given his disciples T& prijpata given to him by the Father which they Ehapov.

1385 Brown (1972:743; Bernard 1963:564; Carson 1991:558) is correct when he states that * Ebavépwod is
another way of phrasing éyw oe £d6&aoa in semi-colon 3.5 and éyvwpioa 10 dvoud oou of v 26, although
different phrases are used to bring out the full meaning.

1386 The protection of the disciples &v 1@ OvopaTi cou @ SEBWKES ol occurs in 17:11,12.

1387 |n 21:1 14 itis used in connection with the appearances of Christ to his disciples after his resurrection.

1388 5ee Brown (1972:754f) for a discussion of the proclamation of God's name based on the OT.
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What does the FE mean with this expression?'*® According to the expressions in
17:11,12,26 the interpretation of the phrase in C3.7 goes beyond a literal interpretation. '
According to Newman & Nida (1980:530) the reference to 10 dvoua of God is another way
of, referring to God himself. According to Schnackenburg (1975:199; Bernard 1963:564;
Morris 1975:723) oou 10 &voua refers to God's being and nature, ! his holiness, justice
and love (the disclosure of God himself -- Bultmann 1941:381), which are certainly
expressed in the address to the Father and the attributes connected with the name. '
Sanders (1975:369) and Carson (1991:558) are of the opinion that it refers to the character
and person of God which were proclaimed throughout the ministry of Jesus and included
even the cross. This description of God's character and person was given to Jesus by God
himself (3.12; also 12:50). According to the above chiasm cou 16 évoua (C3.7) is nothing
other than T& pAuaTa (C3.12) which God has given to Jesus; both therefore refer to the
revelation that comes through Jesus (Newman & Nida 1980:531).

In Judaism, the expression ‘the name' was often used to avoid (cf ketib-qere) mentioning
God's personal name YAHWEH (Brown 1972:55). Interpreted thus, the text would then
mean that Jesus has made known to his disciples who the Father really is. For the Semites
a name was the expression of a person's character and power. Hence, making known
God's name to the disciples, would mean to reveal the character and power of God to
them. This revelation took place through the person, words and works of Jesus. Bultmann
(1941:381) rightly observes that in Jesus’ work, God himself is at work, in him God himself
IS encountered.

Our conclusion from all these above attempts to define _Egavépwod gou 10 dvaua is: to
reveal God's name is to make God's character known. For the FE dvoua is nothing other
than the revelation by which Jesus makes God knowable. When it is said that Jesus
revealed the name of the Father (Egavéowod oou 10 dvaua) the intention is to convey that
he gave to his disciples ‘all the information which they needed to know God"."** This is
shown by its parallelling with dAriBerain C3.36, with prijuarain C3.12 and Aoyo¢in C3.30
(Bultmann 1941:385). But, considering the whole context of this chapter, Egavépwod oou
70 Svauar not only refers to the character and person of God, but also defines implicitly the
way of life that charactenizes the life of the disciple who perceives the revelation of God by

1389 Brown (1972:755f) and Dodd (1980:417) seem to be on the wrong track when they understand the phrase
"Edavépwod oou TO dvopa as referring to ‘1| AM'. The idea here is not that Jesus is thinking in terms of a
specific name for God (Barrett 1978:505). From the previous section about Jesus' agency there is no
indication of the revelation of a specific name for God. Scholars are in a sense unanymous in their opinion
that this revelatory formula only concerns the revelation of God. Bultmann (1941:381; cf Lenski 1961:1129)
interprets the communication of the divine name as the disclosure of God himself, which is the disclosure of
the &AnBela. Lindars (1981:521) correctly speaks of the ‘character of the Father'. Bultmann's reference to
parallel references of "Edavépwod in 2:11; 7:4 and 9:3 and yvwpilerv in 15:15; 17:26 supports the
interpretation of Lindars that it refers to the ‘character of the Father'. According to Barrett (1978:505) Jesus'
manifestation of God's name is his declaration of the invisible God (1:18).

13% | order to understand the ‘revelation of God's Name by Jesus' it is necessary to bear in mind what has
been said about Jesus as the ‘agent’ of God who came to reveal the Father in section 4.3.1.3.

1391 See also 12:28 and especially 17:11.

1392 Schnackenburg (1975:200) also discusses the possible background to this way of speaking. In his
conclusion he correctly asserts that the FE fashioned his own language, though the was subjected to various
influences, for instance the OT, Judaism, including Gnosticism.

1393 There are also other examples in the FG of Jesus' actions of revelation: 3:16,17; 4:34; 6:38f; 12:49f and
5:36f.
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the Son of God. Knowing God, implies God living in that person, and a way of life
corresponding with the character of God and also relates to the mission to which they will
later be appointed by Jesus. This is the content of the revelation which Jesus himself
received from God and communicated to his disciples through his life, words and deeds
(C3.12).

Thus the earthly activity of Jesus consists in revealing the character of the Father, to make
known his divine glory (Lindars 1981:521). Jesus himself is the revelation and the glory of
God, the visible manifestation of the invisible God, the only way to the Father.

His incarnation, his teaching, his miracle-working, his encounter with people, yes his entire
life, are placed within the all-embracing context of revelation. Through all this he brings to
mankind the distant and totally other God. Discipleship is to continue with this mission of
Jesus in order to bring Jesus (and by implication the Father) to the world through our
words, deeds and the person of each disciple, also through their demand for faith and love.
In the context of o&a Christ is the dwelling place of God among men (Jn 1:14), the image
of God (12:45; 14:9) (cf Schnackenburg 1971:511).

We can conclude that the revelation Jesus simultaneously is and delivers can briefly be
summed up as your word (Carson 1991:558) -- all of Jesus' words are God's words (5:19-
30), Jesus himself is the self-expression of God. Jesus keeps the word of God (8:55), his
commands (15:10), he encourages his followers to observe his word (8:51,52; 14:23) or
words (14:24), his commands (14:15,21; 15:10). The fact that ' E¢avépwod is in the aorist
tense, sums up the total revelation of God in the ministry of Jesus (Newman & Nida
(1980:530). In Jesus' work, his ministry, God himself is at work, in him God himself is
encountered (Bultmann 1941:381). This would mean, by virtue of Jesus' appointment of
agents to continue his work, that just as God is at work in the ministry (mission) of Jesus,
the life of the disciples must reveal that God is at work in them. Thus the character and
work of God must be revealed through them. The world must see and encounter God and
Jesus in the lives of the disciples.

Through these events of revelation Jesus made present the ‘above' in the ‘below'. He did
this without becoming part of the ‘below'. Van der Watt (1991:108) very aptly points out the
fact that because the Johannine dualism concerns a person-dualism, which resides in the
qualities of the person, it becomes possible for Jesus to act on earth without becoming
qualitatively part of the mundane. In fact Jesus' presense and motion verifies rather the
qualitative contrast as is clear from 10:37f (De Wet 1994:51): €i o moi®d T& Epya 100
maTPOG MO, KN TIOTEUETE HoI €i € MoI®, K&V EUOI ur TIoTelnTe, TOIG €pYOoIg TIOTEUETE,
iva yv@Te Kol yivoknTte 8T1 év €uoil 6 TaTNP K&Y® &V T) TTATPI.

The phrase "10ig &vBpwmoig oUg EdwKAG pol €k Tod kdopou" (C3.7) refers to the disciples
of Jesus. This gift was not rooted in anything intrinsically good in these people themselves.
They were part of the wicked world, but God took them out of the world"*** and gave them
to Jesus--which is functionally equivalent to being chosen by Jesus from out of the world
(15:19) (Carson 1991:558). They are the people who have responded to Jesus during the
time of his ministry. This thought in C3.7 recurs throughout ch 17 (vv 2,9,12,24).

13%4 | a certain sense all humankind belong to God, because he is their creator and desires the salvation of
all. But those who respond to him through faith in Jesus belong to him. The paradox is expressed very clearly
in 3:16f.
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They will from now on (C3.37) be the agents of Jesus for the expansion of his work
(Lindars 1981:521). This implies that through these disciples the world will meet God as
they experience God in Jesus.

Obedience: TeTnpnkay...éAaBov

These terms indicate the third phase in the process of the revelatory-salvivic events which
is the aftermath of faith: obedience to the revelation.

It is necessary at this point to elucidate briefly the relation and sequence between rerrjonkav (C3.10) and
Eyvwkav (C3.11) as well as between giafov (C3.13) and Eyvwoav (C3.14). It has already been indicated that
the particle viv (C3.11) is used in an explanatory sense to explain why the event in C3.10 took place. The act
TOV AGyov oou TeThpnKayv takes place as a result of the disciples' belief in Jesus (Eyvokav 611 avra doa
0&dwKaGG pot napd ool eioiv). This would mean that the act in C3.11 took place prior to that indicated in
C3.10. Because we are dealing here with a theological parallelism the same then applies to C3.13,14. This
would mean that the temporal sequence of events for C3.13,14 are the same as those described in C3.10,11.
This point of view is supported by the adjective (&AnB@g) in C3.14 which relates to Eyvwoav in C3.14 in order
to explain why kai aUTtol EAaBov (C3.13) took place. The adjective &AnBLG thus has the same function in
C3.14 as vOvin C3.11, namely to emphasize the faith of the disciples (Eyvwkav). TeThApnkav and EhaBov are
mentioned before &yvokav/éyvwoav to emphasize &yvwkav/ &yvwoav and the content of the faith of the
disciples.

These two terms occur in semi-cola 3.10 (Tetripnkav) and 3.13 (EAaBov), which form a
thetical paralielism:

C3.10 C3.13
KO Kai

TOV Abyov Gou ......... auTol
TETAPNKQV ... EhaBov

Jesus speaks about TeTApnkav and EAaBov in anticipation. Here and in the next verses
he speaks from the perspective of the Resurrection (Lindars 1981:522; cf Barrett
1978:505)."*% The failure of the disciples will then be something of the past and the
constitutive factors of discipleship are planted in them. In the rest of this prayer Jesus prays
for the particular needs (C3.16-34) and prescripts (C3.35-37) of the disciples in order to
continue the mission of Jesus through a new way of life--discipleship (cf Lindars 1981:522).
The provision in these needs by God and the obedience of the prescripts by the disciples
are now anticipated in C3.10 "kai TOv Abyov cou TeThpnkav", and C3.13 "kai alToi

é)\O(BOV" 1396

13% Brown (1972:743) agrees with Lindars that this statement (C3.10) is an anachronism. Brown has a
different perspective, seeing it from the time of the ‘writer’. According to him the idea that the disciples had
kept God's word in the past and were still keeping it (perfect tense) is out of place at the Last Supper. In 8:51
and 14:23 men are asked to keep Jesus' word. At the Last Supper the disciples show clearly that they do not
fully understand (14:7,9; 16:5,18). Jesus even casts doubt on their claim that they believe (16:31).

3% The verb Aappdavew occurs 46-times in the FG and has a broad range of meaning. The most common
lexical meaning is ‘take,’ ‘receive,’ ‘accept' (Liddell & Scott 1974:406; Arndt & Gingrich 1957:465; Siede
1978:748). In a theological context Jesus has the power to take his life back again (10:18). It also has the
sense of admitting someone into the house; with a personal object, the sense of receiving Jesus (1:12; 5:43;
13:20) and also to receive Jesus' words (12:48; 17:8). The FE distinguishes various objects that are received,
accepted or laid hold of (Siede 1978:748f). Relevant to our discussion and from the immediate context EAaBov
(C3.13) would mean: when a person accepts the ‘word’ that Jesus brought (C3.12), he attests the truth of God
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As we have already indicated, the phrase TOv Adyov cou (C3.30), like T dvoua (C3.7) and
T& prdaTa (C3.12), refers to the revelation by which Jesus makes God knowable. "’
When it is said that Jesus Edpavépwod cou 1O dvopa (C3.7) it is meant that he gave to his
disciples ‘all the information which they needed to know God'. But the meaning of C3.10,13
becomes more specific when, in a paradigmatic sense, these two semi-cola are compared
with texts with a similar tendency. The word Adyov, *® used elsewhere in the FG, refers to
the divine message and the verb ‘kept further' (tetTripnkav) defines it as the teaching of
Jesus as mentioned in 8:51f (TOv €udv Adyov Tnpnon) and 14:23 (TOv Adyov pou
Tnpnoer). %

The phrase “kai Tov Aoyov'*® ocou TetApnkav’ (perfect tense) relates to the same
expression used in 8:51 (Tov €uov Adyov Tnpron -- aorist tense) except for a different
pronoun and tense. In this revelatory style a promise is made to anyone who keeps and
observes the word of Jesus: they will never see death.'®" Schnackenburg (1971:295) is
convinced that this phrase is only a synonym for ‘Whoever believes has eternal life' but is
deliberately phrased thus to emphasize the ‘remaining in Jesus' word' (8:31). If this
(synonym) is true, kai TOv Abyov oou TeTripnkav qualifies and defines faith.

In the case of 14:23 this verse is used in a context (14:15-31; 15:9-17) in which 1&g
EVTOAGG pou TnprionTe (15:10) is used synonymously with TOv Abyov pou Tnproel.'#?

TG éVToAGiG Jou TnperionTe (15:10)
TOV Abyov  pou Tnpnoel  (14:23)

(3:32f) and lives by it. Thus it can be concluded that the person who &Aapov God's word (auToi) of revelation
in Jesus also has accepted its full practical implications. In this sense EAafov relates not explicitly, but by
implication to TeThpnkav in C3.10. Barrett (1978:506) explains that by the receiving of Jesus' words the
disciples have received life (C3.3).

1397 Some commentators link C3.10 to phrases in chs 14,15 where Jesus bids his disciples to keep his word

as well as the commandments (14:15,21; 15:10) and primarily the commandment to love one another (13:34f).
Unfortunately this point of view narrows the meaning of Tov Abyov oou (C3.10).

1398 Barrett (1978:421), Upkong (1989:57) and Carson (1991:557) contrast the singular Adyov (C3.10) with
the plural priparta (C3.12). According to them the singular refers to the divine message as a whole, while the
plural more clearly mean ‘precepts’. Such a distinction is not convincing since the text contains no such
indications (cf also Brown 1972:743). From the context of C3.12-15 it seems that pAuaTa is used here as a
synonym for Adyov (cf C3.10). The meaning of pApaTa is determined by kai Eyvwoav aAnBdG 6TI oapd 6ol
€EAABov (C3.14), kai énioTeuoav OTI oU pe anéateldag (C3.15) concerning all Jesus' message of salvation.

13% Jesus revealed the name of God TOIG &vBpwolg oUg EdWKGG Hol €k ToU kdouou. In both 8:51 (cf 8:31)
and 14:23 the exhortation to keep Jesus' word is heard. In 6:60 Jesus' disciples (except the ‘Twelve') could
not accept his teaching (MoAAoi olv akouoavTeg €K TOV HaBNTOV aUToD €inav, TKANPOG 0TIV 6 AdYOS
oUT0g Tig duvaTal alTol adkouelv) and went away from him.

1400 The pronoun auUToi in C3.13 refers to T& pApaTa in C3.12 which corresponds with Tdv Adyov cou in
C3.10.

1401 The promise in this text that "édv Tig TOV udv Adyov Tnprioq, B&vaTtov oU un Bewpnon eig Tov aidva”
(8:51) is, according to Schnackenburg (1971:295), made to every person who keeps and proves Jesus' word
in this way.

1402 The similarity between Abyov and évroAr stems from the OT where the Ten Commandments are referred
to as the ‘words’ of God (Ex 20:1; Deut 5:5,22).
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In the FG Christian action is based on divine love. Therefore responsive love for Christ
cannot be limited to emotion. It finds expression in the obedient acts of the disciples: "E&v
&yan&Té pe, T&G &VTOAXG TG EUAG ThpRoeTe (14:15; cf 14:21).1% The évrolai are thus
to be related to the ‘new commandment' of love (13:34).'% The évrohai may be traced
back to the revelation which Jesus brought. His love and obedience to the Father are the
starting point and model (8:55; 15:10) (Riesenfeld 1969:144)."4%

Believers in Christ should not let themselves be prevented from holding on to Jesus' word
and observing it. Both these ideas are probably conveyed in Tetipnkav (C3.10),"%
namely, to keep the word of Jesus which enters into the person as the word of God and
becomes powerful in him (cf 15:3; 17:6,14,17), and to meet the demands contained in this
word (14:21,23).1407

Those who obey the teaching (tetripnkav) of Jesus characterize themselves as disciples
of Jesus (8:31--"..."E&v Uuei peivnte &v T® Adyw T® EU®, XANBOG paBnTai pou eate").
The following three texts are the only aphorisms in the FG that explicitly refer to the fact
that the fulfilment of particular acts characterizes people as disciples of Jesus.'*® This is
definitely a reflection on discipleship. These texts are:

A 8:31 &&v Uueiq geivnTe &v T AOY® T@ ERQ, XANBDQ
yaBnTai you éote

B 13:35 .. kaBwg Ryannoa Oudg iva kal UYMETg diyandTe GAARACUG.
&V TOUTW yVWoovTal NIGvTeg 0TI guoi uabnTai eate

C 15:8 év TouTw £d0&aaBn 6 maTAp pou, iva Kapnov oAUV ¢pépnTe
Kai yevnoeoBe €uoi yabnrai

In a comparison of these three texts (cf also 9:271.) we find the following close correlation:

1403 The EvioAaq relate to the new commandment of love (14:15,21,23; 15:10,12,17). Because 1&g évTOAGQ
pou TnprionTe is going to be discussed at a later stage (where it also relates to the oneness-motif in C3.39-41)
it will not be discussed here.

1494 The lexical meaning of TeTpnkav (Tnpéw) is: ‘preserve,’ ‘keep,’ ‘to take care of (Liddell & Scott
1974:704; Schiitz 1976:132). Schitz (1976:133) correctly, states that all the Johannine passages, whether
they are concerned with the keeping of the word or commandments by Jesus' disciples (8:51; 15:10; 17:11,15)
are concerned with remaining in Christ. In the LD (14:15,21,23f) there is a special shade of meaning; love for
Christ is described as personal and immediate relationship with him.

1405 Jesus shows some qualities of this life in his relationship with his Father, that is: when in the Father's
house/or part of his family, you do as the Father does.

1496 The FE normally uses Tnpeiv to express obedience to commandments (cf Riesenfeld 1969:144). In this
passage the preceding statements about the Adyog of Jesus must also be considered (8:31,37,43). Cf also
15:20;17:6.

1407 That the disciples have kept the word of God (C3.10) means correctly according to Barrett (1978:505) ‘that
they have loyally accepted, and faithfully proclaimed, the truth of God in Jesus.'

1498 The whole revelatory-salvivic teaching of especially chs 13-17 relates to discipleship.
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The persons involved in a The nature of relatonship
relationship with the disciples

JESUS. ... MeivnTe év 1O AOyw TO €U
DiSCIDIES. ... UMETG ayandTe GAAAAOUG............... world
The Father................oovvieeeiiieeie, Kapnov TTIOAUV pépnTe

These verses indicate the roleplayers involved in an active or passive way in discipleship:
Jesus, the disciples, the Father and the world. The disciples stand in a relationship with
each of these persons. It also indicates the three main events which simultaneously reflect
the meaning of TetApnkav (C3.10)."%®° Thus those who peivnte &v T® AOyw TQ® &ud
(Jesus) (8:31), who ayan&Te GAAAoug (13:35) and kaprdv oAUV pépnTe (15:8) are
those who Tov Adyov oou Tetripnkav (C3.10), and kai autoi EAafov (C3.13). These three
texts will now be discussed briefly.

A peivnte &v 10 ASyw TO eu® (8:31f)

1 “Eheyev oUv 6 "Inool¢ npdg ToUg MEMOoTEUKOTAG aUT® " loudaioug,
1.1 "Edv Opelg peivnte v 1) AOYW TR UG,
A&ANB®G pabnTai pou €ote,
E 1.2 Kai yvoeobe TrRv aAnbeiay,
1.3 Kai ) &ARBeia EreuBepwael UPAG.

In 8:31 Jesus addresses those Jews who have been in the faith for some time (perfect
participle, Toug riermoTteukdTag) ' for the aphorism that they must remain in his word
applies to them.''" Only ‘remaining in the word of Jesus' leads to genuine discipleship.
Jesus is not laying down a condition of discipleship, he only is telling them what discipleship

1409 These three texts are also closely connected with the oneness motif as we will indicate at a later stage.

1410 5cholars differ in their interpretation of the phrase "Toug nemnicTeukdTaG AlT® "foudaioug”. It appears
that the dialogue which follows is not between Jesus and those who believed in him, but between Jesus and
the Jews who planned to kill him. Newman & Nida (1980:278) see this phrase as an interpolation.
Schnackenburg (1971:259) points out that it refers to those Jews who have been in the faith for some time
(cf Morris 1975:455 for the opposite). He refers to other passages in the FG with the perfect of moTéuewv
(without the participle) which always expresses firmly established faith (or even unbelief). See 3:18; 6:69;
11:27; 16:27; 29:29; cf 1 Jn 4:16; 5:10. Brown (1972:354), in contrary to Schnackenburg, rejects the point of
view that Jesus is talking to believers. According to Brown the text indicates only that the ‘Jews' believed him
(dative); it is not said they believed in him (eiq with the accusative, which is a stronger expression; see also
Bernard 1963:305; Sanders 1968:226). Therefore Jesus addressed these words to the same type of
unbelievers that he has been encountering all along. There is no really satisfactory solution to this problem.
Carson (1991:346ff; cf also Morris 1975:455) may be correct when he maintains that the FE has already
introduced the theme of ‘fickle faith' (2:23-25; 4:48; cf also 10:38). One of the best examples of fickle faith
recurs in 6:60, where many of the disciples of Jesus turn away from him after a discourse of which they
disapprove, not after a sign. A similar situation develops here. Some of these people believe in Jesus: whether
or not their faith is genuine cannot be determined by linguistic expressions by the FE. In this situation ‘Jesus
lays down exactly what it is that separates spurious faith from true faith, fickle disciples from genuine
disciples'.

1411 We can therefore undoubtedly assume that the FE has in mind Jewish Christians of his time who are in
danger of lapsing from faith in Christ. This assumption is supported by the reference to "&An8dg padnTai pou
¢ore”. This reference refers to all believers and not just those men who followed Jesus in his lifetime (cf 4:1;
6:60,66) (cf Schnackenburg 1971:259).
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comprises (Morris 1975:456); *E&v Upelg peivnTe év T® Aoyw TO €ud, &ANBOG pabnTai
pou €ate. The phrase "ueivnTe év T® Aoyw T@ &ud"'**? then means ‘Der Glaubende muR
sich ganz Einflul®- und Wirkbereich des Wortes Christi begeben und von ihm zu jener tiefen
Verbundenheit mit Christus fuhren lassen, die das péveiv ansagt und intendiert (vgl.
14,21.23f, 15,4-10)' (Schnackenburg 1971:260). The disciple of Jesus must then listen to
his word (T® Adyw T® €Ud) and absorb it (cf 6:45), hold fast to it and follow it (cf 8:15).

The verb peivnTe (translated as ‘to abide' or ‘to remain') is an important theme'#* that
returns in ch 15. In the phrase "ueivnTte v T® AOyw TO® eud" peivnTe not only refers to the
acceptance of Jesus' teaching, but also strongly emphasizes (by the aorist conjunctive) the
fact of perseverance. According to Carson (1991:348) this is the mark of a real disciple.
Such a person remains in the ‘word', the teaching of Jesus. He obeys it and seeks to
understand it better. Newman & Nida (1980:278) add a new dimension, by putting it in to
praxis. According to them a possible rendering is ‘If you do what | have told you' or ‘if you
continue to practice what | have taught you.'

Carson (1991:348) makes an interesting observation when he says that Jesus is never
interested in the multiplication of numbers of converts unless they are genuine believers.
Therefore Jesus forces the potentially-becoming disciples**'* to count the cost. On the
basis of the immediate context and the whole of Jesus' ministry in the FG (cf Lk 9:57-62,;
14:25-33) this is a legitimate remark. Up to this point of the text it is impossible to trace the
reaction of Jesus' listeners. Verses 33ff settle the matter: they cannot follow the teaching
of Jesus without hesitation. Their reactions to Jesus parallels to the events in 6:11ff. Here
the FE is not trying to nurture the faith of fledging believers; he is trying to explain what faith
in Jesus comprises.

This peivnte év T® Aoyw T® €ud (C1.1) leads to yvwoeoBe ThHv aAnbBeiav (C1.2). This
Johannine concept of &AnBeiav is rooted in Judaism, and would then mean the divine truth,
revealed by God, about the salvation of man (cf 17:17)."'> More specifically we can say
that &AnBeiav refers to the eschatological revelation of salvation brought by Jesus, the
messenger of God (18:37) (cf Brown 1972:355). Because this &ABeia comes from God
it can only be grasped by those who are ‘of God' or ‘in the truth' (cf 8:46f; 18:37). yvwoecbe
Thv &AnBeiav (C1.2) knows the inner acceptance of the saving truth brought by Jesus
(8:40,45f, 14:6), internalising it (cf 1 Jn 1:8; 2:4) and doing it (3:21) (Schnackenburg
1971:261). According to Schnackenburg (1971:261) the best commentary on the promise
contained in yvwoeoBe is what the FE has written in 7:17: anyone who chooses to carry
out the will of the Father and accepts the teaching (7:16) of Jesus in faith and by his actions
will recognize the divine origin and saving power of Jesus. Such a person will understand

4125 John 9 reads "M&G ... Ui gEvwv év Tf didaxf To0 XpioTol Bedv oUk &xel” and in Jn 5:38 we read that

the word of God abides in the believer (kai Tov Adyov a0ToD oUK ExeTe €v Upiv pévovra). According to
Bernard (1963:305) and Newman & Nida (1980:278) both mean the same thing.

1413 According to Morris (1975:455) peivnte is the key-word here. Sanders (1968:227) attributes a deeper
significance to both peivnte and TG Aoyw--they suggest the abiding of the disciples with Christ.

414 paBnTai gou has a theological meaning and does not refer to the ‘Twelve'. It must be understood in terms

of the larger group of Jesus' followers; future followers (cf Newman & Nida 1980:278).

1415 early rabbinic writing (Pirqe Aboth 3:6) it is mentioned that the study of the Law is a liberating factor,

freeing the reader from worldly care. Brown (1972:355; Newman & Nida 1980:278f) correctly maintains that
the difference here is the implicit contrast between the power of Jesus' revelation and that of the Law.

Digitised by the University of Pretoria, Library Services, 2012



The Report of the Agent 389

the union of Jesus with the Father and the acceptance of the believers into the community
of the Father and Son (14:20). Such a promise then leads to the promise of {wn (17:3).
The statement 1} &AfRBeia eAeuBepnioel Upag (C1.3)'** refers to the divine gift of freedom
which liberates man from the deepest slavery (of sin) of human existence and gives him
a share in the freedom of the divine spirit, in the glory of the divine love.''” The freedom
(EheuBepwaoel—-C1.3) is the power of life which redeems human beings in their humanity.
It is given to the believer (3:16,36) and is already at work in him if he remains in Jesus, if
this person remains in the word of Jesus and if he is truly a disciple of Jesus. The Son of
God made us ‘free sons of God'. It is as ‘children of God' that we experience the love of
God (Schnackenburg 1971:261ff). This love of God in fact is essential if we are to love one
another. What does it mean to love one another?

B upeic &yandre &ARAouc (13:34,35)'418

2 kaBwg Rydannoa UGS iva kai Upelg ayandte &AARAOUG.
3 év TOUTW yvwoovTal TI&vTeg 6TI Eloi padbnTai EaTe,
Eav ayamnv &xnTe v &AAAAOIG.

E 1 évtoAnv Kaivryv didwul Uiy, iva dyandre &AAAAOUG

Having announced his departure and the fact that the disciples cannot partake in it, Jesus
begins to explain what he expects from them while he is away. They receive a command**'®
from Jesus that obedience to him will keep his spirit alive among them as they continue
their life in this world (Brown 1972:612; Carson 1991:483)."4%°

The évroAnyv kaiviiv'®?! of mutual love (13:34) which Jesus gives his disciples as a plan and
as a sign of their discipleship (v 35) immediately follows Jesus' statement about his
departure (8:21,22). In this context it is best understood and interpreted as a
recommendation to the disciples to preserve their relationship with Jesus after his
departure and to act as he does, directing their care to each other (Schnackenburg

1418 Barrett (1978:344) is of the opinion that this expression is in close parallel with yviboecBe 611 &y eipr (v

28).In 1:14 &AnBela is closely related to the eternal existence and the saving mission of Jesus.

17 Newman & Nida (1980:279) translate éAeuBepwoel (C1.3) as ‘be released’ or ‘caused you to no longer
be in bondage'.

18 This concept (EvioAnv kaivnv didwp Uiy, iva &yandre &AMAAouq) is discussed more thoroughly at a

later stage in our study of the ‘oneness'-motif.

1419 Newman & Nida (1980:449) suggest that évroAnv kaiviv didwpl Uuiv must often be shifted into a verb

form, for example 1'm commanding you something new'.
1420 The theme of the commandment(s) occurs frequently in the LD (six or seven times).

1421 The question that arises is: in what sense is the commandment to love one another a ‘new
commandment'? Scholars often seek to explain the newness by contrasting it to the OT attitude towards love
for one's neighbour. Brown's (1972:613) proposal is quite acceptable in the sense that the newness consists
in the fact that Jesus commands the disciples to love "kaBwg fydnnoa Uuag", while in the OT the Israelite
is commanded to love his neighbour ‘as himself'. Another point constituting the newness of the commandment
is that the love of God could not be fully known until God had given his own Son. Verse 35 says that even
outsiders will now recognize the distinctiveness of Christian love. The same motif is also found in 17:23 where
we read that the attention of the world will be caught by the love and union that exists between the Father, the
Son and the disciples of Jesus.
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1971:59). Only by loving each other Jesus’ disciples could continue in the experience of
his love.' The love that God gives to people constitutes a new living space in which the
followers of Jesus can and should love one another as brothers in an entirely new way.'#
Therefore, this &vToAnv Kaiviy ... va'* &yandre dAAAoug is not merely presented as
a moral demand but rather expressed above all as a new possibility which calls
determinedly for realization. Thus the experience of the love of Jesus acts as a prerequisite
and a catalyst for a love which is new and creates a new community (Schnackenburg
1971:60). The love of Jesus forms the standard of comparison which is exemplified in the
footwashing. Only a few days later these same disciples would begin to appreciate a
standard of love they would explore throughout their pilgrimage (Carson 1991:484). This
description clearly indicates that the ‘love of one another' in Johannine ethics refers to the
love between Jesus' disciples.

The newness is also bound up with a new standard (kaBag Ayérnoa up&g--v 34) and the
new order which it both mandates and exempilifies. This commandment is presented here
by the FE as the marching order (Bernard 1963:528, calls it the badge of discipleship) for
the newly gathering Messianic community brought into existence by the redemptive work
of Jesus, as planned by God himself. The standard of this love is Christ and his love, but
it is also a command designed to reflect the relationship of love that exists between the
Father and his Son (cf 8:29; 10:18; 12:49f; 14:31; 15:10). It is designed to bring abouit,
amongst the members of the Messianic community, the kind of unity that characterizes
Jesus and his Father (ch 17). The évtoAnv kauvnyv is therefore the obligation of the new
community to respond to God who has loved them through the gift of his Son, but it is also
the privilege which proclaims the true God before a watching world. That is why Jesus ends
his injunction with the words &v TouTw yvwoovTal névTteg 8T éuoil uabntai éote. Thus this
‘new command' is a commission (assignment) to accomplish something: to reach out to the
world (Carson 1991:484f). ‘The love that Jesus has for his followers is not only affective but
also effective: it brings about salvation' (Brown 1972:612). This fact is expressed in the act
when he layed down his life for men in order to give them life.

In conclusion, the mutual love of these disciples for one another is to be a reflection of their
new status and experience as the children of God. In their mutual love they reflect the
mutual love of the Father and the Son and imitate the love that has been shown to them.
Their love for the world is shown in compassion, forebearance, evangelism and empathy
(cf Carson 1991:485).

The structure of this evroAnv kaivnyv is to be found in the programmatic statement in 13:34.
The kaBwg phrase in which the demand of mutual love is defined more precisely (nyéannoo
Upég iva kKail upeig ayandre &AARAoug), provides the norm for this love and also gives

1422 According to Schnackenburg (1975:59f) this évroAnv kaivryv is made clear in the light of 13:14f and
15:12ff. He is convinced that it comes from the understanding that the Johannine school had for the person
and work of Jesus. For the members of this school the commandment to love one another was something new
in the sense that it was emphasized by Jesus in his service to his disciples (the example he set by washing
the feet of his disciples (13:15) and his giving of himself in death (cf 15:13).

1423 sanders (1968:317) and others point out that the scope of this love is restricted to the circle of disciples
(Christians). This does not mean, however, that they became indifferent to the world; they did not forget their
mission. Under the circumstances of their time the mutual love of Christians was the most effective witness
that they could bear to the world of their faithfulness to their master.

1924 The fva is translated epexegetically to constitute the commandment: ‘Love one another'
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a reason for it. This means that the obligation of the disciples to love one another is the
consequence of the norm of Jesus' love (Schnackenburg 1975:60).'% This mutual love for
one another challenges the world even as Jesus challenges the world, and leads men to
choose the light. Therefore, as long as this mutual love for one another as shown by Jesus'
disciples is in the world, the world is still encountering Jesus (Brown 1972:614).

Bernard (1963:528) feels so strongly about this statement that he interprets the use of
HaBnTai you as the highest title for a follower of Jesus (cf 15:8). Although the followers of
Jesus are described as his pabnTai, it is clear that the predicate ‘disciple,' or ‘pupil' is not
used here in a technical sence as is normally the case in the FG, but as a definition of their
essential nature. Their association with Jesus, therefore, is not realized by possessing
dogmas or knowledge, nor experiences of individual piety, but in ‘pupilhood,' in obedience
to the command of love. The phrase yévnoBe €uoi pabnTtai defines not only the obedience,
but also the honour (Bultmann 1941:4085).

How then does Jesus remain present for his own? By the endurance of his love in the
mutual love of his disciples, and by their mission into the world he became reality through
them (Bultmann 1941:406). This reality and visibility of Jesus in the lives of his disciples are
necessary in order to bear fruit in which God will be glorified.

C kapnov nnoAuv ¢épnrte (The new commandment 15:8)

1 &v TouTw €508G00N O MaTAp Hou, iva Kapmov TIOAUV dépnTe
2 Kol yévnoBe €poi gadbnTai

In the metaphor in v 2 of ch 15 Jesus says that the Father trims the one that bears fruit so
that this person will be even more fruitful. In v 5 Jesus refers to the one who will bear much
fruit if he remains in Jesus and Jesus in him. This activity of the Father and that of the
disciples come together in the production of fruit and Jesus (the vine) is the ‘place' where
this is made possible. The Father does everything to obtain more fruit (v 2b) while the
disciples who are in union with Jesus produce abundant fruit (v 5). In v 7 Jesus says that
the Father hears their prayers, in order to guarantee and to increase the bearing of fruit.'#?®
Jesus' only intention is to glorify the Father (13:31f; 14:13; 17:1) and, after his return to the
Father, he employs the disciples to glorify God (cf 17:10). This is accomplished when they
bear much fruit (v 8). This is certainly a reflection on discipleship (Carson 1991:519) and
presents discipleship as not static, but a growing and developing way of life (Morris
1975:673).

The aorist (£d0&&aoBn--will have been glorified) may be proleptic (cf also Bernard
1963:483). Since the disciples have to continue the work of the Son (his mission) by
remaining united (upeveiv) to him, there is only one mission shared by the Son and his

1425 This love which would serve as a sign by which the disciples of Jesus could be known points to the future
of the community. Theologically the FE regarded the disciples as the representatives of all future believers.
The Johannine commandment of love here expresses ‘brotherly love', which implies not a conscious
renunciation of neighbourly love that is owed to all men. Here it expresses a certain and restricted love to
fellow-Christians (cf Schnackenburg 1975:61).

1428 Brown (1972:662f) indicates clearly that the perception here is not that when a person bears fruit, he will
become a disciple of Jesus, but rather that in bearing fruit he wil show that he is a disciple of Jesus. Being a
disciple is the same as remaining or being in Jesus.
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disciples with exactly the same purpose: the revelatory-salvivic mission. In this one mission
of the Son the Father has been glorified (cf 12:28; 13:31f, 14:13; and in 17:4 &yw o€
edotaoa em TAG YAG, TO E€pyov TeAeiwoag O JEdwWKAES ol iva moinow). But now the Son
has completed his mission by bringing life to men (Brown 1972:662). The Father is now
glorified in the continuation of that mission of Jesus by his disciples (Morris 1975:672).
However, in Johannine thought the glorification of the Father through the disciples is rooted
in the life of the disciples as a sharing in the life of Jesus (cf 17:22: k&y® Trv d6&av fiv
SEBWKAC HoI BEdwka alTolg, fva @oiv &v kaBwg ueig &v). Thus ‘to bear fruit' was
symbolic of possessing divine life and communicating that life to others (Brown
1972:680)."* The phrase év TouTw, which refers to the source of the Father's glorification,
refers to what follows, rather than to what precedes in v 7 (Newman & Nida 1980:483).
Thus the kapmidv TOAUV dépnTe refers to the fact that the Father is glorified in that the
disciples become like Jesus and continue his work (cf Brown 1972:662)."?® Thus this
fruitfulness entails the same obedience to God as was shown by Christ (cf 13:31; 14:13)
(Bernard 1963:338f).

If a person has succeeded in bearing fruit and glorifying the Father he is entitled to be a
disciple of Jesus: yévnoBe'? guoi pabnrai. To be a disciple then means that a person
‘remains (peivnTe) in Jesus' and simultaneously ‘bears much fruit' (Newman & Nida
1980:484). Bultmann (1941:332) correctly points out that it is only the steadfastness of
faith that gives character to genuine discipleship and not its immediate assent.

In conclusion, these characteristics (i.e. to keep Jesus' teaching, to love one another, to
bear much fruit) are the special marks of discipleship (cf also Morris 1975:633), the moral
implications of the response to the revelation of the name of God (Lindars 1981:521f).14%
Thus an important aspect of discipleship consist in abiding in the word of Jesus (8:31). This
is different from the Pharisees' discipleship of Moses (9:27f) and is functionally expressed
in the new commandment to love one another (13:35). This discipleship will result in the
bearing of fruit which will consummate in the glorification of God (15:8). Only such people
will be dear to Jesus and will really serve him (cf 12:26) (cf Schnackenburg 1975:116).
Morris (1975:723) is convinced that TOv Abyov cou TeTApnkav (C3.10) describes the
continuation of the disciples in the right direction. In conclusion can we say that uyeivnTe év
TO Aoyw TO €ud seems to be a fundamental aspect of discipleship which finds expression

1427 Important here is that in 15:5 Jesus says: "0 pévwv &v uoi K&Y® &v alTd oUTog GEPEI KAPTIOV TIOAUV".
This would mean that if the disciples remain in Christ and he in them an instrument will be created for the
bearing of fruit. Seeing it from this perspective then would imply that the development of a disciple's character
is important to enable a person to bear fruit and to be in service of God.

1428 Bornard (1963:483) is partly correct when he attributes "kapndv moAuv ¢pépnre” with a strong ethical
explanation. According to him it refers to the perfection of human character, which glorifies God.

1429 A textual problem occurs in this last part of v 35 and relates to the verb yévnofe. Two forms (yévnobe--

aorist subjunctive; yevrioeoBe--future indicative) of this verb occur in the textual apparatus. Lindars suggests
that yévnoBe may be due to assimilation to p€pnre. According to Barrett (1978:475) the difference in meaning
is scarcely perceptible. Bultmann (1941:414f) thinks that if the future indicative is read it must be taken as
equivalent to an aorist subjunctive. Newman & Nida (1980:484) correctly point out that the choice is very
difficult, and because the UBS Committee rates its decision a ‘D' choice, indicating that there is a very high
degree of doubt as to the meaning of the original text, the choice of the UBS Committee will be accepted.

1430 1t will become clearer at a later stage that in order to complete the mission of Jesus and convince the

world to believe in Jesus the disciples have to proclaim and demonstrate this life: their conduct and
relationship with God (F, S, HS) and one another -- just as Jesus demonstrated his relationship with his Father
and his disciples.
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(evident tokens -- Barrett 1978:453) in Upeiq ayandTe aGAAAOUG and Kapmdv TTOAUV
dépnTe. Brown claims that fruit-bearing and becoming a disciple are indeed inseparable.
He is of the opinion that the FE regards fruit-bearing (as well as mutual love--Barrett
1978:475) as the outward and visible sign of being a disciple.

The perfect tense (Tetripnkav) suggests that the disciples had kept the word of Jesus and
were continuing to keep it (Newman & Nida 1981:530). The fact that the disciples snatched
these words, which ‘abided' in them (cf 15:7f) indicated that they were indeed €k 100 B8eod
(cf 8:47--6 v €k T00 Beol T& AuaTa TO0 Beol Gkovel...)

Faith: &yvokav...Bywvwoay'*!

Jesus describes the first reaction of the disciples to the revelation brought by him during
his earthly ministry as acceptance--a reaction that contrasted strongly with that of the
majority of their contemporaries. They became convinced (Eyvwkoav'#2--C3.11,14) that
Jesus was from God and believed in him.'* This reaction is again described in both
subdivisions, with a repetition in cluster C as indicated below:

C3.11 viv &yvwKav.............. 6T névTa 6oa BEdWKES Yol napd ool eiov
C3.14 Kai Eyvwoav AANBDG OTl..ecvieeiieieieeeieee e napa ool eENABovV
C3.15 kai énioTeuoav......... o 1 1 P oU He GTIEOTEIAGG

C3.14f is a parallelism (cf Barrett 1978:506): both semi-cola start with the conjunction kai
and end with a &Ti-clause which is differently formulated but carries a similar meaning. The
two verbs, both in the aorist form (Eyvwoav and énioteucav), as well as the two phrases
napd 0ol éEANBov (C3.14) and ou we anéoTtelrag (C3.15) are used as synonyms.'* The
repetition with a slight difference is aimed at emphasizing the content of faith. Another

431 The noun ‘knowledge’ as in the case of ‘faith' is never used in the FG, but the verbs ‘know' and ‘believe’
are used frequently (see Painter 1975:77,86; Brown 1975:512f).

1432 According to Bultmann (1933:712) there is indeed a relation between Johannine thought of yiviookw and
that of Hellenistic Gnosticism, while Ladd (1977:262) sees formal similarities with the Hermetic literature. Both
agree that the Johannine thought of yiviookw differs from the Hermetica and Gnosticism. For Bultmann is the
Johannine usage paradoxically built on that of Gnosticism while for Ladd the content is utterly different. In the
FG knowledge is experiential relationship: ‘An intimate, mutual relationship exists between the Father and the
Son; Jesus in turn knows his disciples, and they know him; and in knowing him they also know God' (see
10:14f) (Ladd 1977:262). The importance of Jesus’ mission was to bring men to the knowledge of God. This
is seen in the repeated affirmation that the world does not know him (1:10; 8:55; 16:3; 17:25). But in contrast
to the world his disciples know him (17:7,8). Knowledge of Jesus is knowledge of the meaning of his mission;
he is sent by God (17:8,25) (Ladd 1977:262).

1433 of ©3.44-47 where the verb YIVIOOK W also occurs.

143 Bernard (1963:565), Barrett (1978:506) and others (cf Bultmann 1941:333f and 380f) are of the opinion
that there is no distinction between Eyvwoav and énioteuoav. Painter (1975:87ff) pointed out that the
combination of knowing and believing is of fundamental importance in the FG for it draws attention to the
Christological understanding of faith (see C3.4). When ‘knowledge' is related to faith, it expresses the
perception and understanding component of faith. It may, like believing, also express a partial recognition of
Jesus. (3:2; 2:23ff). Thus, on the one hand, knowledge may lead to authentic faith, because when a person
recognizes the need of the gift of eternal life, it opens the way for the question concerning authentic faith (4:10;
7:37ff). In terms of development, knowledge constitutes the basis for authentic faith (4:53). On the other hand,
faith may open the way to authentic knowledge (8:31f). Abiding in faith brings the knowledge of the truth which
sets a person free from sin.

Digitised by the University of Pretoria, Library Services, 2012



394 Chapter 3

parallel occurs between C3.11 and C3.14. The same verb (&yvwkay, in perfect and aorist
mode) is used in both. Both phrases indicate that the object of each semi-colon comes from
God (map& ool). Although the objects differ,'**® they carry basically the same meaning,
referring to the same object, namely Jesus Christ.

These three equivalent phrases emphasize the faith'#* of the disciples and the content of
their faith, which definitely has reached a deeper level (cf 16:30; C3.14f) (Schnackenburg
1975:201)."37 Although in 16:30 the disciples claim that they can ‘see now', their words
could not mean much, for it was only after the Passion of Jesus that their knowledge about
Jesus' identity became real."*® Only after this Passion event would their self-consciousness
about discipleship become real and deliberate (cf Bultmann 1941:381ff, Bernard 1963:564,
Lindars 1981:522). According to Bernard (1963:564) they had come to recognize'** that
Jesus' words were divine (C3.14) and that all things God had given him were from God.

The phrases TOv Adyov cou TeTripnkav'® (3.10) and adtoi EdaBov (3.13) indicate the kind
of faith from which the knowledge (Eyvwkav...&yvwoav) grew. For what is known and what
is believed are in fact the same (Barrett 1978:506);"*' ndvra doa d6dwWKAEG Hol Tap& 0ol
eioiv (C3.11) and napd& ool €EfABov (C3.14; also C3.15 which is the same as C3.14)
(Bultmann 1941:381f). map& ool €EfABov and ou pe anéoTellag have the same meaning
(Bultmann 1941:382); to understand Jesus as the Revealer and the Father as the initiator
of Jesus' mission.'** In the case of navra doa dEdWKAES Wol mapd ool eiov (C3.11)
navta is emphatic and includes everything in and about Jesus, his teaching, his works, his

45 hc311itis everything God has given Jesus (névra doa 6€dwKAG poi) and in C3.14 it is Jesus as
person (EEAABOV).

1438 Brown (1972:744) correctly points out that the FE uses the two verbs &yvwoav (C3.14) and énioteucav
(C3.15) interchangeably. In 16:27,30 the coming forth of Jesus from the Father is the object of the verb ‘to
believe' while in C3.14 it is the object of Eyvwoav.

437 This deeper form of knowledge can be defined in the light of 10:38 (yvTe kai yivwoknTe). This should

mean that the phrase in 10:38 “év €uoi 6 natp K&yw év T® naTpi” can hardly be materially different in
meaning from the idea expressed in 17.7 (cf also 14:10).

1438 Haenchen (1984:151) rightly points out that Jesus' declaration that he had accomplished his task was only
possible through a comprehensive view of the totality of the works of Jesus because Jesus' earthly life was
not comprehensible before his death. It is only after his death and resurrection that the significance of his
earthly life could be understood. Thus for the FE, the moment of this pre-Easter declaration was the beginning
of salvation. It was the moment in which the difference between past and future was entirely removed and the
two interpenetrated each other. Therefore Jesus did not need to wait until his resurrection to indicate that his
task was accomplished and that the Father was glorified.

1439 gyvokav (3:11) expresses the gradual growth of their spiritual insight (Bernard 1963:564).

1440 Nowhere else in the FG do we hear of men obeying the word of God. Jesus keeps it (8:55; cf 15:10,
EVTOAGQ). Jesus also bids his disciples to keep his word (8:31,51; 14:23; cf 14:24, Abyoug; 14:15,21; 15:10,
EVTOAGQ). The words of Jesus are the words of the Father (3:34; 7:16; 12:49f; 14.10,24) which were received
by the disciples, but not the Jews (5:47; 6:68; 8:47; 12:47f).

1441 painter (1975:87) is of the opinion that almost 75% of the uses of ‘know' are of theological importance
while the rest simply describe knowledge of matters of fact.

1442 There is no distinction between the verbs, &yvwaav (&AnBQG) in semi-colon 3:14 and énioteucav in the
successive semi-colon (C3.15). These two verbs are constative, ‘summarizing a course of past action' (Lenski
1961:1132). Both describe the appropriation of divine truth about the incarnation of the Son of God with the
heart and mind and will by the disciples. This characterization of the disciples in semi-cola 3.10-15 describes
how the word of Jesus attained its great effect on them (Lenski 1961:1132).
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disciples, etc (cf Lenski 1961:1130). From our text it is clear that the ministry of Jesus has
the authority of God behind it (Sanders 1975:370).

Throughout the prayer the FE prefers to use the verb ‘know' rather than ‘believe’.** The
vOv (C3.11)"* draws attention to the level of maturity in faith that has now been reached
and indicated by the use of &yvwkav. This distinctive and almost tautological'*® formulation
of the knowledge refers to the Father -- Son relationship (Schnackenburg 1975:201) viv
Eyvwkav 8T mavta oo 8EdwkES poi mapd ool eiov.'*® navra refers to the entire
ministry of Jesus and is recognized as a gift of the Father (Sanders 1975:370). This level
of maturity is indicated by (i) néavra™ (boa 5edwkdg pol) and (i) Taxp& ool eiov. map&
ool €EANBov (C3.14) refers to the earthly mission of the Son, rather than to an intra-
Trinitarian procession. This meaning is deduced from the parallel between semi-cola 3.14f
(oU pe améoteirac).'® All that the Father gave to Jesus (C3.11) centres in the
commission of Jesus (Lenski 1961:1132) and emphasize the dependence of the Son upon
the Father (Newman & Nida 1980:530).

Jesus accomplishes this revelation through his life. Whoever sees Jesus sees the Father,
because Jesus lived in such a close and intimate relationship with the Father through the
Spirit. This close relationship made the mission possible.

In the FG yivookw is experiential and indicates an intimate relationship (cf Bultmann
1941:381f). The criterium that sets Jesus' disciples apart from the world is the fact that they
know him while the world does not (17:25). The importance of the mission of Jesus is to
bring men to the knowledge of God (Ladd 1977:262)."4 But the knowledge of God
includes knowledge of God's agent and becomes a co-terminous with eternal life (17:3)
(Schmitz 1976:403). This is best seen in the repeated affirmation of the fact that the world,
unlike his disciples, does not know him (1:10; 8:55; 16:3; 17:25)."*° However, the mission
of Jesus is to be extended through his disciples. Through their demonstration of mutual

1443 Knowledge cannot be the final stage of faith, as suggested by Schnackenburg (1975:201), for ‘knowledge'
is used as a synonym for faith (see 17:3,8,25) (cf Newman & Nida 1980:531). In 17:3 eternal life is attributed
to knowledge and in 3:36 to faith. In our context it refers to a level of faith which is determined by the amount
of knowledge they have concerning the Father--Son relationship.

144 The viv in C3.11 cannot have the same meaning as the Ko vOv in v 5,13, viv (C3.11) is emphatic and
refers to ‘now at the end of Jesus' ministry’ (Newman & Nida 1980:530; Barrett 1978:505; Carson 1991:559).

1445 This tautology emphasizes the dependence of Jesus upon the Father (Brown 1972:743).
1448 The two parallel statements in C3.14 and C3.15 express, in variation, the same idea: that Jesus came
from God (Schnackenburg 1975:202).

1447 qavTar is defined more precisely by 7& pApaTa (C3.12).
1488 This clause is almost a refrain throughout the prayer of ch 17 (Bernard 1963:565); it also occurs in verses
18,21,23,25.

1449 Since no one has ever seen God (Beodv oudeiq ewpakev nwnoTe--1:18), there can be no direct
fellowship, which implies salvation, with God. God can only be known through and in the one he has sent,
povoyevrig B8edg & v €ig TOV KOATIov ToU MaTpdg ekelvog eEnyroaTo (1:18). This Son of God has become
flesh (1:14). This implies that the one who sees Jesus sees the Father (14:9; 12:45) and the one who knows
him will know the Father as well, for he has already known him and seen him (14:7). Thus fellowship with God
can come only through fellowship with Jesus (Schmitz 1976:404).

1450 The inability to understand that is seen on the part of the Jews is due to their inability to hear. They
prepared their own understanding (cf Bultmann 1941:240).
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love the world will come to know who Jesus is (17:23). Knowledge of Jesus implies
knowledge of the meaning of his mission; he is the one sent by God (17:8,25) (Ladd
1977:262).

The Son knows the Father because the Son is in the Father and the Father in the Son
(17:21-23). As result the Son demonstrates his love for the Father by obedience to the will
of God (4:34; 6:38) and the keeping of God's command (14:31)."" Therefore, the one who
knows that Jesus rap& ool éEfjAGov (C3.14), ou pe anéaTelhag (C3.15) will keep Jesus'
commands (14:15,21,23; 15:10,12,17) (cf Schmitz 1976:404). A disciple's yivwokelv of God
or of Jesus expresses itself accordingly in &yamndv while the obeying of the commands
might be called the criterion of yivwokeiv.

All this leads to the conclusion that these three phrases (C3.11,14,15) indicate:

(i) The faith-event of the disciples.

(i) The content of their faith. ywwokw has a double application: (a) to know the love of God
which he has shown in the mission of his Son (C3.14f) and (b) obedience to the message
proclaimed by God's agent (cf Schmitz 1976:404).

(iii) That which legitimizes the mission of the disciples. In order to become a disciple of
Jesus one has to believe that he was sent by God. Because a disciple has in succession
to continue the mission of Jesus, he has to perceive that Jesus was sent by God. This
correlates with the purpose of the message of the FG (20:31) "...iva mioTeu[g]nTe &Ti
"Inoodg éoTiv 6 XpioTdg 6 uidg Tol Beol..." By believing this he acknowledges the origin
of Jesus (indicated by "6 uidg To0 Be00") and the mission of Jesus (indicated by "6
XploTdg"). 42

(vii) The return of the agent (17:9-16)

At this particular point of the prayer (C3.16) Jesus switches from thoughts about the past
(C3.1-15, report) to talk about the immediate situation of the disciples and himself which
we read in C3.16-38.

C3.01--315 s PAST
C3.16--3.38 ... PRESENT
C3.39-347 ..o FUTURE

This section can be subdivided and will be discussed according to the following two
sections: C3.16-34, which comprises thoughts about the return of Jesus, the agent of God,
and the position of the disciples who remain in the world. Semi-colon 3.35-38 refers to the
appointment of the disciples as agents of Christ. The following is a structure analysis of
semi-cola 3.16-34.

1451 Bacause of their oneness the Son knows the will and commandment of the Father. The Father has also
shown him this (5:19; 12:50).

1452 The very frequent use of mooTéMelv and népmely in the FG stresses the agency motif.
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Cluster C
3.16 ° "Eyw mepl aUTOV EpwT®,
3.17 oU iepi To0 KGOPOU EpwT® AN TTepi @V DEBWKEG Hol, &TI 00 eialv,
3.18 " kai T& €U GvTa o& E0TIV
3.19 Kai TG 0G EPQ,
3.20 kai dedoEaoual v auTolg.

Cluster D
3.21 " kai OUKETI eipi &v TQ KOGOMW,
3.22 kai auToi év 1@ KOO €ioiy,
3.23 Kayw 77006 O€ Epxauai.
3.24 naTep &yie, ... IAPNOOV aUTOUC &V TH OVOUQT 0ou O HESWKAS Yo,
vt GoIv Ev KaBwG RUETS.
3.25 2 §Te funv PeT’ auTdv
gyo ETAPOUV aUTOUC &V T) OVOUATI 00U O DESWKAS Lo,

3.26 kai éduAata,
3.27 kai oudeig €€ aUTOV &NIWAETO €f PN 6 Uidg TAG GmwAeiag,
iva n ypadn nAnpwo.

Ao ol Th e

3.28 ™ viv 8¢ rpoc o€ oxouar
3.29 kol TaOTO AGAD €V TQ KOOHW
iva Exwolv TNV Xapdv TRV EUNV MENANPWHEVNV &V EQUTOIQ

Cluster E
3.30 ™ &y® dEdWKa aUTOIG TOV Adyov oou
3.31 kKai 6 KOOMOoG égionoev auToug,
071 0UK €ioiv Ex ToU KOGUOU
KABWS Eyw OUK efui Ek ToO KOTUOU.
[ 3.32 " oUk &pwT® ivar &png alToug ék Tol KAGOHOU,
3.33 A\ iva TnpAong auToug €k Tol ovnpod.
3347 e EK TOO KOAUOU OUK €loiv

KaBws Eyw oUK ejui €k Tod KOaUOU.

1

Semi-colon 3.17 introduces the theme of petition for the disciples. This also marks the
beginning of a new section which continues to the end of C3.34. This long passage is
clearly divided into three parts. No specifc structure occurs, except for the frequent
occurrence of the kai-particle (10 times). This particle (kai) is not used to indicate
succession of events, but rather to ensure the cohesion of Jesus' line of thought. A definite
theological structure occurs which can be presented as follows:

~ A theological analysis of block B

{(a) C3.16--C3.20 The indication of various Relationships

(b) C3.21--C3.34 The position of the disciples in the world
from the perspective of Jesus' return to his Father

C3.21,22 In world
—C3.23 | come

C3.24-27 PROTECT Physical position
—(C3.28-29 I come

C3.30-31 World hate
—C3.31 Is not of the world

C3.32-33 PROTECT Spiritual position
—(C3.34 Is not of the world
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The entire theological structure of this passage is determined by contrasts and parallelisms
which revolve around the concept of protection. The contrasts occur in semi-cola 3.21f,
3.27, 3.28f and 3.31f, and the parallelisms in semi-cola 3.24, 3.31, 3.34. The contrasts refer
to the relationship between the disciples and the world, while the parallelisms refer to the
relationship between the disciples and Jesus. In each of the parallelisms the adverb
kKaBwg is used to indicate the comparison (cf Arndt & Gingrich 1957:392). Finally, a major
contrast occurs regarding the physical (C3.21-29) and spiritual position (C3.30-34)"* of
the disciples in relation to the world. The disciples are in the world, but not from the world.
All these contrasts and parallelisms are built around the theme of protection.™* The
phrase Tpnoov auToug occurs three times (C3.24,25,33 with a variation of the verb).'*®

(a) The indication of various relationships

Cluster D forms the introduction of Block B where the different relationships of the
characters are spelled out to determine the content of clusters E and F. The following
phrases indicate the relationship between Jesus and his disciples: "Ey®d mepi aut@v
gpwTd (C3.16); epi ©v 583wkAg Hoi (C3.17) and kai deddEaopai év alToig (C3.20). The
close union between Jesus and the Father is indicated by mepi @v 8é8wkdg pot (C3.17)
and T& EUX TIAVTX O& 0TIV KAl T o0& €U (C3.18,19). The phrase ou mepi T00 KbOOU
gpwTd (C3.17)"** expresses the opposition between Jesus and the world. The relationship
between the Father and the disciples is indicated by riepi Gv 5¢dwkd&g poi (C3.17) and ooi
eiov (C3.17).

In C3.16 Jesus makes the statement that he is now praying for his disciples,'**’ having in
mind that they must continue his revelatory-salvivic mission (C3.35-38) (see Carson
1991:560). The fact that he is not praying for the world (C3.17)"**® does not mean that

1453 The following statements, 6 kbopog égionoev auTtoug (C3.31) and TnprAong aluToug €k Tol novnpol
(C3.33), create the spiritual atmosphere in which the disciples, who are not from this world (ék To0 k6cpou
oUK €ioiv KaBwg €yw OUK €iji €k Tol Kdopou-—-C3.31,34), have to act.

1454 The use of the noun nGrep (C3.24) prepares for the petition itself (Thipnoov auToUug &v T® dvouaTi cou
® OEBWKAC pot, fvar GoIv Ev KaBRG fueig-—-C3.24), just as MdTep (C3.1) accompanied 56Eaodv in C3.2 and
C3.6 (cf Malatesta 1971:202) which is the theme of C1-6, with C3.7-15 implied. This petition (ndTep Gyle,
TAPENoOV aUTOUG &v TQ dVOUQTI oou @ BEBWKAG pol, iva olv v KaBhg fueic-—-C3.24) indicates what is to
follow: Tiipnoov (C3.16-34); &yie (C3.35-38); @OIv Ev KaB®G rpeiq (C3.39-41).

1455 According to Beasley-Murray (1988:481) this section is the key petition for the disciples: Thipnoov adTolg
(3.24,25,33).

14%8 The themes ko6opou in C3.32 and Tnpriong in C3.33 point back to the situation of the disciples in the
world as described in C3.22, 29,31. Jesus speaks to his disciples in the world (C3.29). Because Jesus gave
them the word of the Father (Tov Adyov oou--C3.30) the world hated them (C3.31) since they, like Jesus, are
not of the world (C3.31,34). Malatesta (1971:202) points out that this importance which has been given to the
theme of the world results in the development of the petition from Tripnoov adToug év 1@ dvopaTi cou @
BEDWKEGG Mol ivar @OIV Ev KOG UETS (C3.24) to TNpRong auToug €k Tod riovrpol (C3.33).

1457 Although we are referring to Jesus' prayer, everything must here be seen from the perspective of a report.
After Jesus refers to his relationship with his disciples, he offers petitions to the Father about what should be
done next in order to keep this revelatory-salvivic program going.

1458 3:16,17 we read that God so loved the world that he sent his only Son into the world with a mission to

redeem the world, and the disciples were now to carry it on. The world is to be reached through the disciples
and itis for his newly appointed agents that Jesus is praying now (Morris 1975:725). Unfortunately the mission
of Jesus did not meet with adequate positive response, for some people preferred to stay in darkness. In the
prologue we read that ‘the world did not recognise him' (1:10). But those who received Jesus, who believed
in his name became part of the family of the Father (1:12). The disciples who started to believe in Jesus can
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Jesus has no concern for the world (cf vv 20,21,23)."*° He now prays specifically for his
disciples because he is concerned about them in connection with the continuation of his
mission. Jesus is about to return to the Father and to entrust his entire mission to them. If
they were to fail it would render all his sacrificial work useless. If Jesus would have prayed
for the k6apog, it would only be for their salvation. It would be a prayer different from this
one (Morris 1975:725), since the only hope for the kbopog is that it should cease to be the
kbopog (Barrett 1978:506).

The reason why Jesus does not want to pray specifically for the world here is not because
he has no concern for the world. In C3.40f Jesus indirectly prays for the salvation of the
world. According to Johannine theology, the reason for the coming of the Son of God into
the world is to save the world, but eventually also to judge it. The world consists of people
who refuse to believe that Jesus is the Christ, the Son of God (20:31). They are not part
of the family of God but have aligned themselves with the power of Satan. From the
viewpoint of Johannine theology the only hope for the world's salvation is that the world will
be proved wrong and defeated. But, even though ‘the world' is hostile to Jesus and his
disciples, the reason for the calling of the disciples is that they may proclaim the message
of salvation to the world. Like Jesus' message, the proclamation of the disciples will bring
either salvation or judgment. Those who come to faith in Jesus will also become disciples
of Jesus, while those who refuse to believe will remain part of the world in opposition to
God (Newman & Nida 1980:533).

The disciples of Jesus are described in terms of their relationship with the Father (coi
eiowv), ' which explains why Jesus prays for the disciples. It is not only because these
disciples were chosen by God that they are the disciples of Jesus, but also because the
mission assigned to them by him is akin to Jesus' own mission assigned to him by the
Father. As God has revealed his glory in Jesus (13:31f), so the disciples will reveal the
glory of Jesus. The mission of these disciples is the earthly counterpart of the glorification
of Jesus as Son of Man in the presence of the Father (Lindars 1981:523).

The statement made by Jesus in semi-cola 3.18 and 3.19 plays a very important role in the
understanding of block B and the legitimization of Jesus' petitions. This statement refers
to the full ‘community of possessions' between Jesus and the Father. Here Jesus is
recommending his own disciples to the Father, because all those who belong to him also
belong to the Father (kai T& &ud IAVTa 0& oTiv Kal T& o&x 8uc'®"). This joint posession

no longer be part of the world, ‘because what marks out a person from the world is faith in Jesus' (Ukpong
1989:56). This contrast between a disciple of Jesus and the world, therefore, implies that the disciple should
not identify and co-operate with the world, but seek to confront it with Christ. Membership in God's family also
implies a commitment to Jesus, i.e. a commitment to participate in the mission of Jesus. Thus faith in Jesus
is incompatible with ‘the world'.

4% carson (1991:561) is wrong when he says that to pray for the world would be blasphemous (cf w 21-23).

According to him is there no hope for the world.

1480 Once more the paradoxical predestinarianism of the FG is brought out. The disciples belong to God and
come to Jesus because he gave them to Jesus (6:37,44); but they also become part of the family of God
through their faith in Jesus and because they obeyed his word (Barrett 1978:506).

1487 The words in semi-cola 3.18 (Kai T& gua navta o& €oTiv) and 3.19 (kai T& o0& £uG) are viewed as being
parenthetical (Brown 1972:758; Lindars 1981:523). According to Lindars the point that the FE wants to make
relates to the ‘complete community of posessions between the Father and Jesus. Thus when Jesus says &
ooi eiolv (C3.17) he actually also wants to infer that they are his. This parenthesis (Brown 1972:758) then can
be regarded as a commentary on 611 coi €iolv. There is no difference between what the Father possesses
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of the disciples is explained by the inner relation of the Father and Jesus (Lenski
1961:1134; cf Morris 1975:726). The statement is closely connected with C3.7 where it is
clearly indicated that the disciples belong to the Father who gave these disciples to Jesus.
Jesus again regards them as his and the Father's common possession which he now gives
back to the Father. Thus the disciples belong to God only in so far as they belong to Jesus
(Bultmann 1941:383). The Father must now take care (Tipnoov) of these disciples when
Jesus departs (C3.21, C3.23) (Schnackenburg 1975:203). Jesus' relationship with his
disciples culminates in the expression kai deddgaouai év auToig (C3.20).

The phrase kai dedoEaauai év atTolg (C3.20) refers to the glorification of Jesus because
the disciples have received Jesus' words as the words of the Father (C3.10 and C3.13)."4¢?
This identified Jesus as the one sent by God (cU pe &néotelhag -- C3.15). The FE here
uses the perfect tense in view of the stability of the disciples in the post-Paschal time
(Lindars 1981:523). It is in the perseverance of the continuation of the mission of Jesus by
his disciples that Jesus will be glorified (cf Brown 1972:763). Thus the perfect tense
retrospectively may point to the measure of the glorification that has already taken place
in his ministry by the obedient trust of the Twelve. Proleptically it points forward to the glory
that is yet to come through the continuation of the mission of Jesus by his disciples (cf
Barrett 1978:507).

In two other passages it is stated that the Father is glorified in the Son by the obedient self-
offering of the Son (13:31f and 14:13). In 13.:31f the act of obedience is stressed and in
14:13 the emphasis is on the fruit of that act. But in the present text the disciples are the
place (locally and instrumentally) where Christ is glorified through the continuaton of his
mission (Barrett 1978:507).

What has been said previously explains the following petitions of Jesus with regard to the
position of the disciples in the world.

(b) The position of the disciples in the world

B The physical position of the disciples in the world

Jesus is no longer going to be in the world with his disciples. His work in the world has
been completed--he is no longer in the world (OUKET! il &v T® kKOoUW--C3.21'6), yet they
are in the world (kai atTol év T KOO eiciv—-C3.22). Because the disciples remain in the
world they will have to continue Jesus’ mission. Blocks B-D describe the transferring of
Jesus’ mission to his disciples: block B describes the situation, block C the appointment of
the disciples as the agents of Jesus and block D the commission of the disciples.

From this antithetical perspective, clusters D and E in block B describe the position of the
disciples in their relation to the world, the unsaved people among whom they are going to

and what the Son possesses. The crucial idea is that the disciples (or the community) belong to God only in
so far as they belong to Jesus (Bultmann 1941:383). Thus ‘a man cannot accept Jesus unless he belongs to
God, and a man cannot belong to God unless he accepts Jesus' (Brown 1972:758).

1462 The meaning of dedo&aopail, according to Newman & Nida (1980:533) is not ‘to bring honour to' but

rather ‘to reveal the glory of God'. The perfect tense (‘| have been glorified’) is used to indicate the continuing
revelation of the glory of Jesus through his disciples. The perfect tense also suggests a time perspective of
the writing of the FG, rather than that of Jesus' own day.

1483 Morris (1975:726) is of the opinion that because the departure of Jesus is near, the FE can use the
present tense.
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work. The disciples are to be tasked by Jesus to continue his mission in the world, but
without the protection of the disciples by God this seems to be impossible.** The disciples,
because of their attachment to Jesus, are different from this world and therefore will
experience hatred from the world.® The world will even try to kill them (cf 15:18--16:4).
Semi-cola 3.21-29 describes their physical position in the world after Jesus' departure.

Jesus has completed his work (C3.5) and here as a supplement to his report to ‘the one
who sent him' he pronounces his return (kay® Tpdg o& Epxopal - C3.23 and C3.28).146¢
In connection with semi-colon 3.5, the occasion for and the basis of the report are now
more distinctly stated. Jesus is leaving his disciples whom he had trained and guarded
during his earthly ministry; henceforth their relationship will be different from that which they
had during his earthly ministry in the flesh. He had informed them about this, but they had
not understood it (13:33,36; cf 16:10,16) (Bernard 1963.:567).

Semi-cola 3.20f is part of the preamble, which explains the conditions that make this prayer
important to Jesus as his departure has certain implications. The situation is that Jesus'
departure is going to separate him from his disciples: kai OUKET! €iyl &v T KOOPW, KA
auTol ev TO kdouw eioiv (C3.21f). Although they may have all the qualities ascribed to
them in semi-cola 3.7-15, which will enable them to stand on their own, they will no longer
have the bodily presense of Jesus with them (Lindars 1981:523). Thus their new situation
will be completely different from the old and they are unaware of the dangers that lie ahead.

Shortly before his departure (a theme which often occurs in chs 14-17) Jesus is doing all
he can to make sure that the disciples are prepared for the change. Therefore he
concentrates on instructing and preparing them for his physical absence and their important
mission -- kai Ta0Ta AaA® ev TO KOouw (C3.29) so that they, in continuing this mission,
may have the joy of reaping a rich harvest (iva Exwaiv Trv Xapav THv EUnv TTEMANPWHEVNY
év éauToig, C3.29) (cf Lindars 1981:526).

Because of his fast approaching physical departure (cf Lenski 1961:1141) Jesus calls in
the help of the Father, praying to the Father (ndrep &Gyie,) Thpnoov alToug &v 1O OVOUaTI

1484 1t is clear that the ‘protection’ of the disciples in this world by God is emphasized in block B (cf Boyle

1975:14).

1465 According to Brown (1972:764) Jesus does not wish to spare his disciples the hostility and hatred of the

world. This statement by Brown is unfounded. The main reason why the disciples must remain in the world
is that God must become visible and known through them--they must continue with the mission of Jesus.

1488 Two essential problems arise in translating this statement: a space perspective and a temporal relation.
Space perspective: Lenski (1961:1135) is mistaken when he alleges that this phrase, kay® 1pdg o€ Epxopal
(C3.23), means that Jesus comes to the Father with a request. In the discussion of the ‘DAS’ a number of
terms, used by the FE to indicate Jesus' movement between ‘heaven' and ‘earth’ of which &pxopai is one,
were discussed. In the present context Epxopai is again used to indicate Jesus' departure to his heavenly
Father. The verb Zpxopat in combination with the preposition npog and the personal pronoun o€ indicate this
movement towards heaven. Newman & Nida (1980:534) focus the attention on the fact that elsewhere in the
FG Jesus speaks of ‘going’ to the Father, while here he speaks of ‘coming to the Father'. When Jesus speaks
of ‘going' to the Father he is addressing people; but when he speaks of ‘coming' he is addressing the Father
(cf Barrett 1978:507). Temporal relation: Since Jesus was not at that moment departing to heaven, this clause
can best be understood as ‘| will soon be coming to you'.
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oou @ 380wKAG® o1, This prepares the way for C3.35-38 and the ‘consecration' or
‘sanctification' of Jesus and his disciples. The holiness of the Father establishes what is
required from the Son and his followers to sanctify themselves. Jesus' consecration and
that of his disciples is determined by their respective relationships with the Father (Carson
1991:561).

The FE uses the adjective &yie'*® emphatically after twice using only niatep (Lenski
1961:1135).Certainly it has a definite function in this present text (Schnackenburg
1975:205). The epithet &yie has special relevance to the petition that follows (Barrett
(1978:507). By using &yie it contrasts with the reference to kbopw but harmonizes with the
petition in the following semi-cola to guard the disciples against all unholiness while they
are still in the world (Lenski 1961:1135)."7° The fact that these disciples belong to God
(C3.17-19) is the primary reason why they should keep themselves separate from the
world. """ ‘It is the original holiness of the Father that makes intelligible and possible the
consecration of Jesus and the church' (Barrett 1978:507). According to Barrett this is the
equivalent of the FG for Lev 11:44 and 1 Pet 1:16, "..." Ayio1 €oeaBe, 611 ey dyiog [eip]"
where it is used predominently in an ethical sense. The FE uses it in both an ethical (in love
for one another) and relationship (in unity with the Father and Jesus) sense.

Here the holiness of God is emphasized in the context of ‘protecting' (Tipnoov--C3.23)
Jesus' disciples from contamination by the world (1 Jn 2:15ff) (Brown 1972:759). These
disciples must be protected against falling back into the hands of the world and must be
kept pure in their unworldly existence (cf Bultmann 1941:384)."472 Bultmann (1941:384)

1967 The perfectum 0€DwKGG (C3.24 and C3.25) indicates not merely one act of giving at a definite moment

in time, but a continuous ‘giving' of the Father to the Son. This took place throughout the earthly ministry of
Jesus (Bernard 1963:569).

1468 “The name is the means by which the Son is identified with the Father. Since the Son bears the divine
name, it can be said that whoever has seen the Son has seen the Father (14:9)' (Newman & Nida 1980:535).
The perfect tense (0£dwK Q) indicates that Jesus possesses, and continues to possess, the divine name. The
possession of this divine name would imply that Jesus also possesses the divine character and authority. It
is a favourite thought in the FG that the Father gave all things to the Incarnate Son. Only in semi-cola 3.24
and 3.25 the idea is expressed that the Father has given 1@ ovopaTi cou to Jesus and that it was in this name
that Jesus protected his disciples. Bernard (1963:5689) correctly states that ‘This does not mean only that the
Son was "sent" by the Father, and that therefore His ministry was accomplished "in the Name of the Father"
as His delegate and representative; but that in Christ God was revealed in His providential love and care, His
"Name," that is, His essential nature as Father, being exhibited in the Incarnated Son.'

1489 Brown (1972:765; cf also Bernard 1963:567) points out that in the Jewish mind &yie would relate
somehow to the holiness of the disciples for whom Jesus is praying. For them the principle of Lev 11:44, 19:2
and 20:26 is that men must make themselves holy because God is holy. The adjective Gyie here introduces
the theme that is later taken up in semi-cola 3.35 and 3.38. Referring to God as holy is to distinguish God from
man. When the sanctification of the disciples is discussed later, it refers to their unity with each other and with
God, which then distinguishes them from the ‘world' (cf Sanders 1975:372).

1470 Schnackenburg (1975:205) formulates Lenski's first point more positively, namely that the disciple should
be kept in the name of the Father while his second request refers to the ‘sanctification’ of the disciples in
C3.35. This is due to the fact that those who believe in Jesus belong to the same category as Jesus, and are
therefore contrasted with the world (cf Ukpong 1989:56).

1471 Brows (1972:765) correctly views the holiness of God as being opposed to all that is secular and profane.

1472 Newman & Nida's (1980:535) interpretation of riaTep &yie is not convincing. They want to interpret it from

the perspective of ‘worship' or ‘reverence’ as a way of indicating the underlying concept of ‘holiness'. They also
reject the interpretation of ‘separation’. The deficiency of this interpretation is that Newman & Nida never tried
to consider the context in their interpretation. From the context itself the idea of the ‘separation’ and ‘difference’
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points out that Tipnoov corresponds with &yiaoov, while the phrase év 1@ ovouaTi cou
corresponds with &v Tfj &AnBeiq: in semi-colon 3.35.

TApNoov auToug év TQ ovouaTi oou  C3.24

aviaoov aluToug év 1A &AnBeia C3.35

This is due to the fact that the holiness of God here means that he is absolutely separated
from the world, which is the object of sin (cf Lenski 1961:1135f).

In semi-colon 3.10 the perfectum indicative TetTApnkav is used with reference to the
disciples, and the object is the word; now, in semi-colon 3.24, the imperative (TApnoov) is
used with reference to the Father, and the object is the disciples. While the action is
according to the objects, it brings the predicted protection of the disciples closely together
with the protection attributed to God. In fact Jesus' request is that the disciples, who have
thus far obeyed (Tetripnkav) the word of the Father (C3.10), may now be protected by the
Father. The following pattern is then deduced from the above discussion:

naTep dyle mp TeTpnKovmmp Disciplesmm Thpnoovemp TOV AGyov cou

+ QOoIv Bv KABOG MPETG
- &k T00 movnpo0

This protection of the disciples of Jesus by God plays a major role in discipleship. By
implication we can say that without any protection by the Father discipleship is impossible.
The above diagram clearly indicates that the disciples who obey the ‘word of God' can
expect protection from God. This protection would enable the disciples to live as God
expects them to live and therefore they would remain part of the family of God. The disciple
can also expect protection against evil one who will try to prohibit their mission.

This theme of ‘protection' continues up to C3.27." In cluster D the theme of Jesus'
departure is constructed around the thought of the ‘protection' of the disciples by the
Father; ‘keep them safe in their profession of faith in the revelation which they have
received' (Lindars 1981:524), iva Gov'¥* &v'*7® kaBag fuelq. This is the purpose of this

(C3.24,30) of Jesus and the disciples is strongly emphasized. &yie must be interpreted from this perspective.

1473 ps is often the case in the FG, the ideas previously expressed are taken up again and developed to a next

level of meaning as it is the case here with €tripouv.

1474 10 this chapter Jesus petitioned for his followers seven times with the expression iva Goiv (C3.24; C3.38;

C3.39 (2x); C3.40 (2x); C3.41). Four of these cases are connected with unity. The present tense (®oIv) is
durative: ‘may continue to be' a unit or body (Lenski 1961:1136).

1475 According to Lenski (1961:1136) does &v (in neuter form) signifies ‘one thing,’ a unit or a body as opposed

to the world. This interpretation relates to Paul's point of view about the Church as the body of Christ (1 Cor
12:12ff).
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first clause, dealing with the protection of the disciples (Lenski 1961:1136)."*’® In other
words, Jesus has revealed the character and nature of the Father to those whom the
Father has given to him (C3.7). And because his departure is now approaching, Jesus asks
the Father to preserve and to protect them in what Jesus has mediated to them
(Schnackenburg 1975:205). The existense of the disciples (the community) of Jesus and
the accomplishment of their task to continue the mission of Jesus depends on their
maintaining their purity, i.e. on preserving their nature which is not from the world but from
God. In this case unity is an essential part of that nature.'”” Therefore Jesus joined the
petition for the oneness of the community to the petition for the preservation of purity. In
this context it is only briefly mentioned, but will be more fully developed in semi-cola 3.40-
41 (Bultmann 1941:385)."47®

The basic petition (Tipnoov atTolg év T® dvouaTi--C3.24) in cluster D (C3.16-29) could
be understood in two ways. év is used instrumentally or locally. If the phrase év T® dvopaTi
oou (by your name) is taken to have instrumental force (and influences the meaning of
THpnoov), the petition would mean ‘protect them by your name', or more periphrastically
as the NIV puts it, ‘protect them by the power of your name'.'" If this phrase should be
taken to have locative force (in your name and modifies auTtoug) the petition would be
rendered ‘keep them in your name', i.e. ‘keep them in full adherence to your character''#%
(Carson 1991:562). The question now is: Which of these two interpretations is the correct
one? Brown (1972:759; cf also Bultmann 1941:385) argues for both."*®" According to the
immediate context the locative force seems to offer the most plausible interpretation. Even
the phrase "T® OvouaTi cou O &&dwkdg poi"“®? coheres better with the locative
interpretation. If T® ovopari oou should refer to the revealed character of God,'® then

1478 Morris (1975:727) interprets the present subjunctive, @olv, not in a future sense, that the disciples may
‘become’ one, but that they may continually be one. Lenski (1961) also stresses this point. He points out that
yévwvTan would be required to call on the disciples to ‘get to be one'. This grammatical interpretation seems
to be correct but theologically it is incorrect. Right from the beginning of the FG the FE tries to indicate that
the disciples came to understand the identity of Jesus only after his crucifixion and resurrection.

Y77 Morris (1975:728) refers to a unity of heart and mind and will. This interpretation by Morris is very limited

and should be seen as resulting in the uniformity of acts. This then will conform with Sanders' (1975:371)
interpretation that ‘the unity of believers is modelied on the shared purpose and character of the Father and
the Son'.

1478 The fva-clause in semi-colon 3.24 "var Goiv &v KaBwg nueq” anticipates the oneness motif occurring in
C3.40,41.

1479 Bultmann 1941:385 and Bruce 1983:332 are exponents of this interpretation, which is further supported
by the instrumental power of the name of God in some OT passages: Ps 20:1; 54:1; Pr 18:10.

1480 Exponents of such an interpretation are: Schnackenburg 1975:203f; Sanders 1975:371; Lindars 1981:524;
Carson 1991:562.

1481 Buitmann (1941:385) correctly maintains that these two interpretations are in fact the same, whether the
protection takes place through the power of the ovouarTi or in the sphere of the dvoparTi. When év is used
instrumentally the name of God is his revealed character, and locally it would mean that the disciples are
separated from the world as God's own possession (see Barrett 1978:507). In both cases the ovopaTi would
be understood as the protecting power.

1482 The phrase @ dEdwWKAG poi (C3.24; cf also 5:43; 10:25) states that it was Jesus' mission to reveal the
Father through their relationship (cf Sanders 1975:372).

1483 I gy T® ovoparTi oou has locative force and modifies autoug, ‘then God's ‘name’ has its most common
connotation of the revelation of God's character, and the name you gave me assumes that God has
suppremely revealed himself in Jesus.’ This is a dominant theme in the FG and corresponds with the content
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Tiipnoov auToug év T OvouaTi would mean that the Father must protect the disciples in
the sphere of this revelation. They are separated from the world as God's own possession
and need to be protected by God iva ®oiv &v kaBbg el (Carson 1991:562).

The disciples have been (instrumentally) protected by this divine name (Trypnoov auToug),
i.e. the revelation brought by Jesus is to be active in the community of disciples as the
power that does away with the world (Bultmann 1941:384f). This revealed character of God
has been committed to Jesus (cf 1:18; 14:9). When Jesus then protects the (€tpouv--
C3.25; épula&a--C3.26) disciples he acts ‘in the character and with the authority of God'
(Barrett 1978:508)."4%4

They have also been marked by this name: @oiv v kabag fueic.'* The unity of Jesus'
disciples in love has already been stressed in the last discourses (13:34f; 15:13) and will
be stressed again (C3.40,41). This unity is of great significance to the FE as it
demonstrates the truth of the Gospel. Here Jesus refers to the model for this oneness of
the disciples--the oneness of the Father and Jesus which it springs from and upon which
it is modelled (Barrett 1978:508). kaBwg is used here in the sense of analogy, not identity
(Lenski 1961:1137).'%8 Thus the phrase fvae G0V &v kaBag fipeig (C3.24) would mean that
the unity of the disciples comprises unity ‘in will and purpose and spiritual fellowship even
as the Father and the Son are united' (Bernard 1963:569).

If ovouaTi (C3.24) refers to the ‘revelation of the Father' (Morris 1975:728) the relative
clause emphasizes the fact that this revelation has been entrusted to Jesus. ‘It was in the
power of the God who revealed Himself that Jesus kept the disciples' (Morris 1975:728).
His prayer for the protection of the disciples is not so much a matter of personal concern
as Lindars (1981:525) suggests, but rather of concern for God, that God must be ‘glorified’,
for throughout the FG Jesus' concern was directed towards the Father. The disciples are
now the guardians of the the revelation that Jesus received.'*” They must continue to
make this mission of Jesus known to the world. This is only possible through the unity of

of C3.7-15: "Edavépwad cou TO Bvopa Toig &vBpwriolg olg EdwKES Yol €k To0 KOGHOoU.

1484 This event is expressed by saying that the Father has his name given to Jesus (Barrett 1978:508).

1485 Barrett (1978:508) comments that the ‘disciples are to be kept by God not as units but as a unity".
Unfortunately Barrett misses the point because the discples are not kept as a unity; their unity is the objective
(purpose) why they shouid be protected by the Father (cf also semi-cola 3.39 and 3.40 where iva with a
purpose is used: iva TiGvreg Ev @a1v). Jesus' disciples cannot be one as Jesus and the Father are one unless
they are protected in the Father's name. A similar pattern also prevails in semi-cola 3.35-38 where persistence
in truth is the prerequisite for participation in the sanctification of Jesus (cf Carson 1991:563).

1486 \When a oneness of identity is assumed, the oneness of the Father and the Son is reduced to an

ontological oneness which can not be duplicated (cf Lenski 1961:1137 for a different conclusion). Jesus is
speaking of the oneness he has mentioned in 10:30, 12:49,50 and 14:10. This oneness cannot be duplicated,
yetit can be imitated (Lenski 1961:1137). The use of v here, which relates to its usage in semi-cola 3.39 and
3.40, refers to a functional use which will be discussed in the discussion of block B' (C3.39 and C3.40). One
should also bear in mind that a functional oneness, as in the case of God and Jesus, implies a unity (oneness)
in being, while a functional oneness between Jesus' disciples and himself implies a relationship of sonship
between the disciple and God.

1487 The perfect tense of the verb (5édwk&Q) indicates that the name was given in the past and is still
possessed (Brown 1972:739).
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the group.'® If one interprets fva o &v kabBag fueiq (C3.24) from the perspective of vv
21,23, it relates to the revelation of Jesus. Thus, through the unity of the disciples and the
convincing work of the Spirit, the revelation of Jesus will be ratified. The FE develops the
unity that exist between the Father and the Son further in vv 21ff. As long as Jesus
remained with his disciples he was their bond of unity as well as their protector,'* and
therefore Jesus could say kai oudeig €€ auTdv amwAeTo. Thus during his ministry Jesus
ernpouv (C3.25) and épurata (C3.26) his disciples not by the name the Father gave him,
by in the name the Father gave him--that is in the revelation of God himself mediated in
Jesus Christ. éTpouv marks the continual training of the disciples of Jesus (Bernard
1963:570).

Judas, also a disciple of Jesus, was the exception. His unfaithfulness (&rnwAeTo) was
apparent to Jesus, since Jesus repeatedly indicated his awareness of Judas' schemes
(6:64,70; 13:10,11,18,21,22; 17:12b). Judas' exceptional status as one of the disciples of
Jesus is established by one feature: the defection of Judas is forseen by Scripture: iva 1y
ypadn mAnpwBfj (C3.27). This proves no failure on the part of Jesus that he &nwAeTo (cf
Carson 1991:564; Sanders 1975:373)."% 6 uidg TAg anwAeiag is interpreted as ‘him who
was destined to be lost' (NAB), or ‘the man who must be lost', but has been rendered
traditionally ‘the son of perdition' (&mwAeiag). &rnwAeiag is a word that was frequently used
in the NT of the final state of those people who were without God."*' It means ‘one that is
going to be lost (for ever)'. The same expression occurs in 2 Thess 2:3 and is rendered ‘the
man doomed to destruction’ (NIV). Schnackenburg (1975:207) points out that the phrase
‘Son of perdition' is probably derived from &nwAeiag (C3.27), indicating condemnation and
exclusion from salvation.'*® The readers are reminded here that separation from the
community of salvation means a loss of salvation, which implies a return to the ‘world', even
reverting to the evil power (cf 1 Jn 2:18f; 4:3; 5:19b). "%

From the context it is clear that this protection is more than simply care for the disciple's
faith and their way of salvation. This care (protection) is an introduction into the sphere of
God to experience the communication of the love and joy of God (Schnackenburg

1488 The whole phrase fva Goiv v KaBag fueis is omitted in an important combination of textual witnesses,
especially P®. Although it is repeated in semi-cola 3.39 and 3.40 it undoubtedly belongs to this petition
(Schnackenburg 1975:208; cf also Brown 1972:759) and makes sense here. It formulates the content of the
purpose (iva), otherwise Tripnoov auToug &v T® dvopaTi cou @ BEdWKES pot will not make much sense.

1489 | 3:16 it is written that God “GoTe TOV UidY TOV povoyevi Edwkeyv, fva Nag 6 MaTelwy eig auTov Jn
amnoéAnTal GAN' Exn Cwny aiwviov”; in 6:39 Jesus says: "To0To O€ €oTiv TO BEANUa ToD NEPYWavVTOHG He, Tva TIav
0 5EDwWKEV poi un amoAéow €€ alTol"; and in 10:28 Jesus says of his sheep: "oU ) anéAwvTal €ig TOv

aidva, Kai oux &praoel TIG aUTa €K TAG XEIPOGG HOoU*.

4% the FG this is a reference to Judas as the tool of Satan. In 6:70 Judas is described as a devil; in 13:2,27
and 30 we read that Satan entered the heart of Judas and that he went out into the realm of darkness to
betray Jesus.

1491 of Mt 7:13; Acts 8:20; Rm 9:22; Phil 1:28; 3:19; 1 Tim 6:9; Hebr 10:39; 2 Pet 2:1; 3:7 and Rev 18:8.11.

1492 Morris (1975:728) is correct when he states that 6 uiog TAg dnwAeiag (C3.27) indicates character rather
than destiny. This is a genitive of qualification. This expression then means that Judas was characterized to
be ‘lost', and not that he was predestined to be ‘lost’. But the disciples of Jesus need not fear because he had
kept them, so that not one was lost. The reference to the fulfilment of scripture (f ypoadr nAnpw6[{--C3.27)
brings out the contemplation of divine purpose (iva of purpose). So the will of the Father was done both in the
eleven disciples (6:39f) and in Judas.

149 See Lenski (1961:1139f) for a discussion of the reason why Judas perished.
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1975:206). This personal report and petitions by Jesus demonstrate the depth of Jesus'
communion with his Father. He sets an example that his disciples themselves will come to
enjoy (cf Carson 1991:564). But after Jesus' departure they are to preserve this unity for
it is the expression of the divine being (Schnackenburg 1975:206).

Until now (81e Aunv pet’ a0TdV--C3.25) Jesus has successfully protected his disciples.
The imperfectum (€ya €Trpouv auToug) indicates that this protection has taken place on
a daily basis.'* The aorist (¢pUAa&a) in semi-colon 3.26 refers to the completed act,
stating that Jesus had protected the disciples (Lenski 1961:1138)."%°

The encountering of hostility in the world by the disciples should not cause them sadness.
Jesus prayed for divine protection which will offset any sadness and bring the joy of the
disciples to fullness (iva**® Exwolv THv xapdv THV Eufv TTEMANPWHEVNV &V EXUTOIG
C3.29)." tad1ar in C3.29 is best limited to the contents of ch 17 and not extended to
include the entire discourse (13:31-17:12) (Newman & Nida 1980:537)."*® ta0Ta thus
refers to the glorification of the Father and Jesus, the salvation of the disciples (people),
the revelation to the disciples, their protection in the world and the fact that Jesus is going
to leave them.

It is only now that Jesus is preparing to go away that the meaning of his earthly life and
ministry becomes fully clear. Only now is the revelation complete: viv 8¢ mpog o€ Epxopal
(C3.28). This (vOv) is the hour of separation. The words spoken by Jesus in this hour
disclose the significance of the separation and brings the disciples’ existence and function
to its completion as eschatological existence for the first time. This eschatological existence
is characterized by Jesus when he uses the term xapav.™® Such joy is a heavenly quality
and the posession of the Revealer. This xap&v will come from an unsparing obedience to
and an unbroken communion with the Father (Barrett 1978:509).

1494 See Schnackenburg (1975:208) for the use of tenses in the FG.

4% The verbs rrpouv (C3.25) and éduhaka (C3.26) have the same semantic field of meaning in the sense
‘to protect’ — the one reinforcing the other (Newman & Nida 1980:537). The use of synonyms is characteristic
of the Johannine style. Lenski (1961:1138; Morris 1975:728; see also Barrett 1978:508; Newman & Nida
1980:537) correctly points out that in the present use the difference lies more in the tenses rather than in the
meaning of the verbs. The imperfect indicates the continuous effort of Jesus while the aorist reports the
successful result.

149 jyar (of purpose) is to be combined with TaOTa (C3.29), referring to content, rather than to &v T® K6ouw

which refers to locallity. TaOta would then refer to the glorification (C3.1-6) and the revelation (C3.7-15) of
God, and the protection which the discipies can expect from God (C3.16-27) which Jesus communicated to
them a few minutes ago. Morris is probably right when he says that Jesus is here thinking of what he had said
on an earlier occasion, "iva {wnv Exwolv Kai nepioodv Exwoiv” (10:10).

1997 ¢£ 15:11; 16:6,24. According to Bultmann (1941:387) full joy is an eschatological concept in the rabbinic
writings.

1498 According to Morris (1975:729) taUta (C3.29) refers to the entire message that has been revealed. This
statement is too vague. If this should be the case, the FE should have used névra with Ta0Ttoa as he did in
15:21. Carson (1991:564; Bultmann 1941:386) believes that it refers to the entire LD. Barrett (1978:509)
leaves open the possibility that it may refer to either the last discourses as a whole (cf 15:11) or only what is
said in ch 17 (cf 11:42).

14911 14:27 and 16:33 eiprivn is used instead of xapav. According to Bultmann (1941:386) these two words
are used together elsewhere in the Bible to portray the eschatological salvation: Is 55:12; Rm 14:17 (15:13);
Gal 5:22.
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B The spiritual position of the disciples in the world

Because of their assosiation with and attachment to Jesus they are no longer part of the
earthly world, but have moved into the sphere of the heavenly world. This is due to the fact
that Jesus has given them the word of God (&yw dé€dwka auTolig TOV Adyov cou--C3.30)
which they accepted (C3.10,13)."°% This constitutes the basis for the petition for the
protection of the disciples.

The verb 8édwka in the perfect tense indicates that this gift is still in the possession of the
disciples: Jesus is now leaving his disciples with this divine gift in their hearts.’**' But now
at this stage, the prayer advances to the effect that this gift has had on the disciples
spiritually (C3.7-15) and to what the world has done to them as a result: kai 6 kbopog
guionoev'>® auToug, 8T oUK eiolv &k To0 KOopou KaBwg eyd (Jesus) oUK eipi €k To0
koopou (cf 15:18,19). Jesus has given his disciples his ‘word' and they obeyed it (C3.7-15).
That word was nothing less than the truth of the revelation of God (C3.36), the knowledge
of which is eternal (17:3; 20:31). Their acceptance of the Word (1:12) has changed the
spiritual nature of the disciples to make them foreigners to the world. They are now like
Jesus who oUk eipi ék To0 kbopou (cf Lenski 1961:1143f, Carson 1991:564). Semi-cola
3.30-34 describe their spiritual position in relation to this world. They too were of the world,
but now, because of their union with Jesus and God and therefore by the nature of their
existence (Schnackenburg 1975:208; cf also Kdsemann 1968:69f; Barrett 1978:509), their
new birth and afterwards their character and their involvement in his mission, the world
hates them (15:18--16:4a). This hatred' intensifies when the disciples teach and preach
the word.

In spite of this intensified hatred and the possibility that they may lose their lives (15:18ff)
Jesus continues to request fva &png alToug &k Tol Kdopou (C3.32), &M fva Thprong'>*
auToug ék 1ol movnpo( (C3.33). Schnackenburg (1975:209; Morris 1975:730) correctly
states that the emphasis is on semi-colon 3.33 while semi-colon 3.32 shows that the
Johannine community does not want to withdraw completely from the world. The
community is conscious of their task, which is to continue the mission of Jesus in the world
(C3.37), but simultaneously regards the world as a place that is dominated by the ‘evil one'.

1300 About the word of God (Tov Adyov oou--C3.30) which Jesus gave to his disciples, see C3.36: "...0 A0yog
6 00¢g &AABeiG EoTiv". Jesus communicated to his disciples the truth of his relationship with God. ‘To know
this truth is to have eternal life (17:3; 20:31)" (Barrett 1978:509).

1901 The perfect 5édwka implies that Jesus had continued to give to the disciples the revelation of the Father,
and was still giving it (Bernard 1963:572).

1502 The hatred of the world that Jesus announced to the disciples in 15:18f (the future use of the present
tense) is now expressed by Jesus as a fact (the aorist--éuionoev) in semi-colon 3.31f. According to
Schnackenburg (1975:208) the post-paschal situation is presupposed here as is also the case in semi-colon
3.37 (anéatella).

1393 The aorist (Epionoev--C3.31) indicates that this is written from the point of view of the FE.

1504 Tnpelv (C3.33) also occurs in 1 Jn 5:18 where the man born of God guards himself so that ‘the evil one'
(Satan) does not touch him. All the hatred of the world against the disciples of Jesus is inspired by Satan.
Thus novnpoU is used personally to refer to a person, ‘the evil one' (see Morris 1975:730; Carson 1991:565).
Part of the task of the disciples is not to wage war only against the world (flesh and blood), but also against
demon spirits of which ‘the evil one' is the head (Eph 6:13,16). Jesus' petition for the disciple's protection is
to be directed against the powers of evil (or ‘the evil one'). In the FG he also appears as the ‘ruler of the world'
(12:31; 14:30; 16:11). Jesus defeated him on the cross. Thus, according to Schnackenburg (1975:209),
TneRong auToug €k ToU Tovnpol means that the ‘evil one' is to have no power at all over the disciples of
Jesus (cf 1 Jn 2:13).
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Therefore Jesus now petitions that his disciples be kept from ‘the evil one' for he will render
them incapable of fulfilling their task (Morris 1975:730). The simple reason is that they have
a great work to do in the world. Where the first aorist &png (C3.32) denotes a single act,
the second Tnpriong (C3.33) indicates a successful course of action (Lenski 1961:1144).

The equipment of the disciples is complete. They received in-service training from the best
‘teacher’, therefore it is not necessary for Jesus to pray for this (cf Lindars 1981:526). Even
the Spirit will be their ‘Helper' to help them fulfil the mission of Jesus. The danger lies in the
fact that their profession and ministry to continue the mission of Jesus sets them apart from
the world and provoke hatred. This is an allusion to the prediction made by Jesus in
15:18ff. For the purpose of this prayer is it necessary to admit that the hatred of the world
is already operative (Lindars 1981:527).

In C3.31 Jesus gives the reason 811"% ok eioiv €k T00 KO6OHOU KABMOG yd UK eipl &K
100 K6opou."™® This association of people with the existence of Jesus has led to their
existence in a manner that was not of this world. In the Johannine thought the Son of God
originally came from the world above (called heaven -- 3:13). The followers (disciples) of
Jesus, again from the vantage point of a post-Paschal period, were begotten from above
and are of God (1:13; 3:3-6; cf 15:19) (cf Brown 1972:761). Jesus takes up this same point
(C3.31) in semi-colon 3.34 where he mentions it as the reason for the petition made in
semi-colon 3.33 iva Tnpnong auTtoug €k Tol nmovnpol and in order to extract a further
consequence from it -- to send his disciples into the world with a mission. Thus Jesus first
explains that the separation of the disciples from the world put them in a position analogous
to his own during his ministry on earth (cf Lindars 1981:528).

Before Jesus comes to the point in vv 17-19 when he appoints his disciples as his agents
to continue his mission he prepared them for the task set out in chs 13-16. They cannot go
with him, cannot be taken out of the world, for they have this special mission to fulfil. But
this special relationship with God sets them appart from the world who wants to destroy
them and their work. Therefore Jesus now prays va Tnpnong auToug ék 1ol ovnpol
(C3.33).

His death and exaltation would be the ultimate (principal) defeat of the ruler (‘the evil one')
of this world, but still would have the power to afflict terrible harm to the followers of Christ.
Until the last consummation, when this enemy is destroyed, "...6 kK6ouog GAOC &v TO
novnp® ketral” (1 Jn 5:19). The disciples’ task then would be not to be withdrawn from the
world, but to remain in the world, witnessing to the truth with the help of the Spirit (15:26f).
The Johannine community (disciples of Jesus) were forced to contemplate the implication
of this report and petitions of Jesus in ch 17. This applied also to those who were
contemplating the possibility of becoming followers of Jesus Christ (Carson 1991:565).

1505 &1y is used here in the sense of a causal conjunction. It is used with an indicative (eiciv) (negative oUK)

and the reason given is a definite fact (Abbot & Mansfield 1973:49).

1308 This phrase anticipates C3.34 and is omitted in the following manuscripts: P* D pc it sy*. According to
the Johannine style where repetition is characteristic in the FG and on the basis of the theological analysis
of block B where it has a specific position and function, the phrase can be accepted as part of the text.
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novnpo0 (personal or impersonal)'® ‘denotes the active power for evil in the world which
is expressed in the world's hostility towards the disciples (Lindars 1981:527).

In conclusion, block B has two major aspects which are closely related. On the one hand
it concerns the departure of Jesus who is returning to his Father in the heavenly sphere.
This is due to the fact that he has completed his part of the divine mission. On the other
hand his disciples must now continue with the second phase of this divine mission. In both
a physical and a spiritual sense their position and circumstances in this world are spelled
out. This indicates that Jesus’ departure and the disciples’ attachment to Jesus place the
disciples in a specific position in this world which will have specific consequences.

Clusters D and E, which both centre around the theme of ‘protection’ (Tipnoov), indicate
the two different aspects from which the disciples need to be protected; the first one, in a
positive sense (with the final clause iva (Abbott & Mansfield 1973:42)) indicate that they
must be protected so that they may be one just as the Father and the Son are one. The
second, in a negative sense (indicated by the preposition €k), indicates that the disciples
must be protected from the evil one. Semi-colon 3.24 indicates the internal situation and
C3.33 the external situation in which the task assigned to the disciples of Jesus will be
performed.

C3.24 TApnNoOV.............. va @oiv v KaBmG rUETS (positive)
C3.33 TnNPAong AUTOUG.......cuu..... €k To0 novnpol (negative)

In cluster B (C3.7-15) Jesus stresses the faith of his disciples--they believed that he was
sent from God--while in clusters C, D and E (C3.16-34) Jesus points out that in
consequence of their faith they have a task to perform in the world. This faith in Jesus
legitimizes the role of his disciples as his agents in the cosmos and leads to the climactic
appointment of these disciples as his agents in C3.35-38 (block C). The position of the
disciples in the world can be presented as follows:

-§+ SPHERE OF GOD

o Sanctification
(Spiritual sense)

id

Evilone -

—
D
P -J &
S
+

- Evilone

Protection +

+ + + Protection + + + +

World

(Physical sense)

1907 The phrase €k To0 novnpoi (C3.33) may be either masculine (personal) ‘from the evil one, the devil' or
neuter (impersonal) ‘from the evil'. Naturally commentators are divided concerning the interpretation of éx To0
novnpod. It seems as if Lindars supports the impersonal interpretation while Brown (1972:761; also Sanders
1975:375; Carson 1991:565) is in favour of a personal interpretation. According to Lindars (1981:527) and
Brown (1972:761; cf also Bultmann 1941:389; Lenski 1961:1145) the personal interpretation is supported by
the use of the same word in 1 Jn 2:13f; 3:12; 5:18f which refers to the Devil (movnpoU is adjectively used in
3:19; 7:7). The impersonal interpretation is supported by the allusion to this chapter in the eucharistic prayer
of the Didache x:5. However, Lenski (1961:1145) and Bultmann (1941:389) correctly maintain that &k is
applicable in both senses, and no more so with ‘evil' than with ‘the evil one'. Nothing is gained by
understanding it only the one or the other way; for ‘evil’ and ‘evil one’ are so clearly joined that protection from
the former involves protection from the latter.
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(viii) The appointment of the disciples as agents (17:17-19)

We have now reached the climax of ch 17, following a historical buildup to this point. 5%
Jesus is now ready to appoint his disciples as his ‘agents' to continue with the mission he
started. The following is a structure analysis to indicate the linguistic and semantic relations
from which further deductions can be made concerning the appointment of the disciples as
agents of Christ:

Block C

Linguistic relations Semantic relations

3.35 "ayiaoov altolg év Tfj &AnBeiq:
3.36 6 AOyog 6 0O¢ dARBeI& oTiv., :I

3.37 'k aBkOg EUE ATECTEINAG............ eig ToV K6opoV,
KAyW......... AMECTEIAO OXUTOUG .€ig TOV KOOHOV:

3.38 "k axi UMIEP AUTOV Ey® AyI&lw SUauUTOVY,
va @olv Kai adToi fylaopévoi &v &Andeig, —

Linguistic relations

Semi-colon 3.35 is combined with C3.36 as C3.36 is a theological elucidation of Tfj
&AnBeia in C3.35. Semi-colon 3.37 is combined with C3.38 by the copulative particle kai
in C3.38. This is due to the fact that the next thought (C3.38) constitutes the basis on which
the appointment of the disciples as Jesus' agents rests (C3.37).

Semantic relations

Block C (C3.35-38) has an important semantic structure which contributes to the
interpretation of this block. The semantic combinations indicate a concentric theological
structure (cf Malatesta 1971:205) which corresponds with a Christological interpretation
instead of a missiological interpretation. A missiological interpretation emphasizes the
anéotelag eig TOv kbouov aspect while the Christological interpretation emphasizes the
parallelism (kaBwg...kayw) with its missiological implications. The preference for a
Christological interpretation is due to the strong Christological tendency throughout ch 17
and the close link of block C with block B which, constitutes the background for block C.
Semi-colon 3.38 also supports a Christological interpretation since the mission of the
disciples must be interpreted from the perspective of the consecration of Jesus. This
implies that the missiological theme of semi-colon 3.37, which is also the centripetal point
of ch 17, must be interpreted from a Christological perspective.

From the structural analysis it seems clear that there are two mutually complementary
themes in block C: sanctification and sending as indicated in the following diagram:'5%

1308 The historical buildup: Jesus has completed his work (C3.5), he is going back to the Father (C3.23 and
C3.28), he appoints other agents to continue his mission (C3.35ff).

139 The relation between block B and block C
It is important to indicate at this early stage of the discussion of block C how it relates with block B because
block B forms the background for the interpretation of block C.
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Block C

C3.35-36 Sanctify them I Disciples
C3.37 YOU SEND ME :] Jesus
C3.37 | SEND THEM Disciples
C3.38 | sanctify myself e J esus

The consecration of the disciples and of Jesus

Consecration of the discipels

Through his speech with the Father, Jesus incorporates the disciples into the divine plan
of God. He now involves them directly in his mission. But in order to continue this mission
of Jesus, the first prescript to obey is to consecrate themselves. '

The disciples (Johannine community) are to live in the world as a separate holy community.
This state of separation from the world is only possible by virtue of the revelation Jesus
communicated to the disciples on which this state is founded. Their ‘holiness’'" is not due
to their own quality, or their kinship of God's family, or attaining it.'>'? Their ‘holiness' is not
permanent, like an inherited possession: ‘holiness' is only possible for these disciples

Block B
C3.20-21 In world
C3.22 | come a
C3.23-26 PROTECT ]_
C3.27-28 | come
C3.29-30 World hate
C3.30 Is not of world b
C3.31-32 PROTECT :I-
C3.33 Is not of world A

B
Block C
C3.34-35 Sanctify them
C3.36 YOU SEND ME
C3.36 | SEND THEM j'a\ D
C3.37 | sanctify myself

Discussion of this diagram
A: In ‘@' Jesus says that he is returning to the Father. Physically he will be absent from the world. But his
mission must continue, therefore he appoints his disciples to continue his mission (a"). :

B: In ‘b' Jesus clearly states that just as he is not of the world, so are his disciples not of the world. Therefore,
in order to accomplishes their task, to continue Jesus' divine mission, they have to separate themselves (b
from the world, to prevent contamination by it, and to prepare themselves for this enormous task.

1510 jesus also had to be consecrated, even if it was voluntary: "kKai Unép aut@v &ywm Ayidlw Euautdv”
(C3.38).

1" Holiness is a heavenly quality which belongs to God alone, therefore He is the only one who can sanctify

men (Sanders 1975:375).

1312 Byitmann (1941:390) points out that in Judaism holiness is assured by fulfiling the commandments. Even
Ignatius wrote that the community preserves its holiness by unanymous obedience to the bishop and
presbytery.
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through their oneness with Christ. This implies a particular way of life, of unity and love.
Together with this new way of life comes a continual realization of their world-annulling way
of life, a continual awareness of the word that calls them out of the world, and to the truth
that sets them free from the world.

in semi-colon 3.24 Jesus addresses his Father as &yie. The word group from which &yie
derives is rare in the FG."®" In semi-colon 3:35 we find a new request for sanctification
(Gyiaoov auToug év Tf) &AnBeig+). This request deepens and develops the petition to be
separated from the world and to be kept in God's being.

The question that now arises is: What does Jesus want to communicate by using &yie
here? According to Lenski (1961:1146; cf also Sanders 1975:735 ;Barrett 1978:510) the
verb &yi&leiv means ‘to set apart for God', but this should have been the most common
meaning of &yi&lev when it refers to the ayi&leiv of man.

The act of setting the disciples apart unto God is not the first act of this kind. In semi-colon
3.8 (and 3:17) Jesus says 0ol Aoav; in C3.25 &mpouv auToug and C3.26 édUAa&a; in
C3.30 éyw d&dwka auTolg TOV Adyov cou and in C3.34 ¢k 100 kbopou ouk eioiv. What
Jesus did for these disciples through his ministry and what he taught them in the LD can
be called a sanctifying and setting apart of the disciples unto God. Now the disciples need
the sanctifying of the Father (and of the Spirit) in order to keep them as they are, a unity
separate from the world (Lenski 1961:1146).

To a Jew this would suggest something about the holiness of God to be expected from the
disciples of Jesus for whom he is praying. When hearing this they would be reminded of
what is written in Lev 11:44; 19:2; 20:26 which says that men must make themselves holy
because God is holy. The fact that a disciple of Jesus is part of the family of the holy Father
(m&Tep &yie--C3.24) is the reason why they should keep themselves separate from the
world, since in the OT the holiness of God is opposed to the world, to what is secular and
profane. The petition for the holiness of the disciples in semi-colon 3.35 where Jesus asks
the Father to consecrate them in truth, becomes explicit in ch 17 (Brown 1972:765)."5"
They are to be taken away from the world through the &AfBei& (C3.36), through the
disclosure of God that takes place in the words, deeds and person of Jesus (cf Bultmann
1941:392; Barrett 1978:510). This truth designates and separates the disciples for their
mission (Barrett 1978:510).

According to Newman & Nida (1980:539) the biblical concept of sanctification (ayiccov--
C3.35) always involves ‘the dedication of something to the exclusive service of God'. If God
himself is involved in the act of sanctification, which is the case, it would be clearly a matter
of dedicating people to himself. This would mean dedicating people to his own service or
to be his own possession (Newman & Nida 1980:539). From the present context &yiaoov
on the one hand would mean ‘to separate from all profane connection', and on the other

513 The verb &yié&derv oceurs only in 10:36; 17:17,19; the adjective &Gyiov is found in the expression ‘Holy
Spirit' in 1:33; 14:26; 20:22. &yi0g also occurs in 6:69; 17:11. In its most basic meaning ‘holy' is almost an
adjective for God: he is different, distinct, separate from his creation. Derivatively people and things that are
reserved for him are also called holy. If someone is set part for God and his purposes alone, that person will
do only what God wants, love what God loves and hate what God hates (Carson 1991:565).

1314 this context aAnBeiq corresponds with Gyiaoov. Itis only by means of the truth that God sanctifies the
disciples of Jesus (Lenski 1961:1149).
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hand ‘to devote only to God' (Lenski 1961:1146).

With reference to these words which, from the perspective of cola 3.16-34, form the
background, two interpretations have been given:

- to be consecrated to God (C3.35)

- to be consecrated to a mission (3.37).

(i) The consecration to God
In order to understand the meaning of ayiacov atToUg &v Tfj &AnBeig (C3.35) one has to
look at semi-colon 3.25 (Tripnoov aiToug v T® OvouaTi oou) which parallels with C3.35:

INPNOoV auToUg év T( gvopati ooy C3.25

aviagov alToUg &v T &AnBeia C3.35

The second personal pronoun (cou) is lacking in the second petition, but occurs intensified
in the next semi-colon 3.36, which is joined to the petition by the repetition of &AnBeig
(C3.36): 6 Adyog 6 00g &AABeI& ETTIV.

Tripnoov corresponds with &yiaoov, while év T1® OvouaTi cou corresponds with v Tf
aAnBeiq: (cf Bultmann 1941:384; Lenski 1961:1149; Schnackenburg 1975:210). This
defines the meaning of sanctification more directly as ‘Sie ist ein Einbeziehen in den
Bereich Gottes und ein Durchdringen mit der Art und Wesenheit Gottes' (Schnackenburg
1975:210). Thus, &AnBeia'>'® (C3.35f) is another way of speaking of God's revelation in
Jesus (also see ovouaTi—-C3.24). In this passage it indicates the capacity of the revelation
which is to counteract the evil influence of the world. This petition (&yiaxcov atToUG €v TH
aAnBeigx--C3.35) is thus the reverse side of the petition in semi-colon 3.33, fva TnpARong
auToug €k To0 movnpod (Lindars 1981:528).

Semi-cola 3.35 and 3.36 focus on the means of the sanctification (Carson 1991.566);
Jesus' discipels are to be consecrated (&yiaoov auToug) év Tfj &AnBeia'™'® (C3.35). And
in C3.36 it is said that 6 Adyog 6 00g &AnBeid €oTiv (C3.36). In Johannine theology Jesus
is both word and truth (14:6) so that the consecration in truth is only an aspect of belonging
to Jesus, and belonging to Jesus is belonging to God (17:10) who is holy.

It has already been indicated that & Adyog 0 00g (C3.36) which relates to T® dvouaTi oou (C3.25) refers to
relevant information about the person and character of God which Jesus revealed to the disciples. This relates
to who God is and what God is doing from a Christological and soteriological point of view. Disciples of Jesus
have become children of God (1:12), have become part of God's family. The consecration process relates to
taking on the characteristics that characterize God's family, which relate to the characteristics of the Father
and his Son, Jesus. This is necessary because it enables the discipie (the child of God) to live as a child of

1515 The phrase év Tf) &AnBeia (C3.35) can be interpreted as purely adverbial. But in semi-colon 3.35 it seems
unlikely. In the FG the ‘truth’ has the power to act (8:32), Jesus himself is identified as the truth (14:6) and the
Spirit is characterized as the Spirit of truth (14:17). In the present context ‘truth'is perhaps best understood
as ‘the truth about God' as contained in the words that God gave to Jesus to communicate to his disciples
(Newman & Nida 1980:539). See Schnackenburg (1971:265ff), Lategan (1971.70ff) Brown (1975:499ff),
Morris (1975:293ff), and Betz (1981:52ff) for discussions on truth.

1516 aAnBeig has power to act (cf 8:32): ‘...the truth will set you free'. According to Brown (1972:761) ‘truth'

is here ‘both the agency of the consecration and the realm into which they are consecrated'; &v (C3.35) means
both ‘by' and ‘for'.
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God. One of the duties of such a disciple of Jesus is to be revelatory-salvivically involved in the word. From
the perspective of the family metaphor we must interpret the petition of consecration and the appointment of
the disciples as agents of God.

Jesus' disciples have accepted and kept (C3.10 and C3.13) the word that Jesus brought
them from God (C3.9; C3.12 and C3.30). Their obedience to this word brought by Jesus
has made them his true disciples (8:31); now it has set them aside (C3.35 and C3.36) for
their mission of conveying this word to others (C3.40) (Brown 1972:765).""

The truth, the substance with which the sanctifying work proceeds, is transmitted to the
disciples. They are brought into contact with it and with its sanctifying power by the
AOyoc™s"® which conveys the substance and significance of thought. In 8:31 Jesus connects
the truth with the word and calls it Abyw T® €u®, while here he calls it 6 Abyog 6 0dg
(C3.36). They are, of course, identical (8:26; 14:24) (Lenski 1961:1147)."%"°

(i) The consecration to a mission

The sanctification (ayiaoov) of the disciples (C3.37) relates to their mission. Thus the
consecration by the truth is not merely a purification from sin (cf 15:3), but is a consecration
to a mission (Brown 1972:762). Cola 3.35 and 3.37 correspond with 10:36a'°?° where we
read that the Father consecrated Jesus and sent him into the world. Now Jesus, the Holy
One of God (6:69), wants his disciples to be consecrated and sent into the world
(C3.36)."°%" The disciples are to be equipped for their activity in the world and are in fact
equipped by the &AnBeia.®? This means to bear within themselves the word of God,
mediated to them by Jesus (Schnackenburg 1975:210). The consecration of the disciples
‘is not an isolated event in the life-history of a disciple, but a continuous process’ (cf oi
ayialopevol--Bernard 1963:574).

Jesus is in fact asking the Father for the Spirit (of truth) which will sanctify the disciples (cf

517 In this prayer which concerns the the future work of the disciples no mention is made of the

Spirit/Paraclete. He will be an important factor in their future ministry. Some scholars see an implicit reference
to the Spirit in T} &AnBeig (C3.35; cf also C3.46f). According to Brown (1972:766) it is possible that &AnBeig
can be identified with the Spirit who is the Spirit of Truth. If the disciples have to be made holy in the truth, it
is the Holy Spirit (14:26) that makes the word of Jesus intelligible to them (cf 1 Thess 2:13).

318 5 Aoyoc of God (6 00g) as the bearer and mediator of &AfBeid (C3.36) is discernible from 1 Jn 1:8,10.

“...1 &dAARBeta ouk EoTiv év Nuiv” (1:8) means the same as "0 Adyog auTol oUK EoTiv &v riuiv* (1:10). Because
the word of God lives in the lives of young men they have overcome the evil one (2:14). So the Johannine
community experiences the sanctifying power of the word of God in its resistance to sin (cf 2:21)
(Schnackenburg 1975:211).

1319 1h ©3.12 Jesus gives the disciples the prjparta that the Father gave to him. In C3.7 Jesus manifests the

name of the Father (cou 10 dvopa) to the disciples and in C3.24 the Father is to Tipnoov adToug &v Td
ovopaTi. This dvopaTi is the Adyog as containing the entire revelation of the Father, in other words ‘the saving
truth' concerning the Father. This is the ‘word' to which Jesus refers in C3.36 (cf Lenski 1961:1148).

1920 The Greek verb ayiaoov (C3.35) also occurs in 10:36 (fyiccev).
1321 |n Exod 28:41 it is stated that Moses himself had been consecrated by God in order to consecrate others
so that they may serve God as priests.

1522 ¢y 1( OvopaTi cou (C3.25) was interpreted as locally. If &v T(j GAnBeiq (C3.35) parallels with &v T

ovopaTi oou (C3.25) a local interpretation would be more acceptable as instrumental, with the meaning of ‘in
the sphere of the truth'. Lindars (1981:528) points out that because Jesus' disciples needed to be men apart,
they had to be preserved in the truth (&v &AnBeiq) i.e. ‘by the continuing effect of God's word (message) in
their minds, for thy word is truth.'
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Poelman 1965:60),"°% and will remain permanently in them (14:17), teaching them (14:26),
bearing witness to them of Jesus (15:26) and guiding them in all truth (16:13). These
disciples will be separated from the world, reserved for service to God, in so far as they
think and live in conformity to the truth which is the revelation (C3.7) mediated through
Jesus who is himself the truth (14:6). Nobody can be ‘sanctified' or ‘set apart' to continue
the mission of Jesus without learning to think like God, without learning to live in conformity
with his word (Carson 1991:566).

Consecration of Jesus

The petition for the sanctification of the disciples of Jesus was formulated in a theocentric
way: their sanctification proceeds from God. His &AnBeig (C3.35) is the sphere of that
sanctification and his Adyog (C3.36) mediates it. Jesus, as the agent of God, makes it
possible for men to be sanctified and includes them within the divine sphere. If the disciples
of Jesus are to continue his mission, they must themselves be sanctified. Because they
cannot sanctify themselves, Jesus has to function as a mediator. In order to accomplish
this he ayi&lw euauTdv (C3.38) (Schnackenburg 1975:212; Newman & Nida 1980:540).
They are only to receive sanctification (fyyicouévoi--passive) as a gift from the Father
(C3.36). This gift is to proceed from the Father through what Jesus does for them. Out of
the one sanctification and mission the other is to proceed (kai) (cf Lenski 1961:1152).

In semi-colon 3.38 the context develops towards two additional themes. (1) Firstly, Jesus
refers to kai UTIEp alTAV &yd ayidlw guauTdv.®* This indicates his determination to co-
operate with the Father's sanctification of himself. Jesus' self-consecration involves doing
the will of the Father, consecrating himself to his sacrifice on the cross (Schnackenburg
1975:212f, Carson 1991:567; Lindars 1981:528f).12°

According to Brown (1972:766) the prophetic and priestly consecration in the OT provides
a good background for the interpretation of 10:36 where the Father is said to have
consecrated Jesus and sent him into the world. Unfortunately the OT background of the
consecration of the prophets and priests is less appropriate for the interpretation of C3.38:
Kol UnEp aUT@V eyd &yi&lw epautOv. Brown (1972) and Carson (1991) correctly combine
the consecration of Jesus in C3.38 with the idea of consecrating sacrificial victims (Deut
15:19). The phrase kai Unep auTdv may refer to the sacrificial death of Jesus. This
possibility is seen in the use of unép throughout the FG (cf 10:11 11:51; 15:13; ¢f 10:17,18)
(Brown 1972:766; Sanders 1975:375).

In conclusion we can say that the sacrificial consecration of Jesus means that Jesus first
has to die, as the paschal lamb, to reconcile man with God. Only then can all the followers
of Christ be fiyiaouévol ev &Anbeix (3.38).

1523 The involvement, function, position and task of the Spirit in connection with discipleship will be discussed

later.
1524 Jesus' control of his own life and death, but in obedience to the Father is stressed again (10:17f; see also
13:27b; 14:4; 18:11; 19:11,17,30). Unep is used to express this giving of Jesus' life for the benefit of others

(6:51; 10:11,15; 15:13) and in their place (11:50ff; 18:14).
1325 This theme was referred to elsewhere in the FG (cf 1:29; 3:14; 10:17f; 11:49ff; 12:34; 18:11; etc).
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(2) At the same time Jesus is going to consecrate himself so that his disciples can be
consecrated (fva Qoiv kai aUTOl fyiaopévor év ainBeia--C3.38)."9%

The second proposition (C3.38) is composed of a principal clause and a final clause. Two
terms in the principal clause (axUTQV ey ayi&lw) are repeated in the second clause (aUTo]
nyltaopévol). Together with év &AnBeig these two phrases form an inclusion with the first
part of the petition to form a chiasm (cf Malatesta 1971:204):

C3.35 &yiggov...aUTouq....... &v T} &AnBeiq
C3.38 alToi........ Nyiaouévol év......&AnBeix

This suggests that the sanctification of the disciples follows on Jesus' sanctification of
himself and must be something similar to what he experienced.’?” Lindars (1981:529) is
convinced that Jesus' sacrifice will constantly inspire his disciples to maintain their
separation from the world and their devotion to their mission. This is true, as the presence
of the Spirit will act as a constant reminder to remind the disciples.

Carson (1991:567) refers to the consecration of a prophet or priest to particular service as
a parallel to the sanctification of Jesus. According to Carson ‘Jesus dedicated himself to
the task of bringing in God's saving reign, as God's priest (i.e. mediator) and prophet (i.e.
revealer); but the purpose of this dedication is that his followers may dedicate themselves
to the same saving reign, the same mission to the worid (v 18).'

These two points refer to the consecration of a sacrifice (1) and the consecration of a priest
(2). He who is one with the Father has set himself apart only to perform the will of his
Father (Bultmann 1941:390f, Carson 1991:567 cf Schnackenburg 1975:212f). Here Jesus
does the consecrating himself which again is an indication that the Father and Jesus
possess the power. 9%

1528 The use of &dAnBeiq without the particle after the preposition év (C3.38) is common in the Johannine style
and does not cause the meaning of dAnBeiq to differ from that of aAnBeiq in C3.35 and C3.36 (Brown
1972:762). The Greek phrase rendered v &iAnBeig in semi-colon 3:38 is literally ‘in truth', while év T(j &AnBeiq
in semi-colon 3.35 is literally ‘in the truth’. Newman & Nida (1980:540) maintain that if év &AnBeig were to
appear in isolation, it would be normal to translate it as an adverb (truly). In the present context it seems best
to understand this phrase (év &AnBeiqt) as equivalent to the former phrase (év 1§ &AnBeiq--C3.35). it can then
be interpreted as ‘by means of the truth’. In C3.38 &AnBeiq is more the ‘realm' of the consecration of the
disciples than the agency of that consecration--Jesus' consecration of himself is the agent in the consecration
of the disciples (Brown 1972:762).

1527 According to Schnackenburg (1975:213f) the same idea of sanctification is included in the iva-clause
(C3.38) as in ayiaoov in sub-colon 3.35. For this reason the phrase &v &AnBeig without the article should not
be interpreted in the sense of GANBOQ as Bultmann (1941:391) suggested, but in the sense in which it was
previously used with the article in the FG. Bultmann's interpretation involves a state (‘true holiness') rather than
the sphere in which rnyiaauévol takes place.

1528 The following references briefly describe the intimate relation between the Father and the Son: the Son
comes from the Father (8:42); yet the Father who sent him is with him (8:29). The Father loves the Son (3:35);
the Son knows the Father intimately (8:55; 10:15). In his mission on earth the Son can do only what he saw
the Father do (5:19) and judge and speak only as he hears from the Father (5:30). The Son was taught by the
Father (8:28) and received from him powers such as that of judgment (5:22) and of the giving and possessing
of life (5:21,26; 6:57). The Son does the will of the Father (4:34; 6:38). He receives a command from the
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If the consecration and sending of the disciples is related to the self-consecration of Jesus,
then their mission into the world could only have taken place after the death and
resurrection of Jesus (20:21) (cf Newman & Nida 1980:540). And if their consecration in
truth involves the Holy Spirit then this confirms that their mission, that true discipleship,
could only have taken place after they received the Spirit, which also took place after the
death and resurrection of Jesus (20:22). Thus the self-consecration of Jesus must be
interpreted and seen as an offering of himself for those whom God has given to him (Brown
1972:766f)."%%°

Only when the consecration of Jesus has taken place can his disciples come to know the
truth about Jesus and to understand their connection with Jesus and what is expected from
them. This brings us to the discussion of the disciples' mission into the world.

The mission of Jesus and the disciples

The mission of the Son demonstrates the will and mind of God (cf Laskey 1991:206) and
makes possible the interaction between the ‘above' and the ‘below'. This dualism runs
throughout the FG."® The purpose of Jesus' mission to the world was to reveal the Father
so that people should accept him. Because he was the revelation of the Father (12:49f;
14:9-11; 17:21-23) people had to accept him (1:12). Hence there is a soteriological purpose
connected with the mission of Jesus (Van der Watt 1991:111). In order to accomplish this
soteriological purpose, Jesus created space for action and interaction. The revelatory
action of Jesus calls for a reaction, whether positive or negative (Van der Watt 1991:111).
De Wet (1994.63) correctly states that the plot of the FG is carried by the tension between
the acceptance and rejection of the Gospel. >’

Before Jesus was sent into the world'* he was sanctified (10:36) by the Father; so the
purpose of the ‘sanctification’ of Jesus' disciples is that they are to be sent, by the master
himself, into the world (cf Lenski 1961:1149). In semi-colon 3.37 we find an anticipation and
a theological discussion of the historical mission articulated in 20:21, the mission indicated
briefly in 13:20 and 15:26f."5%

Father that concerns his death and resurrection (10:18). Brown (1972:407) correctly points out that the
relationship between the Father and the Son is described in the dealings of the Son with men. All the above
mentioned facets of this close relationship constitute the ‘agency concept' of Jesus.

1522 The understanding of Jesus as priest and sacrificial gift is developed in Heb 9:13; 10:4-14; 13:12. Further
those who are purified by the blood of Jesus are regarded as ‘sanctified’ (cf Heb 2:10f; 10:10,14,29)
(Schnackenburg 1975:213; cf Brown 1972:766f). It would be wrong to claim a direct connection between the
theology of the epistle and the Hebrews (Schnackenburg 1975:213).

1530 This tension can be seen in the different choices made in connection with Jesus by the Jews on the one

hand and the disciples, Samaritans (4:39) and Greeks (12:20) on the other hand. This is clear from 1:11,12;
3:18,20,21.

1331 Such a division (oxiopo) is clearly reflected in the context of 7:43 where the division concerns the person
(Messiaship) of Jesus. In 9:16 it is the work of Jesus on the Sabbath that divides people and in 10:19 it is
Jesus' authority.

1532 |n ch 17 it is stated five times that the Father sent Jesus into the world.

1533 carson (1991:566) interprets the aorist (&dnéoTeidag) ‘as firm evidence of anachronism, since the
commission lies in the future'. Seen from the agency perspective this theological discussion of the mission
of the disciples which is going to realize in 20:21 is proleptic and not anachronistic (cf Culpepper 1983).
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A comparison of the mission of Jesus and that of his disciples in semi-colon 3.37 raises
three theological issues:

Comparison Mission Destination
KABWG.eeeeverereereeens e EHUE ATECTEIAO G ueeurirerierererenes €ig TOV KOGHOoV,
KOV, oeecveeenreeeeeereens ATECTEIAG AUTOUG...uvvevvernee. €ig TOV KOGHOoV.

Both Jesus and his disciples were sent on a mission into the world. The difference is in the
fact that Jesus, who himself was sent, sends them. According to Lenski (1961:1149),
‘Jesus ... carries the Father's mission to a certain point and then uses the disciples to carry
it to completion. A certain part of the great work is thus graciously transferred to the
disciples.' Bultmann (1941:144) correctly refers to the ministry of the disciples as the
continuation of the eschatological event which began in Jesus. In order to accomplish this,
their mission must carry the same character and objectives as the mission of Jesus.
Therefore Jesus compares their mission with his mission. Here the FE regards the mission
of the Son as almost completed, and the mission of the disciples as just beginning (Barrett
1978:510).

The three theological issues derived from the comparison will now be discussed.

(a) A comparison (kaBmg...kay®)

The kKaBwg...kayw construction sets up and formulates a parallelism between the
relationship between the Father and Jesus and that between Jesus and the disciples; as
the Father commissions Jesus so Jesus commissions his disciples (cf Brown 1872:762,
also Bernard 1963:574). Elsewhere in the FG this parallelism is found in relation to life
(6:57), knowledge (10:14f), love (15:9; 17:23, and unity (17:22)."* Tarelli (1946:175)
correctly argues that this construction suggests assimilation and not differentiation. Thus
the Father-Son relationship is a prototype for discipleship which indicates the relationship
which exists between Jesus and the disciples.

The KaBwg...kayw construction sets sets up a parallelism between what the Father has
done for the Son and what Jesus has done for his disciples (Brown 1972:762). A certain
part of this ‘divine mission’ has been transferred to the disciples (Lenski 1961:1149). Lenski
(1961:1149) is correct when he says that the particle kaBwg (C3.37) is inexact. But he
wrongly interprets the parallel as relating to the persons indicated by the use of kayw. This
in fact is a parallel regarding manner and objective. The character and meaning of the
disciples’ mission lies in the the choice and semantic meaning of anéotelAa and the fact
that the disciples’ mission is not a ‘new’ mission, but is part of Jesus’ mission; it is the
continuation of the mission of Jesus. From C46,47 it is clear that Jesus himself continues
his mission through his disciples.

The fact that in ch 17 as a whole, and in particular semi-colon 3.37, we are dealing with the
‘agency’ of Jesus, the continuation of Jesus' mission, implies that ‘the agency concept' is

1534 Buitmann (1941:291) indicates that in the FG kaBag often introduces not merely a comparison but an
explanation (cf 13:15,34; 15:9f12; especially 17:11,21). Even if kaBwg should have been used as an
‘explanation’ (C3.35-38) it would not have made any difference in meaning in this context.
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now transferred to the disciples and made applicable them. The parallel actually lies in the
revelatory-salvivic character of the mission of Jesus.'>* Both are sent. Both have a
mission, both missions are divine, both have a revelatory-salvivic objective. Both perform
this task under the guidance and power of the Spirit. The two main differences are that
although Jesus and his disciples are part of God's family, Jesus has the status of being
God's only Son (1:18; 3:17) while his disciples are adopted children (1:12,13). Because of
the status and position of Jesus as being one with the Father, he can sanctify himself.
Without this act the sanctification and commission of the disciples would be possible. The
emphatic phrase Oneép auT@v (C3.38) is used in this sense. This correspondence is also
marked by the fact that they are both to be &yidlerv.

(b) The mission (anéoteihag... anéoTeiAa)

Relation to block B

It has been indicated that a correlation exists between this ‘Great Commission' (C3.37) and
block B (C3.16-34), which constitutes the background for C3.37. Jesus is about to leave
the world ‘below' to depart to where he belongs, to be with his Father (vOv 8¢ npog o€
gpxopa-C3.23 and C3.28). His disciples cannot follow him to where he is going (13:36),
they still have to remain in the world (C3.22). In C3.22 Jesus petitions the Father, asking
that they be left in the world, even if the world hates them. A particular task awaits them.
In C3.20 this task is already anticipated (dedoEaouai év auToig). In C3.37 Jesus appoints
them as his true disciples.'>* This appointment of his disciples as his agents relates to
Jesus' appointment by his Father. The double aorist indicates the historical moment of this
appointment. The aorist (&niéoTella) indicates the certainty of this predetermined future
mission that awaits them.'® This is an anticipation of their actual commissioning as
recorded in 20:21,22 (Bernard 1963:575; Brown 1972.762; Barrett 1978:510).

Theological discussion

Semi-colon 3.37 is the centripetal point (climax) of the LD and the pivot in ch 17.1%% Where
the central theme in the LD is Jesus' preparation of his disciples for his imminent departure
and their anticipated mission, the main theme in ch 17 is the theological discussion of this
mission. Semi-colon 3.37 contains the appointment of the disciples as Jesus' agents. In this
chapter the mission of the disciples is put into perspective for the first time by way of a
theological discussion from the perspective of their continuation of the mission of Jesus.

1585 The comparison of the relationship between Jesus and his disciples and the relationship between Jesus

and the Father is stated several times in the discourses in the FG. As the Father loves the Son, so sincere
is the love of Jesus for his disciples (15:9). The glory that the Father gave to his Son was given by Jesus to
the disciples {17:22). As the Son lives via the Father (5i&x 17OV naTépa), so his disciples live via Jesus (5 i€ué)
(6:57). As the Father knows the Son, and the Son the Father, so Jesus knows his sheep, and the sheep know
their shepherd (10:14f). As the Son is in the Father, so are his disciples in Jesus (14:20). Corresponding to
these teachings is the saying in 17:18 that as the Father sent the Son info the world, so Jesus sent his
disciples into the world (6:57; 17:18; 20:21).

1536 HaBNTrG, as we have already indicated, is used throughout the FG as a technical term, except in the case
of the FG where it is depicted as the paradigm of discipleship.

1537 The aorist (I have sent...) Provides firm evidence of an anachronism, since the commissioning lies in the
future with regard to this point in time (Carson 1991:566).

1538 \We can see the content of the LD, the prayer of ch 17 and semi-colon 3.37 placed in concentric circles,
with C3.37 in the centre.
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The background against which the mission of the disciples has to be seen is that of
‘agency'. Jesus, the agent of God,"* has completed the work the Father has given him
(C3.5). Because he is not from this world he is now going to the Father where he belongs.
But his revelatory-salvivic work he has started must be continued. In order for this to realize
Jesus appoints his disciples as his agents (C3.35ff) to continue this divine mission. The
Father's sending of Jesus then serves as the basis for Jesus’ sending of the disciples (Kuhli
1967:145; Brown 1975:1036).

The purpose of Jesus' mission was to reveal God to the world in order to save the
world, and this must continue to take place through the mission of the disciples (C3.38ff).

The character: Not only the sending of the Son of God, but also his task is directed
at the world. Similarly the sending of the disciples takes place through the Son. The task
of the disciples is analogous to Jesus' mission, and rooted in it. What was true of the
person, words and deeds of Jesus is also true of the continuing existence, words, and
deeds of the disciples in the world: both challenge the world, and demand a decision
(Bultmann 1941:390).

Although the mission of Jesus' disciples is adumbrated in 13:20 and 15:26f, semi-colon
3.37 refers to the comparison between Jesus' mission and that of his disciples. The
characterization of their mission in the LD is summarized in C37.

The formal appointment of Jesus' disciples as agents

This is referred to only in the LD (13:31-16:33) and in the prayer (ch 17) in which Jesus
teaches his disciples the meaning of being his followers. Nowhere in the FG are his
disciples formally appointed or depicted as apostles. The only place in the FG where the
noun &mndoToAog™ is used is in 13:16, and here without any overtones of the official
‘twelve apostles'. The point of the aphorism in this context is only to indicate that ‘no
emissary has the right to think he is exempt from tasks cheerfully undertaken by the one
who sent him' (Carson 1991:468).

The question that arises now is: Why did the FG not use the term &ndoToAog in connection
with the disciples, especially in connection with their mission? This question can only be
answered by pointing at the strong ‘dualistic' and complementary ‘agency' motifs that run
throughout the FG. Because Jesus is depicted by the FE as the heavenly ‘agent’, his
disciples will be characterized also as ‘agents' in their continuation of the mission of Jesus.

The two aorists (&néoteldag/amnéoTeila) in C3.37"°*" are used from the viewpoint of the
FE and refer to the true mission which realized after the resurrection of Christ and the
outpouring of the Spirit (Brown 1972:762; cf Schnackenburg 1975:211f, Newman & Nida

1339 This thought is expressed five times in this chapter (C3.4,15,40,41,45).

1540 | enski (1961:1150) incorrectly points out that the commission of which Jesus speaks here includes the
apostleship of the disciples. He derives the thought of apostleship from the use of the verb &moaréAieiv
(C3.37). It has already been indicated that for the FG the concept of ‘apostleship’ does not exist. The FG's
character of discipleship substitutes apostieship. According to Brown (1975:128) the noun &nooToAogin the
NT is used ‘only in the general sense of messenger, and particularly as the fixed designation of a definite
office, the primitive apostolate'.

54 The FE uses the aorist and the same verb (AMECTEINGS. . arnéaTelha) when speaking about the mission
of Jesus as well as the mission of the disciples in order to establish the closest possible parallel (cf
Schnackenburg 1975:212). Also take note of the use of different tenses in the historical sending of the
disciples at Easter (20:21), where the risen Christ looks back to his own sending in the perfect tense
(améoTeldag) and sends the disciples in the present tense (Téunw).
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1980:540).">*? The disciples were not only drawn from the world (15:19), but the petition
that they may be kept safe in the world and sanctified by the truth and to become involved
in the mission to the world is substantial evidence that they are the continuing locus of 3:16:
‘For God so loved the world that he gave (sent)...' (Carson 1991:567).

The idea mentioned in semi-cola 3.32 and 3.33 is continued and intensified in semi-colon
3.37. Jesus petitioned the Father not to take the disciples out of the world, but rather to
protect them for he himself has sent them into the world. The ‘unworldly' nature of the
disciples on the one hand and their need for ‘sanctification' on the other hand are not
reasons for a withdrawal from the world. On the contrary, they are commissioned to
continue the mission of Jesus in the world (Schnackenburg 1975:211f, Sanders 1975:375;
Lindars 1981:528)."% Just as Jesus was sanctified (10:36), equipped and sent into the
world by the Father, the disciples were prepared (13:31--16:33) and sent out (20:21) by
Jesus. Jesus was sent into the world with a specific mission--to reveal with the purpose to
save; ‘to bear witness to the truth' (18:37), to testify openly what he has ‘seen and heard'
from the Father (3:11,32; 8:26), to die and to be glorified.'** This same voice has to
continue to be heard in the world through the disciples (Schnackenburg 1975:212). The
testimony of these disciples who were with him from the beginning (15:27) and the sign of
the unity of these disciples will enable the world to know that God sent Jesus and has
transferred his love to the community (17:23). This Johannine community has seen
themselves as being sent into the world with the task of proclamation (Schnackenburg
1975:212). These people can only undertake this task if they remain what they are and
continue to separate themselves from the world, with their existence grounded in the
revelation of God in Jesus (Bultmann 1941:390f).

The inference to be drawn from semi-colon 3.37 is that just as Jesus glorified the Father
who sent him into the world by accomplishing his divine mission (C3.5), so shall his
disciples glorify Jesus by continuing his mission (C3.20). If Jesus' task was to manifest the
Father who sent him so that the world can believe in Jesus, the task of his disciples is to
manifest Jesus who sent him. If Jesus manifested the Father through his life, words and
deeds, the disciples are similarly called to manifest Jesus through their lives, words and
deeds (cf Ukpong 1989:55). The mission entrusted to these disciples was to make Jesus
known in the world, to take Jesus to the world through their lives, words and deeds so that
the world can be saved.

Witnessing about Jesus is substantially emphasized throughout the FG (cf Hindley
1965:319-337 for a discussion of ‘Witness in the Fourth Gospel’). Even the characters in

1542 Bernard (1963:575) correctly states that ‘the aorist (is) being used because of the certainty of this
predetermined future in store for them. The actual commission is recorded at 20:21,22.

1543 The sending of the disciples cannot be reduced, to either to a protest against the hostile world or an
invitation for involvement in missionary activity to increase the numbers of the church. The voice and
behaviour (13:14-17) of Jesus have to be heard and seen in the world through the disciples.

1544 Byltmann (1941:390ff) adds another perspective. He understands that the sending of the disciples into
the world also involves the challenge of being prepared for sacrifice as they follow in the footsteps of Jesus.
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the FG'** that characterize different types of people in discipleship'>* are characterized

to witness about Jesus. The following is just a brief analysis to explain this point:

- Main characters

The disciples (1:35-50): The FE starts his Gospel with witnessing about Jesus. After the
discussion of the witnessing role of the Baptist in 1:19-36 he turns to the important role
played by the first disciples of Jesus. Although this passage refers to the first people who
followed Jesus, the emphasis falls on the Christological names which these first disciples
awarded to Jesus. In this passage their role as winesses of Jesus is already indicated
when those who first had contact with Jesus approached others and drew them to Jesus.

- Secondary characters:

(i) The Samaritan woman and the Samaritans (4:1-30,39-42)

After the woman's conversation with Jesus she was eager to bear witness before the
people in the town whom she had previously avoided. Jesus' knowledge of her personal
life convinced her that he was, at the very least, a prophet (v 19).

The testimony of the woman was enough to bring many of the people of the town to believe
in Jesus."™ So the testimony of the woman is just the starting point, and the woman herself
is merely a means of bringing people into contact with Jesus, just as the disciples of the
Baptist were directed to Jesus by their master and led one another to Jesus (see 1:35-51)
(Schnackenburg 1965:488f).

(i) The man born blind (ch 9)

After the miracle of the healing of this man by Jesus the Pharisees questioned him about
what had happened. From this passage it becomes clear that he did not hesitate to witness
about what Jesus had done for him and to convey to them his personal perception of Jesus
(vv 11,25,27,30-33).

(iii) Mary (the sister of Lazarus--12:1-11)

In the case of Mary it was different. Mary's witness about Jesus came by way of a concrete
symbolic act. When a dinner was given at the house of Lazarus in honor of Jesus, Mary
took about 0,5 litres of pure nard perfume, poured it onto Jesus' feet and wiped his feet with
her hair. Through this act she annointed Jesus for his death.

(iv) Mary of Magdalene (20:1-18)

The FG assigns a specific role to this woman. He incorporate her in the imporant task of
witnessing in a way that is characteristic of discipleship. In this context it is Mary
Magdalene who is honoured above the disciples to experience that Jesus' tomb is empty
(v 2) and that Jesus is alive (v 18). Now, contrary to the situation in v 2, Mary has
something to ‘tell' to the disciples: "Ewpaka TOV KUpIOV.

1545 A characterization of the various individual disciples and other characters, as types of people in

discipleship, will not be discussed in this study. Confer Siker-Gieseler (1980), Culpepper (1983), Pazdan
(1987) and Tolmie (1992) for the characterization of the characters and disciples in the FG.

1546 De Jonge 1977:12; Siker-Gieseler 1980:215ff; Culpepper 1983:99ff, Pazdan 1987:145f Doohan
1988:136f; Koester 1989:328.

1547 Schnackneburg (1965:488) correctly point out that these events refer only to the initial faith of these
people and illustrate their readiness to believe (fpxovro pdg auTdv--v 30). This belief will become more
widespread (HOAD nAeioug--v 41), firmer (42a) and deeper (42b) through Jesus' work as revealer.
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(v) The Beloved Disciple

The FG contains no reference to the BD witnessing about Jesus. But it is important to note
that he ‘wrote all these things’ (Ta0ta 8¢ yéypamnTal) in 20:31 so that the readers, iva
moTel[g]nTe 6T "Incolg éomiv 6 XpioTdg 6 uidg To0 Be0l, kKai iva moTeuovTeqg Jwnv
g&xnTe ev TO ovouaTt auTod. The FG, in fact, is the recorded witness of the BD who is
depicted as the idealized disciple of Christ.

Conclusion

From this brief discussion of some of the characters who are depicted as models of
discipleship in the FG it is clear that the FE has built into their characterization a strong
element of witnessing about Jesus.

(c) Destination (eic 1ov k6opov)

The use of the phrase eic TOv k6opov (C3.37)'* for the mission of the disciples indicates
their range which is nothing less than universal, far beyond the narrow limits of Judaism
(Lenski 1961:1150). In order to understand what the FE really means one has to consider
the meaning and theological use of kéopog.

The use of the noun k6ouog in the FG is not consistent and it can have a variety of
meanings. Kysar (1993:61; cf also Brown 1975:508) correctly distinguishes between
different categories of application: neutrally and negatively.'*

In the ‘neutral or even positive and affirming sense' KOopog means creation itself--the
physical reality of the earth, the place where people live (1:9; 3;16; 16:21; 17:24). This
interpretation of kOouog relates to the spatial aspect of the Johannine dualism. In 8:23 and
13:1 this world is contrasted with another world (realm). Both texts point out that Jesus'
home is not in this world, as he is from above."®*® Thus k6opog is a sphere of ‘being,
distinct from the sphere of the divine. This distinction is synonymous with a few other
references in the FG: earth and heaven; below and above. This dualistic distinction of the
world as a sphere distinct from the heavenly realm along with the synonymous polarities
(above/below and heaven/earth) suggests an important point. It seems that the FE made
use of a cosmic dualism of two worlds.

The sphere of the divine differs from this k6opog. The dwelling place of Jesus is in that
other place from where the Son of God was temporarily incarnated into the worldly sphere
with a divine mission (cf Kysar 1993:62f). This aspect will help us to perceive what is meant
by the negative uses of the term.

1548 The noun kOouog occurs only 14 times in the synoptic gospels while it occurs 78 times in the FG. This

implies that the word kbouog must have an important denotation for the FE as will become clear in the brief
discussion.

1349 These categories of application (neutrally and negatively) correspond with what Van der Watt (1891:107)
calls the spatial nature (neutrally) and the qualitative nature (negatively).

1550 8:23 ... "YHETG 8K TV KATW EOTE, &YW EK TOV avw eipi UPETS €k TouTou ToU KOOHOU E0TE, &Yk OUK eipi
€k To0 Kdopou TouTou. 13:1 ...€idwg 0 "Incolg 6T AABev alTol 1 Wpa iva HeTaBf €k ToU KOGUoU TouTou
npog TOV TIOTEPQ...
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When the FG uses kOOMOG in a negative, dualistic-theological sense, it does not refer to
the physical world in which people live.'®®' The world in these cases seem to be a symbol
representing the realm of unbelief, that area in which there is total rejection of the truth of
God which Jesus came to reveal.*® It is what Bultmann (1953:372ff) calls ‘the perversion
of creation'.

This k6ouog is opposed to another realm, the heavenly realm in which ‘being' there is
determined by the qualities of God. It symbolizes that way of being (of living) which is
opposed to God and the divine plan of salvation. The distinction in this dualistic use of
world is not basically a moral one between those who live ‘good lives' and those who live
‘bad lives'. The distinction is that of qualities determined by the person-qualities of God in
the heavenly sphere (‘light' against ‘darkness', ‘truth' against ‘false').

In conclusion, the objective of Jesus' mission and by implication that of the disciples, was
to reach out to the k6ouog to reveal God, to reveal the qualities of the divine sphere, in
order that the world may reject its worldliness to move over to the heavenly realm, the
above, the sphere of the divine, to become saved. The k6opog, particularly in the second
half of the FG, is consistently identified with those who have turned against Jesus under
the leadership of Satan. A strong note of hostility accompanies the FE's use of k6ouog.
The coming of Jesus has become a judgment on the world (9:39; 12:31). Jesus and his
disciples cannot be of this world, for the world is incompatible with faith in Jesus and love
for him (16:20; 17:14,16; 18:36). In short, the world hates Jesus and his disciples (7:7;
15:9,18-16:4,33).

Jesus appears in the world as the manifestation of God, which forces a disclosure of the
nature of the world as dark and hostile. To be of the world is to live in bondage and to be
under the sentence of death. Hence the ‘world' is diametrically opposed to the life that is
offered by Jesus. In his struggle against the kbouog, Jesus overcomes the world in his
hour of passion, death, and resurrection (16:33). In 12:31 is stated that he cast down the
Prince of this world. However, the effect of this victory over the world by Christ must
continue after the departure of Jesus. Therefore Jesus commissions his disciples out into
the world (17:18; 20:21). The purpose then of this mission is to make the world believe in
Jesus and come to understand his mission from the Father (C3.40f) (Brown 1975:509).

Thus when Jesus appoints his disciples as his agents with the words: "...k&y® &mréoTelha
auToUg eig TOv kbouov", kbopov refers to both the meanings depicted above as neutral
and negative. This conclusion is deduced from the semantic meaning deduced to kbouov
in the first phrase of C3.37: "kaBwg epe &méaTelAag eig TOv kOapov..." Jesus is sent into
the world by God to save the world. In order to accomplish this he has to leave the
heavenly sphere to come to the earthly sphere. This would mean that neutrally kbopov

1551 Although k6opog is used in a negative sense, this created earth is the object of God's love (3:16). ‘The

world has not become evil in itself, but rather is evilly oriented and dominated' (Brown 1975:509). It is the ruler
of this world, the evil one, who makes the world evil and fill it with hatred for Jesus and his disciples (15:18ff;
17:14). It is especially in the first half of the FG (chs 1-12) that we find many references that show God's
salvivic intent and beneficence towards the world. It is the Lamb of God who takes away the sin of the world
(1:29). In 3:16 we read that God loves the world. Jesus was sent by the Father to save the world (3:17; 10:36;
12:47) and to give life to the world (6:33; 51). Jesus is the Saviour of the world (4:42; see also 6:14; 11:27).
See also 3:19f; 8:12; 9:5 and 18:37.

1952 Kysar (1993:61) correctly indicates that it is used in conjunction with judgment and with Satan in 9:39:
12:31 and 16:11.
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indicates the sphere in which the mission of the discipies has to take place. Negatively it
refers to the objects to which the mission is directed.

1) Definition: Block C contributes to the addition of a new aspect in the definition of
discipleship. Discipleship can now be defined briefly as ‘the continuation of the mission
of Jesus by his disciples through a devouted life of consecration'.

2) Consecrational aspect: Consecration implies, on the one hand, a new way of life, of unity
and love, and on the other hand a continual realization of their world-annulling way of life.
This is a continuous process.

3) Family metaphor: A disciple of Jesus is part of the a family where God is the ‘holy'
Father. The consecration process then would involve assuming the characteristics which
characterize the family of God, which will relate to the charcteristics of the Father and his
Son, Jesus. This is the basic reason for the call to consecration.

4) Jesus' role in consecration: Jesus, the agent of God, makes the consecration of the
disciples possible by way of the dual role played by him as indicated in the phrase kai
unep auTav [eyw] ayidlw guauTtov.” This verse refers to the consecration of a sacrifice (i)
and the consecration of a priest (2).

5) Jesus' mission: The mission of the Son demonstrates the will and mind of the Father to
make possible the interaction between heaven and earth.

6) Disciples' mission:

Comparison: The kaBwg...kayw construction sets up and formulates a parallel
between the relationship between the Father and Jesus and the relationship between
Jesus and the disciples; as the Father commissioned Jesus, so Jesus commissions his
disciples. So the ‘agency' concept has been transferred to the disciples and made
applicable to them. In fact, discipleship is part of the agency of Jesus.

Mission: In ch 17 Jesus' disciples are formally appointed by Jesus as his agents; to
continue his mission.

Destination: kbouog is used in a neutral and negative sense in the FG. Neutrally it
indicates the sphere in which the mission of the disciples has to take place. Negatively it
refers to the objects to which the mission is directed.

(ix) The revelatory-salvivic commission of the disciples (17:20-23)

In this unit of the prayer Jesus turns his attention to the future, forseeing the success of the
mission of the disciples which was mentioned in semi-colon 3.37. Jesus forsees a
community on earth who continues with his mission. The previous cluster deals with the
consecration (C3.35f) of the disciples as a necessary step in their mission; here we are
dealing with the anticipated success that will be accomplished through a united effort on
the part of the disciples.

C3.01--3.15 i PAST
C3.16-3.34 .....ccoveenens PRESENT
C3.35--3.47 ... FUTURE

Digitised by the University of Pretoria, Library Services, 2012



The Revelatory - Salvivic Commission 427

As Jesus continues to petition the Father on behalf of his disciples, he expands the circle
to include those who would come to accept him through the preaching of the disciples. He
prays for all believers to be one. ‘Unity' is the main theme in this block (B'). The unity
between the Father and Jesus is one of the constant themes in the FG (Poelman 1965:62).
This unity of the disciples is traced back to the unity of the Godhead. The objective of this
double petition for unity is that Jesus should be revealed to the world. Thus the unity has
a revelatory-salvivic function.

Pollard (1958f:149) indicates that the church father Athanasius carefully examined the
language of 17:11,20-23 and pointed out that in each of the three places (vv 11,21,22f)
where Jesus prays for the unity of his disciples' with one another, the unity is compared
with a higher unity, the unity of the Father and the Son:

C3.24 iva Goiv 8v KaBmg NUETS
C3.40 iva névreg &v Golv, KabBhg ou, TIATep,

gv &uoi Kay® &v ooi, fva kai aUToi gv iV Qaly,
C3.41 Iva Oowv &v KaBmg nueic &v: 2eyo év alToig

Kol oU &v &poi, fvar MoV TETEAEIWPEVOI €ig &V,

In all three texts the particle iva is used to indicate that ‘unity’ is the objective. The particle
of comparison, kaBwg, also occurs in all three texts to indicate that the unity towards which
the disciples are called relates to the unity between the Father and Son.

Therefore, in order to understand what is meant by the ‘unity’ of the disciples, we first have
to understand what is meant by the ‘unity’ of the Father and the Son."* Jesus qualifies this
unity by comparing it with the unity between himself and the Father. According to Pollard
(1958f:149) the nature of this unity should be sought in 10:30 (ey®d kai 6 TaTp &v €opev).

The interpretations of the unity depicted in these two clusters are divergent. Research
indicated that scholars had various objectives in mind:

- firstly, to emphasize the visible unity of the church,

- secondly, to emphasize the invisible unity of the church,

1533 1 order to explain the metaphoric description of ‘unity’, Luther appealed to Paul's imagery of the ‘body
of Christ' in 1 Cor 10 and 12 (Laskey 1991:207).

15 See Randall (1965:375ff) for a discussion on unity in the NT milieu. Some scholars suggest that the ‘unity
theme' is the main theme in ch 17, but no sound basis exists for this argument. According to the structural
analysis the theological centripetal point of ch 17 is in semi-cola 3.35-3.38, where Jesus transfers his agency
to his disciples. '

1553 Ditferent proposals have been put forward in order to explain this unity. Some Australian clergy, in the

negotiations for the Union of Methodist, Congregational and Presbyterian Churches understood it as referring
to the fact that there may be one Church, in the sense of one all-inclusive organization (Pollard 1958:149).
Pollard (1958:150) himself interprets it as a unity in which there are ‘personal’ or ‘hypostatic' distinctions with
the emphasis on distinction-within-unity and unity-within-distinctions. According to Ukpong (1989:58) it is a
unity of faith and a unity in the proclamation of the Gospel. According to Luther this is a unity of essence
(Laskey 1991:207). A closer examination of ch 17 proves that such interpretations are erroneous. These
different interpretations proves that it is not easy to determine exactly what type of unity we are dealing with
in ch 17. Because of the close relation between ch 17 and the LD ch 17 is regarded as a summary of the LD
(cf Barrett 1978:499f; Dodd 1980:417ff). Therefore, in order to determine the meaning of the ‘unity-motif' in
ch 17 one has to interpreted it from the perspective of the LD and the rest of ch 17. Jn 15:1-17 can also be
mentioned.
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- thirdly, to indicate the unity that exists between the Father and the Son,
- fourthly, to stress the unity between Jesus and the believers,
- fifthly, to accentuate the unity between believers mutually.

The problem with the above-mentioned objectives is that the exegesis of the text is done
from a subjective preconceived dogmatic notion. Our point of departure will be to
investigate the text in order to understand what these verses try to communicate about the
character of ‘unity’.

It seems as if Randall (1965:388-392) put his stamp on the investigation of this section. His
construction was followed and elaborated on by others such as Malatesta (1971:205ff),
Brown (1972:769), Appold (1976:157ff), Barrett (1978:513) and Fourie & Rousseau
(1989:26ff); cf Schnackenburg (1975:216ff).

Randall (1965:388f) points out that C3.40 and C3.41 clearly indicates a parallel of
structure.™*® Brown (1972:769) calls it a grammatical parallelism while Fourie and
Rousseau (1989:27) refer to it as a Semitic parallelism (parallelismus membrorum).

A structural analysis of semi-cola 3.39--3.41:

3.39 0y nepi TouTWV 88 EPWTR PdVOV,
3.40 &AAG Kai TIEPi TOV MIOTEUOVTWY ] a
01t ToD Adyou aUTOV €ig EUE,
2 TVOL TIAVTEG BV DOIV,  eeeeeeereeeeeeeeeeeeeeeeeeeeeeeeeneeneeas —b
KaBwg ou, IATEP, &V ENOI j c
Kayw &v ooi,
fva Kai aqUTOl &V APV QOIY, e, —d
iva 0 kbopog maoreun —e
OTI OU JE ATIECTEIAGG. ceeeeeeeeee —f
3.41 Zkayd TRV doEav fiv 5EBWKAEG Hot BEDWKa aliTOTg, —a
WO s@OIVEV e —b
KaBag AUETQ Ev:
Beya v aUTolg ] ¢
Kai ou év éuoi,
Vo QOIV TETEACIWHEVOI EIG BV, oo —_d
iva yIVWoK © KOOWOG —
OTI OU JE ATECTEINOG oo
Kai AYAmnoag auToug Kabwg ]f
E€HE NYATINOGC.

This parallelism should rather be seen as a theologic-structural parallelism. Both the
structure and the theological content of these two clusters are equivalent.'®’ Even the
typography of the two cola (3.40 and 3.41) emphasizes this parallelism. This parallelism
which is structured by the various particles is shown below.

1356 Malatesta (1971:206) agrees with Randall but quite correctly calls it ‘step parallelism’. According to him

it develops the theme of unity.

1557 1 this theologic-structural parallelism we also see modifications ‘inasmuch as what is contrasted or

paralleled are not two short sentences, each expressing one idea, but a series of secondary anamorphic
clauses forming with minimal variation an integral thought' (Appold 1976:158). The two chiasms also stress
the theological part of the parallel.
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C3.40 c3.41
1Yo S &v QOIv iva oV v
L kabBwg......... Kai L kaBwg......... Kai
iva iva
S V" L . iva
— &m L 8m

From this structural analysis and typographical indication of the parallelism we can make
the following deductions:

1) This parallelism consist of two cola (C3.40 and C3.41). In each of these cola three fva-
clauses appear (b,-b,, d,-d,, €,-€,). In each case the first iva-clause is elaborated by the
comparative kaBwg-clauses (c,-c,). Finally the iva-clauses (e,-e,) are supplemented by the
complementary &ti-clauses (f,-f,). The relationship between the accumulate iva-clauses
is not easy to define (Schnackenburg 1975:214f).

In the two constructions in semi-cola 3.40 and 3.41 we have the typical Johannine style of
repetition, though some modifications occur. The FG uses repitition to create effect and to
emphasize. In this context it occurs on word and sentence levels. In the first construction
(C3.40) the first and second iva-clauses relate to the main verb épwT®d in semi-colon 3.39.
Both fva-clauses are the object (objective-clause) of the verb épwT®. Both clauses
describe the content of Jesus' statement. The third iva-clause combines with the second
and indicates purpose.

In the second construction (C3.41) there are correlations between the main verb d&€dwka
and the first two iva-clauses. These two clauses are purpose-clauses. Both describe the
reason why Jesus gave them glory, namely ‘to be one'. As in the case of the first
construction, the third iva-clause combines with the second and indicates purpose. Thus
in the second iva-clause we get an action that leads to another action in the third iva-

clause.

In these two constructions different grammatical forms occur which emphatically
communicate the same thought. Both constructions are contentially and theologically
identical'™® in order to get the same result. Schnackenburg (1975:214) correctly states that
the language of this cluster 'ist dicht gefullt, geballt, ja Gberladen’.

According to Malatesta the first part of the parallellism is elaborated and modified in various
ways by the second part. This point of view is supported by Randall (1965:389) ‘Given
John's style, -- repetitive, circular, mounting, progressively arriving at a final and clear
definition, -- the parallelism of structure will help explain the second part in function of the
first part, and vice versa.' The second part of this parallel introduces new themes such as
d6Eav, TeTeAeiwpévol and Ryamninoag. The function of this second and stronger repetition
is to emphasize the importance of the unity theme depicted in this block. It also provides
new perspectives on the first part of the parallel.

1558 | the first construction (C3.40) the functional-grammatical structure does not conform to its semantic
meaning but relates to the meaning of the second construction (C3.41). This is clear from the third iva-clause
which is the same in both constructions (iva 6 k6opog TioTeun [yivwokn] 6Tt o0 he &MECTEIAXG).
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The nature of the relationship:

The idea of unity is explicitly mentioned in C3.24 as a final wish or aim. In semi-cola 3.40f
Jesus returns to this desire. Schnackenburg (1975:214) correctly points out that the
manner in which this unity is described is remarkable: it is to be based on the type of unity
that already exists between the Father and Jesus. The meaning of this unity within the
framework of this chapter can only be understood if this emphatic way of speaking is
considered (cf Schnackenburg 1975:214).

In this cluster (C3.39--3.41) there are signs of three ‘oneness' relationships--between Jesus
and the Father, between Jesus and his disciples and between the disciples mutually. The
following diagram indicates how these relationships relate to one another:

EXAMPLE
Jesus/Father Kabwg
relationship
gv iva
BASIS PURPOSE
Jesus/Disciples | s—— Disciples
relationship relationship

The above diagram will now be used in order to explain these different relationships and
how they relate to one another."**®

(a) The Father -- Jesus relationship as an example of the disciples’ unity
The unity that exists between Jesus and the Father is expressed in the same reciprocal
formula, ou év €uoil kayw &v ooi, as in 14:10f,20 (see also 10:38).

C3.40 C3.M

Kayw ou —
&v &v KaBwG rueig év
ogof €uoi —

The explanation of the chiastic structure is:

ou év &uoi would indicate the Father's presence while kay® év coi would indicate the will
of Jesus to do the will of the Father. Because Jesus is the agent of the Father he
represents the Father and acts according to the will of the Father. The Father is in him,

1959 Example (kabwg): ou, &TeP, &v POl KaYW &v Goi
Basis (8v): y® &év auToig. dv is qualified by év. Cf also fva kai aUToi év fpiv doiv
Purpose (iva): iva avreg v woiv
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therefore who even sees Jesus, sees the Father and who even hears Jesus, hears the
Father. Therefore he could say that he also is in the Father (kay® &v 00i). ">

With regard to the oneness motif we have to consider briefly the ‘high-Christology' and the
‘low-Christology''®' depicted in ch 17 to facilitate the process of determining the meaning
of the ‘oneness' between Jesus and the Father:'>%

B High Christology: The ‘high’ Christology refers to the close and intimate connection and
relationship that exists between Jesus and the Father. The high Christology defines Christ's
equality with the Father, the ‘being-one-with-the-Father’ relationship, in other words it
formulates Jesus' status. From the perspective and content of ch 17 the following aspects
are noticed: In semi-colon 3.6 Jesus petitions the Father to glorify (d6&axodv) him now (viv)
napd ceaut®d T S6EN f{ €ixov Pd Tod TOV kKOoHOV eival Tapd ooi. This refers to the pre-
existent glory of Jesus and emphasizes Jesus' status. The same thought is repeated in
C3.41 iva Bewphoiv Trv 06Eav TV unv Av dEdwKE&G pol, with the elaboration of 6T
Ay&mnoée pe mpd kataBoAfig kdopou. ™ This gift (56dwk&g) of glory Jesus received
from the Father because of the Father's love for his Son (Ay&mnno&g pe). In C3.18f Jesus'
possessions in relation to the Father's possessions are clearly spelled out. What belongs
to Jesus belongs the Father and vice versa (ko T& u& TAVTa 0& €0TIV KX T& O& EUG).
In order to reveal the Father (" Edavépwad oou 10 8voua--C3.7 and T& pANGTS & EdWKEG
Ho1 DédwKa alToig--3.12) and to accomplish his work (Epyov TeAeiwoag 6 dEdWKES Mol
va moiow--C3.5) Jesus has to know the will of the Father. This Jesus knew because he
was the one who knew the Father as he stated it in C3.42 and C3.43: 6 k660G o€ OUK
gyvw, &y O¢ oe &yvwv. Jesus also clearly indicates his place of origin by referring
positively (kay® TTpdg o¢ Epxopai--C3.23 and C3.28) and negatively (éy® oUk eipi €k 100
kbopou--C3.31 and C3.34) to it in the prayer. Because Jesus belongs to the world ‘above'
he possesses {wnv aiwviov (C3.3), which he gave to mankind.

1560 Appold (1978:367f) incorrectly states that this ‘oneness’ motif serves as an abbreviation for the high
Christology of the FG.

1961 van der Watt (1991:109ff) perceives a conflict between the ‘Low' Christology and the ‘High' Christology.
The ‘High' indicates ‘oneness' while the ‘Low' refers to a difference between the Father and the Son. The
solution to this apparent conflict lies in the ‘agency' concept which is one of the two major themes in the FG.
On the one hand was the position of the agent was one of subordination. As the agent and the sender stood
in an unequal relation to one another. On the other hand the agent is like the one who sent him and ranks as
his master's own person (cf also Borgen 1986:68). Cf Van der Watt (1991:109ff) for a more thorough
discussion of this matter.

1562 Brown (1979:25) defines ‘high' and ‘low' Christology as follows: ‘In scholarly jargon "low" christology
involves the application to Jesus of tities derived from OT or intertestamental expectations (e.g., Messiah,
prophet, servant, lord, Son of God)--titles that do not in themselves imply divinity. ("Son of God," meaning
divine representative, was a designation of the king; see Il Sam 7:14; "lord" need mean no more than
"master".) "High" christology involves an expectation of Jesus that moves him into the sphere of divinity, as
expressed, for instance, in a more exalted use of Lord and Son of God, as well as the designation "God.™
Although Brown's differentiation is based only on the titles of Jesus, the importance of this lies in his
differentiation between Jesus’ equality to and subordination to the Father. Van der Watt (1991:109f) correctly
maintains that the ‘high’ and ‘low' Christology indicate the relationship between Jesus and the Father--the ‘high
Christology the close connection in this relationship and the ‘low' Christology the difference between the
Father and Son on a functional level (see Van der Watt for a discussion on both the ‘high' and ‘low' Christology
from the entire FG). This important differentiation helps to determine, from the perspective of ch 17, the
meaning of ‘oneness’.

1563 oo kKaTaBOARG KOOHOU also implies Jesus' pre-existence.
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B Low Christology: This is the other side of the Father--Son relationship which concerns
the economical subordination of the Son. The subordination helps to differentiate between
the Father and Son as De Wet (1994:53) suggests, but also stresses the unity between the
two persons. The economical subordination of Jesus consists in performing the will of ‘the
one who sent' him. It is preferable to speak of subordination rather than differentiation.

The following aspects can be distinguished in ch 17 concerning ‘Low' Christology: God
gave Jesus the authority to save people (Edwkag auTd €Eouaiav naong capkog--C3.3),
he even gave Jesus those who have to be saved (né&v 6 5¢dwkag--C3.3; also C3.7, C3.17
and C3.41). It was not Jesus who decided to come to the world in order to save sinners;
God sent Jesus to the world ‘below' (Ov &néoTelhag " Inocolv XpioTdv--C3.4; also C3.11,
C3.15, C3.37, C3.40, C3.40 and C3.44). Jesus came with a specific mission. After he had
accomplished it, he reported back to the Father about 1O €pyov TeAei®oag 6 SESWKAG Ol
ivae moinow (C3.5). Under instruction of the Father Jesus made the Father known to the
disciples (' Edavépwod cou 16 dvopa--C3.7, C3.12, C3.45). Because of his imminent
departure Jesus now petitions the Father to protect the disciples in the world from the ‘evil
one' (ETpouv aUToUC &v T® dvOuaTi cou @ BEdwKEg pol--C3.24, C3.25, C3.33).

From this ‘report' and the petitions directed to the Father, as well as the indication and
acknowledgement that he receives everything (cf 3:35) from the Father (the disciples,
words (cf 12:49f), work (cf 5:19,20,30), authority, glory) we can deduce that ‘Jesus regards
the Father as higher than himself (...mopeuopal MPOG TOV MaTéPA, 6T & MATHP HEIlWV
MOU €oTiv--14:28b) (cf De Wet 1994.:53). These references peak in semi-cola 3.40 and 3.41
where Jesus makes the statements that he and the Father are one (fueig &v--C3.40),
because of the fact that the Father is in him (oU év €uoi--C3.40 and C3.41) and he is in the
Father (kay® év 60i--C3.40).

It is clear from ch 17 that there are as many references to ‘high' Christology as there are
references to ‘low' Christology. This would imply that from both this perspective and the
mission-perspective (C3.37) of agency the ‘oneness' between the Father and the Son is
an ontological and functional oneness. These two aspects can be distinguished from one
another but not separated. A functional oneness implies an ontological oneness and vice
versa. If this ‘oneness' between the Father and the Son is depicted as model for the
oneness between Jesus and the disciples, then the ontological oneness between the
Father and Son is substituted by the kinship of the disciples as part of God's family. This
oneness is important to constitute the oneness between the disciples mutually. This close
relationship between the Father and Jesus enables interaction between Jesus and his
disciples. The Father gives them to Jesus (6:39; 17:2,9,24) with the intention that people
would see in the revelatory acts of Jesus the acts of the Father. In the end this causes
people to believe in Jesus.'**

Appold (1978:367f) correctly states that ‘the oneness between the Father and Son emerges
as the fundamental article of faith by which everything else stands or falls." It is at this point
where a person's faith or unbelief is exposed. This clearly indicates that just as Jesus can
never be thought of apart from God, so God can never be thought of apart from Jesus. The
statement that Jesus is in the Father and that the Father is in Jesus (C3.40 and C3.40)

1964 \van der Watt (1994) correctly indicates that the centre of the revelatory-salvivic work of Jesus was to

bring people to an acknowledgement that he was sent by the Father and that he acts on behalf of the Father
(17:6-8; cf also 14:10f; 16:30).
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describes a relationship in which one cannot be without the other. Therefore Jesus could
tell his disciples that 6 éwpakng epe Ewpakev TOV naTépa (14:9).The paradigm as well
as the foundation for the oneness of Jesus' disciples lies in the oneness of Jesus with the
Father (Bultmann 1941:385).

b) The Jesus -- Disciples relationship as the basis of the disciples’ unit
The parallel between the Father-Son and Son-disciples relationships: It is particularly
strong in the LD where Jesus is busy preparing his disciples for their future mission. In
13:20 Jesus says: “0 AauBavav &v Tiva TIENWW €UE AapBdavel, 6 8¢ eue AauBdavwv
AcpB&vel TOV NEPYPavVTS He.”.

In order to come to a relationship with Jesus it is essential to accept him (1:12) as the one who came from
God (or was sent by God) and who is returning to God. EAafov in 1:12 means ‘taking’ him for what he was
and for what he offered (Lenski 1961:60)."®° When a person receives Jesus he receives the gift of childhood.
The moment a person becomes a child of God, he becomes part of the family of God. This is the moment of
regeneration (3:3,5). Verse 1:13 speaks of the spiritual birth of the children of God. This implies that the
disciple's life is now defined through a different kind of relationship. The disciple is now adopted into the family
of God and hence stands in a particular relationship with the Father and the Son (De Wet 1994:66).'°% The
oneness motif emphasizes the fact that the disciples are part of God’s family.

The unity of Jesus' disciples (all believers) with the Father and the Son is emphatically
stated in block B'."**” The impression is communicated by the FE that discipleship is not
possible where this unity is lacking. Since the Father and the Son are already one,
belonging to them means being one in them (Ukpong 1989:57).

Jesus's disciples were removed from the world by the Father to belong to him and to Jesus.
This process was initiated by the Father who took them from the world to himself and then
gave them to the Son."® Ukpong (1989:57) correctly indicates that this process of
salvation is however not complete without the response of the disciples. They have to
accept Jesus as the one who came from God and has to return to God in obedience,

1563 The two aorist verbs EAapov and &dwkev relate to one another.

1386 This family metaphor features strongly in ch 17. This is seen in the multiple appearances of néep (C3.1,
C3.6,C3.24,C3.39, C3.41, C3.42) and U10g (C3.2, 2x). The Father is the one who protects Tripnoov (C3.24,
C3.25, C3.33) his family, and has £fouciav (C3.3). The Father also riyadnnodg (C3.40, C3.46) those who
belong to him.

1567 Agourides (1968:145) correctly points out firstly, that Jesus' emphasis on unity in this prayer does not

mean that the FE is echoing demands for unity in the Church of his own time. Secondly, there is no indication
that Jesus' call for unity refers to divisions within the Church caused by the Gnostic heresies. Thirdly, no
parallel of an appeal for unity is found in the first epistle of John to what is said about unity in ch 17. Fourthly,
the sayings about unity in semi-cola 3.40 and 3.41 are not concerned with unity of the Church in general, but
with unity amongst the disciples of Jesus which included Jews and gentiles within the Church. This unity was
intended to promote missionary work.

1988 5edwkde (C3.40) occurs frequently in ch 17: the disciples are given to Jesus (C3.3,C3.7,C3.17,C3.41);
the ‘name' is given to him (C3.24,C3.25); the work (C3.5); all things (C3.11); the words (C3.12) glory
(C3.40,C3.41).
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keeping his word (17:6-8)."*° The importance is that only those who are obedient to the
Father, are given to the Son by the Father (Haenchen 1984:151; Ukpong 1989:57).'%"

The following chiasm indicates the quality aspect of the relationship between Jesus and the
disciples. The quality aspect lies in its parallel with the Father-Son relationship. Malatesta
(1971:207) points out the chiasm that occurs in ¢,-C,:

C3.40 C3.41
A kabwcou, natep, &v Euoi KaBwcéyw év autol  B1
B kafi},...c.e...... [Elyw év ooi KaioU... .... évéuoi A1

The explanation of this chiastic structure (Malatesta 1971:207) is: If the second KaBwg-
clause is read in isolation as an explanation of the first iva-clause (iva @oiv &v), the phrase
gyw &v auToig (B1) does not make sense. It makes sense only when compared with the
KaBwg-clause in the first construction to form a chiasm. Each part of the chiasm is
introduced by the particle kaBwg. The first part of the chiasm begins and ends (A--A1) with
the nominative of the second personal pronoun (ou) and the dative of the first personal
pronoun (€uoil). These two statements also correspond as reciprocal expressions.

In the centre of the chiasm ka[i] [E]lyw év ool and eyw &v auToig (B--B1) three characters
are mentioned (the Father, Christ, disciples--c0i, éy®, auT0ig). In each of the two
relationships depicted here Christ is involved, which presents Christ as the mediator
between the Father and the disciples. Because it is stated that Jesus and the Father are
in one another and that Christ is in the disciples, it can be inferred that the Father is in the
disciples by being in Christ (cf Malatesta 1971:207).

The meaning of this chiasm has far-reaching consequenses for discipleship and
determines the nature of the ‘unity’ stressed here, as well as the nature of discipleship. This
chiasm denotes the nature of the relationship that exists between Jesus and the disciples
(believers). Jesus points at the parallel between this relationship and his relationship with
his Father. In the discussion of Jesus' agency, Jesus' relationship with the Father becomes
clear with regard to his status (he is ontologically one with the Father) and his function (he
is functionally subordinar to the Father)."

1569Al’though the Father chooses those who are to belong to himself and the Son, it is only those who accept
and keep the word of the Father that truly belong to them. Thus keeping the word of the Father is an important
element in discipleship (Ukpong 1989:57).

1570 The theme of predestination should be discussed under the theme of ‘Discipleship in the FG' for it also
has certain implications for discipleship. But due to the extensive nature of this study it will be regarded as
sufficient to merely refer to the contribution that the understanding of this theme can make to the
understanding of discipleship.

571 De Wet (1994:38) correctly points out that in C3.40 and C3.41 we are dealing with an ‘illogical flowing

together' of the objects involved. This contributes to the fact that a graphic presentation of this ‘oneness'
statement is impossible. The attempts to do this by both Schnackenburg (1975:219) and De Wet (1994:39)
are unsuccessful.
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This phrase, e¢y® év auToig Kai ou év €uoi (C3.40) plays an important role in our
understanding of the relationship between Jesus and the disciples. In this relationship the
disciples cannot function independently from Jesus in the way that Jesus also cannot
function independently from the Father: the one functions only in relation to the other. From
this unity of the disciples with the Son they can perceive the will of God and orientate their
life accordingly. This emphasizes the functional oneness: the disciples act in the way that
God expects them to act in Jesus.

After Jesus explained to the disciples the nature of the unity between himself and his
Father, i.e. that he is in the Father and that the Father is in him (15:10) he turns to his
relationship with his disciples and tells them that anyone who has faith in him will do what
he has been doing. In 15:5 he teaches his disciples that apart from him they can do
nothing; they must remain in him and he in them. If they bear much fruit they will glorify the
Father and show that they are disciples of Jesus (15:8). In 15:9 Jesus says explicitly:
“KaBwg Nyannoév pe 6 maThp, K&yw UPGG nydmnnoa.” This recalls what the FE writes
about Jesus in 3:35: “6 maTnp &dyand 1OV Uidv, Kai navta dédwkev v T Xeipi auTol.”
Most of this has already been experienced by the disciples. Jesus goes on to say that:
“10&av TG VTOAGG MOU TNPNoNTE, MEVETTE &V Tf &yAm) Hou, KaBWG &y TXG EVTOANXG
To0 TMATPOG HOoU TETAPNKS Kol hévw auTol ev Tf ayann” (15:10). “6T ndvra & fikouoo
napd To0 MaTPOG Hou éyvwpiox ULV’ (15:15). In 15:12 Jesus says “ayanare GAARAOUG
KaBmg nyamnoo Uu&g.” This recalls 13:35, which reads “év Toutw yvooovtal avreg 6T
guol paBnTai gote dv &yamny €xnTe v &ANAoIG.” This is the effect of the Father's love
for the Son, which the Son in turn gives to his disciples. In their turn they must take up and
continue spreading this divine love until it conquers the whole world. Jesus then expresses
this new relationship between the Father and the disciples by calling them no longer
‘servants’ but ‘friends’. This is due to the fact that he has taught them all the Father had
taught him (15:15). All this makes sense when Jesus informs them that he chose them to
go and bear fruit. If they should bear fruit, then whatever they ask the Father in his name
will be given to them. Finally Christ and the Father will send the disciples the Spirit who will
help them in their mission to the world who hates them because it first hated Jesus
(15:18ff). Finally Jesus says of the disciples: “viv &yvwkav 6T idvTa doa 0ESWKAEG WOl
nap& ool eiov’ (17:7), “kai &yvwoav &GAnB®dg 8T mapd ool EEAABov, kai émioTeuoav 6T
ou Je amnéoTtelhag’ (17:8). This is the whole aim of his mission, to tie the two ends
together: the world ‘above' and the world ‘below'. Jesus' work will be continued by the
disciples.

Thus this unity refers to a close relationship between Jesus and his disciples. In fact, this
relationship cannot be discussed categorically. Therefore it needs further discussion in the
examination of the mutual relationship between the disciples.

c) The disciples’ relationship as the purpose of the call to unity

The emphasis here is on the ‘unity that has to realize among the disciples'. Such a unity
can be achieved only when these disciples are ‘in' (uévelv) Christ. This again presupposes
community: (i) Firstly, this unity is discussed by the FE in the vine metaphor which implies
a unity of the believers with Jesus, and (ii) secondly it is not simply to be understood as a
personal union with Jesus, a one on one relationship, but it is a union with one another in
a relationship with Jesus (Hartin 1991:14). These two basic aspects are found in Jn 15:1-17
where vv 1-8 relate to the unity of Jesus with his disciples and vv 9-17 to the unity between
the disciples mutually. Thus the existence of the disciples is no longer in the realm of the
flesh, but in that of the spirit (Schneider 1969:345).

Digitised by the University of Pretoria, Library Services, 2012



436 Chapter 3

Jn 15:1-17 will now be examined in order to determine the ‘oneness’ between the disciples
mutually in its close interrelatedness with the oneness between Jesus and the disciples.

I: 1 " Eyd eipl f.&unelog f &Andivn,
2 Kai 6 naTAp Hou b YEWPYOS ECTIV.
név KAAUa &v ol un dépov Kapnov, aipel alTo,
kai v 7O KapTmiov pépov KaBaipel alTo iva Kapnov nAeiova ¢Epq.
10 UpeTg KaBapoi EoTe did TOV Adyov Bv AeAGAnKa Upiv

‘ueivare év éuoli,
KAay® &v Upiv.
KaBhGg TO KAAMG ol duvaTal KapTiov pépelv &' Eautol
g0y un Yévn &v T GUMEAW, oUTWG oUDE UPETG EQv WN) v Epol pévnTe.
9 Sgyw eipt i &uneAog,
10 Opelq T& KANUOTA.
11 6 pévwv &v ol KAYQ &v auT® oUTog GpEPEI KapToV TTOAUY,
12 6T Xwpig epol ol duvaoBe Toielv OUdEV.
13 %¢&v un Tig pévn &v &poi, EBANBN EEW MG TO KAAPX
14 Kai gEnpaven,
15 kai cuvayouaiv aUTd
16 kai eic 70 0P B&AAousiv

00 ~NO UL W

17 Kai KaieTal.
18 "&dv peivnte év gpol Kai T pANGTS Jou &v UPiv Peivp, 0 &av BEANTE aiThoaobe
19 Kai yevAoeTal Upiv.
20 %v TouTw £50EGOON O MaThP Hou, Iva Kaprov NoAlv ¢pépnTe
r 21 Kai yévnobBe gpoi gabnrai.

23 yeivate &v T ayann 1M EU.
24 "¢&v TG &vFerée POU TrorjonTe, HEVETTE &V T &y&Tin Hou,
KaBWwG &ya TG évrerare ToU MaTEOG HOU TETTONKA
Kai pévw autol v T( dyarn.
25 "TaOTar AeAGANKG UiV v 1} xapd 1 &N &v UiV [ Kai 1 xapd Op@v mAnpw8i.

26 "2a0Tn E0TiV I} &vFerd ) Eun,

iva ayandre &AAnAoug Kabwg nydnnoa UNGG
27 Pueifova TaUTNG ydrny oUdeig EXel,

iva TIg TRV wuxnv autol 6f Unep T@v didwv auTol.
28 el dpikol poU €0Te Qv MOIATE & &y &vFérhopar-UpIV.

E 22 *KaBmOg NYannoév pe 6 naTnp, Kayw UPGS nydnnoa

29 BoUkéT Aéyw Updie douhoug,
30 811 6 dolAog oUK 0idev Ti Tolel alTol 6 KUPIOG
31 Opdg B€ efpnka didoug,
32 811 mavTta & Akouoa Tiapd Tol TIaTPOS Mou Eyvmpioa Upiv.
33 ®oux Upeiq pe EEeAéEaobe,
34 &AM eyw EEeAeEGUNY UPGG
35 kai EBnka UPaG tva UPETS UnaynTe

Kol Kapriov ¢épnte

Kai 6 Kaprnog UPGV pévn,

va 6 11 &v aiTAoNTE TOV IATEPD &V TR OVOUOT Hou O@® Upv.

36 "TalTa SvEEMepet ULV, ivar dyamdTe AAAAOUG.

Introductory remarks

Although the unity of verses 1-17 is recognized by NT scholars there are differences of
opinion as to where the divisions within this section occur. Schnackenburg (1975:123)
places it after v 11 while others (the NIV; Carson 1991:510f) place it after v 8 and after v
6 (Newman & Nida 1980:4/8; Brown 1972.666f). Regardless of where the break is made,
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1672 1573

it is recognized that the first part deals with the image ™’ of the vine, " and the second
part with the application of (Newman & Nida 1980:477) or commentary on (Carson
1991:511) the image. For the purpose of analysis, we shall divide this section into two
major parts (vv 1-8, 9-17).1%"4

The following is a brief indication of the development of ideas in the two clusters (C1-21,
C22-36). The metaphor introduced by Eyw €ipi (C1) is repeated in C9. On the basis of the
exposition in C6-8, it is continued with Opeic T& KARPaTa (C10). From C11 attention is
drawn more emphatically to ¢p€pel kapridv moAuv (C11) which Schnackenburg (1975:107)
correctly indicates as the most important idea.**”® The disciple who abides in Jesus and in
Jesus' teaching, is promised that his prayers will be heard (C19), so that the Father will be
glorified by an abundant bearing of fruit (C20). It is only C5 that does not fit into the
frarr:se;évork of the development of thought directed towards ¢épov kapmdv (C3-8 -- C9-
21).

C22-24 links the two clusters (C1-21 and C22-36): peivaTte occurs three times (C23f). The
second cluster (C22-36) indicates the way to move from the position of peivaTe év €uoi,
K&y &v Upiv (C6f) to the position of kapmdv mAeiova ¢épn (C4). In this next cluster (C22-
36) the thought develops in an associative manner.'>’” The idea of T&¢ &vToA&¢ in C24 is
expressed in C26, which contains the commandment to love one another. Finally, in C35,
Kaprov ¢EpnTe and pévp are again taken up and linked (cf Schnackenburg 1975:107f).

The glorification of Jesus (13:31f; 17:2) demands that he has to leave his disciples and this
physical absence is ultimately the problem in this section. His departure brings with it

1372 Scholars differ concerning the genre of Jn 15:1-8. Schnackenburg (1975:109) calls it a metaphorical
discourse. According to Carson (1991:511) it is a metaphor. Brown argues that in form Jn 15:1-8 is neither
a parable nor an allegory but a mashal. According to Barrett (1978:471) it is simpler and better to see in it the
reflection of the FE upon the traditional image. In this study, this image will be refered to as either, an image
or a metaphor depending on the context.

1873 Carson (1991:511f, cf also Barrett 1978:471) points out that it appears from parallel texts in the Synoptic
Gospels that the vineAvineyard was one of the most common motifs in ancient religions. Bultmann (1941:407)
finds parallels in the Mandean literature and the Odes of Solomon, and sees in the vine a reflection of the
oriental myth of the tree of life. In the Synoptics (Mt 20:1-16; 21.:28-32; Mk 12:1-9; Lk 13:6-9; 20:9-16) they
have two things in common: (i) a narrative plot; (ii) the people connected with the vineyard portray Israel or
a part of Israel and are far less fruitful than they ought to be. By contrast the metaphor in the FG (15:1-8)
shows no plot development, and Jesus himself is the vine. The NT follows in the steps of the OT (i.e. Isa 5:1-
7; 27:2ff; Jer 12:10ff; Ezek 15:1-8; etc). ‘A Hellenistic reader of the gosel would find the figure of God as
vewpyog familiar enough' (Dodd 1980:136f).

1574 Bultmann (1941:406) divides 15:1-17 similarly. He views the first part of the discourse (vv 1-8) as an
exhortation to constancy of faith and links it with peivate év €uoi. The second part of the discourse defines
év &uoi more specifically as év Tf} &yanp 10 €uil. The command of love is placed on this foundation. Bultmann
even sees 15:1-17 as a commentary on 13:1-20 for the parts here correspond to the two interpretations of the
footwashing. This again confirms the interwovenness of the FG and especially of chs 13-17. For the links
between these two sections (v 1-8 and 9-17), see Carson (1991:510).

1575 This metaphor, after introducing the three actants, starts with the objective of pépov kapmiov (C3) and
ends with the idea of kapmiov nMoAuv ¢épnte (C20). In between the way in which this objective can be
achieved is described.

1576 Schnackenburg (1975:108) is of the opinion that it can be an incidental comment on the word kaBaipet:
"fdn OPeTs kabBapoi éaTe DI TOV Adyov Ov AeAGANKa UWiv."

1577 o Schnackenburg (1975:108) for a list of associative words.
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certain ethical implications which in ch 17 are suggested in the ‘oneness motif' in semi-cola
3.40f and refer to the horizontal dimension of discipleship. The Johannine ethics explains
how the disciples will accomplish their mission in the world. Because of the disciples’
attachment to Jesus, a certain quality of life, formulated in the ethics described in the FG,
Is expected from them.

However nowhere in the FG does the FE clearly and systematically describe a doctrine of
ethics. In ch 15" the FE gives us an indication what the life of a disciple of Jesus should
be like, referring to a person who lives in close relationship with Jesus."”® He attempts to
show how this unity concept in ethics connects with ‘the unity of the disciple with Jesus and
God'. Thus the oneness of a disciple with Jesus and God will result in ethics. The character
of a disciple of Jesus is very important. His way of life supports the message he carries. His
word and his conduct (life) are revelatory for they are the eyes through which the world see
Jesus. They must see Jesus as the Light, the Life, the Living water and the personification
of God’s love through which salvation comes. This information has to be conveyed to the
world.

The search here is for principles, commands and norms that constitute a relationship
response relating to the example set by Jesus' way of life. This becomes the analogy by
which disciples of Jesus respond to the God who is calling them into a relationship. The
question that arises is: What must the disciples do? Chapter 15 answers this question.
They must bear fruit and they must glorify God.">* In order to accomplish this they must
be obedient to the Word: they must love one another--only this will qualify them as
witnesses. The Paraclete is the one who then confirms these things.

1. The theological basis for the Johannine ethics'®'

a) The theological structure of Johannine ethics

In cola 1-21 the FE develops the vine image in terms of and in relation to three basic
characters, already mentioned in the first three cola: Jesus as (eiu) 1} &umeAog f &AnBivn
(C1); the Father (6 maTtip pou) as 6 yewpyog (C2), and the disciples (&v) as Afjua (év
gnoi--C3). The real meaning of this metaphor becomes apparent when the functional
relation between them is revealed (Van der Watt 1992:75)."°% This interdependent

1578 |n their discussion on the ethics in the FG Johannine scholars (Hartin 1991:1ff; Van der Watt 1992:74ff)
used ch 15.

137 One of the main points in this vine metaphor is that the branch gets its life from the vine. This implies that

the disciple gets his life from Jesus. From the perspective of the FG in its entirety this would lead to the idea
that Jesus gets his life from the Father (5:26; 6:57), but in this metaphor the role of the Father is to care for
the vine and not to give it life (Brown 1972:660).

1580 1t is usually the Son who is glorified in the FG. But from 12:28; 13:31; 14:13 and 17:1,4 the Father is
glorified in the Son--in the obedience of the Son and his accomplishment of his work. In 15:8 the glorification
of the Father comes through the obedience and fruitfulness of the followers of Christ. &v TouTw (C20) is
followed by an explanatory iva clause iva kapmov ToAlv ¢épnTe to indicate the manner in which the
glorification will take place (cf Barrett 1978:475).

1581 Schulz (1987:506ff) correctly maintains that ethics can never be interpreted as separate from a theological
grounding (cf also Wendland 1975:111). Hartin (1991:2) suggest a paradigmatic shift to place the ontological
questions and the significance of Christology as the foundation for the ethical actions of a Christian.

582 van der Watt (1992:75) correctly refers to this structure as “n prosesmatige struktuur'. The diagram
certainly indicates events that are interdependent. All these events construct a process, starting at a specific
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relationship (bond) between Jesus and the disciples enables the disciples to bear more
fruit. Van der Watt (1992:76) points out that because the kKAfjua is dependent on n
Gunielog , 1 GumneAog, as the one who takes the initiative and is the maintaining element
in this relationship, is placed first in rank.

Ch 15 (in relation to 14:15-31) describes Johannine ethics in basically four statements'>®
which are concisely formulated in C11 and C24,26: "6 yévwv év 8ol Kaym év alTd olTog
dépel kKapmov moAuV" (C11), "eéav T1&Q vIOA&S POU TnpnaonTe, MEVeEITe &v T &yamn
pou..." (C24) and "aliTn €oTiv 1 &vTOoAn N €un, Iva ayandre &ANAOUG KBS Ay&nnoa
UpGg" C26). They are illustrated in the following diagram to indicate their relatedness in
order to determine the position of each in the understanding process.'*®

C11 C24,26
A kopridv oAl pépnTe (— EVToAGG ggu TnpPAONTE Nature of
@ Jn Ethics
Theological Basis
(1 ) Nature of
B ueivaté év guof ﬁ ayamame AAAAAOUG Jn Ethics

Johannine Ethical Structure (15:1-17)

This ethical structure supplies us with a platform from which we can now discuss the
Johannine ethics. These four aspects form a theological synthesis based on the relational
nature of Johannine ethics. This constitutes the self-definition and function of Johannine
discipleship. We will look briefly at the theological basis and nature of Johannine ethics as
far it can be deduced from this ethical structure.

(i) eivaTe &v euoi indicates the basis of the Johannine ethical structure. The expression
that indicates the interdependent relationship between Jesus and his disciples is a chiasm
found in C6f:

ueivare ¢év  guoi,

KAYQ &V Ui

point (6 pévwv v €uoi) to culminate in KapTov TIOAGY dEpNTE.
1983 The frequent occurrences of these phrases show their importance as themes.

13841 14:15-31 the FE describes the love of the believer for Christ and in 15:9-17 primarily the mutual love
of the disciples for one another. In the case of 14:15-31 the love for Jesus is the indication of the result of
obeying Jesus’ love command, while love for one another indicates the content of the command.

1985 The fact that the verb Hévw occurs eighteen times in this section shows its importance as a theme.
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The nature of the relationship:

The idea of unity is explicitly mentioned in C3.24 as a final wish or aim. In semi-cola 3.40f
Jesus returns to this desire. Schnackenburg (1975:214) correctly points out that the
manner in which this unity is described is remarkable: it is to be based on the type of unity
that already exists between the Father and Jesus. The meaning of this unity within the
framework of this chapter can only be understood if this emphatic way of speaking is
considered (cf Schnackenburg 1975:214).

In this cluster (C3.39--3.41) there are signs of three ‘oneness' relationships--between Jesus
and the Father, between Jesus and his disciples and between the disciples mutually. The
following diagram indicates how these relationships relate to one another:

EXAMPLE
Jesus/Father Kabwg
relationship
gv iva
BASIS PURPOSE
Jesus/Disciples | s—— Disciples
relationship relationship

The above diagram will now be used in order to explain these different relationships and
how they relate to one another."**®

(a) The Father -- Jesus relationship as an example of the disciples’ unity
The unity that exists between Jesus and the Father is expressed in the same reciprocal
formula, ou év €uoil kayw &v ooi, as in 14:10f,20 (see also 10:38).

C3.40 C3.M

Kayw ou —
&v &v KaBwG rueig év
ogof €uoi —

The explanation of the chiastic structure is:

ou év &uoi would indicate the Father's presence while kay® év coi would indicate the will
of Jesus to do the will of the Father. Because Jesus is the agent of the Father he
represents the Father and acts according to the will of the Father. The Father is in him,

1959 Example (kabwg): ou, &TeP, &v POl KaYW &v Goi
Basis (8v): y® &év auToig. dv is qualified by év. Cf also fva kai aUToi év fpiv doiv
Purpose (iva): iva avreg v woiv
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therefore who even sees Jesus, sees the Father and who even hears Jesus, hears the
Father. Therefore he could say that he also is in the Father (kay® &v 00i). ">

With regard to the oneness motif we have to consider briefly the ‘high-Christology' and the
‘low-Christology''®' depicted in ch 17 to facilitate the process of determining the meaning
of the ‘oneness' between Jesus and the Father:'>%

B High Christology: The ‘high’ Christology refers to the close and intimate connection and
relationship that exists between Jesus and the Father. The high Christology defines Christ's
equality with the Father, the ‘being-one-with-the-Father’ relationship, in other words it
formulates Jesus' status. From the perspective and content of ch 17 the following aspects
are noticed: In semi-colon 3.6 Jesus petitions the Father to glorify (d6&axodv) him now (viv)
napd ceaut®d T S6EN f{ €ixov Pd Tod TOV kKOoHOV eival Tapd ooi. This refers to the pre-
existent glory of Jesus and emphasizes Jesus' status. The same thought is repeated in
C3.41 iva Bewphoiv Trv 06Eav TV unv Av dEdwKE&G pol, with the elaboration of 6T
Ay&mnoée pe mpd kataBoAfig kdopou. ™ This gift (56dwk&g) of glory Jesus received
from the Father because of the Father's love for his Son (Ay&mnno&g pe). In C3.18f Jesus'
possessions in relation to the Father's possessions are clearly spelled out. What belongs
to Jesus belongs the Father and vice versa (ko T& u& TAVTa 0& €0TIV KX T& O& EUG).
In order to reveal the Father (" Edavépwad oou 10 8voua--C3.7 and T& pANGTS & EdWKEG
Ho1 DédwKa alToig--3.12) and to accomplish his work (Epyov TeAeiwoag 6 dEdWKES Mol
va moiow--C3.5) Jesus has to know the will of the Father. This Jesus knew because he
was the one who knew the Father as he stated it in C3.42 and C3.43: 6 k660G o€ OUK
gyvw, &y O¢ oe &yvwv. Jesus also clearly indicates his place of origin by referring
positively (kay® TTpdg o¢ Epxopai--C3.23 and C3.28) and negatively (éy® oUk eipi €k 100
kbopou--C3.31 and C3.34) to it in the prayer. Because Jesus belongs to the world ‘above'
he possesses {wnv aiwviov (C3.3), which he gave to mankind.

1560 Appold (1978:367f) incorrectly states that this ‘oneness’ motif serves as an abbreviation for the high
Christology of the FG.

1961 van der Watt (1991:109ff) perceives a conflict between the ‘Low' Christology and the ‘High' Christology.
The ‘High' indicates ‘oneness' while the ‘Low' refers to a difference between the Father and the Son. The
solution to this apparent conflict lies in the ‘agency' concept which is one of the two major themes in the FG.
On the one hand was the position of the agent was one of subordination. As the agent and the sender stood
in an unequal relation to one another. On the other hand the agent is like the one who sent him and ranks as
his master's own person (cf also Borgen 1986:68). Cf Van der Watt (1991:109ff) for a more thorough
discussion of this matter.

1562 Brown (1979:25) defines ‘high' and ‘low' Christology as follows: ‘In scholarly jargon "low" christology
involves the application to Jesus of tities derived from OT or intertestamental expectations (e.g., Messiah,
prophet, servant, lord, Son of God)--titles that do not in themselves imply divinity. ("Son of God," meaning
divine representative, was a designation of the king; see Il Sam 7:14; "lord" need mean no more than
"master".) "High" christology involves an expectation of Jesus that moves him into the sphere of divinity, as
expressed, for instance, in a more exalted use of Lord and Son of God, as well as the designation "God.™
Although Brown's differentiation is based only on the titles of Jesus, the importance of this lies in his
differentiation between Jesus’ equality to and subordination to the Father. Van der Watt (1991:109f) correctly
maintains that the ‘high’ and ‘low' Christology indicate the relationship between Jesus and the Father--the ‘high
Christology the close connection in this relationship and the ‘low' Christology the difference between the
Father and Son on a functional level (see Van der Watt for a discussion on both the ‘high' and ‘low' Christology
from the entire FG). This important differentiation helps to determine, from the perspective of ch 17, the
meaning of ‘oneness’.

1563 oo kKaTaBOARG KOOHOU also implies Jesus' pre-existence.
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B Low Christology: This is the other side of the Father--Son relationship which concerns
the economical subordination of the Son. The subordination helps to differentiate between
the Father and Son as De Wet (1994:53) suggests, but also stresses the unity between the
two persons. The economical subordination of Jesus consists in performing the will of ‘the
one who sent' him. It is preferable to speak of subordination rather than differentiation.

The following aspects can be distinguished in ch 17 concerning ‘Low' Christology: God
gave Jesus the authority to save people (Edwkag auTd €Eouaiav naong capkog--C3.3),
he even gave Jesus those who have to be saved (né&v 6 5¢dwkag--C3.3; also C3.7, C3.17
and C3.41). It was not Jesus who decided to come to the world in order to save sinners;
God sent Jesus to the world ‘below' (Ov &néoTelhag " Inocolv XpioTdv--C3.4; also C3.11,
C3.15, C3.37, C3.40, C3.40 and C3.44). Jesus came with a specific mission. After he had
accomplished it, he reported back to the Father about 1O €pyov TeAei®oag 6 SESWKAG Ol
ivae moinow (C3.5). Under instruction of the Father Jesus made the Father known to the
disciples (' Edavépwod cou 16 dvopa--C3.7, C3.12, C3.45). Because of his imminent
departure Jesus now petitions the Father to protect the disciples in the world from the ‘evil
one' (ETpouv aUToUC &v T® dvOuaTi cou @ BEdwKEg pol--C3.24, C3.25, C3.33).

From this ‘report' and the petitions directed to the Father, as well as the indication and
acknowledgement that he receives everything (cf 3:35) from the Father (the disciples,
words (cf 12:49f), work (cf 5:19,20,30), authority, glory) we can deduce that ‘Jesus regards
the Father as higher than himself (...mopeuopal MPOG TOV MaTéPA, 6T & MATHP HEIlWV
MOU €oTiv--14:28b) (cf De Wet 1994.:53). These references peak in semi-cola 3.40 and 3.41
where Jesus makes the statements that he and the Father are one (fueig &v--C3.40),
because of the fact that the Father is in him (oU év €uoi--C3.40 and C3.41) and he is in the
Father (kay® év 60i--C3.40).

It is clear from ch 17 that there are as many references to ‘high' Christology as there are
references to ‘low' Christology. This would imply that from both this perspective and the
mission-perspective (C3.37) of agency the ‘oneness' between the Father and the Son is
an ontological and functional oneness. These two aspects can be distinguished from one
another but not separated. A functional oneness implies an ontological oneness and vice
versa. If this ‘oneness' between the Father and the Son is depicted as model for the
oneness between Jesus and the disciples, then the ontological oneness between the
Father and Son is substituted by the kinship of the disciples as part of God's family. This
oneness is important to constitute the oneness between the disciples mutually. This close
relationship between the Father and Jesus enables interaction between Jesus and his
disciples. The Father gives them to Jesus (6:39; 17:2,9,24) with the intention that people
would see in the revelatory acts of Jesus the acts of the Father. In the end this causes
people to believe in Jesus.'**

Appold (1978:367f) correctly states that ‘the oneness between the Father and Son emerges
as the fundamental article of faith by which everything else stands or falls." It is at this point
where a person's faith or unbelief is exposed. This clearly indicates that just as Jesus can
never be thought of apart from God, so God can never be thought of apart from Jesus. The
statement that Jesus is in the Father and that the Father is in Jesus (C3.40 and C3.40)

1964 \van der Watt (1994) correctly indicates that the centre of the revelatory-salvivic work of Jesus was to

bring people to an acknowledgement that he was sent by the Father and that he acts on behalf of the Father
(17:6-8; cf also 14:10f; 16:30).
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describes a relationship in which one cannot be without the other. Therefore Jesus could
tell his disciples that 6 éwpakng epe Ewpakev TOV naTépa (14:9).The paradigm as well
as the foundation for the oneness of Jesus' disciples lies in the oneness of Jesus with the
Father (Bultmann 1941:385).

b) The Jesus -- Disciples relationship as the basis of the disciples’ unit
The parallel between the Father-Son and Son-disciples relationships: It is particularly
strong in the LD where Jesus is busy preparing his disciples for their future mission. In
13:20 Jesus says: “0 AauBavav &v Tiva TIENWW €UE AapBdavel, 6 8¢ eue AauBdavwv
AcpB&vel TOV NEPYPavVTS He.”.

In order to come to a relationship with Jesus it is essential to accept him (1:12) as the one who came from
God (or was sent by God) and who is returning to God. EAafov in 1:12 means ‘taking’ him for what he was
and for what he offered (Lenski 1961:60)."®° When a person receives Jesus he receives the gift of childhood.
The moment a person becomes a child of God, he becomes part of the family of God. This is the moment of
regeneration (3:3,5). Verse 1:13 speaks of the spiritual birth of the children of God. This implies that the
disciple's life is now defined through a different kind of relationship. The disciple is now adopted into the family
of God and hence stands in a particular relationship with the Father and the Son (De Wet 1994:66).'°% The
oneness motif emphasizes the fact that the disciples are part of God’s family.

The unity of Jesus' disciples (all believers) with the Father and the Son is emphatically
stated in block B'."**” The impression is communicated by the FE that discipleship is not
possible where this unity is lacking. Since the Father and the Son are already one,
belonging to them means being one in them (Ukpong 1989:57).

Jesus's disciples were removed from the world by the Father to belong to him and to Jesus.
This process was initiated by the Father who took them from the world to himself and then
gave them to the Son."® Ukpong (1989:57) correctly indicates that this process of
salvation is however not complete without the response of the disciples. They have to
accept Jesus as the one who came from God and has to return to God in obedience,

1563 The two aorist verbs EAapov and &dwkev relate to one another.

1386 This family metaphor features strongly in ch 17. This is seen in the multiple appearances of néep (C3.1,
C3.6,C3.24,C3.39, C3.41, C3.42) and U10g (C3.2, 2x). The Father is the one who protects Tripnoov (C3.24,
C3.25, C3.33) his family, and has £fouciav (C3.3). The Father also riyadnnodg (C3.40, C3.46) those who
belong to him.

1567 Agourides (1968:145) correctly points out firstly, that Jesus' emphasis on unity in this prayer does not

mean that the FE is echoing demands for unity in the Church of his own time. Secondly, there is no indication
that Jesus' call for unity refers to divisions within the Church caused by the Gnostic heresies. Thirdly, no
parallel of an appeal for unity is found in the first epistle of John to what is said about unity in ch 17. Fourthly,
the sayings about unity in semi-cola 3.40 and 3.41 are not concerned with unity of the Church in general, but
with unity amongst the disciples of Jesus which included Jews and gentiles within the Church. This unity was
intended to promote missionary work.

1988 5edwkde (C3.40) occurs frequently in ch 17: the disciples are given to Jesus (C3.3,C3.7,C3.17,C3.41);
the ‘name' is given to him (C3.24,C3.25); the work (C3.5); all things (C3.11); the words (C3.12) glory
(C3.40,C3.41).
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keeping his word (17:6-8)."*° The importance is that only those who are obedient to the
Father, are given to the Son by the Father (Haenchen 1984:151; Ukpong 1989:57).'%"

The following chiasm indicates the quality aspect of the relationship between Jesus and the
disciples. The quality aspect lies in its parallel with the Father-Son relationship. Malatesta
(1971:207) points out the chiasm that occurs in ¢,-C,:

C3.40 C3.41
A kabwcou, natep, &v Euoi KaBwcéyw év autol  B1
B kafi},...c.e...... [Elyw év ooi KaioU... .... évéuoi A1

The explanation of this chiastic structure (Malatesta 1971:207) is: If the second KaBwg-
clause is read in isolation as an explanation of the first iva-clause (iva @oiv &v), the phrase
gyw &v auToig (B1) does not make sense. It makes sense only when compared with the
KaBwg-clause in the first construction to form a chiasm. Each part of the chiasm is
introduced by the particle kaBwg. The first part of the chiasm begins and ends (A--A1) with
the nominative of the second personal pronoun (ou) and the dative of the first personal
pronoun (€uoil). These two statements also correspond as reciprocal expressions.

In the centre of the chiasm ka[i] [E]lyw év ool and eyw &v auToig (B--B1) three characters
are mentioned (the Father, Christ, disciples--c0i, éy®, auT0ig). In each of the two
relationships depicted here Christ is involved, which presents Christ as the mediator
between the Father and the disciples. Because it is stated that Jesus and the Father are
in one another and that Christ is in the disciples, it can be inferred that the Father is in the
disciples by being in Christ (cf Malatesta 1971:207).

The meaning of this chiasm has far-reaching consequenses for discipleship and
determines the nature of the ‘unity’ stressed here, as well as the nature of discipleship. This
chiasm denotes the nature of the relationship that exists between Jesus and the disciples
(believers). Jesus points at the parallel between this relationship and his relationship with
his Father. In the discussion of Jesus' agency, Jesus' relationship with the Father becomes
clear with regard to his status (he is ontologically one with the Father) and his function (he
is functionally subordinar to the Father)."

1569Al’though the Father chooses those who are to belong to himself and the Son, it is only those who accept
and keep the word of the Father that truly belong to them. Thus keeping the word of the Father is an important
element in discipleship (Ukpong 1989:57).

1570 The theme of predestination should be discussed under the theme of ‘Discipleship in the FG' for it also
has certain implications for discipleship. But due to the extensive nature of this study it will be regarded as
sufficient to merely refer to the contribution that the understanding of this theme can make to the
understanding of discipleship.

571 De Wet (1994:38) correctly points out that in C3.40 and C3.41 we are dealing with an ‘illogical flowing

together' of the objects involved. This contributes to the fact that a graphic presentation of this ‘oneness'
statement is impossible. The attempts to do this by both Schnackenburg (1975:219) and De Wet (1994:39)
are unsuccessful.
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This phrase, e¢y® év auToig Kai ou év €uoi (C3.40) plays an important role in our
understanding of the relationship between Jesus and the disciples. In this relationship the
disciples cannot function independently from Jesus in the way that Jesus also cannot
function independently from the Father: the one functions only in relation to the other. From
this unity of the disciples with the Son they can perceive the will of God and orientate their
life accordingly. This emphasizes the functional oneness: the disciples act in the way that
God expects them to act in Jesus.

After Jesus explained to the disciples the nature of the unity between himself and his
Father, i.e. that he is in the Father and that the Father is in him (15:10) he turns to his
relationship with his disciples and tells them that anyone who has faith in him will do what
he has been doing. In 15:5 he teaches his disciples that apart from him they can do
nothing; they must remain in him and he in them. If they bear much fruit they will glorify the
Father and show that they are disciples of Jesus (15:8). In 15:9 Jesus says explicitly:
“KaBwg Nyannoév pe 6 maThp, K&yw UPGG nydmnnoa.” This recalls what the FE writes
about Jesus in 3:35: “6 maTnp &dyand 1OV Uidv, Kai navta dédwkev v T Xeipi auTol.”
Most of this has already been experienced by the disciples. Jesus goes on to say that:
“10&av TG VTOAGG MOU TNPNoNTE, MEVETTE &V Tf &yAm) Hou, KaBWG &y TXG EVTOANXG
To0 TMATPOG HOoU TETAPNKS Kol hévw auTol ev Tf ayann” (15:10). “6T ndvra & fikouoo
napd To0 MaTPOG Hou éyvwpiox ULV’ (15:15). In 15:12 Jesus says “ayanare GAARAOUG
KaBmg nyamnoo Uu&g.” This recalls 13:35, which reads “év Toutw yvooovtal avreg 6T
guol paBnTai gote dv &yamny €xnTe v &ANAoIG.” This is the effect of the Father's love
for the Son, which the Son in turn gives to his disciples. In their turn they must take up and
continue spreading this divine love until it conquers the whole world. Jesus then expresses
this new relationship between the Father and the disciples by calling them no longer
‘servants’ but ‘friends’. This is due to the fact that he has taught them all the Father had
taught him (15:15). All this makes sense when Jesus informs them that he chose them to
go and bear fruit. If they should bear fruit, then whatever they ask the Father in his name
will be given to them. Finally Christ and the Father will send the disciples the Spirit who will
help them in their mission to the world who hates them because it first hated Jesus
(15:18ff). Finally Jesus says of the disciples: “viv &yvwkav 6T idvTa doa 0ESWKAEG WOl
nap& ool eiov’ (17:7), “kai &yvwoav &GAnB®dg 8T mapd ool EEAABov, kai émioTeuoav 6T
ou Je amnéoTtelhag’ (17:8). This is the whole aim of his mission, to tie the two ends
together: the world ‘above' and the world ‘below'. Jesus' work will be continued by the
disciples.

Thus this unity refers to a close relationship between Jesus and his disciples. In fact, this
relationship cannot be discussed categorically. Therefore it needs further discussion in the
examination of the mutual relationship between the disciples.

c) The disciples’ relationship as the purpose of the call to unity

The emphasis here is on the ‘unity that has to realize among the disciples'. Such a unity
can be achieved only when these disciples are ‘in' (uévelv) Christ. This again presupposes
community: (i) Firstly, this unity is discussed by the FE in the vine metaphor which implies
a unity of the believers with Jesus, and (ii) secondly it is not simply to be understood as a
personal union with Jesus, a one on one relationship, but it is a union with one another in
a relationship with Jesus (Hartin 1991:14). These two basic aspects are found in Jn 15:1-17
where vv 1-8 relate to the unity of Jesus with his disciples and vv 9-17 to the unity between
the disciples mutually. Thus the existence of the disciples is no longer in the realm of the
flesh, but in that of the spirit (Schneider 1969:345).
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Jn 15:1-17 will now be examined in order to determine the ‘oneness’ between the disciples
mutually in its close interrelatedness with the oneness between Jesus and the disciples.

I: 1 " Eyd eipl f.&unelog f &Andivn,
2 Kai 6 naTAp Hou b YEWPYOS ECTIV.
név KAAUa &v ol un dépov Kapnov, aipel alTo,
kai v 7O KapTmiov pépov KaBaipel alTo iva Kapnov nAeiova ¢Epq.
10 UpeTg KaBapoi EoTe did TOV Adyov Bv AeAGAnKa Upiv

‘ueivare év éuoli,
KAay® &v Upiv.
KaBhGg TO KAAMG ol duvaTal KapTiov pépelv &' Eautol
g0y un Yévn &v T GUMEAW, oUTWG oUDE UPETG EQv WN) v Epol pévnTe.
9 Sgyw eipt i &uneAog,
10 Opelq T& KANUOTA.
11 6 pévwv &v ol KAYQ &v auT® oUTog GpEPEI KapToV TTOAUY,
12 6T Xwpig epol ol duvaoBe Toielv OUdEV.
13 %¢&v un Tig pévn &v &poi, EBANBN EEW MG TO KAAPX
14 Kai gEnpaven,
15 kai cuvayouaiv aUTd
16 kai eic 70 0P B&AAousiv

00 ~NO UL W

17 Kai KaieTal.
18 "&dv peivnte év gpol Kai T pANGTS Jou &v UPiv Peivp, 0 &av BEANTE aiThoaobe
19 Kai yevAoeTal Upiv.
20 %v TouTw £50EGOON O MaThP Hou, Iva Kaprov NoAlv ¢pépnTe
r 21 Kai yévnobBe gpoi gabnrai.

23 yeivate &v T ayann 1M EU.
24 "¢&v TG &vFerée POU TrorjonTe, HEVETTE &V T &y&Tin Hou,
KaBWwG &ya TG évrerare ToU MaTEOG HOU TETTONKA
Kai pévw autol v T( dyarn.
25 "TaOTar AeAGANKG UiV v 1} xapd 1 &N &v UiV [ Kai 1 xapd Op@v mAnpw8i.

26 "2a0Tn E0TiV I} &vFerd ) Eun,

iva ayandre &AAnAoug Kabwg nydnnoa UNGG
27 Pueifova TaUTNG ydrny oUdeig EXel,

iva TIg TRV wuxnv autol 6f Unep T@v didwv auTol.
28 el dpikol poU €0Te Qv MOIATE & &y &vFérhopar-UpIV.

E 22 *KaBmOg NYannoév pe 6 naTnp, Kayw UPGS nydnnoa

29 BoUkéT Aéyw Updie douhoug,
30 811 6 dolAog oUK 0idev Ti Tolel alTol 6 KUPIOG
31 Opdg B€ efpnka didoug,
32 811 mavTta & Akouoa Tiapd Tol TIaTPOS Mou Eyvmpioa Upiv.
33 ®oux Upeiq pe EEeAéEaobe,
34 &AM eyw EEeAeEGUNY UPGG
35 kai EBnka UPaG tva UPETS UnaynTe

Kol Kapriov ¢épnte

Kai 6 Kaprnog UPGV pévn,

va 6 11 &v aiTAoNTE TOV IATEPD &V TR OVOUOT Hou O@® Upv.

36 "TalTa SvEEMepet ULV, ivar dyamdTe AAAAOUG.

Introductory remarks

Although the unity of verses 1-17 is recognized by NT scholars there are differences of
opinion as to where the divisions within this section occur. Schnackenburg (1975:123)
places it after v 11 while others (the NIV; Carson 1991:510f) place it after v 8 and after v
6 (Newman & Nida 1980:4/8; Brown 1972.666f). Regardless of where the break is made,
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1672 1573

it is recognized that the first part deals with the image ™’ of the vine, " and the second
part with the application of (Newman & Nida 1980:477) or commentary on (Carson
1991:511) the image. For the purpose of analysis, we shall divide this section into two
major parts (vv 1-8, 9-17).1%"4

The following is a brief indication of the development of ideas in the two clusters (C1-21,
C22-36). The metaphor introduced by Eyw €ipi (C1) is repeated in C9. On the basis of the
exposition in C6-8, it is continued with Opeic T& KARPaTa (C10). From C11 attention is
drawn more emphatically to ¢p€pel kapridv moAuv (C11) which Schnackenburg (1975:107)
correctly indicates as the most important idea.**”® The disciple who abides in Jesus and in
Jesus' teaching, is promised that his prayers will be heard (C19), so that the Father will be
glorified by an abundant bearing of fruit (C20). It is only C5 that does not fit into the
frarr:se;évork of the development of thought directed towards ¢épov kapmdv (C3-8 -- C9-
21).

C22-24 links the two clusters (C1-21 and C22-36): peivaTte occurs three times (C23f). The
second cluster (C22-36) indicates the way to move from the position of peivaTe év €uoi,
K&y &v Upiv (C6f) to the position of kapmdv mAeiova ¢épn (C4). In this next cluster (C22-
36) the thought develops in an associative manner.'>’” The idea of T&¢ &vToA&¢ in C24 is
expressed in C26, which contains the commandment to love one another. Finally, in C35,
Kaprov ¢EpnTe and pévp are again taken up and linked (cf Schnackenburg 1975:107f).

The glorification of Jesus (13:31f; 17:2) demands that he has to leave his disciples and this
physical absence is ultimately the problem in this section. His departure brings with it

1372 Scholars differ concerning the genre of Jn 15:1-8. Schnackenburg (1975:109) calls it a metaphorical
discourse. According to Carson (1991:511) it is a metaphor. Brown argues that in form Jn 15:1-8 is neither
a parable nor an allegory but a mashal. According to Barrett (1978:471) it is simpler and better to see in it the
reflection of the FE upon the traditional image. In this study, this image will be refered to as either, an image
or a metaphor depending on the context.

1873 Carson (1991:511f, cf also Barrett 1978:471) points out that it appears from parallel texts in the Synoptic
Gospels that the vineAvineyard was one of the most common motifs in ancient religions. Bultmann (1941:407)
finds parallels in the Mandean literature and the Odes of Solomon, and sees in the vine a reflection of the
oriental myth of the tree of life. In the Synoptics (Mt 20:1-16; 21.:28-32; Mk 12:1-9; Lk 13:6-9; 20:9-16) they
have two things in common: (i) a narrative plot; (ii) the people connected with the vineyard portray Israel or
a part of Israel and are far less fruitful than they ought to be. By contrast the metaphor in the FG (15:1-8)
shows no plot development, and Jesus himself is the vine. The NT follows in the steps of the OT (i.e. Isa 5:1-
7; 27:2ff; Jer 12:10ff; Ezek 15:1-8; etc). ‘A Hellenistic reader of the gosel would find the figure of God as
vewpyog familiar enough' (Dodd 1980:136f).

1574 Bultmann (1941:406) divides 15:1-17 similarly. He views the first part of the discourse (vv 1-8) as an
exhortation to constancy of faith and links it with peivate év €uoi. The second part of the discourse defines
év &uoi more specifically as év Tf} &yanp 10 €uil. The command of love is placed on this foundation. Bultmann
even sees 15:1-17 as a commentary on 13:1-20 for the parts here correspond to the two interpretations of the
footwashing. This again confirms the interwovenness of the FG and especially of chs 13-17. For the links
between these two sections (v 1-8 and 9-17), see Carson (1991:510).

1575 This metaphor, after introducing the three actants, starts with the objective of pépov kapmiov (C3) and
ends with the idea of kapmiov nMoAuv ¢épnte (C20). In between the way in which this objective can be
achieved is described.

1576 Schnackenburg (1975:108) is of the opinion that it can be an incidental comment on the word kaBaipet:
"fdn OPeTs kabBapoi éaTe DI TOV Adyov Ov AeAGANKa UWiv."

1577 o Schnackenburg (1975:108) for a list of associative words.
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certain ethical implications which in ch 17 are suggested in the ‘oneness motif' in semi-cola
3.40f and refer to the horizontal dimension of discipleship. The Johannine ethics explains
how the disciples will accomplish their mission in the world. Because of the disciples’
attachment to Jesus, a certain quality of life, formulated in the ethics described in the FG,
Is expected from them.

However nowhere in the FG does the FE clearly and systematically describe a doctrine of
ethics. In ch 15" the FE gives us an indication what the life of a disciple of Jesus should
be like, referring to a person who lives in close relationship with Jesus."”® He attempts to
show how this unity concept in ethics connects with ‘the unity of the disciple with Jesus and
God'. Thus the oneness of a disciple with Jesus and God will result in ethics. The character
of a disciple of Jesus is very important. His way of life supports the message he carries. His
word and his conduct (life) are revelatory for they are the eyes through which the world see
Jesus. They must see Jesus as the Light, the Life, the Living water and the personification
of God’s love through which salvation comes. This information has to be conveyed to the
world.

The search here is for principles, commands and norms that constitute a relationship
response relating to the example set by Jesus' way of life. This becomes the analogy by
which disciples of Jesus respond to the God who is calling them into a relationship. The
question that arises is: What must the disciples do? Chapter 15 answers this question.
They must bear fruit and they must glorify God.">* In order to accomplish this they must
be obedient to the Word: they must love one another--only this will qualify them as
witnesses. The Paraclete is the one who then confirms these things.

1. The theological basis for the Johannine ethics'®'

a) The theological structure of Johannine ethics

In cola 1-21 the FE develops the vine image in terms of and in relation to three basic
characters, already mentioned in the first three cola: Jesus as (eiu) 1} &umeAog f &AnBivn
(C1); the Father (6 maTtip pou) as 6 yewpyog (C2), and the disciples (&v) as Afjua (év
gnoi--C3). The real meaning of this metaphor becomes apparent when the functional
relation between them is revealed (Van der Watt 1992:75)."°% This interdependent

1578 |n their discussion on the ethics in the FG Johannine scholars (Hartin 1991:1ff; Van der Watt 1992:74ff)
used ch 15.

137 One of the main points in this vine metaphor is that the branch gets its life from the vine. This implies that

the disciple gets his life from Jesus. From the perspective of the FG in its entirety this would lead to the idea
that Jesus gets his life from the Father (5:26; 6:57), but in this metaphor the role of the Father is to care for
the vine and not to give it life (Brown 1972:660).

1580 1t is usually the Son who is glorified in the FG. But from 12:28; 13:31; 14:13 and 17:1,4 the Father is
glorified in the Son--in the obedience of the Son and his accomplishment of his work. In 15:8 the glorification
of the Father comes through the obedience and fruitfulness of the followers of Christ. &v TouTw (C20) is
followed by an explanatory iva clause iva kapmov ToAlv ¢épnTe to indicate the manner in which the
glorification will take place (cf Barrett 1978:475).

1581 Schulz (1987:506ff) correctly maintains that ethics can never be interpreted as separate from a theological
grounding (cf also Wendland 1975:111). Hartin (1991:2) suggest a paradigmatic shift to place the ontological
questions and the significance of Christology as the foundation for the ethical actions of a Christian.

582 van der Watt (1992:75) correctly refers to this structure as “n prosesmatige struktuur'. The diagram
certainly indicates events that are interdependent. All these events construct a process, starting at a specific
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relationship (bond) between Jesus and the disciples enables the disciples to bear more
fruit. Van der Watt (1992:76) points out that because the kKAfjua is dependent on n
Gunielog , 1 GumneAog, as the one who takes the initiative and is the maintaining element
in this relationship, is placed first in rank.

Ch 15 (in relation to 14:15-31) describes Johannine ethics in basically four statements'>®
which are concisely formulated in C11 and C24,26: "6 yévwv év 8ol Kaym év alTd olTog
dépel kKapmov moAuV" (C11), "eéav T1&Q vIOA&S POU TnpnaonTe, MEVeEITe &v T &yamn
pou..." (C24) and "aliTn €oTiv 1 &vTOoAn N €un, Iva ayandre &ANAOUG KBS Ay&nnoa
UpGg" C26). They are illustrated in the following diagram to indicate their relatedness in
order to determine the position of each in the understanding process.'*®

C11 C24,26
A kopridv oAl pépnTe (— EVToAGG ggu TnpPAONTE Nature of
@ Jn Ethics
Theological Basis
(1 ) Nature of
B ueivaté év guof ﬁ ayamame AAAAAOUG Jn Ethics

Johannine Ethical Structure (15:1-17)

This ethical structure supplies us with a platform from which we can now discuss the
Johannine ethics. These four aspects form a theological synthesis based on the relational
nature of Johannine ethics. This constitutes the self-definition and function of Johannine
discipleship. We will look briefly at the theological basis and nature of Johannine ethics as
far it can be deduced from this ethical structure.

(i) eivaTe &v euoi indicates the basis of the Johannine ethical structure. The expression
that indicates the interdependent relationship between Jesus and his disciples is a chiasm
found in C6f:

ueivare ¢év  guoi,

KAYQ &V Ui

point (6 pévwv v €uoi) to culminate in KapTov TIOAGY dEpNTE.
1983 The frequent occurrences of these phrases show their importance as themes.

13841 14:15-31 the FE describes the love of the believer for Christ and in 15:9-17 primarily the mutual love
of the disciples for one another. In the case of 14:15-31 the love for Jesus is the indication of the result of
obeying Jesus’ love command, while love for one another indicates the content of the command.

1985 The fact that the verb Hévw occurs eighteen times in this section shows its importance as a theme.
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‘Union with Christ (and contact hereby with the other world) forms the basis and theme of
the whole of ch 15" (Barrett 1978:473). The chiasm indicates a mutual indwelling of Jesus
(Father--cf 14:23) and disciple (Barrett 1978:473). This intimate relationship consequently
leads to the kaptmov pépeiv (C8,11,20). This chiasm highlights the ethical action which
shows that the source and origin of all action rest in being united with Jesus (Hartin
1992:11).

(i) dyanare GAMRAoug indicates the nature of Johannine ethics. Jesus' commandment to
love one another can only become a reality when a person remains in Jesus and
experiences his love which originates from the Father.

(iii) &vTOAGQ pou TnprionTe is the persuit of Johannine ethics. Obedience to the will of God
is the consequence of a disciple's love for his master. Obedience is that factor which holds
the relationship together.

(iv) kapriov moAUv dpépnTe is the purpose of Johannine ethics. This will glorify God. This
was the objective of Jesus and consequently must also be that of any disciple.

The structure indicated above must also be seen concentrically.

PEpel xapmov ToAVY (15:8)

g¢vtoddg pov tnpronte (12:26)

Gyandate dAARAoOVG (13:35)

uetvate év éuof (8:31)

This concentric pattern indicates a close interrelatedness and a particularly dynamic
development, starting with the disciple's relationship with Jesus (the edification and
transformation of himself) which is a prerequisite for the mutual love of the disciples
towards one another, which again is a prerequisite for keeping the commandments. Stages
(i) to (iii) must first realize before the bearing of fruit can be realized. Before one can move
to, and be effective in a following stage, the prerequisite in the stage in which he is finding
himself at first must become effective. The same applies to the rest.">®

This concentric pattern indicates how Johannine ethics relates to discipleship. The four
texts in the FG which explicitly relate to and spell out different aspects of discipleship (8:31;
12:26; 13:35; 15:8) are closely combined with the four motifs that construct the structure
of Johannine ethics:

- MeivaTe év guoi

- &yamnaTe GAAAAOUG

- eVTOAGG Jou TnpnonTe

- P€pel KaPTIOV TTIOAUV

1588 The sequence of adyamndre &AAAAoUG and évToA&G pou TnpAonTe can also be changed.
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This then implies that these crucial texts describe different aspects of discipleship: In
conclusion we can say that Johannine ethics describes facets of discipleship which
must be interpreted from the perspective of the agency motif.

This is the broad structural framework within which Johannine ethics is perpetrated (cf
Schulz 1987:504).

b) Christ the centre of Johannine ethics

Jesus as the true™ vine (" Ey® i 1) &ureiog 1 &AnBivi—-C1) is in the centre of this vine
image (C1-21)."® Apart from the fact that Jesus himself refers to this (xwpic éuo0 ou
duvaoBe noielv oudév--C12), it also becomes clear from the above diagram that this whole
process revolves around Jesus so that in the end his disciples can bear much fruit by
continuing with his mission.'® The pronouns in the core phrases "ueivare év guo/' (C11)
and "évtoAdg pou Tnpnonte" (C24) also stress this point. According to Brown (1972:659)
the emphasis is on Jesus as the real vine and not on the Father.'*®

Van der Watt (1992:76) points out that the FE stresses this focus on Jesus stylistically.
Throughout the metaphor Jesus speaks about himself in the first person. In this way he is
the orientation point of his teaching. The "Eyw eipi-proclamation by Jesus about himself
right at the beginning of this metaphor puts Jesus in the foreground. The consequent
repetition of the phrase "ueivare év €uoi”, the frequent use of the pronoun &uoi and other
phrases stress Jesus' centrality. Wendland (1975:110) correctly states that Johannine
ethics is Christologically expressed.

1987 Jesus describes himself as 1 &uriehog r; @AnBivry (C1). The addition of the attribute () &AnBiviy) is striking,

for it is strongly emphasized by being placed after the noun. According to Schnackenburg (1975:109) it is
difficult to say to what extent there is a difference between this adjective and &AnBng (cf 6:55; 8:16).
Schnackenburg correctly suggests that the special qualitative character of the vine is stressed by this attribute.

1588 aAnBivr) (C1) in the formal sense means ‘genuine’, ‘real’, in contrast to the ‘imagined’, ‘unreal’. Because
this passage deals with the search for a new life, it also means ‘divine’, for there is only ‘real’ life is found only
in God (Bultmann 1941:408).

1589 Hartin (1991:3) draws attention to the fact that the reflection of the early church upon the significance and
meaning of the life of Jesus learned to see in these events a continuation of the involvement of God with Israel
in the world. Israel bore witness to a group of people who lived in a relationship, in a community, with God.
Both Israel and Jesus show the way of God with the world. Consequently the early Christians, i.e. the FE,
believed that by their immitation of the life of Christ, they were the continuation of God's involvement in the
world. Thus the line through which God's involvement in the world took place is: Israel ---> Jesus > Disciples
of Jesus (Spirit).

1990 Eyen if this is the case we must bear in mind that everything here culminates in the glory of the Father
(C20) as 4:21-23 and 17:1-5 indicate. The role of the Father is also very important: he, in supreme control
{Barrett 1978:473), takes great care by pruning the dead branches so that the branches will be even more
fruitful (C3f). The love mentioned in this passage originates from the Father (C22); the Father gave his Son
commandments (C24); Jesus revealed everything he learned from the Father (C32); the Father hears the
prayers of believers (C18f and C35). Thus although Christ forms the centre of Johannine ethics, the Father
certainly does not play a secondary part. His involvement (activity), as described in C3f, leads to the idea of
bearing fruit which as another dominant aspect of the this discourse (C6-12) and its objective (C20). The
Father is mentioned again in C20, according to which he is glorified in the disciples’ kapnov niAeiova dpépq.
As the ‘vinedresser', God carries out his work in Jesus, the vine, which also increases the importance of the
activity of the disciples (Schnackenburg 1975:109).
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c) The function of Jesus' AGyov and EvioAn

The Aoyov and évtoAn of Jesus refers to his revelation. In C5 the words of Jesus are
described as instruments through which a branch can bear more fruit. This is due to the
purification of Jesus' words. In C18 the phrase T& prjpaTd pou substitutes eyw in C7 and
C11.

peivaTe &v EHOi, KAYD ..(EYW)......eV UMV

peivnTe év éuol..kai T pAMOTS Pou Ev UiV

In this sense T& pruaT& pou indicates the mode in which Jesus remains in his disciples
to edify and transform their lives (Van der Watt 1992:78). Here, as in the case of 17:8, 1&
pnuaTa pou refers to the revelation of God's character, all the information the disciples
needed in order to know God. According to Barrett (1978:475) these are the things that
must remain in the mind of the believer. The reason why Jesus does this is because the
revelation which Jesus brought centres in himself and T& prjpata pou (C18). The person
and the revelation of Jesus are often interwoven in the FG. Thus, when a person believes
in Jesus his entire life-orientation, his life and world contemplation and his conduct are
changed and directed by these revelatory words of Jesus. This in particular concerns the
performative power of these words. These words influence the believer concretely and
dynamically because they are linked to the person of Jesus. These words do what Jesus
would have done to his disciples. Therefore Jesus can substitute his person with 1&
PAMATS HOu.

In C22-36 Jesus goes one step further. In this context, which is described as the
commentary on the metaphor, Jesus gives his disciples clearly formulated commands.
These commands concern the conduct of the disciples: évToA&g pou Tnpronte (C22-
24,26,28,36) and constitute part of Jesus' revelatory words which have to pévwv in the
disciples and which have to change and purify their lifes (Van der Watt 1992:78).

This revelatory message is thus the means by which Jesus and the Father are
communicated to people (Balz 1986:46). The result is a dynamic edifying presence of
Jesus in the life of his disciples. This presence of Jesus can be seen concretely in the
dEpel kapmov oAUV in the life of Jesus' disciples (Van der Watt 1992:78).

Therefore Johannine discipleship in faith includes not just following in the passive sense,
but also the following or observance, Tnpelv, of the words of Jesus: cf 8:51f; 14:23f; 15:20;
17:6, which also becomes a Tnpeiv of his commandments or his commandment of love;
14:15,21; 15:10 (see Riesenfeld 1969:144f).

159 Hartin (1991:11) oversteps the line when he restricts the meaning of the remaining of the discipies in
Jesus to ‘through faith' and the remaining of Jesus in the disciples to ‘through love and fruitfulness'. The
meaning of yévw will become clear from our discussion.
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2. The nature of Johannine ethics

a) yeivare v guoi as the basis and starting point in ethics

With these words ("ueivaTe év &uoi, K&y év Upiv"' -- C6f)'*% the FE wants to indicate the
basic relationship on which the vine image wants to focus the attention.'* peivare év éuoi,
K&yw &v UiV are two sides of one coin for it is an attempt by the FE to describe the only
relationship between Jesus and the disciples (Hartin 1991:11).%% The idea that the kAfua
are inseparable from and dependent on 1} &GumeAog speaks for itself.

With the words ("ueivaTe v €uoi, kKayw v Upiv..." -- C6-8) the discples are advised by
Jesus so that they will bear fruit. The idea of kapmndv dp€peiv connects C3f and C6-8 to
make it clear to the disciples that they cannot bear fruit on their own or on the strength of
their own merit, but only from their peivate év éuoi (Christ) (Schnackenburg 1975:112).

Because the FE gives no further exposition of the meaning of pévelv, and because of the
interwovenness of the themes in the FG, we shall have to consider another passage where
uévelv also occurs in order to clarify its meaning. One of the other passages'® where
pévelv oceurs is 8:31:"°% "Eleyev olv 6 ’Inoold¢ npdg ToUG MEMOTEUKOTAG aUTd
“loudaioug, "E&v UWETQ peivnte v 1 Adyw 7@ @™, &AnBOG padntai pou éoTe, ..
When a disciple remains in Jesus (ueivaTe év®® guoi) he will continue to be Jesus'
disciple.

1592 According to Barrett (1978:474) the phrase "yeivaTte v €uoi, K&yw €v UWIV" can be interpreted as a
comparison (abide in me as | abide in you) or as a conditional sentence (if you abide in me, | will abide in you).
Barrett finally chooses to draw these balanced clauses very closely together: ‘let there be mutual indweliing'.

593 The verb pévw occurs eighteen times in this section showing its importance as a theme. Barrett
(1978:474) is convinced that peivare v guoi, kayw &v Uplv is the basic thought in the chapter.

13%41n C1-5 the FE describes the nature of the association of the believer with Christ and God in the indicative
mood; vet the imperative was already implicit in: kapriov nieiova ¢épn. in the C6 the discourse adopts the
imperative mood: peivaTte v €uoi.

1595 Hévelv also occurs in 6:56. pévelv (‘remains’ or ‘abides’) is an important verb for the FE, as seen in its

usage of defining not only the relationships between Father, Son and Spirit (1:32f; 14:10; 15:10), but also
between believers and Christ (5:38; 8:31; 15:4,7,9,10). According to Carson (1991:298) the mutual indwelling
is not precisely reciprocal. That the believer remains in Christ means that he continues to be identified with
Jesus, continues being a believer, continues in saving faith and consequently transformation of life. The
remaining of Christ in the believer means that Christ ‘identifies himself with the believer ... in help, blessing,
life, and personal presence by the Spirit (cf 14:23-27)' (Carson 1991:298). Schnackenburg (1971:94) indicates
no distinction in meaning in the ‘reziproke Einigungsformel'. For Schnakenburg this formula indicates simply
but impressively the uniqueness of this union. Beasley-Murray (1988:478) understands the meaning of péveiv
in Jesus as coming from C18-24. This, according to him, would mean to let his words remain in us (C18), to
live in the love of Jesus (C23) and to live in obedience (C24) to the one who loves.

15% Because 8:31 has already been discussed it will not be discussed in detail again.

1597 peivelv occurs in the FG in relation to:

Jesus: peivaTe év guoi (C6; 6:56)
Love : yeveirte év Tfj Gyamnn pou (C24)
Word : peivnte €v 70 AOyw 7O €U (8:31)

1% The word év has a deeper significance which is made completely clear by the formula peivaTte &vépoi,
Kayw &v Upiv. This formula goes beyond the metaphor to emphasize the special and unique union of the
disciple with Christ (Schnackenburg 1975:112).
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Vén der Watt (1992:79) points out that in 8:31-38 the contrast between ‘slavery' and ‘the
freedom' as a member of a family is indicated. From this context only the Son could ‘abide’
In the house of the Father (Schnackenburg 1975:125f).

According to vv 32 and 34 this ‘freedom’ relates directly with the actions of the person. Only
the person who has been liberated by the Son (8:35) and consequently knows the truth
(8:32) will be truly free from sin. The one who does not follow this direction indicated by
Jesus, will remain enslaved to sin (8:34). The effect is thus clear: the person whose status
(nature) has changed from being a slave to being a free man has changed his behaviour
accordingly. A slave can only act according to the will of his master (which is sin). A free
man acts in accordance with the conduct of the family into which he has been incorporated
(cf 15:13-15). These actions are determined by the Father of the family.

This argument by the FE continues in another metaphor in the same context. He refers to
the kinship of a person. Nobody can hide his origin because it is seen in his deeds.
Therefore, a child of Abraham will act like a child of Abraham (8:39-41), a child of God
certainly will act like a child of God (8:42,47) and a child of Satan will act like Satan (8:44).

In conclusion we can say that in both these images Jesus relates the status of a person
with his behaviour. Therefore the life of a person who has been redeemed by Jesus will be
like the life of Jesus because that person acts like Jesus does--a disciple of Jesus is what
God has made him."® What we have here is a person -identification; the disciple identifies
himself completely with the person and conduct of Jesus so that he, in his conduct,
demonstrates (manifests) the identity of Jesus. Thus the disciple of Jesus lives in a godly
relationship dynamic'®® that comes with high demands because of this new reality. By
living in this new reality the disciple must live in obedience within the parameters put
forward by God's command (Van der Watt 1992:79). The union of the disciples with Jesus
is achieved in their discipleship; and the radical meaning of ya8nTtng €ivai has become
clear as a reciprocal peivate ev €uoi (cf Bultmann 1941:415). Thus the loyalty that is
demanded is not so much a continued being for, but a being from (Bultmann 1941:411f).

This metaphor highlights ethical action in order to show that the source and origin of all
action rest in being united with Christ.

15% van der Watt (1992:78ff) also refers to the ‘life’ and ‘kingdom' motifs which help to elucidate the meaning
of Johannine ethics. With regard to the ‘kingdom' motif Van der Watt refers to 18:36: &nekpibn "Inoolg, "H
BaoiAeia 1y &un oUK EoTiv €k ToO KOOHOU TOUTOU €i 8K ToU KOGHOU TouTou Ay fi BaoiAeia 1 &un, of tnnpéral
oi gpoi fywvigovto [&v], iva un nopadobd Toig “loudaiolig viv 8¢ f Baaolheia 1y €un oUk 8oTiv évielBev.
Basic to this statement lies the relation that exists between the king and his subjects. They identify themselves
with him as their acts relate to those of their king. The ‘life' motif describes the new existence which a believer
receives from God (Wendland 1975:110; Van der Watt 1986). In order to explain what this new life in Christ
comprises the FE uses an analogy. Jesus compares what happens in the heavenly world to what happens
in the ordinary world everyday: things such as birth (3:5,8), eating (6:35), drinking (4:13f; 7:37f), light (8:12)
etc. Jesus uses this to illustrate eternal things. Thus Jesus uses familiar things to explain the unfamiliar things.
When a person has been reborn into a new life, he becomes part of God's world in which he can live forever.
In this new reality such a person's bread and water are Jesus himself. God is his Father (1:13) which implies
that he has been adopted into this godly family. Being part of this family the norms and rules of this family are
also applicable to and have to be obeyed by him. These rules come from the Father himself and the child of
God has to act accordingly. Therefore Jesus can emphasize the oneness of his disciples in ch 17 (17:11,21-
23; Schulz 1987:490).

1890 This union with Christ is not viewed by the FE as a static condition (Barrett 1978:474). Méveiv means that
the believer holds on loyally to the decision once taken (Buitmann 1941:412).
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b) dyvanare dAdridlouc, the nature of ethics

As we have already stated, the departure of Jesus brings with it, for those who have been
united with him, ethical implications. As he departs he leaves his followers with directions.
One of these directions is: ayanaTe &AAAouG. For the FE love is connected to existence
or to remaining in Jesus (Hartin 1991:12). Van der Watt (1992:81) correctly states that the
FE decides to condense the nature of his ethics in the term aydmnnv.'®! ‘The love of which
Jesus speaks begins with the Father's love for Jesus (15:9), it then develops into Jesus'
love for his friends (15:12-13), and ultimately results in the disciples' return of love for Jesus
(15:14) and further demonstrates itself in the love for others (15:17)' (Hartin 1991:12).%%

In 13:34 Jesus says to the disciples: é&vToAnv kaiviyv didwui Uiy, iva ayanaTe &AARAOUG
KaBwg nyannoa Upag fva kol Upeiq &yandate &AAAAoug. The key to understanding the
meaning of kxivnyv lies in the particle kaBwg which compares the love of the disciples to
that of Jesus. Hartin (1991:7) is correct when he states that the emphasis that Jesus places
on this commandment is that it is kaiviiv. While this commandment is found among other
OT commandments (see Lev 19:18), its newness arises from the fact that the disciples
must imitate Jesus' love. Disciples of Jesus must model their love on that of Jesus which
comprises self-sacrificing love for humanity. The fruit of being a disciple of Jesus grows
from the soil of love, as a qift of the love of Jesus, and is by nature love, as Jesus
demonstrated it (Schnackenburg 1975:116f).

This commandment is further developed in 15:12-17. It is difficult to understand how the
FE uses it because it has been interwoven throughout the entire FG. Because &yannv is
a word of action (event-filled word), it creates a relation which the FE utilizes in order to
communicate a message. The FG goes one step further than Paul. According to Ridderbos
(1978:279ff) it is one's faith that determines the ethical actions that one must implement.
For the FE a person's actions are determined by his love for Jesus. The self-sacrificing love
of Jesus constructs the model according to which disciples strive to lead their lives: this
forms a love parallelism. Jesus' disciples are easily recognizable, not by what they believe,
but by the mutual love they demonstrate, one for the other (Hartin 1991:8).

(i) A love parallelism
The following two cola construct a parallelism to indicate the close relationship between the
Father, Jesus and the disciples:'®®

1691 Cfthe very frequent use of the concept love (&yannv and ¢irol), used over 50 times in the FG (cf Brown
1975:497; Painter 1975:92).

1602 | 14:15,21,23 love is demonstrated in "T&g evioAag 1&g Euag (Jesus) Tnpnoete”. In ch 15:9ff the
sequence is reversed in accordance with the demand of Jesus to abide in his love: '

"Eav &yandTé ye, £av TG EVIOAGS HOU TNPRoNTE,
TOG EVTOAOG TEG EUAG TNPNOETE HeveiTe v Tf) Ayd&nn Jou

According to Schnackenburg (1975:116f) the basic idea remains the same except that in ch 14 faith is the
main consideration regarding Jesus' commandments (or TOv Adyov pou in 14:23), whereas in ch 15 it is mutual
brotherly love.

1603 'The fourth evangelist does not develop his thoughts by direct univocal statements, but through a series
of repetitions gradually reveals the spiritual depths of now one, now another of his ideas, at times altering the
meaning of terms in the process' (Barrosse 1957:538). It is difficult to organize thoughts that have been
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KaBwG.... Qyannaoév ye 6 maTnp,.... KAYQ........ OuGg Ayannoa (C23)
va.......... ayandre GAAAAOUG......... KABWG..... ny&nnoa Uu&g (C27)

The content of this parallelism can be constructed as follows:

Father Joves Son // Son loves disciples
Son Joves disciples // Disciples Jove Disciples

This pattern indicates that the nature of love at the beginning is similar to that at the end.
This is an indication of a representative flow of this love from the Father through to the Son,
from the Son to the disciples and from each disciple to the others.’® The love of the Father
for Jesus constitutes the basis of Jesus' love for his disciples with regard to both origin and
intensity.'®*® ‘The Son loves his disciples with the same divine love the Father has for him'
(Brown 1972:663). In the same sense then the disciples must love one another. Here we
have the tendency that fove moves beyond borders. In the case of the disciples love is a
group expression--a disciple's identity is determined by and becomes clear from his
relationship with the other disciples.

To clarify the presence of love in the disciples we must start with God as the origin (cf
Furnish 1972:133). This love of God finds revelatory concrete shape in Jesus, so that when
a person accepts Jesus and his revelation faithfully (1:12) this love of God will also
manifest in him (cf 17:26). Thus, by nature, the love possessed by the Father and the Son
does not differ from that possesed by the disciples. Thus we are talking here not of love as
personal affection, but the existential being of the disciple for his fellow disciples, that
completely determines his own existence. To abide (pévwv) in love, demanded by Jesus
from all disciples, means to continue in the love they have received from Christ, in the state
of being loved, which Christ again experienced from the Father (cf Bultmann 1941:416).
Through their love for one another Jesus’ disciples will experience God and his love. What
happens here is that God works through people with people. Through people who lives in
a close relationship with God, he becomes a reality for those who make contact with these
people, i.e. Jesus and later his disciples.

From this love parallelism it seems clear that the relationship of the believer with Christ is
analogous to the relationship of Christ with the Father: it is indeed grounded in it. That
which makes Jesus the Revealer of the Father in his mission is the meaning the being of
the Father has for him and the meaning his being has for the Father. Similarly in their
mission the meaning of the being of Christ for the disciples will make them revealers of
Christ (cf Bultmann 1941:416).

developed in this way into a completely satisfactory synthesis--as in the case of love in ch 14:15-15:17 (cf also
Hévwv and GEpel KaPTOV TIOAUVY).

1804 The use of the present subjunctive in C26 suggests that the mutual love of the disciples should be

continuous and lifelong (Brown 1972:663).

16051 3:35, 10:17 (&yarnv) and in 5:20 (dikeiv) the love of the Father for Jesus is expressed in the present

tense, which indicates the continuous character of this love. In the present context and in 17:24,26 the aorist
is used to emphasize the expression of the love in which Jesus gives himself for men--the supreme act of
love. This, however, does not exclude continuous love as indicated in C24.
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In conclusion, from this ‘love’ parallelism and the equivalent ‘oneness’ parallelism in 17:21-
23 it is clear that discipleship (the relationship between Jesus and his disciples) is based
and modelled on the Father/Son relationship. This will consequently imply that that the
agency of Jesus is the construct of the agency of the disciples.

It seems clear that ‘love’ is the concretizing of God. Through our love for one another, God
manifests himself and his love. This love has a revelatory-salvivic dynamic. Through love
God reveals Himself. When the world sees and experiences this they will come to
faith. They will then moTteudevlyivookelv (C3:40,41) that Jesus was sent by God.

(ii) The relationship between ‘love' and ‘deeds'

Van der Watt (1992:81) gives a valuable though complex description of what love
comprises. He defines it as an attitude towards someone or something that is based on a
relationship and has been determined by it. The relationship is always between two
persons or entities between which a feeling of involvement can exist. The attitude in such
a relationship must, contentionally, be understood broadly as something that functions to
include the entire person. On the emotional level it concerns a feeling of loyalty and close
connection towards the party on whom it is focussed which become of particular value for
the one who loves. On the level of the will, love alludes an attitude that would consciously
influence the decisions of a person. He would seek the advantage of the other party within
the parameters of their relationship. This definition of Van der Watt clearly spells out that
love comprises a feeling =* a will = and finally ends in deeds corresponding to the feeling.
Buby (1981:561) also defines love remarkably, but very briefly, as the energy of our whole
heart and person which is turned toward the other. According to him is it ‘always a present
experience or situation in the commitment of the believer’ (p 565).

In the light of what has been the meaning attached by Jesus' to love becomes clear when
he says "peveire &v Tfj &y&mn pou, KaBWG ... névw auTol év TR &ydarmn (C24) or even
when he says that God's love for Jesus is in the disciples (iva 1} ayann fiv nyanno&g pe
gv aUTOIG f—17:26). Here we have the extension of the love of God. This means that the
Father, the Son and the disciples share a mutual attitude within the parameters of their
relationship. God, who is the origin of this love, determines the basis and nature of the
attitude. If Jesus (and also the disciples) then remains ‘in' the love of his Father it implies
that the attitude and will of Jesus falls in the parameters and duplicate the will and attitude
of the Father. In this sense the love of the Father is ‘in' both Jesus and the disciples.

Van der Watt (1992:82) points out that because of the fact that the Father, the Son and the
disciples are not equal in status in this relationship, they could by virtue of the same attitude
act differently towards one another. This would imply that, in order to do something to the
advantage of the other parties the Father gives his Son (3:16)'%% to the disciples and, in
doing so, glorifies him (13:31f). The Son gives his life for his discipies (C27) and also
glorifies the Father (13:31f), while the disciples serve Jesus (12:25f) and bear much fruit
to glorify the Father (15:8).

1608 | 3:16 we read ‘For God so loved the world that he gave his one and only Son.' God’s purpose in doing
this was ‘that whoever believes in him shall not perish but have eternat life.' This theme runs like a leitmotif
throughout the FG. Jesus said, ‘my Father's will is that everyone who looks to the Son and believes in him
shall have eternal life..." (cf also 20:31). Dunnavant (1991:165) says that ‘The unity of Christians is meant as
a sign to the world that God so loved'.
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In the FG Christian action is based on divine love. Therefore responsive love for Christ
cannot be limited to emotion. It finds expression in the obedient acts of the disciples: "Eav
&YOmaTé pe, TXG EVTOAXS TOG U TNERoeTe (14:15; cf 14:21)."%7 The évroAai are thus
to be related to the ‘new commandment' of love (13:34)."%% The évroAai may be traced
back to the revelation which Jesus brought. His love and obedience to the Father are the
starting point and model (8:55; 15:10) (Riesenfeld 1969:144).'%%

The phrase "’ Eav ayanaté ye, T&G evIioAdG TaG eudg TnproeTe" which constitutes the
meaning of C3.10 (kai TOv Adyov oou TETApnKav) oceurs frequently in chs 14 and 15'%'°
and forms a parallelism:

TEGv...ayanaTé ge, T&Q EVIoAdC T8C EUAC TNPACETE (14:15)

TEGv TIG GyaniQ ge TOV Adyov............. Hou.. TNpAgel (14:23)

From this parallelism four deductions follow:

(i) T&G évToAGQ TG EUAQ is the same as TOvV Adyov pou which refers to the revelation of
God in and through Jesus.

(il) ayanaTé pe indicates a relationship between Jesus and the disciples.

(i) These two phrases are two typical conditional sentences with a primary conjunctive
(&yamaTé/dyand) in the protasis and a future indicative (Tnprioete/Tnprioel) in the
apodosis. The FE uses this conditional sentence to picture distinctly and vividly a future
condition (TOv Adyov pou Tnpnroer) which is near and practical and will be the result of a
relationship (&yan& pe) that has been initiated (or is going to take place) (Abbott &
Mansfield (1973:47). At this point Jesus sets an example: &yan® TOv TATEPA, KO KABMOG
gveteihaTo poi 6 maTAp, olTtwg moid (14:31). A true relationship implies as a result
obedience to God's revelation. This would mean that kai TOv Adyov cou TETHPNKAvV
(C3.10) refers to the result of the relationship depicted in C3.11.'¢"

(iv) According to Riesenfeld (1969:145), Tov Adyov oou Tetripnkayv (C3.10) shows what
significance was accorded to the transmitted message.

In conclusion, as the Father loves, so must the Son and the disciples also love. The love
of the disciples of Jesus must therefore in no way differ from the love of Jesus because its
nature is determined by the love of God. By implication this means that the love of the
disciples is merely an expression of the love of God and their deeds must compare with
those of Jesus' in a particular situation (Van der Watt 1992:83).

1897 The gvToAaq relate to the new commandment of love (14:15,21,23; 15:10,12,17).

1898 The lexical meaning of TeTrpnKav (TNpéw) is: ‘preserve, ‘keep,' ‘to take care of (Liddell & Scott
1974:704; Schiitz 1976:132). Schiitz (1976:133) is of the opinion that all the Johannine passages, that are
concerned with the keeping of the word or commandments by Jesus' disciples (8:51; 15:10; 17:11,15) are at
the same time concerned with remaining in Christ. In the LD (14:15,21,23f) there is a special shade of
meaning; love for Christ is described as personal and immediate relationship with him.

1609 jesus shows some qualities of this life in his relationship with his Father; when one is in the Father's
house/or part of his family, you do as the Father does.
1919 14:15,21,23,24 and 15:10

81" The same relates to semi-cola 3.13-15.
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(i) Jesus the un6delyua of discipleship

The close relationship that exists between love and actions has been indicated. For the FE
it is of crucial importance that love must become concrete. Those who love Jesus will act
like Jesus (cf 14:21,31; 15:10). A disciple follows in the footsteps of his master who is
continuously the revelatory example.'®"2 The disciple sees and experiences the content of
true love in the way of life of his master (cf Wendland 1975:112). This relationship between
Jesus and his disciples (depicted as discipleship) implies that the disciple is subjected to
the command of Jesus. The keeping of this command is only possible by virtue of the
relationship between Jesus and the disciple (C9-21).

Jesus is the model and came to set an example (Undédelypa--loving the world). This
example is depicted throughout the FG by means of various motifs: the light/darkness motif
(3:19-21), the shepherd motif (10:2-6, 11-18), the kernel of wheat motif (12:24-26) and the
footwashing motif (13:2-11) (cf Van der Watt 1992:83).

(i) In the Prologue (1:4) the Logos (Jesus) is refered to as the Light of men (...} Lwr) Av 1O
odg TOV &dvBpwnwv) and in 8:12 Jesus himself says 'Eyw eipl 7O ¢pdG 100 kbopou. The
function of the Light was that 10 ¢dg év Tfi okoTi dpaivel (1:5) so that & dkoAouBdv Euoi
o0 un mrepmaTnon &v Tfi okoTix, &AN' €Eel TO dwg TAG Lwig (8:12). The soteriological and
ethical implications of this ¢aivel were that Jesus placed the world in a position to choose
between light and darkness and to judge between what is right and what is wrong (cf also
3:19-21; 9:4f)."®'® Those who perform good deeds in obedience to God (6 8¢ moIdv THv
aAnbelav--3:21) Epxetal POG 70 ¢OG, while those whose deeds are evil remain in
darkness (3:19)."" The example Jesus sets his disciples was fva moijow 10 BéAnua To0
népyavTtog pe (4:34; 6:38). Because they are Jesus' disciples, they are expected iva (they)
noinow 1O BéAnua 1ol (Jesus) Méuwavtog pe (them)--in this case it would be Jesus
(17:18; 20:21).

(i) The second motif is that of the shepherd. The sheep follow their shepherd
unconditionally. The sheep listen to the voice of their shepherd. ‘He calls his sheep by
name and leads them out’ (10:3f). They identify fully with the shepherd and his deeds.
Although this metaphor is not developed ethically by the FE, his motifs and implication are
clear (Van der Watt 1992:83ff).

(iii) In ch 12, where reference is made to the Greeks who seek to see Jesus (v 20), Jesus
refers to the time of his glorification (v 23). Jesus, in the atmosphere of the Passover (12:1),
explains the meaning and beneficial implications of his death. He uses the ‘kernel of wheat’

1612 |, 13:36 Peter poses a question to Jesus: "Kdpie, nol Undyeic;” In replying to the question Jesus hints

at the prospect that Peter will eventually follow Jesus. The use of the verb &koAouBfoai places it once more
in the ethics of discipleship (cf also 12:26): Peter's whole life is meant to be one modelled on the life of Jesus.
This comprises service to Jesus (12:26), the denial of his own will, being attentive to the words of Jesus
(13:36ff) and at the same time being open to being led where he does not wish to go (21:18) (Schnackenburg
1975:62). Thus the goal of the life of a disciple is to follow the path mapped out by Jesus (Hartin 1991:8).

1813 The ethical teaching in the FG has soteriological and Christological implications. Because of his close
relationship with Jesus a disciple will live by the truth (3:21), and because of his salvation (regeneration--3:3,5)
such a person will live in the light. Basically both statements mean the same.

1614 \/an der Watt (1992:85) correctly mentioned that in ch 9, especially in w 35-41, the FE also uses another
antithetical image, namely ‘to see' versus ‘to be blind'. A blind person cannot enjoy the shining of the light. To
experience this he has to see. In order to see he has to accept Jesus, the Light (1:4f; 8:12), into his life.
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motif to do this. The wheat falls to the ground and dies to produce many seeds. With this
picture Jesus indicates what benefit his death would hold for people. Jesus, after explaining
this image, applies it to his disciples (12:25f). To be his disciple a person has to follow
Jesus by laying down his life as well. The way of doing this is to make a priority shift, that
is to move his own interests to the periphery and the interests of Jesus to the centre,
regardless of the cost. In dedicated self-sacrificing these disciples have to serve Jesus
(12:26) and one another (13:14).

(iv) The last, and probably the most significant passage in which love is expressed in deeds
(to serve), appears in 13:2-11, the scene of the footwashing. ‘Without doubt the life of
Jesus was characterized as a life of service to the Father and humanity. But this life
demonstrates a special type of service. When Jesus responds to the needs of others, he
does so in such a way that his mission and his relationship with the Father clearly emerge.
At the same time his life of service becomes an example for the life of service to which he
calls his followers' (Hartin 1991:4).

The context in which the footwashing takes place is the Passover and the love of Jesus for
his disciples (IMpd 88 TAg £0pTAc To0 TIdoxa €id®g 6 " Inooldg 6T AABev auTol i dpa va
HeTaBR €k Tod KO6opou TouTou MPOG TOV MATEPX, AYATINOXG TOUG idioug ToUg év TO
KOOUW, eic TéAog nydmnoev auTtoug--13:1). These two perspectives constitute the
background for the two interpretations of the footwashing. From the perspectve of the
Passover Jesus' death (13:8)will constitute and legitimize the new relationship between the
disciples and Jesus. From the perspective of Jesus' love for his disciples the footwashing
gives content to this new way of life in this new relationship: to serve one another. So ‘the
foundatic:géor the very life of the Christian is the death and Resurrection of Jesus' (Hartin
1991.6). ‘

Although the footwashing alludes to more than one matter, the exemplary remains the
focus (Schulz 1987:502; Furnish 1972:136f). This is stressed by Jesus' own indication in
v 15 Unmédelyua yap Edwka Ouiv iva kaBmg eywm enoinoa UWiv Kol Uueig moifiTe. The
ground of this statement lies in the relation that exist between Jesus and his disciples, the
sender and his messengers (vv 14,16,20).

What must be bear in mind here is the role Jesus plays from out his position among his
disciples. He, 6 kUpiog kai 6 did&okahog of the disciples, takes initiative and washes the
feet of his disciples. He is the one who's feet actually have to be washed. As a sign of
devotion, disciples occasionally would render this service to their teacher. But now, through
performing this service himself, Jesus humiliates himself and takes on the form of a
servant.

There was nothing in the ritual of the Passover meal that can be compared to the
footwashing. Footwashing was done when a person entered the house, certainly not during
the course of a meal (Brown 1972:564f). Thus when Jesus washes the feet of his disciples,
he does not act in accordance with the normal cultural-historic custom. By washing the feet
of his disciples he humiliates himself, putting himself in the serving position of a slave.

18%5 Hartin (1991:6) continues to comment on the relationship between the death of Jesus and the ethical life.
This action of the footwashing at the beginning of the LD connects it with the self-sacrificing death of Jesus
and lays the foundation for the rest of Jesus' teaching in the LD. The ethical life of all disciples remains a
response to what Jesus has done on their behalf. When Jesus dies on their behalf they are called to enter into
a relationship with Jesus and consequently to accept the consequences of his death in their lives.
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Peter perceives that the roles are being inverted and immediately refuses to allow Jesus
to wash his feet (13:8).'%"°

After the washing Jesus explains the significance of his actions to the disciples (13:12). It
is true that he is their Lord and Teacher (v 13), but by washing their feet he had set them
an unodernpa (13:15) because he wanted to redefine the position and conduct of the
disciples. If Jesus acts like this, how should his disciples, his agents act? This answer is
given in 13:14: "ei odv &y® &viya OPDV ToUg TOSAG & KUPIOG KAl © DIBGOKAAOG, KO UMETG
odeideTe XANAAwV vinTelv Toug TOdag." It is this serving attitude and act which bind the
sender and the agent together (cf Schulz 1987:502; Furnish 1972:139) and which have to
characterize their mission to the world (see 13:16f,20). The serving of one another in
humility must become the hallmark of any disciple (Hartin 1991:5). In other words, the
revelatory-salvivic mission of the disciples as the agents of Jesus is clothed in the serving
attitude and acts of the disciples. These disciples are to experience the love of God in their
lives. In return this love should become the foundation for all their actions (Hartin 1991:15).

Finally Jesus explains in 15:13 that the ultimate point of this love, which also characterizes
it, is that peifova TaUuTng ay&mnv oldeiq &xel, fva TIC TAV Wuxnv auTtol Bf Uneép TAV
didwv a0Tol. Even at this point Jesus sets an example by giving his life on the cross for
the lost world. His giving of his life is presented as a paradigm and a call to the disciples
to be ready to do the same (cf Schnackenburg 1975:124; Barrett 1978:476)."'" This
widespread ethical maxim occurs in colon 27: Jesus' friendship for his disciples.'®'® Jesus'
reference to ‘love of friends' (C27) gives a new identity to Christian friendship. The ¢ihol
concept serves to clarify the meaning of the union of the disciples with Jesus in so far as
didol is contrasted with do0Aol (Bultmann 1941:418). According to the FG the difference
between a do0Aog and a ¢ilog does not lie in doing or not doing the will of God, but in the
comprehension of it (cf also Brown 1972:664). The disciples are called ¢iAoi by Jesus
because he has revealed to them the total counsel of God (cf 16:12; 17:6-8). It is
characteristic of the FG that the possession of knowledge distinguishes the friend from the
slave and that knowledge should be very closely related to love. According to the FG it
must be remembered that Jesus' deeds of obedience and humility are the distinctive marks
of those who become ¢iloi (Barrett 1978:477). According to Barrett ‘¢iAog probably
became a technical term for "Christian™.

1618 The response of Jesus is that his disciples will only understand the significance of what he has done much
later. This all fits in with other incidents in the FG. During the cleansing of the temple (2:22) and at the entry
into Jerusalem (12:16) the FE comments that "Ta0Ta o0k &yvwoav auTol oi padnTai 16 np@ToV, GAN' 6T€
£50EGoBN " Inoolg ToTE EuvioBnoav &m TalTa fv &M aUTE yeypappéva kai TalTa énoincav auT®." Hartin
(1991:5) correctly interprets this as the indication of a depth in the action(s) of Jesus that only acquires
meaning after the resurrection of Jesus.

817 the context of C27 the meaning is as follows: no-one shows his friends greater love than the man who
lays down his life for them. Bultmann (1941:542; cf also Schnackenburg 1975:124f) points out that the pre-
and non-Christian world is acquianted with the command of love. This would imply that ‘death for the sake of
others' would also be the reality. This statement about the love of Jesus for his friends shows Hellenistic
influences in Johannine Christianity (Schnackenburg 1975:125).

1618 This vocabulary occurs throughout the FG (3:29; 11:11; 20:2; cf also 11:3,36; 16:27 for all the disciples
and 21:15ff for Simon Peter).
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This title (diAoI--C28) gives the disciples reason for carrying out Jesus' commandment to
love.'®"® C28 has appellative power: the disciples cannot regard themselves as Jesus’
friends unless they obey his commands. From C29ff onward the statement by Jesus that
the disciples are his friends leads beyond the exhortation to an indication about the nature
of this friendship. Friendship is a gift. Jesus raises the disciples from the status of servants
to the level of friends. They must have seen themselves as servants of God and Jesus, but
this new relationship through Christ gives them an intimacy with and a closeness to God.
This kind of frienship was known in Judaism as ‘friendship with God'. Because they were
chosen by Jesus (eywn égeAeEapunv Upag--C34) he discloses and entrusts to his friends
everything he had heard from the Father and revealed to them the very being the character
of God (17:6-8,26). Therefore they are no longer servants, but have become free men.
Jesus enables the disciples to participate in the intimacy and trust of the Father which is
the privilege of a friend and a free man (Schnackenburg 1975:126). Jesus had made
known to his disciples everything that he had heard from the Father, i.e. that he has
brought them the truth, that he has revealed the Father (C32; cf C5 and C18).

As Jesus goes on teaching his disciples he defines their relationship of friendship in a way
that differentiates it from any such relationship in the Graeco-Roman world."*® The
relationship between Jesus and his disciples is a reciprocal relationship, but with no
equality in it. If they are Jesus' friends, it is not because of their initiative, nor does Jesus
call himself their friend. He calls them his friends: oUx UuEeTS pe €EEAEEaTBE, &AN' eym
eEehetapunv Updg (C33f) (Bultmann 1941:419). Jesus calls his disciples his ¢iAot (C28)
because they were chosen by him (6:70). The oukéti in C29 is the fundamental
introduction of this new relationship that Jesus has created. The freedom and friendship
that the Son gives replace the old dispensation (cf 8:33,36) (Schnackenburg 1975:126)."%!
‘Election is hardly mentioned in the case of the OT ‘friends of God' (Abraham and
Moses)."® In our context it is mentioned explicitly although not for the first time in the FG
(cf 6:70 and 13:18). The fact that Jesus calls his disciples ¢iAoi has to be interpreted as
pointing to the special relationship between Jesus and his disciples. A man has to be called
by Jesus to be his disciple, therefore Jesus could emphatically state that oUx UueiQ e
eEeNeEaoBe, AN ey €EeAetapunv Updg (C33f). Probably the main reason why Jesus
refers to their election is to make them aware of this unmerited gift of their friendship with
Jesus and of the fact that it certainly implies an obligation on their part. What Jesus expects
from any disciple to whom he has given such a friendhip is that he shall go out and bear

1619 Barrett (1978:477) indicates that according to C28 ‘it is clear that the status of friend is not one which
precludes obedient service; this is rather demanded. Cf. v. 10 and the parallels noted there; there is no
essential difference between being Christ's ¢piAog and abiding in his &yann'.

1620 This is a reciprocal relationship in which each partner stands fundamentally equal, and in which each
seeks the frienship of the other (Bultmann 1941:419f).

1821}t js possible that we have here a connection with references to Abraham (18:17 and Haggadah) and

Moses (Ex 33:11). According to Genesis God did not hide his thoughts from Abraham, and according to the
Jewish Haggadah, God showed Abraham everything in this world and the next. With regard to Moses it is
written: ‘The Lord would speak to Moses face to face, as a man speaks with his friend.' Thus, what has been
granted to these two ‘men of God' in the OT, was now extended by Jesus to all disciples (Schnackenburg
1975:126).

1822 15 the majority of cases where b-ahar (and thus éxAéyopan) is found, it is God who does the choosing.

In the OT the idea of election is for the most part connected with the king and priests (cultic personnel). ltis
only said once of Abraham (Neh 9:7) and once of Moses (Ps 106:23) that they were ‘chosen’' by God (Coenen
1975:542; Schnackenburg 1975:126).
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fruit.'® The meaning of bearing fruit is kept open (cf C8). This means that the missionary
aspect can be present. According to Schnackenburg (1975:127) the dominant aspect is
undoubtedly the fruitfuiness of Christian life, which is especially demonstrated in brotherly
love as is emphasized in C36, the last verse of the passage. Schnackenburg expresses it
exellently: “Frucht” des Jungerwirkens sind nicht die Menschen, sondern das Leben und
die Lieben Gottes in den Meschen (vgl. 1 Jn 3,14f; 4,16).

The following diagram gives a summary of the love structure displayed in 15:1-17.

KaBwg Ayamnoév pye 6 natnp God
MeiCova Ta0Tns  Tiv wuxiv auTod ‘[-
AYANNY ey O} UTIEP = KO OPEG AY&MNOQ

oudeig Exel

K&yag fyannoa Uudg
gav TOGQ EVTOAAG
Hou TnpRonTe

Meveite / \ ayanaTe

TH &yann pou AAAAOUG Disciple

c) évroAdc¢ uou tnprionre the persuit of Johannine ethics

(i) Obedience, the factor that holds a relationship together.

In our discussion of the relationship between ‘love' and ‘deeds’ it became clear that
obedience to the will of God is the consequence of the disciple's love for his master
(14:15,21,23). Jesus stresses this fact in C22-24. This entire unit of the discourse is
complete in itself and artistically composed. Its point of departure, to which it also turns, is
the love of the Father. The two kaBwg-clauses are arranged chiastically, with the
admonition to abide in the love of Jesus in the middle.

22 *aBwG RYAnnoév pe 6 natip, K&ye UP&G NyAnnox A —
23 peivare év [ &yann Th EuQ. B
24 "°¢av TG 8VTOAQG pou TprionTe, Cc
Meveite ev Tf &yann Hou, B'
KaBwg eyw TaG EvToAdg Tol NaTpdg Hou TeTriponka A'
Kai pévw autold év T avémn.

1623 The idea of mission may probably occur in the expression £6nka (‘| appointed you'--cf 4:38; 17:18; 20;21),

but this is not necessarily the case. Even the expression iva Ueiq UndynTe (‘that you should go’) may indicate
missionary activity, but need not necessarily do so. Itis rather in the explicit reference in C35 that the FE turns
back to the idea that the disciples must remain united with Jesus and to bear fruit (Schnackenburg 1975:127).
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This appeal is the real aim of the chiasm and gives depth to the admonition: peivaTe év
guoi. This chiasm emphasizes obedience. Jesus uses his obedience as an example
(kaxBwg) to call on his disciples to follow in his footsteps.

We have seen that the Christology is the centre of Johannine ethics. But we must bear in
mind that Jesus' behaviour is actually the expression of the will of the Father (4:34; 6:38):
T kaTaBERnka amod To0 oupavold ouy va TToId TO BEANUA TO EudV GAAK TO BEANUa TOT
néuyavtog pe. The Son does nothing on his own, but bases all his actions on what he has
seen and heard from his Father (5:19f,30; 8:28f,38; 14:10). Therefore Jesus can say "&AN'
va yv@ 6 kdopog 6T adyand 1OV MaTépd, Kol KaBag éveTeihaTo ol 6 maTthp, olTwg
noi®. "EyeipecBe, Gywuev éviedBev" (14:31).

The same obedience which Jesus reveals with regard to the will of the Father is also
expected from the disciples (cf Du Rand 1981:364ff). Van der Watt (1992:86) indicate that
when Jesus is truly obedient to the will of God, the will of God becomes his will. In the
same way when the believers are obedient to the will of Jesus, then his will becomes their
will and their will will consequently be the same as the will of the Father. In this sense the
commands of Jesus should be seen (Schulz 1987:505). The following two phrases form
a parallelism (equivalent in meaning) and a chiasm'®* which help to determine the meaning
of T&g évroA&g 1ol MaTpdg Hou.

va moIow ............. 10 BéANUa 100 MEPYaVTOG e

ey T&C EVIOAN G ToU TATEOG UOU ........ TETAONKX

If this argument is correct it would mean that Jesus' commands to his disciples relate to
God's will for him. Then God's will for them will be the same as God's will for Jesus. évToAn
is not used here in an objective sense, but in the sense of a commission to be enforced.
It refers to the commission that a father delegates to his son. When in ch 15 Jesus
commands his disciples to love one another, he expresses what he and the Father expect
from believers. An analysis of Jesus' command to his disciples then appears as follows:

KaBwg nydnnoa Ouag Quality aspect

. =

"EQv TOG EVTOAAG TAG EPAG
ayanaré ey TnofocTe  S—- (xOTIOTE Quantity aspect
ue, aAAAoUg

Obedience aspect

Here we see that obedience arises out of love and love out of obedience (cf Barrett
1978:476 for an opposite view). This implies that for Jesus obedience is an act of love
which results in love for one another. From the diagram three aspects concerning the love
of Jesus’ disciples have been indicated: a quality, a quantity and an obedience aspect

1624 This chiasm contributes to emphasize the ‘obedience’ of Jesus, but especially to explain the meaning of
"TOG EVIOAGG... TETAPNKX".
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(which forms the focal point). The quality aspect (depicted by kaBwg) allocates a certain
value to this love. This love of the disciples for one another must correspond with the love
Jesus had for his disciples. The quantity aspect (depicted by &AAAoug) indicates both a
restriction and non-discrimination. On the one hand this love is restricted to the Johannine
community who is part of God’s family. On the other hand this love is non-discriminitive in
the sense that it is directed to all those who are part of God’s family. These two aspects
(quality and quantity) define TnprioeTe.

In order to accomplish this Jesus admonishes his disciples to peveite v 1fj &y&mnn pou
(C24). This admonition contains a special reason for joy. Thus joy results from
obedience.'® In 14:28 the joy of the disciples is only mentioned briefly. Here in C25, the
joy which results from community with Christ is emphatically named. Schnackenburg
(1975:117f) views it as the joy of the time after Easter and therefore of the abiding
presence of Christ. The Baptist is the first to speak of this joy (3:29). It is especially in the
LD (15:11; 16:21f,24) and the prayer (17:13),'°?® where Jesus spells out the new way of life,
that the note of joy is sounded more frequently.

The joy is connected with Christ (1 xap& i €éun--15:11; 17:13) and is embedded entirely
in the disciples (&v Uuiv). As in the case of love (&yémn), xap& is a heavenly quality
possessed by Christ (C25), which he gives to his disciples as the consequence to their
obedience (cf Carson 1991:546; Barrett 1978:509). This deduction is made in the light of
the connection between C10 and C11.

A new dimension is added to joy in 16:24. Although the disciples should certainly have
asked the Father for things, they have so far not requested anything from him in the name
of Jesus (16:24): this was a privilege that belonged to the new dispensation. In anticipation
of that new dispensation Jesus exhorts the disciples "€wg &pTi OUK TACOTE OUBEV &V TH
OvOuaTi Hou aiTelTe kKal AuwecBe". They are to do this in full recognition that this is the
route to the fact iva 1} xapd U@V f enAnpwpévn (16:24; cf C25). ‘If that joy is part of the
matrix of consistent obedience (15:11), that obedience, that remaining in Jesus (15:4) and
his love (15:9) and his word (8:31), is the matrix out of which fruitbearing springs, the
fruitbearing that is the direct consequence of prayer (15:7,8)' (Carson 1991:546).

Jesus' prayer in ch 17 demonstrates the communion Jesus has with his Father, which
constitutes a paradigm for the intimate relationship that the disciples themselves will come
to enjoy with the Father (Barrett 1978:509; Carson 1991:564). After Jesus' resurrection the
wonder of his revealed identity will itself give birth to joy.'®®” From the context of ch 17
Jesus is praying that the disciples may be protected by the Father, which is equivalent to
praying that they may be preserved to remain in the Father's love, obedient to him and in

1625 According to Barrett (1978:476) ‘the joy of Jesus springs out of his obedience to he Father and his unity
with him in love. The seal upon his obedience and love is his ascent to the Father, and this should make his
disciples rejoice (14:28; 16:20-4; 17:13).' Brown (1972:663) thinks that Uu&iq rfydnnoa (C22) is the real basis
for the joy in C25.

1626 | the Johannine epistles it occursin 1 Jn 1:4; 2 Jn 12; 3 Jn 4. In Jn 16:20 it is used in connection of the
joy of the world.

1e27 Probably "kai Ta0ta" (17:13) refers to the LD which then points to 15:11 where the joy of Jesus, like that
of his disciples, turns on the thought of abiding in the Father's love and their obedience to him (Carson
1991:564).
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allegiance to the ‘word' which Jesus taught. All this is enough reason for joy (17:13) (cf
Carson 1991.564).

The disciples are reminded of this joy in the promise that the Paraclete will be in them
(14:17). In the case of both Paul (Rom 14:17; Gal 5:22) and the FE, joy is seen as one of
the fruits of the presence of Christ or the Spirit. Distinctive in the case of the FG, and
exclusive to the FG, is that this joy is to be full' (MAnpwB{i--3:29; 16:24; 15:11; 17:13). Itis
a joy that cannot be taken away (16:22). The FE was also conscious of the fact that the
fulness is not reached on earth. This is clear from the use of three iva clauses in these
texts (15:11; 16:24; 17:13).

(ii) The relation between prayer and obedience

How is it possible for the child of God (disciple) to keep on producing fruit (cf C35)?'"°% The
answer is simple: with God’s help (0 éav 8éAnTe aitnoaoBe kai yevhoeTal upiv, C18f).
In order to understand this statement made by Jesus in C18f about God's answer to prayer,
one has to consider the context. In C19 the believer receives a promise that "0 e&v BéAnTe
aiTnoacBe kai yevAceTal upiv', but from C18 it becomes clear that this promise goes
hand in hand with a condition "é&v peivnte év €uol Kai T& PANSTG pou v UiV peivp, 6
v BéAnTe aitnoaoBe..." Thus the disciple who expects God to hear his prayer has to
remain in Jesus and the words of Jesus have to remain in that disciple.®*°

Because the disciple is part of God's family he expresses the will of God. This is due to the
fact that he is tuned in to the family and the will of his Father. If Jesus' words are in a
person and the whole existence of that person is oriented towards obedience to God, the
requests of that person will correspond with the revelation brought by Jesus (Van der Watt
1992:86; cf Schnackenburg 1975:115; Barrett 1978:475). This would be because Jesus'
words in that person would become the words of that person (Van der Watt 1992:86). On
this basis God will answer his prayer. He makes his needs known to the Father and asks
the Father to help him. From the instruction in C18f it becomes clear that the disciples
should direct their requests to the Father in prayer. If they remain in Jesus they have the
right to bring their needs to the Father -- needs which concern the ¢pépel kapmdv oAUV
(C18).

d) kaprov noAuv ¢€pnre as the purpose in Johannine ethics

Everything that the disciples had previously received from Jesus was only preparatory. It
was only the beginning of what was still to come and had to come to fruitition. What is
already a reality in Jesus, is to become a reality in them; this is the meaning of Jesus'
exhortation to pévelv, &yamelv, Tnpeiv and Kaxpmov GEpPeElv.

1628 The third kot in C36 is used epexegetically by the FE and not copulatively. Therefore it must be translated
as ‘...I chose you to go and bear fruit: fruit that will last'.

1629 |t is not possible for any disciple to bear lasting fruit if their requests are not granted by the Father. From

the reference to prayer in C35 it would seem as though the hearing of their prayers were dependent on their
bearing fruit, which contradicts C18f. It is not necessary to try to assimilate these two references (C18f and
C35) as Schnackenburg (1975:128) tries to do. In the reference to prayer in C35 the same two aspects are
present, namely, a condition and a promise which is linked with the condition. Thus the principle in both cases
remains the same. The only difference between these two references is that the prayer in C18f refers to prayer
before bearing fruit while the reference in C35 refers to prayer after bearing fruit and can even be seen as part
of their bearing fruit. This prayer would refer to a further step in prayer, to pray for fruit that will last (kai 6
KapTiog Updv uévp). Itis thus ‘only on the basis of a living union with him that an appeal can be made to him
that one's prayer will be heard by the Father' (Schnackenburg 1975:127f).
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The relationship between Jesus and the disciples has a double purpose. Firstly, on the
horizontal earthly level iva kapmiov moAuv ¢épnTe (C20). Secondly, emmanating from the
first one, on the vertical heavenly level that év TouTw (the first purpose) €d0E&obn 6 naThp
pou (C20). But in C3f the involvement of the Father is also incorporated in the process of
bearing fruit.

This implies that God, Christ and the disciples are involved in this process of bearing fruit.
When considering all the texts relating to kapmov moAuv ¢pépnTe the following diagram
helps to construct the understanding:

God KopTiov TIOAUV pépnTe

aipel
KaBaipel

—- -
Disciples Evov
p 4

From this diagram (C3f) it is clear that God, the vine-dresser, does two things to ensure
that there will be as much fruit as possible--he cuts off every branch (in Christ) that bears
no fruit, ‘while every branch that does bear fruit he trims clean so that it will be even more
fruitful.""*® The removal of the dead branches is developed later as a theme of admonition
(C13-17). Because the pruning and cutting off of useless branches plays no further part in
the figurative discourse they need no further interpretation. This metaphor is introduced
here for the idea of ‘more fruit' (Schnackenburg 1975:110f)'%*' and therefore will be
discussed.

<

Sota

I

Bearing much fruit leads to the glorification of the Father. The FE tries to construct a
parallel between the glorification of the Father through the works performed by Jesus and
those performed by the disciples as the continuation of the works of Jesus.

1830 Barrett (1978:473), Brown (1972:660) and Schnackenburg (1975:110) refer to the paronomastical use
of the two verbs (aipet, kaBaiper) that are similar in sound. This usage is probably due to the fact that the FE
wants to stress the positive and negative involvement of God in the process of his own glorification. According
to Schnackenburg this usage is fully in accordance with Semitic and eastern thought in that it is concerned
with the utilitarian value of the vine. Dodd (1980:136) is of the opinion that both verbs were chosen not
because of their suitability but for their applicability to Jesus and his followers.

1831 The first statement riéwv KARUO v Euoi un dépov kKapmdy, aipel alTd (C3) says that branches that bear
no fruit are cut off; its connection with Christ is done away with. The second statement develops the idea. No
disciple can reach a point of content of having borne fruit. God, as the vine-dresser, prunes the branches to
bear more fruit—this is his will. What is meant with this second statement "kai név 10 Kapnov ¢épov Kabaipel
auTo fva kaptiov Aeiova d€pn”, is that God takes care that the believer can never give himself over to
passivity; God continually demands something new from him, and continually gives him new strength (cf
Bultmann 1941:410).
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15:8 17:4
€v TOUTW €50EA06N 6 MATAP HOU, ..vecvveveeerenes &yw oe €d6kaoa &ni TAQ YAS,
Ve KOPTIOV TIOAUY DEDNTE ..cevveveveeerecveereee e 10 Epyov TeAelwoag O

OEBWKAG Wot fva MoIow

The parallel between these two verses is clear. In both cases the Father is the one who is
glorified. The subjects are Jesus and the disciples respectively. In the case of Jesus the
Father is glorified through the completion of the work the Father gave him to do (the
revelatory-salvivic mission). In the case of the disciples the Father is glorified by their
fruitfulness. Because of the close relationship between Jesus and the disciples, the fact
that they remain in Jesus and Jesus in them, is kapmidv moAUv ¢€pnTe placed parallel with
TO Epyov TeAeiwoag. This then legitimizes the statement that kapmdv moAUv dépnte
relates to the work of Jesus and would mean that kapmnov oAUV ¢pépnTe refers to the
continuation of the (revelatory-salvivic) mission of Jesus which contains both consecrating
and sending aspects as is depicted in C3.35-37."%* If the disciples then kapmdv MOALV
dépnte, they would be called disciples of Jesus (yévnoBe €uoi pabntai--C21).

The bearing of much fruit (kapndv noAuv ¢épnre) refers back to the obedience of the
disciple.'®® To remain united with Jesus should result in a special type of action, to a
special way of life that continues the mission of Jesus in the world.'®* The kaprdv moAuv
¢epnTe undoubtedly, on the one hand, refers to the missionary endeavour of Jesus'

1832 ioTeudvTwY - the purpose of this unity

Ukpong (1989:58) mentions that this prayer really means that having accepted him, believers should maintain
that faith till the end (cf mioTeudvTwy, praesence participium). To respond to Jesus is to respond to God.
According to Kysar (1993:93) faith is always involvement.

Another chiasm which Malatesta (1971:207) points out occurs in e,-e,;
iva ... 0 KOOWOG ..... ioTedn e,

va ... YIVWOK]) ....... 6 kboyog e,

Explanation of chiasm:

The first iva-clause (e,) has moteudp as its verb while the second iva-clause (g ) has yivaokp as verb. Itis
clear from the presentation that the word order is changed so that the subject (6 k6opog) and the verb
(moTeun) in e, stand in a chiastic relation with the verb (yivbokn) and the subject (6 k6opog) in e,. In
conclusion can we infer that this chiasm stresses the result of the ‘oneness’.

1833 Brown (1972:662f) does not interpret kapndv moAuv pépnTte (C20) and kai yévnoBe €uoi pabnTai (C21)
as two different actions; C21 is consequent upon C20. According to Brown is the meaning of the FE not that
when the believers bear fruit, they will become disciples of Jesus. In fact the bearing of fruit shows that they
are disciples. Thus, ‘becoming or being a disciple is the same as being or remaining in Jesus.' Barrett
(1978:475) agrees with Brown in the fact that the FE think of fruit-bearing as the outward and visible sign of
being a disciple. Cf 13:35, where mutual love is the sign of discipleship, and 15:12 where the same thought
is continued.

1834 An important aspect to touch oupn is the way in which the two imperative peivate (C6) and the infinitive

Kapmiov ¢epelv (C8) relate to each other. The kaBwg clause, which is purely a comparison, indicates the
abiding as the condition of fruitbearing. (It seems as if Bultmann (1941:412) is out of line when he sees the
fruitbearing in (C3f) as the condition for abiding in the vine.) On the basis of the reciprocity of the relationship
(C6f) both can and must be said. There is no abiding in Christ without bearing fruit; nor is there any bearing
fruit without abiding in Christ (cf Bultmann 1941:412).
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disciples to bring more and more people to accept Jesus.'®® On the other hand kaprmdv
TIoAUV ¢pépne relates to the dogmatic category of sanctification which embraces the entire
way of life of a disciple and of the community to which Jesus' disciples belong (Hartin
1991:11; Schnackenburg 1975:112f). This wider meaning is confirmed by the statement
in C12: 6T Xwpic uol ou duvaoBe noielv oudév. There can be no doubt that the disciples
were anxious to win over new people for Christ. Schnackenburg (1975:113) argues that the
emphasis here is definitely on the development of the power of Christ to save and to give
life in the community.

Koprdv oAUV pépnTe thus characterizes the life of love in God's family. By bearing fruit
a person obtains the right to be a disciple of Jesus (C21). Unfortunately Judas, one of the
Twelve, did not produce the fruit that was expected from him. In the end he betrayed Jesus
(ch 13:26-30; 18:5). In 17:12 he is referred to as the one doomed to destruction. Even
Peter did not bear the right fruit. Peter's love for Jesus is portrayed as imperfect (Gunther
1981:133). In 13:38 Jesus said that Peter would deny him. In 18:15-18,25-27 Peter did so
after he followed Jesus somewhat rashly to the courtyard of the high priest. This has
symbolic meaning from the perspective that Peter was the one who said to Jesus in 13:37
"Kupie, dix Ti o0 duvauai oot &kohoubBfjoal &pTi; THV wuxnv pou unep ool Bnow." The
reason why Peter denied Jesus was probably to save his own life. Jesus repeatedly asked
Peter to do what the BD does spontaneously does: love, feed the sheep, and follow
(21:19,20,22). ‘In these interrelated aspects of discipleship the beloved disciple is
leader... The beloved disciple's pre-eminence in understanding truth reflects his precedence
in following' (Gunther 1981:134).

inthe FG it is the BD who is characterized as the ideal disciple. Lindars (1972:) discerns
that the beloved disciple symbolizes ‘the ideal disciple, who remains true where Peter fails'.
After Peter denied Jesus he vanishes from the scene. The BD, however, follows Jesus up
to the end when he was crucified.'®*® As the Son of God is depicted in the prologue as
being in the bosom of the Father (1:18, cf 1:14), so is the BD characterized as being in the
bosom of the Son."®*" This ideal relationship, together with that of the Father and Son, is
used by the FE as a model for the other disciples (14:20; 15:4f,9; 17:21-23,26)."%* Gunther
(1981:134) points out that the idealized BD was given the privileged role by the FE of being
the primary ongoing witness. Moreover, in the FG the witness of the BD was to endure after
his death (19:35--pepapTupnkeyv; 21:24--uapTup@Vv [present participle] and yp&yag
[aorist]) (Brown 1972:1123; Bultmann 1941:555; Gunther 1981:134). Thus ‘he, rather than
Peter, was the disciple par excellence, who served as model of those who are loved by
Jesus (cf 13:1), who understand his mind and bear witness to truth, and who consistently,

1635 Barrett (1978:474) seems a little uncertain about the interpretation of kapmndv nAeiova ¢pépp. In his
opinion KapTidv Aeiova dépn (C4) simply means living the live of a Christian disciple (cf C11,20); perhaps
especially the practice of mutual love. Beasley-Murray (1988:26) also understands it in a pluralistic sense: as
‘every demonstration of vitality of faith'. C35 suggests that it also includes the bringing of converts to Christ
as the fruit of his passion. According to him love is the ultimate product of fruitbearing (C36).

1636 The FE positions Peter contrary to the BD in order to state a point; true discipleship is to follow Jesus to
the end (cf 13:37).

1637 According to Gunther (1981:130) k6Anog (bosom) symbolizes the love and fellowship in a family.

1638 1as Christ is the one whom God loves par excellence (3:35; 5:20; 10:17; ¢f 17:23,24,26), ...the beloved
disciple stands in the same relation to Christ as Christ to God; as Christ is in a special sense the &yamnnrog
of God, so the beloved disciple is portrayed as the &yanntog of Christ in a special way' (Kragerud quoted by
Gunther 1981:130).
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loyally follow him. He represents an idealized historical personality..." (Gunther
1981:134).18%°

Because the purpose of ethics is to glorify God the conduct of a disciple must be aimed at
nothing other than to glorify God. It was the objective of Jesus also to glorify God therefore
he endeavoured to do the will of God. It is only by living according to the will of God that
a person can glorify God. Thus, when a person meets God through faith in Christ, he
becomes born from above and so receives eternal life. He then has to follow and serve
Jesus in his life through obedience (Van der Watt 1992:88). To follow Jesus is to live
according to the will of God, for Jesus was the personification of God’'s will. This then
implies that the community is the locus of the manifestation of God. This is the heart of the
Johannine view of discipleship and is clearly stated in 17:22,23. This realizes through the
manifestation of the glory of God in the lives of Jesus’ followers. Glory is used here in the
basic Hebraic sence of kabod. This Hebrew word is used in the OT to indicate the
manifestation of God. God is revealed, made present, in the mighty deeds in history. The
presence of God is glory! This is presupposed in chapter 17 and runs as follows:

Glory is given to Jesus (17:22,24)
Jesus gives that glory to the believers (17:22),
Therefore, the believers manifest the glory of God (17:23).

This means that the manifestation of God in Jesus has now been transferred to believers.
Among them God is made known, as once God was made known in mighty deeds in the
OT and then in the person and work of Jesus. This implies that the revelation of God is
present in the community of believers. This means that the community of believers now
takes the place and is what the mighty deeds of God in history and in Jesus were to the
world. ‘If the locus of revelation of God was once in Jesus, it is now among and through the
community of believers. In other words, we can state that a disciple displays the continuing
incarnation.” Because the Spirit is active among Jesus’ disciples, threfore it is in their midst
that the presence of God is to be found. The community of disciples (believers) is the piace
of the revelation of God, the place of divine presence (Kysar 1993:115).

The activity of the Father and that of the disciples comes together in the production of fruit.
Jesus, as ) &umehog 1 &AnBivr (C1), is the place where this is made possible. On the one
hand the Father is closely involved and does everything to obtain more fruit (C4); he even
hears their prayers in order to increase the bearing of fruit (C19). On the other hand the
disciples who are in union with Christ produce abundant fruit (C11). It was Jesus' intention
to glorify the Father (cf 13:31f; 14:13; 17:1), but after his departure he commissions the
disciples to do this (17:10). '

When people then bear much fruit they are labelled as disciples of Jesus. A clear reflection
about discipleship is discerned here.'®® All believers are called disciples of Christ (cf 6:60),
but most important is that they should become true disciples by "¢€per kaxpmdv oAUV" and

1639 Culpepper (1974:267ff) rightly points out the similarities of function of the Paraclete and the BD, namely:

teaching, reminding, and witnessing concerning the truth and being sent by Jesus.

1640 This type of reflection can also be found in 8:31; 9:27f and 13:35. True discipleship consists in abiding

in the word of Jesus (8:31). It is different from the discipleship of Moses, which is held to by the Pharisees
(9:271). Further it is expressed in the ‘new commandment' to love one another (13:35).
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also by "év ToUTw yvwoovtal niévreg 6TI éuoil haBnTai €oTe, eav &yd&nnv €xnTe &v
aMniAoig." Only when they really serve Jesus (12:26) will he accept them as his disciples
(Schnackenburg 1975:116).

Van der Watt (1992:88) indicates clearly that Johannine ethics can only be explained and
understood from the perspective of the family metaphor where the believer, as a son of
God, stand in a relationship with the Father (God), his brother (Christ) and fellow brothers
(believers). Believers are called forth to respond to God, not in isolation, but as part of a
community, the family of God (cf Hartin 1991:2). Because of this family relationship, the
believer stand over and against the world. Therefore the demand to evangelize the world
is emphasized. The entire world must be won for the kingdom of God, must become part
of the family of God. The disciples of Jesus kapmov noAuv ¢pEpnte (C20). They must
realize that God works through them, through his Spirit and through their message in words
and deeds. Through them God wants to become visibie in the world as he did through his
Son, the heavenly agent. Through their behaviour the world must meet the Christ. This will
glorify God.

But what will happen to that disciple who un ¢épov kaprdv? The antithesis is first
mentioned in C3 and the consequences are described in a sombre way in C13-17.
Schnackenburg (1975:114) argues that God, the vine-dresser, can be seen behind the
passive voices (€BARBN (C13), €EnpdvBn (C14), kaietau (C17)) while the immediate
consequences for the disciple indicated by the acrist tenses. The FE describes the fate of
such a person metaphorically: he is like a branch that has been severed from the vine, he
is ‘thrown out' and allowed to become dry. His fate is sealed: such withered branches are
gathered, thrown into the fire and burnt. This whole description is an illustration of the
judgment of the disciple who separates him from Christ. This he calls down on himself (cf
3:18, in which the passive voice and perfect tense are used).

Schnackenburg (1975:114) also points out that the image of the gathering and burning of
these cut-off branches should not be allegorized. Fire, a symbol of judgment and
punishment, here forms part of the whole image and does not refer to hell (also Bultmann
1941:414). Such ideas do not occur in the Johannine community. For them punishment is
seen as being separated from God and Christ and therefore exposed to decay and death
(Schnackenburg 1975:114). Bultmann (1941:413f) correctly states that this destruction is
already a reality for those who belong to the community only outwardly (cf 1 Jn 2:19). Both
HeivaTe and kaprov dépeiv and ury gévn and €BANBN €Ew do not refer to two consecutive
things (Bultmann 1941:414).

An important aspect that the discipies have to understand is that through their mission to
the world they can expect opposition because ‘everyone who does evil hates the light for
fear that his deeds will be exposed (3:20). Jesus wants to warn them (15:18ff) and wants
them to understand the hostile reaction they can expect from the world. Because the way
of life of Jesus is to be emulated by his disciples they will receive opposition and hatred
from ‘the world,' just as he did. The response of the world to the disciples is identical to that
experienced against Jesus. Thus a believer's ethical life will entail opposition an suffering
from a world that does not only reject its values, but also seeks to suppress them (cf Hartin
1991:12).
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Ethics: the horizontal level of discipleship

The two themes peivate év éuoi (vv 1-8) and peivaTe ev T &ydrn T €uf (v 9-17)
together form a whole and deal with faith and love as a unity. The reason for the emphasis
placed on this unity, the interwovenness of the faith command and the love command, is
to indicate and to emphasize their close relationship; the one cannot exist without the other.
The hearing of the word and the doing of it, the decision to believe in Jesus and the
continuing of his mission are experienced in a relation of temporal succession. Bultmann
(1941:421) correctly states that it would be a misunderstanding to regard the word as an
introduction to action, and the action as the application of what the believer has heard.
According to ch 15 faith and love are, in fact, a unity. Faith is not authentic unless it is
steadfast. Mévelv év éuoi is accordingly peivaTe v Tfj aydmn Tf Euf.

Jesus is leaving this world to return to where he belongs. In order to continue with his
mission he gave his disciples direction; he gave them a ‘new commandment'. When Jesus
speaks of this ‘new commandment of love', which is to give direction to all ethical action,
he refers to Jesus as the model. They have to imitate the love (live) of Christ. It is not so
much the indicative that leads to the imperative (as with Paul), but rather the excellence of
love which gives rise to the whole ethics of discipleship. Discipleship is a way of life that is
at its very heart a life of imitation, a life of modelling the life of the Master. The obedience
that Jesus gave to his Father becomes the paradigm for the obedience to which the
disciple of Jesus is called. His mission (as well as that of the disciples) conveyes the
revelation of God and the communication of the fulness of life through his life to humanity.
All who accept this revelation and the Revealer participate in this life.

Thus the new way of life, revealed in the life of Jesus, presents a paradigm of how the
believer should act in the world. By way of analogy ch 15 shows that a believer is called to
live a life of relational response'®' to Jesus and to fellow believers. The relationship
response to which every believer is called is one that is saturated with love. The quality of
a believer’s love for Christ determines the believer's quality of love for fellow believers. This
intimite relationship between the believer and Jesus remains at the very heart of all ethical
action. By being united (pévw) with Christ, the believer is ultimately able to bear much fruit.
United with Jesus the believer is called to lead a specific way of life.

Discipleship (Christian ethics) cannot be forced onto the world for it is in fact a process in
which a person becomes involved only when he becomes part of the family of God through
faith in Christ. Wendland (1975:112) correctly maintains this is the reason why the FG does
not refer to neighbourly love, but to brotherly love.

The love of God for the world resulted in the mission of Jesus and subsequently in the
mission of Jesus’ disciples. This illustrates that this world is the object of the love of God,
of Jesus and of Jesus' disciples (believers). This love is directed at the cross where it is
revealed to be the foundation not only for the salvation of mankind, but also for discipleship.
This act of Jesus establishes the bond between himself and his followers.

Finally, discipleship is a mission to the world. The disciple's responsibility in respect of his
behaviour towards the unbeliever must realize in the bringing of the revelatory-salvivic
message to him instead of a moral lesson in terms of correct or incorrect behaviour. A

1841 This indication by Hartin (1991) is probably one of the best descriptions of the relationship between a
believer and Jesus and between believers mutually. For this reason it is used here.
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disciple of Jesus must not become part of the world (17:14,16), but must become involved
in the physical and spiritual lives of unbelievers (those who are excluded from the family
of God) in a concrete, sensible and audible manner. When Jesus responds to the needs
of others, he does it in such a way that his relationship with the Father and his mission
clearly emerge. Simultaneously his life of service becomes an example for the life of
service to which he calls his followers (Hartin 1991:4). According to the example set by
Jesus this would mean that a believer must give them bread (ch 6) and must help those
who are sick (chs 4,5,9)."* The performance of deeds must also be accompanied by
witnessing as the FE indicates by reporting on the discourses that accompanied the signs
(cf Furnish 1972:145; Smalley 1978:86ff; Schulz 1987:509ff).

Now that we have discussed Jn 15:1-17, in order to understand what the FE wants to say
through &v, we can return to the context of ch 17. At this stage it is import to look at the
FE’s use of TeTeAeiwpévol in relation to eig év.

The unity Jesus prayed for is adjectively described as fva ®ov TeTeleiwpévol €ig &v. Thus
TeTeAeiwpévol qualifies the quality of eig &v. The question that arises is what the FE meant
with TeTeAeiwpévol? The noun TEAOG can be interpreted in two ways. On the one hand, in
Greek philosophy, T€A0G has the primary meaning of goal. According to Plato and Aristotle
the TéAog to which a person aspires is an ethical goal and ultimate happiness (Shippers
1986:60). This meaning is repudiated by Delling (1966.77) who is of the opinion that a
gradual advance of a Christian to moral perfection does not occur in the NT, not even ‘ a
two-graded ideal of ethical perfection’. On the other hand, in the Hebrew context, T€A0g has
the semantic content of ‘being perfect and whole’. This refers to the blamelessness of the
person (2 Sam 22:36) (Schippers 1986:60) or as Hubner (1993:344) puts it,
‘completeness’.

When looking at the Johannine context of ch 15 (which has been used to describe the
character of this unity, &v), it seems as if something of both the Greek and Hebrew
meanings, closely interwoven, occur here. It has clearly been indicated that this ‘unity’
relates to the Johannine ethics. From this perspective TeteAeinpévol, that has been
pregnantly used here by the FE, has more than one reference and meaning: (i) The perfect
participium passive (Rienecker 1970:242) would imply: to be brought to the goal of
complete oneness and to continue in that state indefinitely (Lenski 1961:1162). (ii) Jesus’
prayer fva Qolv TeTeAelwpévol eig &v concerns the whole corpus of disciples. The passive
refers to Jesus as the agent. It is only in him (cf 15:1-8) and through him (17:17,19) that his
disciples are brought into complete oneness, with one another through love and
corporatively as a group with Jesus (to remain in him) so that in every way they will be the
family of God. (iii) They must be completely one (iva @oiv TeTeAeiwpuévol eig &v) in their
following of Jesus. From the perspective of the Hebrew context (17:17) TeTeAeiwuévol
refers to a life of holiness (being perfect and whole). Only through living a godly life
(remaining in Jesus) can corporative unity among the disciples be achieved.

Conclusions relating to the oneness motif

1. Interrelatedness: Johannine ethics is an important component of Discipleship as it
became intelligible from its linkage with the four important texts which refer explicitly to
discipleship:

1642 These two examples refer concisely to the people’s needs in general (cf chs 2,3,11).
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- The basis of discipleship: pyeivaTte év éuoi---"Eav UHeTQ peivnTe év T® Adyw TO €U,
&ANB®G pabnTai pou gote (8:31).

- The nature of discipleship: &yan&rte &AARAOUG----&v TOUT® YVWOOVTXI TI&vTEG OTI EUOI
HaBnTai €oTe, eav &yamnnv €xnTe &v dARAoIg (13:35).

- The persuit of discipleship: évioA&g pou TnpRonTe--€&v €uoi TIG OIAKOVE, €Ol
&KoAouBeiTw (12:26).

- The purpose of discipleship: kapndv oAUV ¢pépnTe---iva KapTidov TTOAUV pE€pnTe KX
yévnoBe €uoi pabnrtai (15:8).

2. The oneness motifin 17:21-23 refers primarily to a functional unity, but also implies an
intimate relationship between Jesus and the disciples. The ‘oneness' motif implies
discipleship as it is depicted from the ethical perspective. The structure of Johannine ethics
(basis, nature, persuit and purpose) contributes not only to the structure and understanding
of the ‘oneness' motif, but also enlightens different aspects (perspectives) of discipleship.
In the ethical structure the interrelatedness of these discipleship aspects is pointed out.
This interrelatedness can be expressed as follows:

Basis: remain in

Nature: love
SON Persuit: mission
Purpose: believe

(Believe)

(Remain in)

DISCIPLES (Love) (Mission) ~ ~ WORLD
(Revelatory-salvivic)

3. Agency related: The position of those left behind by Jesus seems to be awkward,
somewhat paradoxical. While they no longer belong to this world (17:14,16) they are not
yet permitted to follow Jesus on his ascent. Although they are no longer of this world, they
must still remain in it (17:15) to accomplish a special mission for Jesus. During the ‘last
supper’ Jesus sets an example to demonstrate to his disciples how they should behave
towards one another. In line the LD assembles the reflections of the FE on the purpose of
the separation: Jesus is going to prepare a place for them with the Father; Jesus and the
Father will come and make their dwelling in them; then the Paraclete, whose functions
parallel with those of the descending-ascending Son of Man, will be sent to them by the
Father and the Son to dwell in them. Finally, through them, the Paraclete will continue the
mission of Jesus in this world (cf ch 17).

4. Christ forms the centripetal point of Johannine ethics.

5. At the end of the day everything must contribute to the glorification of God.
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Conclusions concerning block B’

The repetitive and circular way of thought is noticable.

Different themes that appear in these three cola are: v, 868av, moTeudvTwv (Yivwokn),
nyannoag and anéoTteldag. These themes have the following connotations:

(1) v indicates the parallel between the Father-Son and Son-disciples relationships, (2)
nyamnnoag indicates the love of the Father for the world; (3) moTeudvTwy indicates the
salvation of the world; (4) 86&av indicates the nature of this unity, and (5) &néateidag
indicates the mission of Jesus.

The oneness that must continue among Jesus’ disciples is not primarily an ecclesiological
issue but a Christological one.'* It is the position that the disciples maintained in their
relationship with Jesus which will count in the end. Furthermore this unity is also expressed
in terms of its mission."®* Such faith involves not mere acknowledgement; a person has
to surrender his claims, his points of view and needs in terms of God's claims and points
of view communicated through Jesus.

This is a unity of status and functionality. The basis of the unity of the disciples is not
sociological or anthropological. It arises from the unity of the Godhead to whom the
disciples belong. The emphasis is on the divinity of the Son and his ontological oneness
with the Father (cf Ukpong 1989:58).

2) Christologically the two semi-cola stress the importance of Jesus' position in the ‘unity
question'. It also indicates that the Son has to be seen as the manner in which the Father
is present in the disciples.Jesus' oneness with the Father indicates the nature of the
disciples ‘oneness' which relates to their union with Jesus (and the Father) and their
functionality.

3) From an ethical point of view the disciples are emphatically called upon to be ‘one' (b,-
b,). Only through this can they succeed in their witness to the world and can they prove
their discipleship of Jesus.

4) From a thematic point of view it becomes clear that it will be impossible to determine the
meaning and content of the ‘oneness' theme without the incorporation of other themes. The
meaning of the ‘oneness' theme has to be determined from the micro-context (the
chiasms), the centripital point of ch 17 (from the perspective of the mission of Jesus in
semi-cola 3.35-3.38) and the macro-context (the Last Discourse, chs 13-16).

5) Meeks (1986:159) correctly maintains that ‘chapter 17 as a whole is only intelligible
within the descend/ascend framework, for it is the summary "de-briefing" of the messenger
who,...,has accomplished his work in the lower regions and is returning: "l have glorified

1643 Appold (1978:372) correctly states that this oneness is relational. Therefore the solidarity between the
Father and the Son becomes the model for the new relationship between Jesus and his disciples. In the same
sense as there is unity in the will, words and works of the Father and the Son, there must be ‘oneness’
between Jesus and the disciples.

1844 Appold (1978:373) is wrong when he states that the element of mission is lacking in the FG, but that the
remnants of a mission orientation which underlies the signs tradition still surfaces. He supports this point of
view because he finds no Great Commission and no world-wide mission scheme in the sending out of the
disciples. What Appold fails to understand is that the disciples’ mission is based on and structured according
to the mission of Jesus.
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you on the earth; | have completed the work which you gave me to do" (v 4); "l am no
longer in the world,...but | am coming to you" (v 11).’

(x) The revelation goes on (17:24-26)

Until now this report concerns that the community which Jesus is leaving behind in the
world should remain true to their nature as the eschatological community. Then they will
fulfil their purpose in the world. The new way of addressing the Father ([N&Tep...0éAw)
substitutes the epwT® in semi-cola 3.17,32,39 and draws attention to the verbalization of
Jesus’ will (Bultmann (1941:397f). This is the last cluster and returns to the theme of
Jesus’ mission. The following is a structural analysis of this cluster:

—  3.42*[aTep, 6 DEdWKAG HoI,
BéAW Iva BTIoU il &yd KAKEVOI DoIV PeT' po0, Complete
iva Bewphalv TRV d6Eav TRV EUny fiv 0EdWK &S revelation
poi, 6TI NYAnNodq he Tpd KaTaBoARG KOGHOU.
3.43 ®niarep dikale, Kai 6 KOOPOG 0 OUK_EyVW,
3.44 &yn O¢ oe Eyvwy,

3.45 kai o0T01 Eyvwoay 6T oU pe ANECTEINAG, Continuing
3.46 “kai gyvpioa alToig TO dvoud oou revelation

3.47 Kai yvwpiow, iva 1} &yarn fiv Ayannodg pe év auTtoig [ Kayw &v auTolg.

This cluster () is characterized with the repetition of several nuances of phrases and
themes which have occurred in especially clusters A and B (cf Malatesta 1971:207): 6
OEdwkAG poi (C3.3,42); 66kav (C3.2,5,6,42); MNaTtep (C3.1,6,42,43); mpd KATABOAAS
kKOoopou (C3.6,42); Eyvw (C3.4,11,14,43-47); ou pe anéotelhag (C3.4,15); 1O dvoud cou
(C3.7, 46). The central theme in this cluster is ‘revelation’. In C3.42 the revelation concerns
the sight of Tiiv 86&av of Jesus in heaven as it was before his incarnation. The revelation
referred to in C3.43-47 concerns revelation coming from Jesus who lives in his disciples
(k&yw &v auToig, C3.47) on earth.

Semi-colon 3.42

Semi-colon 3.42 portrays Jesus back at home with the Father with the jpsissima gloria. The
ultimate goal is reached.'® The ultimate fulfilment of Jesus' mission is when he is back in
v 06kav of the Father (36&a which he possessed with the Father mpd To0 TOv KOoHOV
eivau, C3.6) surrounded by his disciples who can now see his d6Ea which he requested
from his Father in C3.6. Jesus addresses the Father again (C3.41) to express his desire
and his will (BéAw). He wants his disciples to behold his glory.'®* Once again he speaks.
about them with the same emphasis as in v 2.5

1845 The position of C3.42 in this cluster: One should expect C3.42 to be placed last, for it describes the

fulfilment of salvation. Even semi-cola 3.43-47 would be better placed following C41 for they also concern the
future mission of Jesus, this time through his disciples.

1646 Although these final verses relate to Jesus’ present disciples, future disciples of Jesus are not excluded
(see v25).

1647 Schnackenburg (1975:221f) correctly maintains that this emphasis is indicated by the placing of the
phrase in the neuter at the beginning (6 3¢dwk &g Woi) and the repetition of the personal pronoun later (see
aiso wv 6,9 although here it is not emphasized in the same way).
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Jesus expresses his will (BéAw, C3.42) to the Father.'®*® In fact his will is nothing less than
the will of his Father (4:34; 5:30; 6:38) (Carson 1991:569; Barrett 1978:514; Newman &
Nida 1980:545). This expression of Jesus’ will can only be understood from the perspective
of the whole prayer. From C3.42ff a change in style occurs. Jesus stops making requests
(epwTdv, vv 9,15), but expresses his earnest desire. When Jesus intercedes for his
disciples it relates to their existence on earth in their confrontation with and their mission
in the world. But now Jesus directs his thoughts towards heaven, towards his union with
his disciples in heaven and the glory of the disciples beyond this world in the vision of the
disciples sharing in the glory of Christ.

The 86Ea that Jesus has already given them (v 22) is only portional and temporary, but an
anticipation of the full 8&&a, which consists of participation in Jesus' revealed d6&x (cf
Bultmann 1941:398: Schnackenburg 1975:223)."%° This 56Ea of Jesus was even revealed
during his active existence on earth which his disciples beheld (€6eaodueba -- 1:14), but
only in faith (see 2:11; 11:40). To Bewpdoiv this d6Ea of Jesus which he experienced
before the foundation of the world (17:5) the disciples are to be ‘with him', that is, together
with him ‘where he is himself'.'®*® The community lives in this expectation, because they
have already experienced the present revelation of the love of the Father (C3.46)
(Schnackenburg 1975:223). To be ‘with’ Jesus where he is is something different from his
being in’them (cf C3.40,41). Even the 86&a in C3.42 is different from that in 1:14, but the
same as that referred to in C3:6. This d6&x is freed from the veil of the o&p€. According
to 12:26 will the disciple of Jesus even, by implication, partake in this 86&x (Bultmann
1941:398).

Jesus’ disciples who followed him during his earthly ministry could testify that they had
seen the glory of Jesus (1:14), not only through his teaching and the signs he performed,
but supremely in the cross and the resurrection. But even so they had not witnessed the
glory of Jesus in its ‘unveiled splendour’. Christians throughout history could only glimpse
something of Jesus’ glory (cf 2 Cor 3:18). But one day they shall see him as he is (1 Jn
3:2). Then the glory which all of his followers will see is his glory as God, the glory he
enjoyed before his mission. It seems as if those who share with the Son the privilege of
being loved by the Father (v 23) also share in the glory to which the Son is restored in
consequence of his death/exaltation. Here the FE moves to the future eschatology of 14:2-
3 (Carson 1991:569f).

C3.42 is definitely the future fulfilment of discipleship.'®®' This Johannine view is a mature
reflection of the essence of Christian hope and should help us to understand the idea of
fulfilment and consummation (Schnackenburg 1975:223f; cf Barrett 1978:514; Newman &
Nida 1980:545). Only when a follower of Jesus is obedient to Jesus’ commission (of

1648 Barrett (1978:514) correctly indicates that 8éAw (C3.42) in conjunction with iva and the subjunctive is used
for the infinitive to express the content of a wish (cf the use of the same construction after C3.32,39,40.

1849 The reason why Jesus refers to this d0&a as v d6Eav Thv Eprv is because this d6Ea is assigned to him
(1:14). He possessed this 56&a from eternity, mpd KaTaBoAAg kbopou in the love of the Father.

1630 This expression of ‘place’ also appears in 12:26 and 14:3 and is used by the FE to describe the union of
the disciples with Jesus in heaven.

1851 Although this idea is close to the gnostic idea of the ‘ascent of the soul' the Johannine text differs from
the Gnostics by the believer's personal bond with Jesus, in whose glory believers are to share
(Schnackenburg 1975:223f).
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discipleship) can he expect to experience one day the 56&a of Jesus. With this expectation
in mind, the disciples can fulfil the mission of Jesus. This statement by Jesus (6mou eipi
gy k&keivol bolv peT' éuold) contemplates the time of his pronouncement to Peter in
13:33,36 namely that he will follow Jesus at a later stage (Barrett 1978:514).

Semi-colon 3.43-47

After providing this prospect of the ultimate goal which lies ahead in the heavenly sphere,
the prayer turns to the future in the earthly sphere, the situation of the community. Although
Jesus’ disciples will continue the divine mission, it is in fact Jesus who continues his own
mission (kai éyvwpioo auToig TO dvoud cou, C3.46; cf 3.7,12) in a different mode (k&yw
év auToig, C3.47). Diagrammatically the content of C3.43-47 can be explained as follows:

World Jesus Disciples

(1) 6 K6OUOG 0€ OUK Eyvw X gyw O¢ oe Eyvwy,

2 Past  &yvwploa aUToig oUTor &yvooay 8T
TO OVOU& OOU  ——-—m—mmememem > gU pe AnéoTEINGG
3) Future  yvwpiow, ' > fvac ) ayann fiv Ayannoag pe

€v aUTOIG [} Kay® év alToIg.

These five semi-cola (3.43-47) can be grouped into three units determined by the
‘knowledge’ of Jesus and his revelation. The first unit (1) forms an antithetic parallelism.
Here the difference between Jesus and the world concerning their knowledge of God is
evident (cf Malatesta 1971:209):

C3.43 kai 6 KOoPOG O€ OUK_Eyvw,
C344eyndé........... o€ ....... Eyvay,

The second unit is composed of two parallel clauses, where the first (C3.45) affirms what
the disciples have recognized, while in the second (C3.46) Jesus has revealed to them the
‘name of the Father’ (cf Malatesta 1971:209):

C3.45 kai o0T0!1 Eyvwoay 6Tl.......... oU pe ATECTEINGG
C3.46 kai ......... Eyvwpiox aUToIG... TO GVOu& cou

The third unit (C3.47) which begins with kai yvwpiow is looking towards a future revelatory
activity of Jesus and its result. This last unit is the climax of C3.43-47. The first unit
describes the situation: the world does not know the Father, but Jesus does. The second
unit describes the solution to this situation. Jesus has revealed the Father to a group of
people (his disciples) who now know that he has sent Jesus and who, by implication has
to reveal the Father to the world. In order to accomplish this, Jesus has to continue his
mission through the lives of his disciples. The ultimate goal of the revelation of the Father’s
name to the disciples is expressed by the iva-clause, which contains two phrases to form
a symmetric parallelism (cf Malatesta 1971:209):

fva i} &yémin Av Ayannodg pe év alToig f
...... KOAYD ..oooeovviieeeeeeennne.... 8V QUTOIG
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In C3.24 Jesus addresses the Father as NdTep dyie, while in C3.43 he addresses him as
narep dikaie. Both the OT (Jer 12:1; Ps 119:37) and the NT (Rm 3:26) speak of God as
‘righteous’ because God does what | right. This is seen when he punishes sinners and
saves those who accept Jesus as their saviour (1:12f). The term &yie is probably chosen
by the FE because the idea of judgment is implicitly in the statement that 6 k6opog oe
ouk &yvw (C3.43) (Brown 1972:779; Newman & Nida 1980:545f).

The inclusion of C3.42 -- C3.44 in this prayer is to indicate that the disciples are worthy of
God's turning towards them in love (vv 8f). The focus is on the disciples. The reference to
the cosmos has no value and meaning in itself, but its connection with the disciples by
means of kai -- kai forms a contrast.'®? Nothing more is said about the cosmos, while
more is said about the discples. They know in fact that the Father has sent Jesus (17:8)."%%
Such a faith clearly shows the disciples as being worthy of God’'s love (vv 8f)
Schnackenburg 1975:224). Thus, while the world does not know God, it is stated that Jesus
knows God. A unique reciprocal knowledge exist between the Father and the Son. From
eternity the Son has been in the bosom of the Father. The disciples therefore cannot know
God as Jesus does, but they do know that God has sent Jesus, who is the authorized
agent and revealer of God. Their knowledge of God is mediated through Jesus; this is the
only saving knowledge of God accessible to men (Barrett 1978:515).

C3.46 and C3 .47 intensify the revelation. The earthly way that Jesus' disciples (in general)
have to follow towards their fulfilment will take them through an even deeper revelation of
God's being. They will experience an even more powerful inclusion in communion with God
who will disclose himself to them and will accept them more and more into his love.'®* The
heavenly goal includes an inner growth on the part of the disciple while he is still in this
world (Schnackenburg 1975:224f). In the end ‘the disciples should love others in the same
way that God has loved Jesus’ (Newman & Nida 1980:546).

The apparent contradiction -- that Jesus will make known (yvwpileiv) as a further revelation
to his disciples -- can only be explained on the basis of the dialectic tension which exists
in the Johannine theology concerning Jesus' revelation of himself while he was physically
with his disciples on earth and the continuing revelation of the Paraclete, who will remind
them of Jesus' teaching (14:25f) (Schnackenburg 1975:224f). Bultmann (1941:400)
correctly points out that in this case, the future ‘making known’ (yvwpiow, C3.47) is only
possible on the basis of the past revelation (éyvwpioa, C3.46); and the past (éyvwpiox)
only becomes significant when it is continued by a future revelation (yvwpiow). With and
in this knowledge God bestows his love on his own, the followers of Jesus: va 1} aydmnn
Av AY&TNodg pe év adToig f k&yd &v alTolg. The experience of this love of God now
becomes the determining power in the life of the disciples.

1652 Byitmann (1941:400) is of the opinion that the connection of C3.42 with semi-colon 3.43 by means of kai
(C3.43) is a reminder of the guilt of the world.

1653 C3.43, éyw € oe Eyvwyv, is introduced here because it is through Jesus' knowledge of the Father that they
could come to their knowledge of God and turned towards him (Schnackenburg 1975:224).

1854 The repeated kai in C3.45 and C3.46 forms the connection between &yvapioa (C3.45) and yvwpiow
(C3.46). This should then indicate progress from a previously experienced revelation of the name of God
(&yvwploa auTolg 7O 8vop& oou) to further revelation.
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The Paraclete is not mentioned at all in this prayer. Jesus declares his intention to continue
(yvwpiow -- C3.46) to make the name of the Father known (cf 16:25; 17:6,8).'®* This the
heavenly Jesus will do through the Paraclete through whom he continues to be present
among his disciples (and the community).'®*® Two ‘codes' that the FE used to indicate this
reality are the continuing revelation of the name of God (C3.46; see also vv 6 and 11f), and
the mediation of the love of God. ‘Both are intimately connected with each other and closely
interrelated'.

Although the names niéTep (C3.41) and nérep dikaie (C3.42)'%7 are used, God's name
(C3.45) cannot be restricted simply to the name ‘Father'.'®*® According to Schnackenburg
(1975:225) it does rather point to the good and holy being of the Father. The fact is that
through Jesus' revelation of this name and the receiving of this name among believers the
divine being of God is implanted in the disciples. This therefore means that the love of God,
the love with which he loves his Son, ‘is also present in them, dwells in them and continues
to have effect in them'. This love which proceeds from God is the bond that unites the
Father and his Son. It also unites the Father and his Son with the believers (14:23).

The last phrase (C3.46) kayw &v auToig is of great importance the the full meaning of the
prayer (report), since it concerns Jesus' abiding (as the glorified Christ) with his disciples.
His abiding comes through his word, his Spirit (Schnackenburg 1975:225; Barrett
1978:515) and his love. Jesus, as we have seen so far, is the mediator of the love of God
for the world (3:16) and for the disciples (14:23). But Jesus is also the constant presence
of God in the community! In this way he is able to lead his disciples to the fulfiiment, the
vision of his glory in the heavenly world (Schnackenburg 1975:225; cf also Bultmann
1941:400).

The petition of C3.41 is based on C3.42-46. The goal of this revelation of Jesus of the
Father's name is stated in C3.46: fva 1} &ya&mnn fv Ny&nnod&e pe év alTtoig | K&y év
auToiq (Beasley-Murray 1988:483). According to Beasley-Murray it has a variety of
implications: ‘an ever-increasing understanding of the love of the Father for the Son, an
ever fuller grasp of the wonder that that love is extended to believers, an ever-growing love
on their part to the Father, an ever deeper fellowship with him in the experience of abiding
in the Son and he in them. In this way the love command of 13:34 attains its ultimate
fulfillment and the prayer of verse 24 its final exposition: the glory of Christ is the glory of
God's love. Such is the goal of the history in the new creation brought about by the Son of
God..'

The fact that God would dwell in the midst of his people was a regular feature of the
Messianic hope. But the preposition év (C3.47) in this context probably means both ‘in’ and

1853 poelman (1965:66) correctly states that these last words of Jesus constitutes a summary of his mission:
EYVWPIoa aUTOIG TO Ovoud oou (C3.45).

1% The fact that the Spiritis not mentioned in the prayer does not imply a denial of the reality and activity of

the Spirit in the community. In fact the Spirit is strongly presupposed in C3.35,36,46.

1857 See also 17:1,5,11,21 and the adjectives used here in relation to nérep.

1858 The ‘Father' is addressed again, but with another adjective (Sikaie). Brown (1972:773) claims that this
verse describes a judgment. Contrary to his point of view, dikaie more likely refers to the ‘gracious’ and good
turning of God towards those who believe in Jesus (see 1 Jn 1:9). This positive interpretation is preserved
because of the analogy with the attributes address in v 11 (n&tnp &yie) and the continuation in v 26 which
concerns the love of God in the disciples (Schnackenburg 1975:224).
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‘among’, referring to the indwelling of God (Christ and the Spirit) in the disciples and his
dwelling among them. The only proper object of the love with which the Father loves the
Son is the Son, and it is because he is in the disciples, and in their midst, that they can be
said to enjoy his love’ (Barrett 1978:515). This will realize when his disciples ‘will remain
in his word’ (8:31), when they ‘serve Jesus' (12:26), when they ‘love one another’ (13:34f),
and when they ‘bear much fruit’ (15:8).

In conclusion, when looking at the entire report of Jesus to the Father, the following
deductions can be made: Jesus’ report encloses references to everybody involved in his
mission (the Father, he himself, his disciples, other believers, the world and the evil one).
a) He reports to the Father about the success of his mission.
b) He refers to himself, that he adhered closely to the objective of his mission--to reveal the
Father to the world so that the world might be saved.
c) He spells out precisely what he did and to whom he did it.
d) He mentions the rejection he experienced from the world.
e) He refers to the results of his accomplished mission: that those whom the Father had
given him finally believed that he came from and had been sent by the Father and that he
successfully appointed them as his agents to continue this divine mission.
f) Finally, due to the success of his mission, Jesus came with some requests to the Father:
- that he should glorify him (Jesus),
- that he should keep his disciples in the world and protect them from the evil one,
- that his followers may be united with the unity that exists between himself and the
Father,
- that his disciples may be with him to see his glory.

(xi) The commission of the disciples

The FG originally ended with ch 20 (see the purpose of the FG in vv 30,31). This chapter
comprises the eighth part of the FG which is part of the section: ‘The glorificaton of Jesus'’
(chs 18-20)."%° Chapter 20 deals with the account of Jesus’ resurrection. In the Synoptic
Gospels, the resurrection accounts centre on the witness of the empty tomb or on the
appearance of Jesus to his disciples. The FE weaves these two aspects together in ch 20
(vv 1-18 and 19-29). The second scene, in which we are particularly interested, takes place
when the disciples of Jesus are gathered behind locked doors and can be divided into two
scenes: Jesus appears to his disciples, excluding Thomas (vv 19-23), and Jesus appears
to the disciples with Thomas present (vv 24-29). Verses 30,31, as already indicated,
constitute the purpose of the FG.

A structural analysis of this pericope clearly indicates that vv 19-31 can be divided into four
clusters: :
Cluster A (C1-5): The continuity between the crucifixion and the resurrection.

Cluster B (C6-8): Jesus commissions the disciples and bestows the Spirit.

Cluster C (C9-19): The advance from ‘belief through seeing’ to ‘belief without seeing'.
Cluster D (C20-21): The purpose of the Fourth Gospel.

The first incidences on the first Easter Day, the incidences in which Peter and the BD had
found the empty tomb and the personal encounter of Mary Magdalene with the risen Christ,
are followed by the appearance of Jesus to the disciples on the same day. This

1659 See the discussion on the structure of the FG in ch 4 section 2.1.
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appearance was of decisive importance for Easter faith and for the life and future of the
church. Jesus appears to the ‘Twelve’ (C9)'®° while they are gathered in a room at
Jerusalem. He speaks to them about their future mission and the enabling gift of the Spirit.
On this occasion Thomas was absent. A week later Jesus returns under similar
circumstances to satisfy the doubt of Thomas. Thomas’ sight of Jesus leads to the
culminating confession of the FG. The FE ends his Gospel by pointing out that he had
given only a small selection of Jesus’ acts, and that he had done so that his readers may
have faith in Christ, and by faith also have life.

The FE sees in this narrative the fulfilment of two sets of promises given by the earthly
Jesus, particularly in the LD: firstly, that after his departure he will see them again.
Secondly, that he will send them the Spirit-Paraclete who cannot come until after his own
glorification (Fuller 1978:180). We will now briefly examine each of these clusters.

q
a) The continuity between the crucifixion and resurrection (20:1%-20)

IS %0tong olv dwiag Th ApéPa 8keivp TH MId caBBaTwy,
Kai TV Bupdv KEKAEIOHEVWV
8rou Roav of padnTai d1& ToV déBov TV ~loudaiwy, Circumstances
NABev 6 " Inoolg
2 kai €oTn €iq 1O péoov

3 kai Aéyer auTolg, Eiprivn Upiv. Peace
E 4 ki To0TO €indv Edeifev TG XETPag Kai TAV TAcupdv aUToIG.  Indentity
5 &x&pnoav olv oi padnTai idévreg TOV KUpIov.

Verse 20:17 indicates that Jesus' return to his Father is very near. With these words
(" AvaBaivw pdg TOV aTepa pou) Jesus indicates the very moment of transition. Where
in the LD in particular Jesus' departure was predicted, it has become a reality now. In a
certain sense his departure already started with his triumphant entry into Jesusalem
(12:12ff). After his resurrection it reaches a new dimension in Jesus' words to Mary: "Mn
pou &rrrou™. ! From now onwards, The risen Lord will communicate with his disciples in
another way;he will be with them through the Spirit .

The time during which these events took place is indicated by “Tfy & cappB&Twv’ (C1),
which refers back to the “Tfy u& TOv caBBaTwV’ in 20:1, which establishes the time of this
appearance of Christ as the evening of Easter day. The FG notes that the disciples were
behind locked doors because of their fear of the Jews.'®®? This is understandable if one

1680 1t is difficult to say precisely to whom “oi paBnrai” in C1 refers (Barrett 1978:568). Whether it refers to only
the Ten (without Thomas) of Jesus’ inner circle, or to the outer circle also, will not make any difference in the
meaning and understanding of this passage. Therefore it will not be necessary to become involved in such
an investigation.

1887 |f the FE reinterprets the crucifixion so that it becomes part of the glorification of Jesus, he dramatizes the
resurrection to become part of the ascension of Jesus (De Jonge 1977:4).

1862 cook (1967:4) suggests a twofold answer to the question why the FE incorporates the reference to the
disciples gathered behind ‘closed doors’. According to him it could be the FE’s way of indicating the nature
of the divine body of Christ. It may also be intended to contrast their seclusion with the commission depicted
inv21. Some scholars support the first reason. According to Carson (1991:646) it stresses the miraculous
nature of Jesus’ appearance, while Barrett (1978:568) feels that it suggests the miraculous power of the risen

Digitised by the University of Pretoria, Library Services, 2012



The Commission of the Disciples 473

considers that the atmosphere in Jerusalem was still charged with danger and uncertainty.
The disciples were uncertain of how the Jewish authorities (Bernard 1963.672, Newman
& Nida 1980:613) would treat the followers of Jesus. The place where they were, according
to Brown (1972:1020f), was probably a house in Jerusalem (where the Jews were hostile
to Jesus’ ministry), presumably the same place where the disciples were when Mary came
to them in 20:18. Also according to Luke 24:33 it was in Jerusalem that Jesus appeared.
The point of view that this gathering of disciples took place in the ‘upper room’ arises from
the comparison of this unspecified place with the upper room (Unep®ov) of Acts 1:13,
where the eleven disciples were staying after Jesus’ ascent forty days later. Even in Lk
22:12 this room was identified as a large upper room (&vA&yaiov péya).

The two (subordinate) circumstantial constructions “Otiong odv oyiag” and “T@dv Bup®dv
kekAelopévwv”’ (C1) lead to the main verb (AABev) of this colon whose subject is both at
the center of this verse and at the center of the entire pericope. Jesus is the main character
who acts and speaks throughout. He is the one who AABev...Eotn...kai Aéyel (C1-3),
gdeikev (C4), néunw (C6.2), eveduonoev (C7), and A&BeTe (give--C8.1). The object of
Christ's words and actions was the “6wdeka” (C9)."%%

The FE further gives meaning to the appearance of Jesus by drawing attention to his
wounds. Brown (1972:1033) seems to be correct when he says that the reason why the FE
stresses the wounds of Jesus in colon 4 is because they establish a continuity between the
resurrection and the crucifixion (also Schnackenburg 1975:383). The risen Jesus who
stands before his disciples is the one who was crucified. This interpretation by Brown
explains the joy of the disciples when they realize that this person is none other than Jesus.
‘To see the Lord’ is the FE's way of referring to the encounter with the risen Lord (v 18),
and ‘to be glad’ the reaction to the seeing (cf Mt 28:8; Lk 24:41,52) (Schnackenburg
1975:383). Because Jesus, unlike other crucified people, could show a wound in his side,
this was proof that he was none other than the crucified sacrifice (Newman & Nida
1980:614; Carson 1991:647).

This appearance of Jesus to his disciples was critically important in the historical
circumstances for the disciples, but also at a later stage for the FE to refer to when he
wrote his Gospel. Jesus’ appearance to his disciples brings “Eiprivn’*®* and “éx&pnoav’.

Jesus. Brown (1972:1020) correctly states that the reason for mentioning it is not to infer that Jesus’ body
could pass through closed doors.

1663 The numeral 5wdeka (C9) refers to the group of disciples excluding Judas and Thomas. It was only at
a later stage that Thomas joined the group. See Cook (1967:5); Brown (1972:1033f). However on a theological
level the FE widens the audience who would also be recipients of the mission in semi-colon 6.2, of the Spirit
in C8.1 and of the authority given to forgive sins (C8.2,3). ’

1684 £ oerster (1935:411ff) suggests that in order to understand the deeper meaning of “eipfivnVy” in the NT the
usage of the OT term ©5v (shalom) is necessary. Shalom refers to the Messianic salvation which comes from
God. To proclaim Messianic salvation in the NT would therefore mean to proclaim “eipfivnv” (see Acts 10:36).
In Jn 14:27 Jesus appears as the one who can bestow eiprivnv” upon the disciples: Efjvnv &dinui Uy,
eipavnv TAV gunv didwp UMV oU KaBwg 6 kOopog didwalv eyw didwu UWiv, and in 16:33 he expresses his
desire that his disciples may have peace in him. In the sense of eschatological salvation eiprjvnv has been
revealed in the resurrection of Jesus (Cook 1967:6). Barrett (1978:568; also Schnackenburg 1975:383) points
out that “Eiprivn Opiv” (C3) was in common use a conventional greeting and would mean ‘May all be well with
you'. He correctly refers to the fact that “Eiprjvn” in Chistian usage has undergone a change in meaning (cf
14:27; 16:33) so that much more is intended here when Jesus uses it. This becomes clear as the repetition
in C6.1 and C16 suggests (cf Schnackenburg 1975:384; also Bernard 1963:673). Correctly, according to
Schnackenburg (1975:384), ‘er ist ein geistiges Gut, ein inneres Geschenk, das sich doch auch nach aufen
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Jesus’ gift of peace in this context is the fulfiiment of the words spoken in the LD (14.27f):
“Efvnv &dinui Opiv, eipAvnv THv unv didw UiV o KaxBmg 6 kOGP0 didwalv eyw dIdwI
OWiv. WA Tapaooéobw VPGV i kapdia undé deildTw. AKouoaTe &Ti &yd einov Uuiv,
“Yrnayw kai Epxoual oG UNGG. € Ryand&Té pe éxapnrte &v, 6T mopeUdoual TIpog TOV
noTépa, 6T 6 aTne Meiwv pou éoTiv.” Thus when the disciples were fearful at the Last
Supper when Jesus talked about departure, he promised them “Eiprjvn”'® and related it
to his return. Now that he has came back he grants them this peace--in the Spirit (C8.1)
~ they have the enduring presence of Jesus and the gift of divine sonship that is the basis
of Christian peace (Brown 1972:1035).

In this context eiprivnv can be seen as both a wish expressed by Jesus for his disciples
(‘peace be with you’) and an announcement (‘peace is yours’) that salvation has come to
these disciples through Jesus.'®® In 16:33 we see that Jesus links “eiprivnyv’ with himself
in a personal way: “Talta AeAGAnKa UiV tva v guoi eipivnv &xnte...” But what the
disciples experienced was all but peace. They experienced “TOv ¢6Bov TV "loudaiwv’,
and at a later stage it will be opression, affliction, and opposition. The decisive reality that
Jesus wants them to perceive and to experience is that he “ ey veviknka TOv Kdopov”
(16:33). These words appear in a context which implies a battle between Jesus and the
ruler of this world. When Jesus then appears to his disciples on Easter evening, this is an
indication that this battle has been fought and that Jesus’ appearance as the resurrected
Lord is victorious. Therefore the marks on his body are more than marks of identification
which prove to the disciples that he is really Jesus, their master and Lord (13:13). For the
FE these marks are also an indication of victory. Therefore the joy of the disciples
represents more than a gladness evoked by the reunion; the resurrection also proclaims
the fact that there was victory. The long-awaited Messianic salvation has arrived in Jesus
(Cook 1967:6). This Eiprivn has to be interpreted in relation to Jesus’ victory over death,
the evil one and the salvation accomplished through his death and resurrection. With this
announcement to “Eipfivn” Jesus refers to the new relationship between God and man.
This is a relationship of reconciliation which brings peace in the hearts of men. This peace
refers to the emotional state of man as a result of Jesus’ presence and the salvation that
he has accomplished.

In conclusion, the objective of this cluster is: (i) Firstly, to emphasize that the crucified
Jesus is surely the resurrected Lord, the long-awaited Messiah. This would cause the
disciples to believe that ' Incolg €oTiv 6 XpioTdg 6 Uidg To0 Beol (cf 2:22; 12:16; 13:26;
20:9), the foundation on which their mission would be based, as well as the content of their
confession. (ii) Secondly, to emphasizes the victory of Jesus over the ‘evil one’ (cf C1, Tdv
d6Bov) so that believers in Jesus can have peace in their hearts.

From this emphasis on Jesus’ victory over the evil one and peaée as the Messianic sign
the attention shifts to the commissioning of the disciples: “kaBn¢ &néoTahkév pe 6 maTnip,
K&Y® TEPTW UNGG.”

auswirken soll.’
1865 See Brown (1972:1021) for a discussion on the OT usage of eipfivnv (O15V).

1668 Jesus grants his disciples his peace as a gift together with the gift of the Spirit. Therefore from now on
itis experienced as something of the Spirit. This peace is to go with them as they are sent out to testify to the
world about true peace (cf and compare with it the idea of oneness, 17:21ff).
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(b) The commissioning of the disciples and the bestowal of the Spirit by Jesus
(20:21-23)"¢7

6 2'einev olv aUTOIG [6 "Ino0Tg] NGAY,
6.1 EipAvn upiv Peace
6.2 KaBmC AMECTAAKEV He O NATAP, KAY® NMEUTIW UNEG. Mission
7 2kai To0To einmv éveplionoev
8 Kl Aéyel aUTOilg,
8.1 Aé&Bete nvelua &yiov Spirit
8.2 2&v Tivv adfTe TG dpapTiag ddéwvtal alToig, Authority
8.3 &v TIVWV KPATATE KEKPATNVTOI.

Nowhere in the FG, as has already been pointed out, are the disciples of Jesus designated
as apostles. Neither has the FE described any occasion where the disciples were sent out
(cf Mk 6:7 and 4:38).'%® This only happens in the climactic twentieth chapter of the FG. The
risen Christ unexpectedly appears to the disciples, who at that moment seem to be
gathered in fear behind locked doors (20:19). The resurrected Christ greets his followers,
and after he showed them his wounds from the crucifixion he speaks words pregnant with
meaning: “EipfAvn Upiv KaBWG GMECTaAKEY pe O TIATAP, KAYW TEPTIW UpGS” The sending
of the disciples actually completes a series of sendings in the entire Gospel. John the
Baptist was sent (1:6); a delegation was sent to interrogate the Baptist (1:19). Throughout
the FG statements and references occur about the mission of Jesus (most notably 3:16-
17). We also read how the Spirit was sent after the departure of Jesus (14:26; 15:26; 16:7).
Now the disciples are the ones being sent.

The character of the disciples as the agents of Christ becomes clearer through their
commissioning by Christ himself. The mission of the disciples is compared in both 17:18
and 20:21 with the mission of Jesus. Where the objective of Jesus’ mission was to reveal
God to the world so that the world may be saved, this will also be the character of the
mission of the disciples. The sending of Jesus was motivated by the love of God in order
to save the world (3:16,17). Therefore, as Christ was the key to God’'s redemptive plan for
the world, the disciples are the continuation of that plan conceived in divine love.

In semi-colon 6.2 the FG joins the Gospel tradition according to which the risen Jesus
commissions his ‘already appointed agents’ (17:18) to begin with the continuation of this

1867 See Brown (1972:1029f) for a comparison between the four Gospels on the themes in these three texts:
mission, giving of the Spirit and forgiveness of sins.

1888 Jesus only speaks about the mission of the disciples during his earthly ministry in 4:38, a passage which
anticipates and brings into focus their later mission. In 13:16,20 there are indirect references to the mission
of the disciples. In 15:27f their mission is implied. As already indicated the next reference comes from ch 17
where Jesus discusses this mission theologically with the appointment of the disciples as his agents in 17:18.
The logion in 20:21 turns out to be very important. Here the definite historical sending act takes place. This
is clear from the circumstances and the use of “népnw” in stead of &néaTaAkév. It is marked as a present
action by the present “néunw” (C6.2). This is clear from the fact that the sending is not defined more closely.
The missionary accent of winning people for God seems to be missing. Also the sending ‘into the world’ which
is apparent in the context of 17:18 is missing.

Now is the actual hour of the sending which Christ undertakes with the authority granted to him. The
sending of the Father still continues (perfect, anéaraikév, C6.2). The disciples only receive a share in this
mission of Jesus (cf 14:12 for the earthly continuation of Jesus’ work) with the assistance of the Spirit
(14:16f,26; 15:26f). From this discussion it seems that this commissioning of the disciples occurs in its
appropriate place. In comparison with the Synoptics there are similarities, although these are expressed
differently (cf Schnackenburg 1975:384).
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divine mission: “kaB®g &TTECTOAKEV He 6 TIATAP, KEYD TMéUNw Up&G” (C6.2)."%% It would

be wrong to think of the disciples simply replacing Jesus now that he is returning to the
Father. Carson (1991:649) correctly states that the use of the perfect tense “&néoTaAkév”
suggests that Jesus is in an ongoing state of being sent. His departure does not mean that
he caeses to be the ‘one sent’ par excellence (Cf 9:7). Cook (1967:6) agrees with Carson
that the perfect tense ‘indicates that the mission of Jesus is here viewed from the
standpoint of the permanence of its effects.” The fact that it is the same mission that the
disciples have to continue is signified by the shift to the present tense in the verb “néunw”.
These disciples are not to engage in new work of their own creation, but are to continue the
ministry of Jesus. This is also seen in the participation of the Spirit who will not teach them
new things but will remind them of what (14:26; 16:13) Jesus taught them.'®® The only
difference in this transition of the mission is that the form of the mission is here changed
from the incarnate Jesus to his followers (the believers). The content remains the same.
The emphasis here is on the Greek construction “kaBmg...k&yw” which constitutes a
parallelism (cf Brown 1972:1034). This is also clear from other identical constructions (15:9;
17:18). This parallelism indicates that (kaBwg) in the words and deeds of Jesus men
encounter the Father who had sent him. Even so (k&y®), in the words and deeds of Jesus’
disciples (believers) the world has to encounter Jesus, the Son of God (cf Cook
1967:6f).""! Thus the disciples of Christ do not take over the mission of Jesus; his mission
continues and must be effective in their ministry (14:12-14) (Schnackenburg 1975:384;
Carson 1991:649).

The organic relationship between the mission of Jesus and the mission of his disciples
becomes clearer in the examination of the FE’s use of the two verbs which relate to
sending (méumw) and commissioning (&mEoTaAkév). Both are translated in English as
‘'send’. Cook (1967:7) correctly states that the synonymous use of these two terms in the

1669 According to the majority of scholars, the two different verbs used here by the FE (amnéoTaikév and
néunw) stand in parallelism with no visible sign of distinction (Brown 1972:1022; Morris 1975:846; Barrett
1978:569). The parallel comprises the use of both words for the sending of Christ by the Father, and for the
sending of the disciples by Christ (Carson 1991:648). For the FG this mission is modelled on the Father/Son
relationship and is held up for all believers in Christ to imitate (Brown 1972:1034f). Earlier in this study it was
indicated that the FE uses these two terms in a slightly different way. In 17:18 the FE parallelizes Jesus’
mission with the mission of his disciples (in a theological discussion). Here, in 20:21, the situation is different.
Although Jesus parallelizes his mission with the sending of his disciples, the meaning of this parallel is now
as follows: Jesus, in his reference to his mission (KaBwg anéoTaAkév ye 6 naTnpE), reminds his disciples of
his theological discussion of his and their mission in ch 17 and tells them that they must ‘go’ now (Kay®
néunw Up&cg). The use of &nEoTaAkév is only to contextualize the historical act of sending ‘now’ (Méumnw) (cf
Carson 1991:649 and Cook 1967:6).

1670 1 order to strengthen this missionary consciousness among his readers the FE depicts some of the

characters in the FG as models for their mission in the world. Among these models is the Baptist who point
beyond himself to Jesus (1:19-36). He is depicted by the FE as a mere witness to Jesus (1:6-8). Then there
is also the Samaritan woman (Ch 4) who models the way in which an encounter with Jesus summons
testimony to others. The last model is Mary Magdalene. Before Jesus’ disciples are commissioned, Mary is
the first person to testify about the resurrected Christ (Kysar 1993:120ff).

1871 |t seems as if the Johannine community understood themselves to be a commissioned group, sent into

the world to continue the divine plan of God inaugurated in Christ. They thus see themselves as agents who
are sent in the same way and for the same reason as their Lord. Throughout the FG we detect a strong
insider-outider dichotomy--a struggle between ‘us’ and ‘them’. This relates to the purpose of the FG, the
character of discipleship and the activity of the Spirit. The internal life of the Johannine community, as the FG
depicts it, is just as strong as their mission consciousness. This implies that the inward movement relates to
the internal solidarity, mutual love and consecration within the community. The outward movement points to
the missionary task in the world around it (Kysar 1993:120ff).
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FG makes it difficult to set up a difference between ‘one who is simply sent’ (méunw) and
one being sent as an agent (delegate) with transferred authority (&néotaikév). Rengstorf
(1933:405), states, as was confirmed by my own research that when Jesus uses nieunw
he refers to his ‘sending by God’, where a definite formula is used.'®"? The most common
expression is “0 péuwag he”. This usage is restricted to God and is sometimes expanded
to “6 uépwag e matnE”. When Jesus speaks of himself he uses other forms of neunw and
never calls God “0 anéoTeldag pe“. In fact, whenever andoreAhw is used it refers to the
mission of Jesus by God and occurs in a statement. Rengstorf (1933:405) explains that in
the FG anéoTeMw is used by Jesus when he wants to ground his authority in that of God
who is responsible for his words and works and who guarantees the right and truth of these
words and deeds. On the other hand Jesus uses the “6 péuwag pe” to affirm God's
participation in his ministry and the actio of his mission. This explanation corresponds with
the Johannine view of Jesus as the one whose work originates in God and through whom
God’s work is done.

The impression gained from the FG is that God is characterized as a ‘sending God'. God
has a plan and agenda that includes the salvation of the world from darkness (see 3:16,17).
God sends agents into the world in the service of his divine agenda. God’s plan of action
is scheduled and constructed around a series of envoys, each of whom has a specific role
to play in the divine scheme. John the Baptist prepared the way for the revelation that came
through Jesus. Jesus was the supreme revelation of God to the world, and the Spirit the
continued presence (revelation) of God with the believers. It was now the task of the
disciples to take their place among the vital envoys in this scheme of God. The prelude of
this divine historical sending of the disciples in 20:21 comes from 4:38, where the disciples
are sent as a harvesting crew into the fields, and from 15:27 where Jesus reminds his
disciples about this mission due to the fact that they have been with him from the
beginning. In 17:18 Jesus appoints them as agents of God and now in 20:21 he
commissions them to go. The answer about the disciples’ destination is tucked away in the
prayer of Jesus in 17:18, “KaBwg €ue ANECTEINAG €iG TOV KOOHOV, KAY® &TIECTEIAX
auToUq €ig TOV KOGHOV'.

The special Johannine contribution to the theology of mission is that the Father’s sending
of the Son serves both as the model and the reason for the Son’s sending of the disciples
(cf also Schnackenburg 1975:383ff). This implies that Jesus takes the position of God and
the disciples that of Jesus. When Jesus then uses the verb “néunw”, instead of
“&mnidoTeMw” it is to inform them that the historical moment for them has arrived to continue
with his mission; now is the time for the disciples to proceed. The work of these disciples
is to do the work (will) of him (Jesus) who sends them. Their mission is to continue with the
Son’s divine mission; and this requires that the Son must be present in them during this
mission. Jesus said, “kai 6 Bewpdv eue Bewpel TOV MEUYavTS pe” (12:45); similarly the
disciples must now show forth the presence of Jesus so that whoever sees the disciples
will see Jesus who sent them (cf 13:35). Throughout the ministry of Jesus people could see
the presence of God (cf Brown 1972:1036). The same idea is stated in 13:20: “&unv &unv
Aéyw OUlv, 6 AauBavewv &v TIva TIEHYW EUE AapBavel, 6 O& eue AapBavwv AauBdver Tov
méupavta pe.” This becomes possible only through the gift of the Spirit (C8.1) whom the
Father sends in the name of Jesus (14:26) and whom Jesus himself sends. The Spirit not
only constitutes the presence of Jesus, but also has the task of enabling the disciples to
fulfil their mission.

1672 Barrett (1978:569) rejects such a distinction of meaning.
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The theme of the mission of the disciples in C6.2 picks up a motif'®” that has already been
heard in the LD, in 17:17-19."%"* Here Jesus prays for his disciples who are to remain in the
world. In the discussion of that passage it became clear that a relation exists between the
consecration of the disciples (C3.35f) and their mission (C3.37). Before they can fulfil their
mission, they must be consecrated through the truth, that is, through the revealing word of
Jesus as well as through the Spirit of truth which is of course the Spirit. Here in ch 20, there
is once again a close relation between the mission of the disciples and the sending of the
Spirit (C8.1). Their consecration is part of the Spirit's task (Brown 1972:1036). It is clear
from the LD that the work of the Spirit-Paraclete (also the consecration process) is a
dynamic process.

For this missionary task the disciples are immediately empowered by the bestowal of the
Spirit:'*"° “kai To0TO €einv évepuonoev kai Aéyer alTolg, A&Bete mvelua &ylov
(C8.1)."%7¢ |f the disciples are to continue the misnistry of Jesus (his ministry) the gift of the
Spirit is essential.’®” Cook (1967:8) correctly states that it is in the Spirit that the presence
and participation of Jesus in their work is made possible.®’®

The FE uses the Greek word pneuma to indicate the Spirit of God."®"® nvelua is used in
a dualistic sense by the FE. On the one hand the use of nvelua refers to the ‘presence’
of God, '™ and on the other hand to the activities of God in the world; a close association
exists between the presence of God and the activities of God. The presence of the Spirit
indicates the presence of the ‘power' and ‘character' of God in Jesus. This is clear from
1:32,33. In these texts John the Baptist witnesses to the descent of the Spirit on Jesus. The
Father gives the Spirit to Jesus without limit (3:34). The word ‘Spirit' seems also to be

1673 An implicit theme that emerges here is the perfect obedience of the Son (cf 5:19-30; 8:29), ‘an obedience

that has already been made a paradigm for the relationship between the believers and Jesus (15:9-10)’
(Carson 1991.648).

1674 17:17 Gyiaoov auToug &v TR GANBeia 6 Adyog 6 00g GAABEIG EaTiv. BkaBKG EPe ATIECTEIAAS €iQ TOV
KOOHOV, Kay® amnéoTelha aUTolg €ig TOV KOopov *kai Unép adTdv [eyw] ayidlw EuauTtdy, iva Qolv Kai
auTol fylaouévol év &AnBeiq.

1675 Many has been written about the Spirit in the FG: Brown (1966/7L113-132; Floor 1871:122-129; Miiller
(1974:31-77); Turner (1977:24-42); Boring (1978/9:113-123); Wenham (1980:4-8); Watson (1983:81-85);
Russel (1987:227-239); Wilson (1988:471-483); Domeris (1989:17-23); Hubner (1989:324-338); Pack
(1989:139-148) and Slater (1991:101-8). Unfortunately many repetition occurs in these articles.

1676 Schnackenburg (1975:383) correctly points out that the sending out of the disciples and the granting of
the Spirit is the most important event of this moment. All the other themes are used in a supportive role.

1877 \ith the addition of the involvement of the Spirit and the theological modification of Jesus’ mission (the
modeling of the disciples’ mission on the relationship of the Father/Son) the FE is widening the horizon to
include not only the ‘Twelve’ disciples of Jesus but also those whom they represent (Brown 1972:1035)..

1678 |t is reiterated in the FG that the Spirit can only be given after Jesus has been glorified (7:39; 16:7).
1679 Onlyin 11:33 and 13:21 he refers to the human spirit.

1680 Brown (1966/7:126ff) indicates the close parallel between Jesus’ portrayal in the FG and that of the Spirit-
Paraclete in connection with (i) the coming of the Paraclete, (ji) the identification of the Paraclete, (iii) the
relation of the Paraclete to the disciples, and (iv) that of the Paraclete to the world. According to Brown this
detailed parallelism between Jesus and the Paraclete is too exact to be coincidental. ‘As “another Paraclete”,
the Paraclete is, as it were, another Jesus...Since the Paraclete can come only when Jesus departs, the
Paraclete is the presence of Jesus...Elsewhere Jesus promises to dwell with his disciples (xiv.23); this
promise is fulfilled in the Paraclete’ (Brown 1966/7:128).
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associated with the divine presence that results in the new life of a disciple of Jesus.
Through Christ this divine presence is given to his disciples (believers) (7:39; 20:22); and
through this divine presence Jesus has to become visible in the lives of his disciples
(13:35).

The close association concerning the activities of God and the presence of God becomes
clear in ch 4. Here we find an indication of how the presence of God in the Spirit produces
a new life. In v 23 the FE speaks of the transformation of the believers' worship, while v 24
explicitly states that the Spirit is the presence of God himself. Verse 24, "nvelpa 6 8e6g,
Kol TOUG TTPOoKuvoOvVTaG alToV &v MveUuaT Kai &AnBeix O€l mpookuvely," is not so
much a definition of God, but rather an affirmation of God known to the believer in the
Spirit. In these passages the Spirit is used as the divine presence that transforms the life
of the believer. This is an indication that the Spirit is linked with the revelation of God in
Christ. The revelation makes possible a new sense of the presence of God, in the identity
of Christ, which in turn transforms human existence.

The transition from an ‘old life' to a ‘new life' accorded by the Spirit is presented as a birth
from “&vwBev”’ (3:5). Because this new birth is “GvwBev” (from God), it is mysterious, like
the blowing of the wind (3:8) (mvelua means both wind and spirit) (Kysar 1993:107). This
metaphor suggests the way in which the new life of a disciple of Jesus (believer) emerges
as a result of being embraced by the presence of God in the identification of Jesus as the
Messiah, the Son of God. From this discussion so far it is clear that the FG asserts that the
Spirit severely reorientates human life.

Before we proceed to another facet of the Spirit can we deduce the following aspects: The
FG asserts that the Spirit is given to Jesus (1:32) so that he in turn might give it to his
followers, his disciples (20:22). From the first post-Paschal appearance of Jesus to his
disciples it becomes clear that the bestowal of the Spirit on believers is closely linked to the
crucifixion and resurrection of Jesus ( 19:30; 20:22; cf 14:16). Thus Jesus gives the Spirit
to his followers so that this gift of divine presence occasions the perception of Jesus’
identity, a radically new life and a new way of living (Kysar 1993:108).

The disciples were only able to grasp the full meaning of what they have heard and seen
after Jesus' return to the Father. This is clearly stated in the important statements in 2:22,
12:16, 13:28f, and 20:9. The understanding of Jesus' identity before and after Jesus'
departure to the Father by his disciples is of particular importance and is a hermeneutical
key to the understanding of discipleship. The first reference to this understanding comes
from 2:21f and concerns the story of the cleansing of the temple (2:13-20). Jesus was not
speaking about the temple building in Jerusalem as the Jews thought at that moment. The
FE clearly indicated that Jesus spoke about his death and the resurrection of his body. The
Jews and his disciples could not understand this. In 12:16 Jesus enters Jerusalem on the
back of an ass, which fulfills the prophecy in which Jesus is portrayed as the promised
Messianic king. Neither the crowd nor the disciples grasp this until after Jesus had been
glorified and the Spirit poured out (14:26; 16:12-15). In 13:28f Jesus and his disciples are
having a meal when Jesus mentions that one of his disciples will betray him. When Jesus
points him out by giving him a piece of bread, he commanded him to do quickly what he
aught to do. The disciples could not understand these events, which related to Jesus’
death. When Peter and the BD experience the empty tomb after Jesus’ resurrection, the
FE indicates that “o0d&nw y&p fideioav THv ypadnv 8T deT alTOV €K vEKpRV AvaoThval.”
In conclusion, from these texts it is clear that Jesus’ disciples could not perceive Jesus’
identity until after his resurrection and the bestowal of the Spirit on them.
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The Spirit of truth will be given by the Father as &Mov apakAnTov. In the LD the FE uses
another word to indicate the Spirit of God: nap&kAnTog. The noun iap&kAnTog is peculiar
in the NT to the Johannine literature. The Christian tradition has identified map&kAnTog in
the context of the FG as the Spirit (Brown 1966/7:113; Kysar 1993:108), who is the
successor of Jesus. He will remain with the disciples for ever and be in them. ‘The gift of
the Spirit is not a religious experience which the believers may keep to themselves. It is
equipment for mission...” (Fuller 1978:183).

In the LD Jesus says that his departure will make it possible for the Paraclete to be sent
to the disciples (16:7; cf also 14:26; 15:26). The sending of the Spirit-Paraclete is joined
together with the post-Paschal sending of the disciples."®" If they are to continue the
mission of Jesus, it is because the Spirit-Paraclete whom they receive (évepuonoev)'®®
will continue the mission of Jesus (cf 15:26f). The mission of the disciples, as Jesus'’
mission, brings an offer of life and salvation (3.5f) for those who accept Jesus as their
Saviour (1:12). Only those who have received the Spirit of truth that begets life (“born
again”--3:3) can give this Spirit to others who wish to become disciples of Jesus (Brown
1972:1037). The gift of the Spirit is the ‘ultimate climax of the personal relationship between
Jesus and his disciples’ (Dodd 1980:227).

In 14:16-18 Jesus teaches his disciples "K&y®d €pwTtnow TOV TATEPA Kai &AAOV
napdkAnTov dwoe! Uuiv ivar ed' U@V €ig ToV aidva f), 7O velpa TAS dAnBeiag... UEig
yivokeTe auTd, 6T map' UMV hével Kai v Opiv Eotal. OUK aornow Uu&g opdavoug,

1681 See Brown (1972:1038), Carson (1991:649ff) and Schnackenburg (1975:386) for a discussion on the
relationship between the Johannine Pentecost on Easter night with the Pentecost in Acts 2, fifty days later.
An aspect to be considered in this difference is the fact that for the FE the entire process of Jesus’
glorification, crucifixion, resurrection ascension and pentecost is a single event (cf Cook 1967:8). The question
here is not how to assimilate the Lukan and Johannine Pentecosts, but rather how the FG could end without
referring to a Johannine Pentecost. Because the Spirit plays such a decisive role in the continuation of the
mission of Jesus (discipleship) it could not be neglected at this stage of the FG. Because Jesus has
commissioned his disciples here he has to refer to the Spirit. The fact that the FE mentions the Spirit in this
pericope must also be seen in a theological framework: (I} Firstly, it indicates the fulfilment of the testimony
of the Baptist in 1:33, namely that Jesus will baptize with the Holy Spirit. (li) Secondly, it is a fulfilment of the
promise of Jesus made in the LD that he will send his disciples the Paraclete (15:16; 16:7). (iii) Thirdly, the
reception of the Spirit would enable the disciples of Jesus to understand the identity of Jesus (14:26; 16:13)
at this stage so that the FE could write that after Jesus’ resurrection the disciples recalled what Jesus had said
and believed (2:22). (iv) Fourthly, it is important for the FE to refer to the descension of the Spirit in close
relationship with the mission of the disciples. The Spirit will not only support the disciples in their mission, but
the FE's connecting of the Spirit with the mission of the disciples theologically indicates that the disciples’
mission is the continuation of Jesus’ mission, due to the role and function of the Spirit. Thus the Johannine
Pentecost is theologically dominated to such an extent that the historical event and assimilation with Acts 2
became irrelevant.

168215 term literally meaning “breathe” may refer only to inhaling and exhaling of breath, while anything as
striking as this action of Jesus would be expressed as ‘blowing upon’ (Newman & Nida 1980:615). The fact
that the Spirit represents the creative power of God at work in man is a familiar OT concept. The FE made
use of this in his usage of éveduonoev (C7). Colon 7 is the only place in the NT where this verb évedionoev
(to breathe) occurs. It recalls Gen 2.7: ‘And the LORD God formed man from the dust of the ground and
breathed into his nostrils the breath of life, and man became a living being.’ The translators of the Septuagint
rendered the Hebrew verb Nna) (naphach) with the Greek verb évedioncev. The FE’s intention is to
emphasize that the church is the new creation of God and therefore tries to link it with the first creation for a
parallel. As with the creation where man received the gift of life directly from God, so here the church receives
the life-giving Spirit directly from the risen Christ (Cook 1967:8; Brown 1972:1037; cf Bernard 1963:677;
Schnackenburg 1975:385f). Barrett (1978:570) is correct when he states that ‘breathing’ means ‘that Jesus
is personally communicating and committing himself to his disciples in the person of the Spirit.’
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EpXoMaI MPOG UNGS", and in 14:28 he says ""Yndyw Kai Epxouail mpdg UNGG." These
words indicate that Jesus links his return to his disciples with the gift of the Spirit. For the
FE the Spirit forms the bond between Jesus, the disciples and the church (Schnackenburg
1975:386). This close relationship between Jesus and the Spirit is further emphasized in
15:26: "ekelvog papTupnoel iepi euold”, and connects with it the mission of his disciples
in v 27, "kai UNETG 8¢ papTupeiTe, 6T &' &pxAg HeT' éuol €ate.” From these verses it
is clear that for the FE there is a close relationship between the mission of Jesus' disciples
and work of the Spirit.

The five so-called Paraclete passages in the LD are: 14:16-17; 14:25,26; 15.26,27; 16.7-
11; 16:12-15. The first passage (14:16,17) gives general information about the Spirit-
Paraclete. In the following four passages, two deal with the activity of the Spirit in the
community of the disciples (14:25,26; 16:12-15), and the other two (15:26,27; 16:7-11)
emphasize the activity of the Spirit through the disciples against the world.'®?

In summarizing the nature and function of the Paraclete on the basis of these five passages
the following observations can be made:

The nature of the Paraclete:

The coming of the Paraclete and his relationship to the Father/Son

The Paraclete will come (15:26; 16:7,8,13). The Paraclete comes forth from the Father
(15:26). The Father will give the Paraclete at the request of Jesus (14:16). The Father will
send the Paraclete in the name of Jesus (14:26). When he departs, will he send the
Paraclete from the Father (15:26; 16:7,8,13).

The identification of the Paraclete: The Paraclete is called &Aov napd&kAnTov (14:186).
He is 70 iveOpa TAG &AnBeiag (14:17; 15:26; 16:13), 10 nvelua 1O &ylov (14:26) (Brown
1966/7:113f; Kysar 1993:110)."%

From the above-mentioned facts it may be concluded that the mapdkAnTov is a
continuation of the existence of Christ in the world, but in another mode. What is said about
the relationship between the Father and the Son throughout the FG is largely also
applicable to the relationship between the Father and the napdkAnTov. This reality is
dependent on the ministry of Jesus. Kysar (1993:110) brilliantly refers to the coming of the
Spirit as “act two” that cannot begin until “act one” (Jesus’ ministry) is completed’ (cf also
Brown 1966/7:126f).

The function of the map&kAnTov can be categorized as follows:

The relation of the napdakAnTov to the disciples: The disciples can easily recognize the
napdkAnTov (14:17). The napdkAnTtov will be within the disciples and continues to remain
in them (14:16f). He will teach the disciples everything (14:26). He will guide the disciples
into all truth (16:13). He will make known to the disciples the things to come (16:13). He will

1883 | his discussion of the Paraclete, Brown (1966/7:113) arranges the Johannine references about the Spirit
under four headings: (A) The coming of the Paraclete and the Paraclete's relation to the Father and the Son;
(B) The identification of the Paraclete; (C) The relation of the Paraclete to the disciples; (D) The relation of the
Paraclete to the world.

1684According to Kysar (1993:109) it seems as if the FE combines the meanings in a new way to create a new
concept. Therefore the FE took this rich word and applied it to the Spirit of God. Unfortunately the meanings
Kysar allocated to mapdkAnTov are unacceptable because they do not correspond with the contexts in which
noap&KAnTOV is used.
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make known what belongs to Jesus (16:14). He will remind the disciples of all that Jesus
had told them (14:26). He will speak only of what he had heard and nothing on his own
(16:13).

The relation of the mapdkAnTov to the world: The nap&kAnTov will prove the world
wrong about sin, justice and condemnation (16:8-11). Against the background of the
world’s persecution and hatred, the nap&kAnTov will still bear witness to Jesus (15:26)
[The world cannot accept the mapd&kAnTov (14:17); cannot see or recognize him (14:17);
rejects him (15:26)].

The relation of the napdkAnTov to Jesus: He will glorify Jesus (16:14). He will bear
witness on behalf of Jesus (15:26).

It is clear that according to the FG the Paraclete has a threefold function:

Jesus

\
Spirit-
Paraclete - _ _

/
/

Disciples World

(i) The Spirit communicates Christ to believers. He will dwell in them, remind, make known,
guide and teach them about Jesus. (ii) He puts the world on trial and finds it guilty. (iii) He
glorifies Jesus and makes him known.

What happens here is that the Spirit takes the revelation once made about God through the
person of Jesus and will now mediate it through Jesus’ disciples to the world. Differently
stated, the disciples who have to continue the revelatory-salvivic programme of Jesus can
only continue with it through the enabling of the Spirit. Through the disciples the person and
activities of Christ, God, and the Spirit must become sensible and visible. In effect the Spirit
is the medium of divine revelation--the divine messenger of revelation. He speaks and
bears evidence through the disciples (15:26f) of only that which he hears. He is also the
medium of divine salvation.

Thus two of the three areas of the Spirit's activities closely relate to the purpose of the FG
and that of discipleship.

Purpose of FG Discipleship Spirit
Horizontal:  Evangelization...........c.ccocooeeenennnne Mission.......cccceeenninnenne Conviction
Vertical: Edification........cccooevveennennn Consecration..................... Enlightment
(Glorification (Glorification) (Glorification)
implied)
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This analysis clearly indicates the close correlation between the purpose of the FG,
discipleship, and the Spirit. It further indicates the central position of discipleship in the FG
and the importance of the function of the Spirit in the functioning of discipleship. Finally it
indicates that the purpose of the FG can only be reached through discipleship with the
support of the Spirit.

The purpose of the FG is clearly spelled out in 20:31. Seen from the perspective of the FG,
this purpose relates closely to evangelization (chs 1-12) and that of edification (chs 13-17).
The essence of discipleship is spelled out in 17:17-19. These verses indicate that
discipleship concerns the continuation of the revelatory-salvivic mission of Jesus. In order
to fulfil this task, a process of consecration has to take place in the lives of Jesus' disciples.
In the case of the world the Spirit has to convict them of guilt in regard to sin and
righteousness and judgment (16:8,9) while in the case of the disciples he will instruct them
about Christ.

In conclusion the purpose of the FG clearly relates to discipleship and the work of the
Spint-Paraclete. On the horizontal level we see their directedness towards the world in
order to save the world: evangelization, mission and conviction. On the vertical level the
focal point is the followers of Jesus who have to be equipped to accomplish this divine
mission: edification, consecration and enlightment. In the case of the ‘purpose of the FG’
a theory'®® is stated, while in the case of discipleship the theory becomes practice. The
Spirit mediates this process.

The FE insists that the teaching function of the Paraclete involves nothing new. Brown
(1966/7:129) argues that as the presence of Jesus among the disciples, the Paraclete
plays an interpretative role. Part of his function is to make what Jesus has said and done
relevant and meaningful to future generations. The FG is an excellent example of how the
Paraclete guides men to the truth of the words and deeds of Jesus (Brown 1966/7:129).

In conclusion we can say that the Paraclete has a threefold function. Firstly, the Spirit-
Paraclete has to keep Jesus alive. Because Jesus is now invisibly present in his disciples
through the Paraclete the only way that the Paraclete can exercise the ministry of Jesus,
is through the disciples of Jesus and their way of life and the way they bear witness.
Secondly, he has to instruct the disciples. Thirdly, he has to convict the world.

Returning to chapter 20 it seems that the mission of the disciples is derived from the
mission of Jesus. With Jesus’ words kaBa¢ &néoTaAkév pe 6 MaTtAp'®®, ka&yw méunw
Upég, the disciples would recall the moment in the upper room just before the Passover
Feast when they were appointed by Jesus as his agents. Now they experience the moment
to be commissioned by Jesus to the world.

The appointment by Jesus and the reception of the Spirit gave the disciples authority in
their proclamation of the Gospel. This authority is to be understood against the background

1885 Lare the term ‘theory’ is used in the sense of ‘theory’ versus ‘practice’. Theory can be defined as 'a
statement’ or ‘an objective’.

1686 josus uses this phrase to refer to his authority (Bernard 1963:676).
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of 14:17; 16:8-11."%% The kpioiq inaugurated by Jesus with his coming into the world is
continued by the Spirit for it is one of the functions of the Spirit (16:8-10). The Spirit, on the
other hand, operates through the disciples (De Jonge 1977.5; see also Schnackenburg
1975:389). Therefore the authority given to the disciples implies an extension of the
ministry of Jesus through that of the Spirit. This joint work of

Christin .......... sending .....ccoeceeveeenenne the Spirit and
the Spiritin ...... bearing witness to ........ Christ

is exercised in and through the disciples of Jesus
(Barrett 1978:571).

Semi-cola 8.2,3 theologically relate to both semi-cola 6.2 and 8.1. The disciples have the
authority to forgive or not to forgive men'’s sins (C8.2,3).'*® This is only due to the fact that
the risen Lord sent them as the Father had sent him. This implies that the disciples’ attitude
towards the examining of sin should be interpreted in the light of Jesus’ own action in this
regard. In 9:39-41 Jesus says that he came into the world for judgment: to enable some
(who are blind) to see and to cause blindness for others (those who can see). Chapter
3:17-21 describes a separation between people whose lives are good and those whose
lives are evil. Those who are good will come to the light while the evil ones will remain in
darkness. This discriminatory process relates to the purpose for which God sent his Son
into the world. Therefore, if the disciples are commissioned just as the Son came with a
mission, they must continue this discriminatory kpioig between good and evil (Brown
1972:1042). From ch 17 (cf also 15:18-16:4) it becomes clear that on the one hand the
presence of the disciples causes hate on the part of the world (17:14), but on the other
hand leads others to believe (17:20). These thoughts then indicate that the dualism and
realized eschatological concepts offer background to the understanding of the forgiveness
and non-forgiving of sin in C8.2,3."%° Discipleship in the life of Jesus' disciples, as
discussed in this study, causes other people to judge themselves (cf 13:35): some will
come to the light and receive forgiveness and a new life, while others will remain in their
sin (Brown 1972:1043).

1887 Two passages in Mt which recall Jn 20:23 are Mt 16:19 and 18:18. In 16:19 these words are addressed

to Peter as having the keys of the kingdom of heaven and the words in 18:18 are adressed to the Twelve.

1688 Lexicographically the verb used for forgiveness, “GdfiTe”, means ‘to let go, set free, release’ (Brown
1972:1023; Liddell & Scott 1974:120). With the Greek particle “&v” (if) this clause can be translated as ‘When
you forgive...’, ‘Whose ever sins you forgive...” Important is that in the case of forgiveness an aorist
subjunctive (&¢iTe) is used to imply an act that in a moment brings forgiveness. In the case of refusing
forgiveness a present subjunctive (kpatiite) is used to imply that the state of holding or refusing forgiveness
continues (Brown 1972:1023).

1889 The two passive perfects (Gdpéwvral (C8.2) and kekpdrtnvrai (C8.3)) imply that it is God who is acting.

The parallel statements in Matthew suggest church discipline; in C8.2,3 where the context concerns the
mission of the disciples of Jesus (C6.2) and the Spirit who empowers them (C8.1), the focus is on evangelism
(Carson 1991:655). Newman & Nida (1980:615f) point out that ‘in a conditional sentence the perfect tense
is used with essentially the same meaning as the present and the future, except that it emphasizes the
continuous character of the action... So the first part of verse 23 may be rendered “If you forgive people’s sins,
God also forgives them, and they remain forgiven.” C8.2 and C8.3 forms an antithetical parallelism. Therefore
C8.3 can similarly be translated as ‘if you pronounce them unforgiven, unforgiven they remain.’
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If we look at the Paraclete passages, the coming of the Spirit-Paraclete strengthens the
idea that disciples of Jesus act as catalysts to start in each situation the judgement of sin.
The difference in modus operandi in the post-Paschal period lies in the fact that the Spirit,
like Jesus before him, is now working through the disciples to divide men into two groups:
those who will believe in Jesus by perceiving his identity and consequently become his
disciples, and those who do not recognize Jesus’ identity and will be proven wrong by the
Spirit (14:17; 16:8). Thus the Spirit-centred life of a disciple of Jesus will either attract
people to Jesus or estrange them from him.

The three related themes in this cluster are the following with the emphasis on the
commissioning of the disciples:

- the historical moment of commissioning

l— - the giving of the Spirit

I— - the reception of authority

(c) From disbelief to belief (20:24-29).

9 2*Quwudg ¢ €ig &K TOV dwdeKa,
6 Aeyopevog Aidupog,
OUK AV PeT' alT®Vv 8T AABev " Inoolg.

10 ZEAeyov olv auT® of &Aol padnrai, ‘EwpdkapevIdv KUpIOV.
11 6 B¢ einev auTolg,

11.1 "Edv un) Pw v Ta1¢ Xepoiv alTol ToV TUTIoV TV AWV

11.2 Kai BAAW TOV DAKTUAGY Hou €ig TOV TUTIOV TAV AWV

11.3 Kai B&AW pou TRV XeTpa €ig TRV MAeupdav auTol, oU JA THOTEUoW.
12 ®Kai ped’ AuEPaG OKTO MIGAIV floav ow oi padntai auTol
13 Kai QWUES YET auTOV.
14 EpxeTan 6 " Inoolg TV BUP®V KEKAEICUEVWY,
15 Kai €0Tn €ig 7O péoov
16 kai einev, Eiprvn Opiv.
17 Zeita Aéyel T) Qupd,

17.1 dépe TOV DGKTUAOY cou (Ode

17.2 Kai joe TaQ XeTpdg pou,

17.3 kai @€pe TRV XETPG Gou

17.4 Kai B&Ae €ig TAV TIAeUPAY Hou,

17.5 kai un yivou &motog

17.6 GAAG TIOTOG.
iy 18 2&mekpibn Qupdg Kai eimev alTd, “O KUPIOS You Kai 6 BedQ Uou.
19 ZAéyel aUT® 6 "Inoolg,

19.1 "OT édpakag e TIENIOTEUKOC;
19.2 pakdpiol oi un /06vreg Kai MOTEUCAVTEG.

Nanlis

Two different attitudes toward Jesus’ appearances to the disciples are presented by the
disciples as a group, excluding Thomas and by Thomas himself. C9-11.3 informs us that
Thomas was absent when the Lord appeared for the first time to the disciples. For the FE,
the unbelief of Thomas forms a sharp contrast with the belief of the other disciples because
they saw Jesus and Thomas not. His strong pronounciation that he would not believe
unless he could see with his eyes and touch with his hands shows that he has no real idea
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of what the resurrection of Jesus means. When Jesus appears to the group they confess
him as Lord (C10); Thomas, however, refuses to believe unless he too can see the Lord
(cf Brown 1972:1045).

In the second scene (C12-19) when Jesus appears to the disciples while Thomas is
present, Thomas immediately demonstrates his faith in Jesus by confessing him as, ‘O
KUPIOG Hou Kal 0 Bedg pou. By the providence of God, the absence and subsequent
coming to faith of Thomas generated one of the greatest Christological confessions in the
NT (Carson 1991:656). The reader of the FG would recognize certain aspects at this point
of reading: (i) The confession of Thomas is the ‘climactic exemplification' of what it means
to honour the Son. (ii) The reader (future believers) is expected to utter the same
confession, as the next verse implies. Thomas here exemplifies coming to faith. It is clear
that these events in C9-19 have a critical bearing on how C20f are interpreted (cf Carson
1991:659).

In this section there are two parallel themes: faith and the identity of Jesus,'*® linked by
EWPAKAEGC.

TIOTEUOQVTES .......... 100vTeC ! EWPaKAQ .......... TOV KUpIOV

These two themes link the commission of the disciples (C6.2) with the purpose of the FG
(C20f): the belief of people that *Incolg €oTiv 6 XpioTdg 6 Uidg ToD Beol, which results
in Cwnyv (C21). This cluster (C9-19) prepares the way for the announcement of the purpose
of the FG in C20f. Semi-cola 19.1f serves as the link between C9-18 and C20f.

The verb moTetow in C11.3, in combination with C18, links this cluster (C9-19) with
C20,21 through C19.1. This is done on a theological level and becomes clear in the
following discussion. The belief of the group of disciples and the unsbelief of Thomas
creates a tension concerning the identity of Christ. This tension can only be released
through another appearance of Jesus to prove his identity to Thomas: “* O kUp16g Hou Kai
6 Bed¢ pou” (C18).%" The FE solves this problem by enclosing in this cluster the reference
that pakdpior oi un /Oovreg kai moTtedoavteg (C19.2). The interaction in this cluster and
the bridging of the tension between faith and unbelief by the FE can be presented as
follows:

Thesis Anti-thesis

Situation 1 Belief through seeing Unbelief because of
X not having seen

Situation 2 \ Synthesis /

Belief without seeing

169 The confession of Thomas is not only a display of his faith in the resurrected Jesus, but also a revelation
of the identity of Jesus.

1891 Brown (1972:1046f) describes this confession by Thomas as the ‘ultimate confession’ and ‘the supreme
Christological pronouncement of the Fourth Gospe!’. This is obviously the climax of the FE’s design.
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This proposal indicates the thesis of the FE in C10 where the belief of the disciples in Jesus
is displayed in their confession towards Thomas: ‘EwpdxauevTOv KUpiov. The antithesis
is created by the FE where he incorporates the unbelief of Thomas which directly opposes
the faith of the other disciples. Jesus’ departure thus creates a ‘faith paradox’ which the FE
Is addressing now. The solution by the FE comes through the synthesis that pakd&pior oi
MR /00vTeg Ko TNOTEUOQVTEG.

The objective of the FE in using the structure in semi-cola 19.1,2 is to move from one
situation to another."®®? Brown (1972:1050) correctly interprets these two semi-cola as a
contrast between seeing and non-seeing. He correctly states that these two semi-cola form
a contrast between two situations: the situation of seeing Jesus and that of not seeing
Jesus. Brown’s mistake is that he tries to interpret these two semi-cola (C19.1,2)
separately. Therefore he interprets C10.1,2 as meaning that the FE wants to contradict
here the idea that eye witnesses of Jesus are in a certain sense more privileged than those
who have not see the risen Christ. In fact C19.1,2 indicates the transition from a situation
where belief rests on seeing Jesus (C19.1) to a situation where belief is constituted without
seeing. This point, indicated by the FE, is decisively important for this is the situation the
disciples are facing.

This cluster (C9-19) builds up to a climax in the confession of Thomas (C18); semi-cola
19.1,2 are part of the previous cola (9-18). They have to be interpreted from the
perspective of C9-18, and have to be seen as the point (C19.2) the FE wants to make;®%
Hakd&piol oi pny /0dvreg kai moTeuoavTeq. This section (C9-19) was incorporated by the
FE for two reasons: (i) Firstly, to identify the resurrected Christ as kUpi16G and B8eb¢ (C18),
(if) secondly, to bridge a time tension between the time of the disciples and later believers.
Although later believers would not be able to see Christ physically (or in a glorified body)
it would still be possible for them to believe in Christ. A new dispensation arises with the
resurrection of Jesus and the outpouring of the Spirit. The new dispensation is the era of
the Spirit or the invisible presence of Jesus (14:17). The era of miraculous signs is passing.
The transition from C19.1 to C19.2 is the indication by the FE that one era leads to another.
In fact C19.1,2 indicate the arival of the new dispensation.

With Thomas' confession (*O KUpI6g pou Kail 6 Bebdg Pou--C18) the FG ends with the
highest Christological confession.'® It certainly reaches a climax with the statement that
refers back to the beginning of the Prologue (1:1-3) and the confessions of the first
disciples in 1:35-51. This confession is further supported by the confessions of the
resurrected Jesus as KUpI16g by Mary (20:18) and the group of disciples (C10)."** In this

1892 Situation 1 refers to the situation of Jesus and his disciples (the world in the text), while situation 2 refers
to the situation of the Johannine community (the world behind the text) (cf Barrett 1978:573).

1993 The resurrection events are the climactic acts of God’s revelatory self-disclosure in Christ. ‘But precisely
because they were historical acts, later generations could not have access to them except through the witness
of the first disciples. That is John’s point, as vv. 30-31 make clear’ (Carson 1991:660).

1694 Schnackenburg (1975:396) correctly maintains that the confession of Thomas is tailored to the situation.
The personal tone that is seen in the personal pronoun (uou, C18) is important. According to the FE Thomas
has found his Lord and his God in the risen Jesus whom he recognizes as the crucified one. The two
predicates signify in this context the master (kUp164) in the circle of the disciples and 8e6q the one lifted up.

1695 \Whether or not the FE intended in thus, four different examples of faith in the risen Jesus are given in ch
20. The BD comes to faith after having seen the empty tomb and burrial wrappings (20:7,8). Mary of Magdala
believes when Jesus calls her name and responds with a confession "Empaka Tov xpiov (20:18). When
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confession of Thomas “"O kUp16G pou kai 6 Bedg pou” (C18) the will of the Father is
fulfilled: va navreg TIHOOI TOV Uidv KABOS TINGOI TOV TIaTépa (5:23). What Jesus
predicted in 8:28 has been realized: “"Otav Upwonte TOV UidV To0 GvBpwToUu, TOTE
yvwoeoBe &1 éyw eipl...” In these confessions of faith Jesus is honoured as God. The
confession of Thomas makes it clear that the faith expected from the Church is in the
divinity of Jesus. He is the only Son of God (1:18; 3:16,17), one with the Father in what he
does and is. Here the FE combines the Godhead of Jesus with the revelatory-salvivic
function of the Son: he is the Son of God in his Messianic ministry and Messiah to the
extent that he is the Son of God. Thus this confession formula “* O kKUPIOG pou Kai 6 Bedg
uou”'®® is a functional understanding of the person of Jesus by the FE (Schnackenburg
1975:397). According to Brown (1972:1047f) this doxology by Thomas on behalf of the
Christian community is a response to the kerygma proclaimed in the FG.""

The statement in colon 19 comes fittingly at the end of the FG. After recounting what has
been seen by the disciples, the FE turns to an era when Jesus can no longer be seen but
only heard."®*® Brown (1972:1048) correctly expresses the opinion that ‘up to this point in
the Gospel narrative only one type of true belief has been possible, a belief that has arisen
in the visible presence of Jesus; but with the inauguration of the invisible presence of Jesus
in the Spirit, a new type of faith emerges.’

This type of faith has far-reaching theological consequences for discipleship. The aorist
participium, /0dvreg, in C19.2 refers to Jesus in a physical sense and correlates with
Ewpakdag (aorist) in C19.1 (cf also ‘Ewpakauevin C10 and dw in C11.1,17.2). But
/00vre¢ in correlation with moteuoavrteg in C19.2 implies a spiritual seeing of Jesus'
identity."®® This identity of Jesus must be exposed through the life of a disciple of Jesus.
Thus, through a disciple’s witness and conduct Jesus must become visible.

In conclusion the FE uses the two themes ‘belief and ‘Jesus’ identity’ to prepare the reader
for the purpose of the FG (C20f). In order to believe in Jesus, one has to perceive his
identity. A new era emerges where people shall have to believe in Jesus without seeing
him. Through discipleship the world will be enabled to see Jesus (cf 13:35). Jesus has
become visible through a life of discipleship.

the disciples see Jesus they believe and witness to Thomas "Ewpdkapev Tov kdorov (C10). When Thomas
sees the resurrected Jesus he also believes and witnesses "O xuJpid¢ pou Kai 6 6e6g pou. If we take for
granted that the BD was the FE, he also confesses that Jesus is xkUosd¢ for he has chosen these confessions
on behalf of these characters. The conclusion is that all four confess Jesus as Tov "kUpiov", which indicates
that they have all perceived his identity.

16% | the FG a whole series of confessions appear: 1:49; 4.42; 6:69; 9:37f; 11:27; 16:30; 20:16.

1897 The Thomas cluster emphasizes the Easter experience of the disciples and points the direction for the
faith of later believers as referred to in C19 (cf Schnackenburg 1975:390).

1698 The FE wants to call on each reader to come and see through his eyes (the FG) the identity of Jesus.
Those who do this and believe are blessed (cf Carson 1991:661).

6% This correlates with the double meaning of words in the FG.
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(d) The purpose of the Fourth Gospel (20:30-31).17%°

20 *¥MoA& pév odvkai &Aa onueia énoinoev 6 " Inoolq
EvTTIoV TAV HaBnT@V [adToD],
G oUK E0TIV YEYPOHHEVT v TR BIBAIW TOUTw
21 37alT1a g yéyparrai iva iaTeu[ginTte 6T
"Incolg éaTiv 6 XpioTog 6 uiog Tol Beod,
Kai fva migTedovreg Lwnyv ExnTe &v T® dvopaT alTtol.

This last cluster (20:30-31) is not to be viewed as simply one of many paragraphs in the
FG, but rather as part of the climax (20:19-29). Where 20:19-29 focus upon the risen Lord
as he identifies himself and commissions and equips his disciples for their mission into the
world, C20,21 refer to the purpose of not only the FG, but also of the mission of Jesus'
disciples. This means that the purpose of the FG closely relates to the confession of Jesus'
identity (clusters A,C), the commissioning of the disciples (cluster B) and their equipment
for the mission (cluster D). The particles pév otv (C20) connect cola 20 and 21 with that
which precedes.

The two particles pev (C20)...6¢ (C21) together frame the thought of these two verses. On
the one hand, there are many more signs performed by Jesus that could have been
reported, but on the other hand only a few have selectively been incorporated by the FE
inthe FG, i.e. those which relate to the rest of the content of the FG and the objective of
the FE. The purpose was that the reader should believe. Schnackenburg (1975:402)
correctly maintains that the FE emphasizes here the deeper meaning of the term “onueia”,
which refers to its revelatory quality: they reveal Jesus as the exalted one. Schnackenburg
is of the opinion that the meaning of onueia is broadened here (cf also Nicol 1972:115).17%
Thus, interpreted from this perspective, the FE uses the reference to onueia in a suportive
sense to focus on the identity of Jesus. The signs in the FG are used by the FE to reveal
Jesus’ identity so that people will believe in him (cf 2:11). Here again onueia is used in
relation to believe:

20 MoAAK pév odvkai &AAa onpela énoinoev 6 "Inoolg
21 talTa &€ yeyparral va miaTeu[gnTe 6T

The signs had the revelatory function to reveal that Jesus was the Christ, the Son of God.

As already indicated, the purpose of the FG is dualistic:'% it concerns the evangelization
of unbelievers, as well as the edificaion of the faith of believers who have to continue the

1700 ¢ onsult the various discussions on these two verses in sections:

- 4.1: The socio-historical background and purpose of the Fourth Gospel
- 4.3.1.2: The revelatory-salvivic commission of the agent

1707 According to Schnackenburg (1975:402) “onueia” are revelatory deeds of Jesus which have been tied
to his earthly ministry (cf Nicol 1972:115 for an unacceptable broadening of the meaning of “onueia”). Only
in C20 has the meaning of “onueia” been extended to the appearances of Jesus to the disciples. In no sense
is the cross a sign in the Johannine sense. The death and resurrection of Jesus are not the ‘supreme’ signs.
Through his passion, death, resurrection, and ascension Jesus has passed from the realm of sign to that of
truth (Brown 1972:1059).

1702 1t is not necessary to discuss here the variant readings and meanings of C21 in the textual criticism.
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mission of Jesus. In the FG the identity of Jesus is profoundly and repeatedly tied to the
exposition of Jesus’ sonship and his Messiahship.

‘John’s purpose is not academic. He writes in order that all people may believe certain
propositional truth, the truth that the Christ, the Son of God, is Jesus, the Jesus whose
portrait is drawn in this Gospel. But such faith is not an end in itself. It is directed toward
the goal of personal, eschatological salvation: that by believing you may have life in his
name. That is still the purpose of this book today, and at the heart of the Christian mission
(v. 21)' (Carson 1991:663).

In conclusion the dispensation for true discipleship has arrived. Jesus’ wounds identify him
as Jesus of Nazareth to his disciples and testify to the fact that as the Messiah he has been
victorious in accomplishing the saving work for which the Father commissioned him into the
world. This contributes to the fact that their fear changes into joy and peace. The
revelatory-salvivic mission has now been transferred to his disciples. He commissions them
to continue his mission. For this task he furnishes them with the Spirit who represents in
them both the presence of Christ and the power of God. Equipped with this presence and
power of the Spirit as well as authority, they are to proclaim the Gospel of repentance and
forgiveness of sins. The giving of the Spirit (C8.1) also relates to C9-19: to believe. The
incident involving Thomas provides a transition from eyewitness disciples to many who will
believe without seeing. This pericope has to be seen as a unit through which the FE wants
to develop the commissioning of the disciples theologically. In a comparison of these four
clusters we find the following:

w ClusterA o Cluster B

‘ | KOBMG AMBOTOAKEY
pe 6 naThp, Kay®
S TIEUTIO) UMGG

1 AN&Bete nvelpa &yiov

| &v Tivov aoiTe TaQ
S GuapTiag &déwvral
| auTolg, &v Tiviv

.| KpaTATE KEKPATNVTAI

Clusters A,C and D resemble one another on account of related terms. Cluster B has no
explicit terminological connections. This indicates that this pericope revolves around cluster
B, which is concerned mainly with the commissioning of the disciples by Jesus.'® Thus
the interpretation of this pericope has to come from a ‘mission’ perspective. The different
aspects that occur in clusters A,C and D are: Eiprivn, the identity of Jesus (kUpi6g, Bedg,

1703 The fact that the one side (clusters C and D) is much longer than the other side (cluster A) is due to the
fact that much repetition occurs in cluster C and because cluster D relates closely with cluster C.
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XpIoT0g), moTeuoavTeg (Vs ol dn moTelow), onpeia and {wnv. These aspects have to
be interpreted from the perspective of discipleship (cluster B). This would lead to the
following interpretation: Discipleship, which concerns the continuing of the mission of
Jesus, can only be realized when the disciples of Jesus perceive Jesus’ identity (to believe
that he is the kUpiov). Such a belief gives content to their mission to proctaim with authority
61 "Inoolg éaTiv 6 XpioTdg 6 uidg Tol Beol. When people believe this they Cwryv &xnre.

(xii) The place of discipleship in the Johannine theological structure

Van der Watt (1986; 1991:127) has already given an acceptable schematic proposition of
the Johannine theological structure. This proposal is used here with the only difference
being that the place where discipleship should fit in will be indicated. Because the
discipleship concept is interwoven with most of the other themes in this theological
structure the relevant aspects will be indicated in italics. The interwovenness of themes in
the discipleship concept makes it difficult to restrict discipleship to only one area of the
theological structure.

HEAVEN WORLD ABOVE

FATHER
05 /
-3

‘The Son’ the agent of the Father

‘The agent' is like the One who send him
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