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Introduction 

This Essay was written for examination purposes in New Testament Theology. It discusses a theme and a theology derived from the New Testament Book commonly known as “John’s Gospel”: “Dimensions of Grace in the Fourth Gospel”. 
The Essay is structured in two parts. Part 1 provides an introduction to the study of Biblical and New Testament theology and to the concept of ‘grace’.  Part 2 examines the contribution of the Fourth Gospel with respect to six topics identified in the Examination Reading List. These topics, adapted for the Essay and its purpose are:
1. ‘Grace’ in New Testament Theology  
2. The ‘gracious’ Person and Work of Christ (‘The Son’) – Christology and Soteriology

3. ‘Grace’ in the Spirit - Pneumatology  

4. ‘Grace’ and the Church - Ecclesiology  

5. ‘Gracious’ conduct for the Church - Ethics  

6. Ages of ‘grace’, then, now and future - Eschatology  

The Fourth Gospel does not address these topics and themes per se, nor does it treat them as equally important. Its purpose is dominantly Christological, and derivatively, soteriological. The Essay nonetheless refers to the insights of the Fourth Gospel on these six themes of interest to New Testament Theology.

The reading and reference base for the essay includes examples of the different approaches to New Testament Theology of the past 40 years, and particular writings on the Fourth Gospel. The writer is more comfortable with certain approaches such as those of Carson, Ridderbos, Ladd, Marshall, Robinson, Culpepper, Scrogg and Schillebeeckx
, but the Essay recognises there are a range of views with respect to historicity, the Jesus story, interpretation of what is given in the scriptural writings, and the invitation to faith.  

Two Appendices to the Essay are not included here. Appendix A, which accompanies Part 2, provides a summary of the background, authorship, structure and purpose of the Fourth Gospel, a comment on its relation to the Synoptic Gospels and other Biblical writings, and a summary of the ‘Logos’ concept. This material is presumed by the Essay. Appendix B indicates the broader scope of New Testament Theology, as set out in the Reading List, and briefly introduced in Part 1. It suggests the broader context of scholarship within which consideration of the contribution and ‘problems’ of the Fourth Gospel sit. 
The Essay is guided by the words of the author (coordinator) of the Fourth Gospel.

“The Word became flesh and made his dwelling among us. We have seen his glory, the glory of the One and Only, who came from the Father, full of grace and truth. (1.14)

“From the fullness of his grace we have all received one blessing after another”. (1.16)

[The AV translates: “And of his fulness have all we received, and grace for grace”.]

“For the law was given through Moses; grace and truth came through Jesus Christ.” (1.17)
“Jesus did many other miracles in the presence of his disciples, which are not recorded in this book. But these are written that you may believe that Jesus is the Christ, the Son of God, and that by believing you may have life through his name. (20.30)
PART 1  THEOLOGY AND ‘GRACE’

TWENTIETH CENTURY NEW TESTAMENT THEOLOGY

 It is not within the scope of the Essay to review the main developments of Twentieth Century New Testament Theology.
 Wright (1992,1996), McGrath (1997) (within a broader framework of Christian Theology), Marshall (1990, Chapters 1-3), Goppelt (1981, 1982), Boers (1979), Dunn (1977) and Ladd (1974) are among those scholars who have provided such a review. I select some of the key points of their writings to provide background to the discussion at various points in the essay.
 [I summarise ‘The Main Problems of a New Testament Theology’ (Topic1) in Appendix B, in the first section.]

McGrath (1997, pp141-2) says that (Christian) “theology is reflection upon the God (sic) whom Christians adore”, a systematic analysis of the nature, purposes and activity of God. He notes that for some scholars, theology is like “a science of faith” which provides “a methodical explanation .. of the divine revelation received .. by faith”. Wright (1992, p.127) quotes similar language.
 He says that theology focuses on dimensions of our ‘worldview’, and, in keeping with his ideas about the New Testament writings as “stories about human beings and the world” (see below), that “theology asks questions, as to whether there is a god, what relation this god has to the world in which we live, and what, if anything this god is doing, or will do, about putting it to rights.”

Boers (1979, p.85) states that “New Testament theology has its roots in the Reformation understanding that the Bible was not an integral part of the contemporary life and thought of the church but belonged to the historical past”. Wright (1996, pp.4-7) notes that twentieth century New Testament theology has largely been concerned to understand the contemporary, and particularly Jewish context of the historical Jesus, and the context and influence on the New Testament writings of the early church.  The alleged (necessary) ‘split’ between history and theology has dominated Western Christian thought. 

Wright (1996) argues the split is not necessary. There is now a confluence again emerging among the different approaches that makes it possible to focus contemporary theology on the person of Jesus, “set credibly within his historical context” (p.89), but there is also “a new sense, … beyond what early redaction-criticism envisaged, that the gospels are to be seen as texts, works of literary art..”. This approach is behind his earlier argument (1992, p.25) that to study the New Testament, it is necessary to be historians, theologians and literary critics, including the “phenomenology of reading” and a critical understanding of the genre of story-telling, which he then pursues. [A literary approach is taken in their treatment of the Fourth Gospel by Culpepper (1987) and Duke (1985).]

Wright (1992) (pp.20-25) notes two approaches to resolve the historical-theological dilemma. One is the search for the ‘timeless message’ that lies behind (or beyond) the historically conveyed and conditioned material, and that might contain a New Testament theology. Two ways to achieve this are: ‘demythologisation’ of the speech and language, and ‘form-criticism’. The first is pursued by “the Bultmann school”. The second he calls the ‘biblical theology’ school of the 1950s and 60s, which opposes Bultmann and succeeds him. “The New Testament is given authority not because it witnesses to timeless truth, but because it witnesses to the mighty acts of the creator god within history, and especially in the events concerning Jesus. The text is then revelatory, and hence authoritative, insofar as it bears witness to the ‘real thing’..”. He regards both models as inadequate, both because of the diversity of the material, but most of all because of the problem of what to do with the person of Jesus, who is only accessible through the writings of others.

Ladd (1974, Chapter 1) briefly discusses the ‘biblical theology’ approach. He refers to Heilsgeschichte theology (p.16), and the view that in the Bible, there is “a record of the process of saving or holy history that aims at the redemption of all mankind. This process will not be fully completed until the eschatological consummation”. Ladd comments that “in recent years, .. there is widespread recognition that revelation has occurred in redemptive history, and that Heilsgeschichte is the best key to understand the unity of the Bible”. “The Gospels are .. witnesses to Christ. They are kerygma”, not scientific history. (p.19)  This seems to me to be the approach of the Fourth Gospel, and I will mainly pursue this perspective.

THE CONCEPT OF GRACE 
The word ‘grace’ is found in the first chapter only of the Fourth Gospel as quoted above. The word seems to be a cue to what the Gospel has to say about the person it aims to reveal, and the human responses made to him. It seems to be a cue to explore the dimensions of theology in the Fourth Gospel. The term otherwise is found in the New Testament mainly in the writings of Paul the apostle. It is also a term used in the Old Testament. The discussion following sums these contexts of use. 
Schillebeeckx (1980, p.22)
 wants “to analyse the New Testament experience of grace and salvation from God in Jesus Christ as an orientation for ... a first attempt at a modern Christian soteriology.” Any “meaningful Christian theology of grace” must include both “the absolute initiative of God” and the response of man to any sense of a “deeper mystery of universal mercy” above and beyond his own necessary egocentricity. [See also McGrath below.]

Schillebeeckx argues that the experience of grace in the early church, as recorded in the New Testament, arises directly from the encounter of the first Christians with Jesus Christ. Early Christians experienced grace in the form of salvation from God in Jesus Christ. “Yet to all who received him, to those who believed in his name, he gave the right to become the children of God.” (John 1.12) 

Soteriology is the theology of grace, “an account of the meaning of Christian redemption and Christian salvation”. “Every single New Testament writing, ... is concerned with the salvation experienced in and through Jesus.”(1980, p.20) “In all its writings, (the New Testament) is the story of new experiences – of experiences of grace..” (p.42). “One of the fundamental tasks of theology is to” put these new experiences into words which are important for Christian faith (p.83).

 Schillebeeckx says that in the New Testament, the word ‘charis’ (grace) does not appear in Mark, Matthew, and the first and third Johannine epistles. In Luke it is used eight times, but in the total Pauline writings, 60 to 100 times. “(T)he explicit theological use of charis in the New Testament is restricted almost exclusively to Paul and his school”, although Paul does not per se offer an articulated theology of grace. “In the New Testament we find only the beginnings of a theology of grace.” (p.84) ‘Grace’ did not become the centre of theological reflection until the later works of Augustine, referred to below.
In his discussion of hanan and hen: hesed and `met, (pp.86-101) Schillebeeckx explains the depth of the Jewish tradition of ‘grace’ in the Old Testament. He concludes: “God’s lovingkindness and grace are seen primarily, not as an inner disposition in God, but as God’s love towards men, which is revealed in acts which are surprising and unexpected demonstrations of love. ... A historical response to the abundant lovingkindness of God’s love must be given in our righteousness and love for our neighbours”.  … “(T)he other side of grace is therefore judgment. In early Judaism, salvation or forgiveness of sins stem only from God’s grace based on the (gift of the) law, and are given exclusively to Israel.” This basis of the expression and receipt of God’s grace is replaced by Christ, and extended to the Gentiles also.

Schillebeeckx also notes the association of the concept of ‘grace’ with the wisdom literature of Proverbs, Psalms, and Job. In this wisdom literature, wisdom is connected with God’s wisdom at creation. Wisdom, revelation, insight, knowledge, light, peace are associated with God’s charis to Israel, and to those Gentiles who converted to the Jewish faith. 

The Greek charis on the other hand implies what brings joy, offers or implies benevolence, and invites a response of gratitude (p.102).
  It is not a specifically religious term, prior to its regular appearance in the Pauline writings, initially as a form of greeting. “The grace of our Lord Jesus Christ be with you all.” (1 Thess 1.1; 5.28) Schillebeeckx notes this “greeting can be found in every letter in the Pauline corpus”. (p.115)

Dunn (1975, p.202) avers that in Pauline writings grace (charis) “is a central concept that most clearly expresses his understanding of the salvation event … as an act of wholly unmerited generosity on God’s part. ... (F)or Paul, ‘grace’ does not mean an attitude or disposition of God;” but “the wholly generous act of God; ‘grace is God’s eschatological deed’ ”. Grace has the meaning of the revelation of God’s salvation in Christ, and the election of Christians. “The grace of God which is given to us in Christ.” (1 Cor 1.4)
 It is justification by ‘grace’ which has replaced “justification by works of law” (Scrogg, 1988, p.17). “Justification as God’s act liberating sinners from the false world is an act of pure gift. Paul’s word is ‘grace’” (Scrogg, 1988, pp.19-20).
 

Dunn identifies (pp.202ff) five uses or meanings of ‘grace’ in the Pauline writings.

· To refer to the historical event of Jesus Christ (eg; 2 Cor 8.9; Rom 5.15; Gal 2.21; Eph 1.6) – both in the past and in the present.

· ‘The grace of conversion’ – the decisive movement of God to establish a relationship with the person of faith – grace is something experienced, the experience of God’s spirit. (Dunn cites Rom 3.24; 5.15; 1 Cor 1.4; 15.10; 2 Cor 6.1, 9.8; Gal 1.6; Eph 2.5)

· Grace therefore denotes a continuing experience of God’s power which enables victory over sin and law (eg; Rom 5.2; Col 3.16).

· The experience of grace varies from person to person, according to particular acts of God (eg; Rom12.3, 15.15; 1 Cor 3.10; Gal 2.9; Eph 3.2).

· The particular ministry or service to which grace or the Spirit inspires (eg; 1 Cor 16.3; 2 Cor 1.15; Eph 4.29).

Dunn concludes that grace is a dynamic concept, which is always God’s action (p.204).

Grace gives the life of the believer its power and direction. Charisma (a distinctively Pauline word, he says) is used variously to denote the gracious act of God in Jesus Christ, particular gifts given to the believer by God (2 Cor 1.11) and a particular manifestation of grace within the context of the community of faith (Rom 11.29; 1 Cor 12.8-10).

Paul sees ‘grace’ as a gift of God, and introduces the concept of justification by faith, in his letter to the Romans where his main development of the gospel of grace appears. God’s righteousness is revealed through faith for faith. (Rom 1.16) “Through (Christ)  we have gained access by faith into this grace in which we now stand.” (Rom 5.2) “All sinners are justified by his charis as a gift, through the redemption which is in Christ Jesus.” (Rom 3.24) (Scillebeeckx, 1980, p.127) Schillebeeckx says that in Romans “the term grace points to the gratuitous generosity of God to sinful humanity.”

Schillebeeckx observes that in Galatians, Paul develops the doctrine of justification. The grace of God in Christ (Gal 2.14;19-21) provides the basis for Christian existence. The way of salvation by means of human righteousness based on works according to the law is no longer applicable. (See also Rom 6.14) Charis has become the knowledge and teaching derived through revelation in and through Christ. (Gal 1.1) Jesus is the new revelation. This ‘grace’ was given to Paul. (Gal 1.15; 2.9; 1 Cor 3.10; Rom 1.5; 12.3; 15.15) Paul was given both the revelation of the risen Christ and the call to apostolic ministry. The age to come has begun. God’s call through grace means that man is not justified by works of the law, but through faith in Jesus Christ. (Gal 2.16, 21) Faith too is revealed. (Gal 3.23, 25) 

Schillebeeckx notes that in his later letters to the Christians of Corinth, Paul uses charis to mean thanksgiving (1 Cor 10.30; 15.57) and a work of love (1 Cor 16.3; 2 Cor 8.1,4, 6,7,9). “For I need not remind you of the (charis) act of love of our Lord Jesus Christ, that, although he was rich, for your sakes he became poor, that through his poverty you might become rich.” (2 Cor 8.9) In these letters it also means God’s help, support or demonstration of favour, in particular towards his apostles. (1 Cor 3.10; 15.10; 2 Cor 1.12; 12.9) It refers to being “richly endowed with all gifts” (Schillebeeckx  p.117). These gifts include awaiting the parousia.

Westerholm (1988, pp.165-8) discusses “the centrality of grace” in Paul’s writing. He says (p165): ... “the mark of the new covenant, and the basis for (Paul’s) confidence in its success, is its exclusive dependence on God’s grace. Believers in Christ have been called into (a status of) grace (Gal.1.6). They stand in grace (Rom 5.2). … by dying with Christ, they ‘died to the law’ … (Rom 7.4-6); now they are ‘not under the law but under grace’ (Rom 6.14).” … “‘grace’ … involves forgiveness from transgressions and deliverance from the ‘reign’ of sin. It supersedes efforts of works under the law, which can never be adequate. 

Westerholm declares (p.168) that “human dependence on grace” does not “end with conversion”. Believers continue to be dependent on the grace of God for everything, including even praying ‘as we ought’ (Rom 8.26). In the words of Paul, anything believers accomplish is not ‘I’, “but the grace of God which is with me” (1 Cor. 15.10).
 

For Paul however, grace also means participation in Jesus’ suffering and death, by faith, baptism, adoption, and the gift of the Spirit. (Gal 3.26; Rom 6, Rom 8.14,15; 8.9) Grace is communion with God through the mediation of Jesus Christ in the power of the Spirit.

(Schillebeeckx, p.179) We participate in the mystery of salvation, which also acts as an ethical force to make man a new creation (2 Cor 5.17). [Refer Scrogg, 1988, pp.17,35.]

The concept of grace in the Gospel of Luke and the book of Acts also stems from the mission of Jews to the Gentiles. It means to give joy, and to be attractive to others like Stephen (Acts 6.8), Mary in the eyes of God (Luke 1.30), and Jesus (Luke 2.52; 40). However, Schillebeeckx (p.120) notes that the theological significance of Luke’s use is in the words and gospel of grace uttered by Jesus or spoken of him. (Luke 4.22; Acts 20.24; 32; 14.3, Luke 7.21) The message that brings joy is the gospel to the poor. The words of Jesus are wisdom from above, not human knowledge.

Goppelt (1981, p.209) refers to the summons of Jesus to discipleship  - a call which involves ‘taking up a cross’ (Mark 8.34) and forsaking family (Luke 14.26), and being “called into an eschatological (existence)” … “The call is … not… an absolute demand; it was first … an absolute demonstration of grace.”...”(D)iscipleship was the narrow path leading to the kingdom of God.”

The Fourth Gospel) does not offer an exposition of grace, nor sustained usage of the word. In the Prologue (1.14,16,17) ‘grace’ is associated with ‘truth’, the ‘glory’ of One who ‘came from the Father’, with ‘fullness’ and repeated ‘blessing’, and is in contrast to “the law... given through Moses”. Grace is an attribute and experiential gift of and in Jesus Christ, ‘the One and Only’ Word who “became flesh and made his dwelling among us”. 

Schillebeeckx summarises the New Testament presentation of grace (pp.463-5) as meaning “the benevolent and merciful love of God for men” ... “which .. brings salvation”. It is “a new way of life prepared for us by God in Jesus Christ” (in contrast with ‘the world’ in Johannine theology p.530). It is possible only by adoption (in Pauline theology) or new birth (in Johannine theology). “The concept of grace .. points .. towards a call to this special living community with God: the Christian vocation as a consequence of a prior decision made freely and graciously by God, who calls men to the way of the gospel.” Those who respond in faith and believe are then able to live “an existence in grace” and display the ‘gifts of grace’ (1 Cor 12). This is all made possible by the Gospel event of “Jesus’ personal appearance in our history, the grace of which the New Testament particularly speaks”.

McGrath (1994, p.21) says that “the doctrine of grace (in the Pauline tradition of justification and free gift) had not been an issue of significance in the development of the theology in the Greek-speaking eastern church” until controversy broke out in c. 420 AD between Pelagius and Augustine over the place of human moral responsibility, and the divine “priority of the grace of God” . For Augustine (“the doctor of grace”) only the “grace of God could counteract (man’s natural) bias toward sin”. “Human beings did not ... possess the necessary freedom to take the initial steps toward salvation”. For Pelagius, grace refers to “natural, human (God given) faculties” (McGrath, p.430), and additional “external enlightenment provided for humanity by God”, such as “the Ten Commandments, and the moral example of Jesus Christ”.

“For Augustine”, according to McGrath (p.22), “ humanity.... (alone) .. could never enter into a relationship with God.” Grace is “the unmerited .. gift of God by which God voluntarily breaks the hold of sin upon humanity. .. the resources of salvation are located outside of humanity, in God himself. It is God who initiates the process of salvation..”  “He need not have done so, but out of his love for fallen humanity, he entered into the human situation in the person of Jesus Christ in order to redeem it”. 

It seems to me that this view is consistent with the position of the Fourth Gospel. McGrath says (p.430) “One of Augustine’s favourite biblical texts is John 15.5, ‘apart from me you can do nothing’.” ...  “Augustine draws a careful distinction between the natural human faculties – given to humanity as its natural endowment – and additional and special gifts of grace. God does not leave us where we are naturally incapacitated by sin and unable to redeem ourselves, but gives us grace … that we may be healed, forgiven and restored.” ... “For Augustine, humanity is justified as an act of grace..” … :sinners have no claim to justification and eternal life, except through the gracious promises of God,
 received through faith.”(p.431)

THE FOURTH GOSPEL 
  -  A JOHANNINE THEOLOGY OF ‘GRACE’

Witness to and belief in the revelation of Jesus 

The Fourth Gospel begins and ends with testimony. The purpose of Jesus coming, and of the gospel itself
, is to invite faith – in Jesus, and in the gracious Father he reveals. The Prologue
 of the Gospel speaks of the pre-existent ‘Word’, of witnessing, of revelation, and of belief. It seems to cry out (1.14) “We have seen his glory, the glory of the One and Only, who came from the Father, full of grace and truth.”  The cry precedes even the first human cry of testimony of John the Baptist in v15. The Gospel as we have it, also seems to end twice (in Chapters 20 and 21), but in each case, with testimony to the signs and things that Jesus did “in the presence of the disciples”, both written and unwritten. The Gospel provides a witness and invitation to faith in Jesus, the Christ, the Son of God.

The thematic context to the story of ‘grace’ in Jesus presented in the Fourth Gospel is the role and attitude of those who witness Jesus’ ‘grace’ and ‘glory’
 and respond with belief or unbelief. Unbelief is characteristically ascribed to the Jews, who mock and scorn, and do not grasp the irony (Duke, 1985, Chapters 3-6)
 of the situations they are in, nor of Jesus’ replies. Even Thomas, later, (John 20.24-29) struggles with belief in the risen Christ, until he can see, literally, like Mary Magdalene, (20.18) for himself.   

“All the witnesses to Jesus … appear in the literary unit made up of John 1. 19-51” (Schillebeeckx,1980, p.309) which follows the Prologue. These include John the Baptist, (who sees Jesus and tells of seeing and hearing the Spirit’s witness to him of the identity of Jesus), and the disciples, who also ‘come and see’(vv39,46).  Schillebeeckx says “ ‘seeing and believing’ and ‘believing without seeing’ (1.50; 20.29) play a special role in the Fourth Gospel.” The disciples who are called to be future witnesses must see and believe. The later Johannine community are those who are “blessed .. who do not see yet have believed”.  Schillebeeckx also notes the apparent connection with Luke’s gospel (Jo 15.27; cf.Luke 1.2) ‘You shall bear witness, for you have been with me from the beginning.’ 

Notwithstanding Schillebeeckx’s claim, the voice from heaven at Jesus’ baptism in the Synoptics (Matt 3.17; Mark1.11; Luke 3.21) does not appear in John until 12.28. The Spirit of whom John the Baptist and the Synoptic gospels speak, who will “testify about” Jesus (15.26; cf16.12-15) will be given later (20.21), after the Easter events have witnessed to him and to the Father’s glory.. 

But there are three distinct and overlapping processes of witnessing occurring and being presented in the gospel. There is the process of witness to Jesus described above, there is the witness of the writer to these events, and there is the witness of  Jesus himself – both to himself, and above all, to the Father, whom he reveals.

Schillebeeckx continues (p.309). Jesus is the “witness of God-is-love”(16.28). He alone bears witness to what he has seen and heard with the Father (3.11, 32,33; 4.44; 5.31; 7.7; 8.14,18; 13.21; 18.27). Only Jesus has seen God, the Father. (1.18; 6.46; 3.31; 7.28; 8.26. He is the pre-existent ‘Word’ (or ‘Logos’) [Appendix A includes discussion of the Logos.] who was there from the beginning (1.1). He, in the flesh, is the fulfilment of the Old Testament promise of “ ‘God’s abode among his people’ (Lev. 26.11; Ex. 25.8; Ezek. 37.27; 43.7; 48.35; Joel 3.21; Zech 2.10; 8.3)”. He does ‘nothing of his own accord, but only what he sees the Father doing’ (5.19,30; 3.11; 8.28; 14.10,24; 17.4,8). The astonishing, revelatory fact is that in this Jesus, God ‘dwelt among us’, and ‘We have seen his glory, full of grace and truth” (1.14). 

Schillebeeckx notes that in this way, in the Fourth Gospel, the author articulates the continuous link of consistent testimony ‘from the beginning’ to his testimony to the Johannine community. It is a testimony of God to Jesus, of Jesus to God, of Jesus to himself, of the disciple witnesses and John the Baptist
 to Jesus, of the Paraclete (16.13) to Jesus, and of John (the author) to the community.

In a later distinctive passage (Jo 12.44-50; see also 3.2;3.14a; 6.14; 7.31,40; 9.17) which Schillebeeckx says is steeped in the tradition of the Mosaic Messiah,
 John summarises Jesus’ revelation of himself. According to Schillebeeckx (p.316), the passage also includes the key elements of Johannine theology (and Christology). Jesus has come ‘as a light to the world’ to offer the opportunity of belief and faith, rescue ‘from darkness’ and salvation. To reject him is to reject the Father who sent him. (See Jo 6.38; 7.18; 8.18, 26, 29, 42; 13.20) (Refer Ex.23.20-23) Eschatological judgment falls on the powers of darkness and those who do not believe. (3.18; 12.31; 16.11)

This ‘dualism’
 – of light/darkness, belief/unbelief, reception/rejection, flesh/spirit, world/not of this world
, life/judgment – pervades the Fourth Gospel. Schillebeeckx notes that “The ‘dualism’ arises only in and through the human decision to accept or reject Jesus - as (the) light”. (See 8.12) The decision to accept Jesus as the Christ, is a result of the Father drawing the believer (Jo 6.44-46) by his grace. “… For John, faith is a grace of election” (6.39; 17.2,6,12,24). (p382) 

Marshall (1990, pp.48-9) comments that “the basic framework of John’s thinking”
 presents “a dualism between God and the world, righteousness and sin, light and darkness, love and hate, and the children of God and the children of the devil.” Man “needs redemption” from “his alienation from God”. 

It is in this context of ‘dualism’ – of belief and unbelief among those who witness -  that John presents his story of Jesus, the Son, the revealer of ‘the Father’. Whitacre (1982, pp.107-109) offers particular insight into the meaning of (the) witness to Jesus, and the words ‘grace, ‘glory’ and ‘truth’ in the Prologue. 

“All of Jesus words and works bear witness to the Father. .. The central theme of John’s Gospel is this revelation by the Son of the Father’s gracious love. The Father’s love is his ‘glory’. Jesus works reveal this ‘glory’ … (and) in his death also is revealed the Father’s gracious love. In rejecting Jesus and his revelation of the Father, the opponents show their alienation from God.”

If God is characterised by ‘glory’, Jesus is by ‘grace’ and ‘truth’
. John uses ‘truth’
 25 times in the Gospel, Whitacre notes. Yet, he says, ‘grace’ defines ‘truth’. The ‘truth’, “the divine reality .. revealed in Jesus, is the divine graciousness”. “The perfection of the revelation” is presented in the use of ‘full’ and ‘fullness’ (1.14,16). John may not use the word  ‘grace’ again after the prologue, but he reveals the gracious love of the Father in every word and act of the Son.

PART TWO THEMES OF NEW TESTAMENT THEOLOGY – JOHN’s GOSPEL 

The ‘gracious’ work and person of the ‘Son’ - Christology

Jesus humanity, divinity and self –consciousness

The picture of Jesus presented in the Fourth Gospel is different from that presented in the Synoptic gospels [See Appendix A]
, not only because of the difference in Jesus’ actions, words, journeys and language presented, but because of John’s portrayal of Jesus’ intimate relationship with and to the Father. The Fourth Gospel presents Jesus in the Prologue
 as the incarnate ‘Word’, preexistent with God at creation.  Yet in the story which follows, this ‘Word’ has become flesh, visible, touchable, bleeding, thirsty, dirty, who has a mother and brothers.  At the same time apparently, he can give the “water of eternal life” such that those who drink it (even if Samaritan) will “never thirst” (4.13-4) and whose food “is to do the will of him who sent (him) and to do his work” (4.34). This “food too endures to eternal life” (6.27). The ‘Word’ calls God ‘Father’ as his normal address, “making himself equal with God” (5.18).

How do we now, or the disciples and crowds and Johannine community then, grasp the nature and identity of the both human and divine person of whom John writes in metaphors. Who is this Jesus who is variously the self-described ‘bread’(6.35), 'light’(1.9), ‘door’(10.7), ‘vine’(15.1) and ‘shepherd’(10.11), but even more frequently ‘Son of Man’ and ‘Son’? Who is this Jesus and what does it mean to say “he is full of ‘grace’ and ‘truth’”? Biblical scholars adopt various positions.

According to (Dunn, 1989, p23), the key questions of a New Testament Christology are those pertaining to Jesus two (alleged) natures, human  and divine
, and “how to conceive of the two natures coexisting in one person” and those pertaining to Jesus’ self-consciousness
, particularly of his divinity. Dunn discusses the contribution of the Fourth Gospel
 to this debate, its abandonment and recent reemergence. He asks firstly (p.29): “Was Jesus conscious of being the divine Son of God?”  

The Fourth Gospel seems to say ‘Yes’. “A regular feature of  Jesus’ discourses … is … his talk of God as his Father” (more than 100 times) “and of himself as God’s Son”. (He uses ‘Son’ over 20 times.) He also frequently expresses the “conviction of his own pre-existence” and descent from heaven and “being sent” (p56) (3.13,31; 4.34; 5.24,30,37; 6.33,38,41,50,58,62; 8.38,42; 10.36; 16.27; 17.5,8;). “Before Abraham was, I am” (8.58). 

Dunn asks, however: Was this the intention of the writer? Is this historical evidence of what Jesus actually thought or the creation of the writer? Dunn concludes (p.31-2) that “it would be ..  irresponsible to use the Johannine testimony on Jesus’ divine sonship .. to uncover the self-consciousness of Jesus himself.” .. “The Johannine Christology of conscious pre-existent sonship, of self –conscious divinity belongs … to the developed tradition, not to the original”. … “(T)he implication is that John’s Gospel is the Evangelist’s meditation on Jesus’ ministry and its significance for his own day, … as seen with … hindsight and faith, … rather than a historical documentary”.

Dunn nevertheless sums his position (pp.58-9): “in the Johannine writings the divine sonship of Jesus is grounded in his pre-existence;”  ... “for the first time in earliest Christianity we encounter in the Johannine writings the understanding of Jesus’ divine sonship in terms of the personal preexistence of a divine being who was sent into the world, and whose ascension was simply the continuation of an intimate relationship with the Father which neither incarnation nor crucifixion interrupted or disturbed.” “John abandons any idea of a divine sonship given or enhanced by resurrection and presents Jesus throughout his Gospel as conscious of his divine pre-existence
 as Son of God in Heaven with the Father prior to his being sent  into the world.”

Ziesler (1980, pp.75-7) also takes up the question of Christ’s pre-existence, not only in John Chapter 1, but also “such passages as” 1 Cor 8.6; Col 1.15-20; Phil 2.6-11. He asks: How literally is the notion to be taken? Did Christ exist “alongside God from all eternity”? If so, How?  Does it “mean that the historical individual, Jesus was preexistent?” John does not seem to say so.   

The position of Schillebeeckx (1980, p.430) is: “Jesus has his origin in God.” The unseen God has come visibly near in Jesus. “Behind Jesus of Nazareth there stands a divine purpose and … plan which have to do with God’s own purposes at creation. The nucleus of Johannine theology is that Jesus is ... the historical embodiment of a quite deliberate purpose of God, the creator and our salvation. Jesus is ‘God’s only Son’ sent to be ‘the redeemer of the world’ (4.42) Jesus has been sent ‘to do nothing of his own accord’ (5.19,30), but only the will of the Father (4.34; 8.29; 10.18; 12.49; 14.31). [But even so, Schillebeeckx struggles to explain the actual relationship of ‘Father’ and ‘Son’(p.431).] 

Ladd (1974, p.251) notes however that “not only is Jesus as the Son utterly dependent on the Father: he is also portrayed in thoroughly human terms”, as we noted above. He has family relations and responsibilities, even from the cross (2.12; 19.25-26). He is thirsty and tired (4.6-7). He experiences the pain of bereavement (11.33,35). He enjoys friendship of men and women (11.26). Ladd simply says: “We may conclude that John portrays Jesus in a twofold light without reflection or speculation. He is equal to God; he is indeed God in the flesh; yet he is fully human” (p.252). 

Marshall (1990, pp.48-9) says that in John’s Gospel “the motif of divine revelation is  .. (what is ) prominent. Jesus .. is .. the revealer of God.” He is “presented as the Word incarnate or as the Son of God who came into the world from being with God the Father, and who shares the Father’s functions of judging and giving life. His humanity is assumed rather than stressed in the gospel.” He then adds: “Primarily, he is the agent of revelation...the accent falls more on the revelation brought by Jesus than on the redemption brought by his death”.
 

Scrogg also pursues the motif of revelation in the Gospel. In discussing the Prologue from the perspective of Christology, and the nature of God’s revelation in Jesus Christ, Scrogg (1988, p.66-7) says: “The christological climax comes in vv.14, 16-18. The logos
 becomes flesh.” The “confessing community” have seen his ‘glory’,
 (“a biblical term for revelation”), which is ‘full of grace and truth’.

“Here”, Scrogg says, “ ‘grace’ must mean that the revelation of God is a gift to the world. It has to be a gift, for the world cannot of itself know or perceive the glory.” “Truth’ is the reality “of God himself”. “In the enfleshed logos is the unique revelation of God. Only because the the logos is united with and yet distinct from God can the community trust (and) confess, that in the logos” there is the “vision of the reality of God which brings eternal life.” This grace and truth have been personified and given in Jesus Christ (v.17).

It is Jesus (the logos) unity with the Father, and appearance in the flesh, which provides “the ground of this soteriological revelation”.

Titles used of Jesus

The Fourth Gospel, (like other New Testament writers and subsequently New Testament theology) also presents the person and work and gift of Jesus through the titles or designations by which he is known – both those he uses of himself, which may either be taken to indicate his self-awareness, or the identity being ascribed to him by those who later put words into his mouth, making it impossible to distinguish ‘the historical Jesus’ and what he actually thought and said from what others attribute to him for their own purposes.

Three such ‘titles’ in the Fourth Gospel are ‘Son’ or ‘the Son’ (used 18 times), ‘Son of God’, (9 times), and ‘Son of Man (or man) (12 times). (Refer Scrogg, 1988, p.68, and Dunn, 1989, p.29 above.) Scrogg notes, like Dunn,  Jesus use of ‘Father’ 120 times in the Fourth Gospel.  Other titles are ‘Christ’ and ‘messiah’, found 17 times in total (including some uses “not directly titular”) and ‘Lord’, used 14 times.  Scrogg (1988, pp.68-72) finds a pattern of use in the three sections of the Gospel.

“Son of God’ is used mostly confessionally, in believing recognition (for example, in 1.34 by John the Baptist, and 1.49 by Nathaniel), or in disbelief at the trial (19.7). It is the reason why the Gospel has been written (20.31). ‘The Son’ is not used confessionally, but usually in association with ‘the Father’, demonstrating  “their intimacy” (Scrogg, 1988, p.69). He refers to 5.19 where “The Son can do nothing of his own accord, but only what he sees the Father doing”.

Scrogg continues. There are two main uses of ‘Son of Man’
: one in association with the “descending-ascending motif” (eg 1.51 where “Jesus is the vehicle of communication between heaven and earth”), and the “cross-exaltation theme” (eg 3.13-4, the early reference to Jesus ‘lifting up’ on the cross, referred to again in 12.23,32; 13.31). It is also thrown back at him in apparent scorn and disbelief in the same passage (12.34). 

Dunn (1989) explores the doctrine of the incarnation of Jesus.
 He agrees (p.12) that “Son of Man was “part of Jesus own teaching”. By the second century “it had come to denote.. Christ’s human sonship in contrast to his divine sonship”. (See also p.65.) He asks: “Was ‘the Son of Man’ a recognized title for a heavenly redeemer figure in pre-Christian Judaism?” (p.67) What is the relationship of the title to Jesus’ or his hearers’ perception of Jesus pre-existence? He concludes that “the preexistence element in the Johannine Son of Man sayings is a distinctively Johannine” modification of the  “Christian Son of Man tradition”(p.90), which can be dated to a “late stage in the first century” (p.95). Scrogg (1988, p.106) goes further. “John is absolutely dependent on the preexistence of Christ for his structure to work”.

Smalley (1978, pp.93-5) refers also to the “Son of Man tradition” of Daniel 7 and Psalm 80 in his discussion of the first chapter of John and its climax (v51) where Jesus invites Nathaniel to “come and see” and tells him he will “see heaven opened and the angels of God ascending and descending on the Son of man”.  Smalley notes that six Christological titles appear in this first chapter, each of which has “an associated theological theme .. throughout the gospel. They are: ‘Word (v14), ‘Son’ (v14,18), ‘Christ’ (v 17,41, ‘Lamb of God’ (v 29,36), ‘Son of God’ (v34,49), ‘King of Israel’ (v 49) and ‘Son of Man’ (v51).

He thinks that the “fourth evangelist uses the Son of man tradition christologically (sic) …as a commentary on the identity of Jesus” (which is .. his chief preoccupation in the Gospel)”. Smalley concludes: “John .. invites his audience to see to ‘see’ that Jesus is the Son of man, with all the meanings conveyed by that title, and .. that he is the glorified as well as suffering Lord of Israel”.

Jesus is also the ‘descending’ and ‘ascending’ ‘Son of Man’ first mentioned in 3.12,13 in the discussion between Jesus and Nicodemus, and again in 3.31. Schillebeeckx discusses the two passages 3.31-6 and 3.13-21, and notes that the concept of pre-existence, ascent, and descent is also found in the letter to the Hebrews (p.328). He comments: “ A fundamental feature of the Gospel of John is ..the distinction between the earthly ... and the heavenly”.(p.321) ‘God is spirit’, (4.24) whereas ‘what is born of the flesh is flesh’. (3.6) Each person must therefore be ‘born again’ (3.3,7) to ‘enter the kingdom of god’ (which for John “means entering the higher, heavenly world of the pneuma” (Schillebeeckx, p.325)
.  God’s loving initiative in sending the ‘one and only Son’ (3.16) provides the means of salvation and eternal life to all those who believe (3.16,36) on this ‘truth’ (3.21) which he has sent.

Schillebeeckx (alone amongst the writers I have reviewed) notes the importance of the prologue and this third chapter of the Gospel as follows (p.323): ..”on the basis of the pre-existence of Jesus, John ascribes to the earthly Jesus characteristics which elsewhere in the New Testament are assigned to the risen Christ or are put on the lips of the earthly Jesus by the exalted Christ”. .. “In speaking of .. descent from heaven, that is, of the sending of Jesus by the Father, John is not presenting a theology of the Trinity but a christology. Because of his pre-existence, the earthly Jesus (sic) has the gift of the knowledge and power of salvation.” 

Jesus is only with the Father in his pre- and post- existence. (3.13,31; 6.62; 13.1; 16.28) In his earthly existence the Father is in him, and he in the Father. (14.10,11,20; 10.30,38; 17.21) The return of Jesus whence he came (3.13, 6.62) occurs through his death, (foreshadowed in 3.14; 12.32,43), resurrection, and ‘glorification’ (12.23, 13.31).

Schillebeeckx notes (pp.323-4): “In the synoptic gospels the glorification is also bound up with the eschatological Son of man (Mark 8.38; 13.26; Matt.25.31)”, and his capacity to exercise judgment. (Jo 5.27. See Luke 12.8, 40; 11.30; 12.40; 17.24, 26,30, 18.8; 21.36; Matt 13.41; 19.28; 25.31; Mark 8.38; 13.26; 14.62)  

In tackling the question “Does the New Testament say that Jesus is God?” (Ziesler, 1980, Chapter 5), Ziesler concludes (p.69) “There is still no simple equation of Jesus with God.” He explores “the understanding of Christ in the Fourth Gospel”. He cites texts that seem to identify Jesus with the Father in some way (10.30; 14.9,11,28; 5.18-19; 15.10), and imply his divinity. Perhaps Jesus is “not truly human”? He asserts (p.70) “The message is clear: Jesus is strictly subordinate to the Father. Jesus is seen by John as the Father’s agent” (and “representative”) .. “with the result that to a large extent things that can be said about God can also be said about Jesus.” His analysis of the use of ‘Son’ and ‘Son of God’ leads him to a similar conclusion of an agent functional relationship where there is “communion between Son and Father” (p.72).

‘I am’ statements

There is a third motif in John’s Gospel that identifies Jesus. It is the “I am’ statements Jesus makes in the discourse passages. Each are “epiphanies of the divine”, and “show that Jesus belongs to the divine reality and point to the soteriological result of that participation” (Scrogg, 1988, p.74). The first is found in 4.26, and acknowledges in response, but not in direct use of the words himself, that Jesus is the expected ‘Messiah”(called Christ). Others refer to ‘bread’ (6.35), ‘light’ (8.12), ‘I am’ (before Abraham) (8.58), ‘good shepherd’ (10.11), resurrection and the life’ (11.25), ‘the way, truth and life’ (14.6). The last occurs in Gethsemane in response to those who seek ‘Jesus of Nazareth’. ‘I am he” (18.6,8) where the interlocutors ‘draw back and fall to the ground’ – “at the manifestation of his divinity”, Scrogg suggests. [This is one example of John’s use of irony explored by Duke (1985).]

Schillebeeckx notes (p.332) that every ‘I am’ statement,
 uniquely characteristic of the fourth gospel, (Bread, Life, Way, Light, not of this world...) “is followed by a discussion of belief and unbelief” (6.41-7; 52-58; 60-71; 7.25-36; 40-52; 8.12-59; 10.19-21; 22-39; 11.45-54;). This also occurs after each of Jesus '‘signs'’ or wonders (eg 5.9-47; 9.35-41) when Jesus “does nothing of himself”, but only the works (and ‘teaching’ 7.16) of the Father. “To believe means to affirm Jesus revelation of himself... to believe in Jesus as the only bringer of salvation.” (p.339) “...in contrast to the synoptic gospels Jesus, the Johannine Jesus requires faith in the person (sic) of Jesus himself, whereas ..with Paul the object of Christian faith is .. the death and resurrection of Christ.” (Rom 4.24; 10.9)

Pokorny (1987, pp.226-7), noting that the gospel of John presents “the earthly Jesus as the present Lord”, says that the “ ‘I am’ sayings are influenced by the style of revelatory speech” of the Old Testament. Jesus last ‘I am ‘ statement acknowledges at his arrest that he is “Jesus of Nazareth’. “Here is the key to the Johannine Christology. Jesus of Nazareth, who goes to the cross, is the true light, the truth and the messiah.” The son of Joseph (6.42), who came from Galilee, not Bethlehem (7.42ff), is the one who came from the Father, whom the disciples saw, but whose identity and purpose they did not fully understand until after the Easter event (2.22). “Faith does not need proofs of his identity .. The motto of the Johannine message is: ‘Blessed are those who have not seen and yet believe’ (20.29b). 

Love

Scrogg (1988, p.75) believes there is still one other ‘word’ used to point to the “unutterable reality” of God and his expression of ‘grace and truth’ in Jesus. It is ‘love’, which first occurs in John 3.16, where John says, “God so loved the world that he gave His one and only Son, that whoever believes in him shall not perish but have eternal life”. This is in direct contrast to unbelieving and lost mankind which “loves darkness rather than light” (3.19). Love of this world, love of one’s own life (12.25) in the Fourth Gospel are the way to miss ‘eternal life’. Loving one another (13.34; 15.12), as Jesus has done, by laying down his life (15.13), and loving Jesus by obeying his commands (14.21,23) are the way to receive God’s love and participate in his salvation. It is the “self-giving of the Son, made most visible” (p.77) in his death, which reveals God’s and Jesus love for man, and by which God is (again) glorified in the Son.

There is much in the view of Jesus and its inherent Christology presented by the Fourth Gospel that scholars find difficult. How can Jesus be one with the Father and separate – whether in pre-existent or earthly mode? How can he be God and Man? What is his capacity to be man and exercise his own will, if he can “do nothing of his own accord, but only what he sees the Father doing” (5.19; cf v30)? Is he at the same time somehow (equal with, subordinate to, and yet..) God? 

Scrogg (1988, pp.80ff) identifies a second major problem with the Jesus of the Fourth Gospel. There are not only difficulties with his divinity, but with his humanity. He lists all the deficiencies the Jews
 portrayed in the Gospel identify as showing Jesus cannot be the promised Messiah. Most are in Chapter 7. His birthplace (vv27,52), lack of education (v15), mixing with the wrong people, defiance or ignorance of accepted practices of the Judaic law (vv48-9), possession by evil spirits (v20) all clearly indicate the problem of acceptance and belief. 

Scrogg says that the Gospel does not deny these allegations, except by ironic response.

The Gospel’s response is that, like Nathaniel, we must “come and see” (1.46). We are presented with Jesus sayings, but we are also presented with a selection of signs. Scrogg notes however (p.82) that  “most scholars agree the ..the author suggests there is something inadequate about claims for Jesus based solely on them”. His view is rather that such signs “are a manifestation of Jesus glory (2.11)” and point to his union with the Father (10.37-8).

The Fourth Gospel also seems to say that the Son’s special relationship with the Father “can be shared by his disciples”(14.23; 17.21), but Jesus is still unique as the “one and only” begotten Son of the Father, who alone has made him known. (See 1.14,18; 3.16,18.)

Soteriology

Schillebeeckx (1980, p.405) says ‘”for John christology (sic) is a soteriology, salvation”.  “For Paul, salvation is .. victory over death. For Johannine theology.. salvation is ..’eternal life’ and therefore victory over death, but in the gift of the Holy Spirit, this eternal life is already a present reality.” (p.478)  Smalley (1978, p.53) says: “ The Johannine soteriology is historical and christocentric”. .. “For John, salvation does not mean a rescue from ignorance achieved by secretly imparted knowledge; it means the revelation and glorification of Jesus, the Christ and the one mediator, whose saving work is received by faith”.
 

Both the Prologue and the Gospel story move toward the climax of the soteriological act of Jesus, the logos and Son. Christology, for John (and Paul) inextricably involves the salvific purpose and achievement of God’s intervention in and through the Christ. The key to receiving the salvation offered is belief. Not to believe will necessarily bring judgment instead (Jo 3.18).

The Fourth Gospel prepares for the Easter events with an account of the sign of the raising of Lazarus, (John 11), the anointing at Bethany and the triumphal entry to Jerusalem (John 12). In John 12-17 Jesus prepares his disciples for the Easter events, in the context of the Jews continuing unbelief and rejection. “The hour has come for the Son of Man to be glorified.” The grain of wheat must die if it is to bear fruit. (12.23,24)  It is for this purpose he came. (12.27)  Jesus begins his ‘farewell discourses’ in John 13, in the context of the mutual love of Jesus (13.1) and the Father for the disciples, and theirs in return. He washes the disciples feet. In his death and resurrection, the glory and grace promised in the Prologue are (will be) fully realised. (12.23,27,28; 13.32; 17.1). 

Just as in the Prologue, where ‘glory’, ‘grace’ and ‘truth’ are concomitant, (1.14) so ‘glory’ is a theme of the cross. ‘The hour has come for the Son of man to be glorified’(12.23).  In Jesus death, when the ‘Son of Man’ is lifted up (12.32.34), Jesus, the witness to the Father, will glorify him and himself be glorified (12.28;17.2,4,5) in a way the other witnesses, the disciples, will (continue to) see (17.24) and can receive (17.22) [even in death also, in Peter’s case (21.19)].  Jesus will then return to the glory which he had before the world began. It is only in this way, that eternal life will be given. ‘Now this is eternal life: that they may know you, the only true God, and Jesus Christ, whom you have sent’. (17.4)

Schillebeeckx (1980, p.412) affirms “the whole of Jesus’ life was a revelation of God as the Father of Jesus. To glorify means at the same time to ..justify someone, to show that he was right, and not all his enemies.” The cross offers a supreme opportunity for onlookers, and  for ‘all men’ (12.32) to respond in faith (17.20). The death of Jesus on the cross offers a universal gift of God, the Father, to mankind. In his death (and resurrection, not yet disclosed), Jesus will defeat the ‘prince of this world’ (12.30;16.11), so that no-one who believes in him need stay in darkness (12.46), but ‘become sons of light’ (12.36).

Schillebeeckx (1980, p.530) says “… the question of salvation, or ... the making whole … of our history and our humanity.. is the question of the universality of Christian redemption, which is ultimately grounded in ... the Creator of heaven and earth. … the concept of creation is of fundamental significance in any theology of grace.” The Fourth Gospel begins with it, and with the Word who was an essential agent in it. 

‘Grace’ in the Spirit of God - Pneumatology

“One of the chief functions of the Spirit in John is as a witness to Jesus” (Whitacre, 1982, p.98). “It is the Spirit which testifies to Jesus (15.26), leads into all truth (16.12-15), .. and is the means by which Christians can know that God remains in them”. .. “This presence of the Spirit in the disciples” is in contrast to the hearts of those who oppose Jesus. It “is because of the presence of the Spirit that believers are able to understand Jesus and the testimony to him in the Scriptures”, and to recall his words and actions (14.25-6; 15.26-7).

Ridderbos (1997, p.15-16) adds: “The Spirit has nothing new to offer, nothing that Jesus has not brought. The Spirit will .. enable the disciples to witness to Jesus as he really was” in his descended (not ascended) ‘glory’. Testimony concerning Jesus is possible for the disciples and the Evangelist, because they have their eyewitness experience and the witness of the Spirit.  

Jesus promises the Paraclete to come (14.12-17, 26; 15.26; 16.7-11,13,14). After his death, Jesus will send ‘another helper, who will abide with you forever’ (14.16), ‘the Spirit of truth’ (14.17) which the world cannot receive. The Holy Spirit will teach them and remind them of Jesus words. (14.26).  Jesus will be leaving them, but he also promises his peace will remain with them. (14.27; 16.33)  Schillebeeckx calls the gift of the Spirit “Easter grace”.(1980, pp.418,423) He says: (p.422) “For Johannine theology, the Easter gift of the Spirit is.. the gift of a divine principle of life (6.63) through which a person is born (‘again of the Spirit ’[my addition] 3.3,5,7) as a child of God” after the earthly Jesus has departed. 

“Unique among all the Gospels, John indicates that the Spirit comes to the church at the resurrection of Jesus” (Scrogg, 1988, p.86), when Jesus breathes the Holy Spirit on the disciples (20.22). The Spirit is promised at 7.39, after Jesus is “glorified”. Scrogg identifies (pp86ff) four specific blocks of teaching about the paraclete: 14:16-17; 14:25-26; 15.26-27; 16.7-15. This teaching may be summarised as follows.

The Spirit is “an eternal replacement for the enfleshed logos” experienced in Jesus.

This ‘Spirit of truth’ (‘another paraclete’) will indwell each believer, teaching them and calling Jesus words to their remembrance. “The Spirit represents in the world the reality of the enfleshed logos.” (p.88) Scrogg notes that “In Jewish law the agreement of two witnesses is necessary for proof”. The paraclete and the disciples constitute these witnesses, although “the witness of the disciples, rightly understood, is the witness of the paraclete”. Finally, the paraclete will continue the function of judgment and conviction of unbelief, and do so through the church. The “truth shining through the life of the church” is “.. a vehicle of the the reality of the Father”, like Jesus himself. (See 14.12) (Scrogg, p.91)

Dunn (1979, p.136) asks: “ How then do the NT writers conceive of the relationship between Jesus and the Spirit?” .. “There is remarkable consistency of opinion.”

In the Gospels, including John, “Jesus is .. portrayed as one whose ministry was empowered by the Spirit”(p.139), but who could not dispense the Spirit until “Jesus was glorified in death, resurrection and ascension – John 7.39” (p.141). In the Fourth Gospel (p.142) “the glorified Jesus is .. the one from whom the Spirit will come, the one who will bestow the Paraclete from the Father”. (See also 15.26; 19.30; 20.22) By his resurrection Jesus “began to share in God’s prerogative as the giver of the Spirit”. However, in both John and Paul, the distinction between the Son as the sender of the Spirit and the Spirit who is sent is not clear (p.147). For both, and for Luke, the “exalted Christ (is) in some sense identical with the Spirit in the believer’s experience and (stands) before God as Son in his own right” (p.148).

“(T)he Spirit ... is a coming gift of the risen one” (Schillebeeckx, (1980, p.405) which Jesus ‘breathes onto them’ (20.22). ‘When he comes, he will convict the world of guilt in regard to sin and righteousness and judgment: in regard to sin, because men do not believe in me’ (16.8,9). For John
, the work of the Spirit is concerned with belief, or judgement of unbelief, and with bringing glory to Jesus by what the Spirit will bring from the Father and make known to the disciples (16.13-15) and (by implication) to all believers. 

Moule (1978, pp.36-7) refers to the ‘farewell discourses’ in Chapters 14-16, where the  Spirit is “alluded to as destined to come in the capacity of a ‘Paraclete’ … (‘Comforter’)” or advocate. He will “champion the cause of Christ in the apostles, and, through them, in the world”. When Christ has ‘gone’, the disciples “will be fortified and consoled by the permanent presence of the Spirit. … The Spirit takes the place of the visible presence of Jesus. Moule agrees with Schweizer (1961) that “the period after the resurrection cannot for St John’s Gospel be equated with the finale of God’s salvation drama. There may be a future consummation of Christ himself, but meanwhile “the experience of the Spirit” is “the mode of Christ’s continued presence with his people” (John 14.18). The Spirit is the continuing presence and evidence of God’s grace, revealed in Jesus.

‘Grace’ in the Church - Ecclesiology   

Schnackenburg (1974, p.103) says that “At first sight the Johannine theology .. in the Gospel … does not seem to recognise the Church as a theological factor (the term the ekklesia does not occur).” “It is insufficient”, he says however, “to ... link with the community only by the requirement of brotherly love”. [Refer the next section.] “In fact, the idea of the church is … deeply rooted in Johannine thought”
.  ... ”(T)he Church is assigned a … definite position in the work of salvation”. In its community, the Spirit and Life of Jesus are preserved. (pp.104-5). The images in the Gospel of flock, shepherd, vine and unity, [See Schweizer below.] and the eucharistic images of blood and water clearly imply, Schnackenburg believes, that “Only in the Church is the abiding in Christ and the promise of Christ’s abiding possible”. In the conception of the Johannine church, “the most profound communion with Christ is accomplished and ..this alone permits fruit to be borne” (p.110).   

Schweizer (1961, p.117) says: “John’s view of the Church is marked by the idea, .. more .. than in .. other New Testament writings, that all the decisive events have already taken place”. A “consummation” still “lies in the future”, but the end will be “an endorsement of what is already in force”. The Fourth Gospel does not describe it, like Paul, as the body of Christ, but Schweizer believes that the metaphor of the Vine in John 15, (which Schweizer says comes from Ps 80.15) is a metaphor for the church whose very life is drawn from Christ himself, without whom, its members “can do nothing” (15.5).

Schweizer continues (p.119): “In contrast to Paul’s writings … the name ‘Israel’ is no longer associated with Jesus’ Church. … Israel’s election is not denied. But for John God’s revelation is confined so exclusively to Jesus Christ, that .. the whole cosmos, including Israel, is … in darkness. … Israel’s unbelief is the ..type of all unbelief, the rejection of God... . Thus the Jews, as the Israel that has already rejected Jesus, are the representatives of the world in general. … Belief and unbelief  ... (are) possibilities for all human beings”.

 “(M)embership of the Church is … an absolute gift of grace, to be described only as being born of God (1.13). It is the Father who draws to himself whom he will (6.44)  and gives them to Jesus (6.37;17.2); and it is the Son, who as the risen Lord draws his own to him (12.32; cf 14.3).” This “is laid down from all eternity, not only for the elect, but also for the world. ... Noone has emphasised as clearly as John that Jesus dies for the world, not for the church..” (pp.120-121).

Schweizer also discusses the role of the Spirit in providing continuing witness to believers once the original eyewitnesses have gone. He makes three further points (pp122-124). 

· The word ‘church’ does not occur in the Fourth Gospel, but the images of vine (15.4), flock (10.11) and grain of wheat (12.24) do. What “is exclusively emphasised in John is the dependence on Jesus himself” of individual believers.
  

· Unlike Paul, who “expects one church to serve another” with its special gifts, in “John one church’s need of the others’ service is out of the question”. The church can only “become the revelation of God’s glory for the world” by its unity – “the oneness of the Church that is already one in Jesus Christ”.

· Even the various gifts of grace no longer exist; there is only one gift of the Spirit, .. the revelation of the Father in the Son”. Schweizer says later (p.203), “Thus the New Testament agrees that God does not bestow all the gifts of grace on every Church member” ... “it is only in the Johannine writings that this is somewhat qualified”.

Marshall (1990, p.49) also acknowledges that “the word ‘church’ is not used” but “the concept of believers forming an organic unity with Christ is present. But there is no interest in church organisation in the Gospel ...”  “ the Church is related to Israel, but its scope is wider and the possibility of belief is opened up to the Samaritans and the others”.

Barrett (1970, p.61-2) notes that the word ‘apostle’ is used only once in the Fourth Gospel (Jo 13.16), and then without “any technical meaning”. He denies however that the gospel  

“has little to contribute to the theme of apostleship”. It raises sharply the question of “what authority is to be given to the eyewitnesses of the work of Jesus” and how this authority “is transmitted within the life of the church”. He refers to various ‘witness’ passages (3.11; 8.14; 15.26; 20.21; 21.24). 

Barrett poses the question (pp63-6; cf p76): “What makes an apostle an apostle? Or, in more Johannine form, What constitutes the original, apostolic, authoritative, determinative witness to Jesus Christ” which is then conveyed to the emerging and continuing church?” He identifies four linked factors in answering.

First stands the gracious predestinating divine choice of men to act as servants of the word – of the word incarnate, and of the word that proclaims the word incarnate. He refers to John 15.16; 6.70; 13.18; 8.47; 18.37; 20.21; 17.18)

Second: those whom God thus appoints actually behold his act in history in the person of his Son. He cites John 1.14; 19.35; 20.8.

Third: merely to ‘behold’ does not make an apostle or disciple. He must also hear (..keep and obey) the word of Jesus. (Refer John 8.31; 14.23; 12.47) “The mark of a disciple is love (John 13.34; 15.12), expressed in unity with his fellows (17.11,21) and faithfulness to the word of Jesus” (p76).

Fourth: the human witness of those who … hear and obey, and bear witness to what they have seen and heard, is supported, and ..made possible, by the witness of the Holy Spirit. (John 15.26; 16.13; 20.22) Because they have received the Spirit, disciples know the truth and have an inward conviction and testimony to it.          

Barrett says “these four points depend on two things”: “the continued operation of the Holy Spirit, which is a matter of God’s faithfulness to his own word; the other is the continued existence of the apostolic testimony to Jesus Christ”. The result is that “each generation of Christians may share the blessedness [the ‘grace’] of those who saw with their eyes and handled with their hands”.

‘Grace’ in the conduct of the Church -Ethics   

 Is there an ethic or ethics in the Fourth Gospel? On what is it (are they) based? How are we to interpret ‘the new commandment of love?’ What is the (continuing) role of the law (of the Old Testament)?

Schrage (1988, pp.297-304) provides a framework within which to understand the Johannine approach to Christian ethics and conduct. “The Gospel scarcely develops directly the ethical consequences of this life in the present. … There is an almost total absence of specific injunctions.”  The ethics of John are uniquely and exclusively Christological.

“John sees the life of Christians as related fundamentally to Christ.”
 Christians are to “believe, love, hear, ..know, come (to), receive, serve, and follow” Christ, and “obey his word. Continuing in this word is the proof of true discipleship (8.31)”. (p.303). This involves ‘keeping his commandments’ (14.15) “which are inseparable from his person” (p.306) as Jesus keeps the Father’s (12.50). “(T)he law no longer plays any role as a guide to conduct”(p.304) in the life of grace and truth (1.17).

Love

A central issue for scholars of the Fourth Gospel is in the ‘new’
 commandment of love Jesus gives his disciples. (13.31-35; 14.15-24; 15.12-17; 16.27; 17.21-26).
 Schillebeeckx notes (p.402) “For John, love goes round in a circle: ‘He who loves me
 will be loved by my Father, and I will love him’ (14.21) ‘For the Father himself loves you, because you love me’(16.27); ‘the Father has loved me before the creation of the world’(17.24), ‘that the love with which thou hast loved me may be in them’ (17.26); ‘I in them and thou in me, that they may become perfectly one, so that the world may know that thou hast sent me and hast loved them as thou hast loved me’ (17.23).”

However, Harvey (1990, p.32) notes that there is a ‘new’ element in the Gospel of John, as it presents Jesus’ teaching. “The distinctive quality of Christian living is … philanthropia. Its distinctive feature [in Matthew and Luke, as well as John] is no longer just loving one’s neighbour”, which, he says, was not unique to Christians, “but loving one’s enemies.. . It results in .. generosity, .. openness to strangers and foreigners, .. sharing of resources and the ready meeting of need which .. constitutes a new model of society..”. The ‘new element’ is the emphasis on ‘love for each other’ among the disciples.  Did Christians behave only in this way to each other? Was their charity (only) inward looking?
 

Harvey says that “This is a charge that could be laid against Jesus ethic as it is presented in the Fourth Gospel, where the ‘new commandment’ of love seems .. directed to ‘one another’”
, but he cites apologists who refute this, and seems himself not to hold this view. Harvey continues (p.35) … “the Johannine writings” add a “rich theological dimension to the ‘love commandment’”. Christ’s followers are not to ‘love the world’ (John Chapters 14-17. ) but “respond with magnanimity and blessing” to its hatred and opposition.

 Schnackenburg (1979, p.323) seems to me to clear up both the matter of ‘love of the brethren’ and what is ‘new’ in the love commandment of the Fourth Gospel. He says that “The exhortation to love of the brethren is the characteristic of Johannine moral teaching”. (13.34;15.12,17) What is ‘new’ here is that love of the brethren is to be like Jesus (and God’s) love for them. Faith, keeping Jesus words and loving the brethren are “all different facets of obedience to the Son of God” and the Father who sent him. 

By example

Harvey adds one other dimension (p.179). “How should a Christian behave?” By the example of Christ? He notes.. “as far as the gospels are concerned, Jesus did not provide one. … It was perhaps to fill this gap that the author of the Fourth Gospel narrated the episode of Jesus washing his disciples’ feet” (John 13). “I have set you an example that you should do as I have done for you” (v.15). 

Nonetheless Harvey (p.185), is not prepared to ascribe “the prime importance given to love by Paul and the Christian community” of the New Testament, just to remembrance of Jesus characteristic behaviour and demeanour to everyone. “Even in John’s gospel”, he says, “where Jesus is  the subject of the verb ‘to love’ much more frequently than in the synoptics”, we cannot presume it was observation of Jesus’ conduct, rather than reflecting on his death and resurrection and teachings, that prompted the early Christian focus on loving behaviour.  However, he concludes, “There are .. instances in the Fourth Gospel of Jesus’ love being held up as an example for his disciples to follow. Even the ‘new commandment’ is based on his example. “A new command I give you: love one another. As I have loved you, so you must love one another” (John 13.34; 15.12), and again in 15.10: “If you obey my commands you will remain in my love, just as I have obeyed my Father’s commands and remain in his love.”  

Harvey says (p.183) that this is “the very heart of the Christian ethic. [This ethic is given special emphasis in John.]  “The story of Christ – was seen by his followers to be of profound ethical significance. It was the definitive expression of God’s love for his human creatures (and) laid on them the obligation to respond with a similar love ... The essence of the Christian ethic was response to and imitation of God’s love as manifested in Jesus Christ. .. a gift of God to those who opened themselves to it through faith”. 

The divine revelation of God’s gracious gift of love in the redeeming Jesus, and his subsequent loving gift of the Spirit, provide the means, motivational imperative and model for earthly ethical living for Jesus followers, once through faith, they begin to participate in eternal life. 

Ages of ‘grace’, then, now, future - Eschatology

‘Eschatology’ is concerned with the idiom of present and future ages, of the relation of heaven and earth, of immanence and interim watching, of bodily resurrection and individual destiny, of historical and heavenly futures,  of consummation and judgment, of the return of Jesus. In New Testament theology there is both uncertainty and conviction about what has already occurred in the work of Jesus, and what is yet to happen and when.

Ladd (1974, p.193) says that it is the most difficult problem of the Synoptic gospels. [Refer also to the discussion at the end of Appendix B.]  

The Fourth Gospel does not seem to have an overt eschatological perspective. “The Kingdom of God
 
 is mentioned only twice (3.3,5),” (Ladd, 1974, p.298) and then in relation to being born of the Spirit. “(T)he central message of Jesus is eternal life, which he offers in the present”. This why scholars refer to the ‘realised eschatology’ of the Gospel.
 

Ladd nevertheless finds various eschatological features in the Gospel.
 There is no parousia of the Son of Man, but there seems to be a reference to Jesus coming again (14.3, 19; 16.16).  There is a strong belief in resurrection – which is both present and future (5.25,26,28,29; 6.39,44,54; 20.17,25-27). Judgment is also both occurring now according to people’s response to Jesus, (3.18,19; cf 5.24) but will also occur on the last day (12.48).

Schillebeeckx (1980) identifies other eschatological features. Jesus has been sent by God as an “eschatological suffering prophet”, (pp.313-317) in the tradition of Moses. (Deut. 18.15, 16-19; See Jo 4.25; 8.28; 12.49;) Jesus is ‘from God’ (14.24; 16.30,28; 8.47; 13.3).

A “special feature in the Gospel of John  (is that) .. (Jesus) is the eschatological messenger of God, who requires belief in his own person” (14.1) (p.400). Those who do not believe are judged already (3.18) and “eschatological judgment (12.48) is simply the eternal confirmation of that”.
  “For John, actual eschatology begins only at Easter” (20.19) (p.405) “Jesus bestows the life-giving gift of the Spirit only at his exaltation on the cross and his resurrection.”… “For John, the kingdom of God which Jesus preached is Jesus himself: in the gift of Jesus of Nazareth, the one and only Son, God’s love has offered God’s salvation once and for all to all men...” (p.430)

For Scrogg (1988, p.99) a remarkable feature of the eschatology of the Fourth Gospel is the fact noted above by Ladd, but which he develops further. “The act of ‘believing in’ (Jesus, 17.3) is the beginning of eternal life itself.” However “not only does participation in the realm of the Father begin in this life, this is its only beginning.’ There is no mention of a “future cataclysmic event”. “Eternal life is knowing the divine reality.”(p.95) .. John presents Jesus as saying (4.23; 5.25): “ ..the hour is coming, and now is, when the true worshipers will worship the Father in spirit and truth” .. “when the (spiritually) dead will hear the voice of the Son of God, and those who hear (ie believe) will live”.  “To believe in Jesus” Scrogg decides (p.98), “means participation in divine reality, and since the indwelling Spirit channels this .. future believers can participate” just as the disciples have. 

“Blessed are those who have not seen and yet have believed (20.29).  

Kummel, (1973, p.22) comments that “it has become increasingly clear that the Jesus of the fourth gospel .. shows the influence of the belief in the resurrection of Jesus significantly more strongly” than the synoptic gospels. “John not only portrays the figure and the preaching of Jesus as a believer, but consciously forms this figure from the faith of the community.” (p.265)  

Kummel also finds eschatological elements in the Fourth Gospel in his discussion of the use and meaning of ‘Son of Man’ (pp.276-7) when he takes up the idea of the descent and ascent of Jesus (3.14) “In this text”, he says, “both the future exaltation .. and the already accomplished state of having ascended” (when it was written) “stand over against the descent of the Son of Man from heaven. .. John can, from the standpoint of the earthly Jesus, describe the ascension, exaltation, and glorification of the Son of Man as yet to come, as well as describe, from the standpoint of the believing community, this return of the Son of Man to heaven as already having taken place. .. the concept of the Son of Man” (allows) .. John to make comprehensible the person of the earthly Jesus from the perspective of the community’s belief in his resurrection and exaltation.” This same Son of Man now offers full salvation to those who believe. (6.27,29) The title ‘Son of Man’ allows John “to describe the present glory of Jesus Christ”.

Dunn (1975, pp.355-7) notes a different element again. In John’s understanding of religious experience the eschatological dimension (and tension) have almost entirely disappeared.. (T)he consequence is a tendency to perfectionism and an increasing withdrawal from ‘the world’. “The antithesis between Spirit and flesh, life and death is ..present, but the dividing line is between belief and unbelief”

From the perspective of ‘grace’, the eschatological elements in the Gospel  are that “the great eschatological event” of the ‘Word’ becoming flesh, “has already taken place”. (Schnackenburg, 1979, p.310) It is not that there are “no unfulfilled hopes” (Robinson, 1985, p.339).  Participation in eternal life can however be accessed now and has already begun for those who believe; for this gift of eternal grace is available not only to those who witnessed then, but to those who see the eternal word now, and believing, have life in his name (20.31).
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ENDNOTES


� When I proposed the topic for the essay, I had not encountered the work of Schillebeeckx (1980), to whom I refer extensively, beyond any of the other references.


� Holy Bible New International Version  IBS Colorado 1984 .


� The prior question of what constitutes ‘theology’ is raised variously by Wright (1992, Chapter 5, pp121-143), McGrath (1997, p141-2), Boers (1979, p13). Boers working definition is “a coherent, logical, necessary system of general ideas in terms of which every element of our experience concerning matters related to God can be interpreted”.


� I will also not discuss the writings up to the 1950s which included the influential works of Schweitzer and Bultmann. Schweitzer is famous for his quest for the historical Jesus, who pursues a self conscious mission, but whom we cannot know “except by obeying his summons”. (Refer Wright (1996, pp19, 343, 565, 657ff.) Bultmann is credited with initiating a ‘demythologised’ New Testament theology, focusing on the writings of Paul particularly, and of John, to the virtual exclusion of the synoptic sayings attributed to Jesus. (Refer Boers (1979, Chapter Four, pp82-4); Wright (1996, pp39,134, 208,657-8; Ladd, 1974, p20-23.) I refer briefly to Bultmann’s Commentary on the Fourth Gospel, and to the introduction to the English edition written by W Schmithals.


� From Petersen (1985, p29). [His citing. I do not have further details of this reference.]


� Schillebeeckx (1980) provides a comprehensive account of the scriptural treatment of grace.


� Refer particularly to Bultmann (trans.1971, pp74-9) where he offers an etymology and definition of ‘grace’ as expressed by xaris. He too sees it as referring to a (divine) act of conduct that brings joy – a demonstration of goodness – which from the perspective of the recipient is a gift, evoking thanks.


� O’Collins (1995, p302) says that the Prologue in John 1.1-4,10, (like Heb 1.3; 1Cor 8.6; Col 1.16-17) confesses Christ “as the universal and exclusive agent of creation. This belief underpins a conclusion about Christ’s universal role in salvation. Wherever the created world ..mediate(s) God’s grace, those who receive this saving grace are .. receiving it through Christ. .. Christ ..brings the grace of God through the external world and the inner experience of human beings”.


� Westerholm (1988, pp165-6) pursues a similar argument. He notes the frequent references in Romans particularly (eg 5.15-17) to God’s ‘gift’ of grace, salvation and eternal life.


� Westerholm concludes (Footnote 70, p168): “None of these texts implies passivity or indolence on the part of Christians: the point is simply Paul’s insistence that God is ‘at work’ in whatever a believer does.”


� O’Collins (1995, p209) says a key Reformation question was: ‘Where and how do I/we find a gracious God?


�Mc Grath however notes another aspect of Augustine’s view – the notion that God’s grace is preselective of some, but not others. I do not propose to pursue this idea which does not represent a “dimension of grace’ of the Fourth Gospel. He also summarises the further contribution of Augustine to the theology of grace (pp432-5) in his distinction of three functions – prevenient, operative, cooperative – and draws the link with Aquinas’ distinction of actual and habitual grace. Otherwise he notes: “The theologians of the early Middle Ages were generally content to regard “grace” as a shorthand term for the graciousness or liberality of God”. Grace is essentially a (gratuitous) gift. 


� I will use ‘Fourth Gospel’ and ‘John’ interchangeably to refer to the writings under discussion.


� Refer to the discussion of the purpose of the Gospel in Appendix A.


� Refer to the discussion of the Prologue, also in Appendix A.


� Whitacre (1982, pp46-8) explains the importance of John’s use of  ‘glory’ here, with its Isaiah connotations. He interprets the layers of meaning to denote (i) Isaiah is also a witness to Jesus (ii) what Jesus and the Father share in common (iii) that which in turn the Son gives to believers. “It is used to describe that which Jesus reveals (1.14; 2.11; 11.4,40).” This is “the gracious love” of the Father who wishes to heal his people (12.40). Yet “the very revelation in Jesus of his graciousness” also blinds and hardens many of the witnesses, [who later call for his crucifixion, because they do not recognise him]. The “theme of the first twelve chapters of the Gospel  (is) God’s graciousness has been revealed and rejected”. Refer also to Thompson (1988, p2,88) for a discussion of the theme of glory, and later, the relationship of the idea to Jesus ‘signs’.


� Duke (1985, p156) concludes: “The Fourth Gospel is testimony to a unique vision of the Christ-event, the vision of one community of faith and of its evangelist-author(s).. It is a vision that has perceived in the Christ-event .. something ..ironic.” The man they had beheld in the flesh was ‘the Word’, and in him “was glory”. “He came graciously to a world he had made – and was unrecognised.” He was accursed by the cross, yet “made them his friends and the children of God”. .. “(I)f we do not grasp the irony we do do not grasp the Gospel”.


� According to Schillebeeckx (1980,p309), the church to which the Gospel is (probably addressed) derives from the followers of John the Baptist.


� Refer also to Schillebeeckx discussion on p413.


� For a discussion of different types of ‘duality’, refer Wright (1992, pp252-6). Ladd (1974, Chapter 17) discusses John’s ‘vertical’ dualism relative to the ‘horizontal dualism’ of the Synoptics. John’s dualism contrasts the worlds above and below. The Synoptics contrast ‘this present age’ and ‘the age to come’.


� Ladd (1974, pp225-6) discusses John’s use of kosmos or ‘world’. “There is no trace of anything evil about the world.” Kosmos can also mean mankind. “John has a distinctive use ..lacking in the Synoptics. Men are viewed not (only) as .. the objects of God’s love and redeeming acts, but in contrast to God, as sinful, .. and alienated from God..”. Mankind does not “know God (17.25) nor his emissary, Christ (1.10)”


� Stevens (1894), the ‘first Johannine scholar in English’, says John “thinks in antitheses”(p12). A moral dualism pervades his writings.


� Stevens (1894,p3) says that Jesus bringing of life and light “is grounded inthe truth that he has always been”.


� Ladd (1974, pp266-9) discusses “ ‘truth’ in John”. .. “(W)hen Christ said, “I am the truth” (14.6) he means that he is the full revelation and embodiment of the redemptive purpose of God.” “His entire mission was to bear witness to this saving truth (18.37)”. .. “ ‘To know the truth’ (8.32) means to come to know God’s saving purpose as it is embodied in Christ”.  But “God’s truth is not only embodied in Christ, .. it is also manifested in his word, for he speaks truth (8.40,45). After his departure, he will send the ‘Spirit of Truth’ (14.17; 15.26; 16.13). Finally “the manifestation of the truth demands a response from men (8.32)”.  ‘You will know the truth, and the truth will make you free’. 


� Scrogg (1988, p6) says: “Theologians have traditionally and conveniently divided the discussion of Christology into two categories: the person and the work of Jesus Christ. In post Biblical terms, reflections about the person of Jesus Christ consider his “nature”, both divinity and humanity. Since Biblical thought does not know the concept of ‘nature’ as a characteristic of the divine, .. discussion of  Paul and John” can’t deal with it. “It is customary to speak about the person of Jesus Christ in terms of the titles ascribed to him..”.


..”What is the status of Jesus pointed to by (them), and what is the relationship with God implied?” The opening quotation from Dunn (1989) refers to Jesus natures. The later discussion will refer to some of his titles in the Fourth Gospel. Scrogg however (p7) wants to focus on what “the author of John (has) to say about the act of God in Jesus Christ”. The titles help communicate “the meaning of God’s act”.


� Refer also Goppelt (1981, p14) who says “The Johannine Jesus is not the historical one, but a theological portrait of Christ.” The John account is to be distinguished from that of the synoptics “in three ways”. (1) Its language is different. It speaks of rebirth rather than repentance. Its goal is eternal life – the kingdom of God is mentioned only once (3.5) – and then with a post Easter significance, anticipating the coming of the Spirit. (2) Its framework for the ministry of Jesus is independent, and offers accounts of different journeys to Jerusalem. (3) It is not just that its literary structure is different, but its material is of a different kind. In John, Jesus speaks in long passages which are associated with ‘signs events’. Both speeches and signs (eg the feeding of the five thousand ) anticipate the Easter event . Goppelt concludes .. “this gospel contains the theology of the evangelist ..(more) than the synoptics”.(p16)


� Refer also to Appendix A – The Prologue.


� I make no attempt to review the ‘Docetic’ theory of Jesus divinity, referred to variously.


� Witherington (1990) explores “what is plausible about how Jesus viewed himself”. See pp276-7


� Robinson (1985, pp388-397) provides a very clear, confident summary of how he sees John portray “the Man who embodies the will or kingdom of God”.


� O’Collins (1995, pp238-9) discusses Dunn’s position, and the issue of pre-existence and its “dangers”.


He offers his own summary of the pre-existent Son, presented in the Fourth Gospel (pp132-4), of his self-consciousness, and of the Father-Son relationship.


�[ Is this quantitative distinction proportionally accurate, or necessary? Perhaps the Gospel offers both.]


� I have omitted discussion of the concept of ‘logos’ from the main essay, but included an indicative summary in Appendix A.


� Refer Scrogg’s discussion of ‘glory’ (pp72-4). It denotes “the validity of the divine revelation in Christ”.


� The ‘Son of Man’ motif is found regularly in the Synoptic gospels. Ziesler (1980, p42) comments: “In all four gospels, this is the one ‘title’ Jesus applies to himself . “It occurs over 60 times in the gospels.  Ziesler discusses the use of the title in the context of trying to understand “Jesus ‘view of himself”(pp43- 47). He says “New Testament scholarship has been notably unsuccessful in solving the problem” of its meaning. He offers “three competing possibilities”. He is more confident of identifying other sources of Jesus view of himself. Witherington (1990) says understanding it is “one of the most complex problems in NT studies”.


Refer also to Marshall (1976, pp66-79). There is no easy solution, he says.


� He discusses the ‘Son of Man’ tradition at length in Chapter 3.


� See also Ladd (1974, p245-6) who says that 3.13 provides ‘the most distinctive element in the usage of ‘Son of Man’. Jesus “has come to establish communication between heaven and earth”.


� See also Smalley (1978, p90).


� Thompson (1988) reviews the presentation of Jesus inthe Fourth Gospel, and discusses the “contribution of Jesus origins” to the scepticism of the Jews.


� O’Collins (1995, p314) provides a definition of soteriology. It refers to “the multiform ways .. in which Christ’s presence mediated and mediates itself to human beings and their world, so as to communicate revelation and redemption”.


� Smalley says it is in this sense particularly that John’s theology is profoundly different from Gnostic thought.  


� Scrogg (1988,p7) says: “To speak about Jesus Christ necessitates reflection on the work of the Spirit, which, especially in John, is inseparably linked with God’s act in Jesus Christ”.


� Schweizer (1980, p107) says the “great contribution of the Fourth evangelist .. is the radical concentration upon .. the Spirit who brings us to Jesus. In face of this all human differences disappear and this leads us to oneness in the community”. Refer to his discussion (pp96-104) of the work of the Spirit. He is the revealer of the crucified one,  and brings the truth about God and his Son to man (17.3).


� The Church is the worshipping community of the new covenant. (Schnackenburg, 1974, p334) “Jesus glorified body after the Resurrection is the eschatological temple (2.21).


� Dunn (1975, p356 notes, without any textual reference that “John’ s concept of worship is individualistic.


.. “(I)n the Pastorals there is ..subordination of Spirit and individual ...John thinks in terms of of the individualism of direct inspiration and relationship..”


� See also Schnackenburg (1979, pp309ff).


� Stevens (1894) had a similar approach. “John tends to refer all duties and demands to the moral nature of God as their source and norm”. ..  “God is accessible to loving and obedient hearts.”(p6)


� Schrage (1988, p315-6) asks and discusses what is new about it? He refers to widely varying exegesis. He concludes (p317) that love (like God’s, like Christ’s) is the highest demand made of Christians.


� A similar concept in I John 3.16 says: “By this we know love, that he laid down his life for us; and we ought to lay down our lives for the brethren.” See also 1 John 4.10.


� Schnackenburg, (1979, p320) notes that “It is only in the Gospel of John that Jesus speaks of love for himself (8.42; 14.15, 21,23,24,28; cf21.15ff).


� Refer Scrogg (1988,p77) where he asks whether Jesus ethic of loving behaviour is limited to commerce among Christians only? He also asks whether there is an absence of an ethic in the Fourth Gospel? (p91) See also Carson (1991, p89), and Schrage (1988, p297). 


� Marshall (1990, p49) simply notes “The Gospel lays great stress on the importance of mutual love among the disciples; love for non-disciples is implicit rather than explicit, and there is no detailed teaching on the (practical) outworking of the basic attitude of love”.


� For a discussion of Faith, refer to McGrath (1997), pp154-6, 361-2, 437. For “five tests of Easter faith”, see O’Collins (1987), pp137-147.


� Witherington (1990, p193) defines Eschatology as “the study of the events and things that conclude human history, or at least bring human history to a climax, however long the denouement (is) after the crucial events occur”.


� In the Synoptic gospels, particularly Matthew and Mark, the coming of Jesus has declared the commencement of God’s kingdom on earth. Jesus also speaks of what seems to be his return (the parousia) and ‘the end of the age’in Matthew Chapter 24 (cf Mark 13, Luke 21). Matthew’s gospel concludes with Jesus promise to be with his followers “to the end of the age” (28.20) Even the thief on the cross (Luke 23.42) wishes Jesus to remember him when he comes into his kingdom.


� Ziesler (1980, p40) says “Jesus proclaims the the kingdom of God, but does not make explicit claims for himself. .. This is “not true .. of John’s Gospel, where Jesus talks very little about the kingdom of God, and a great deal about himself.” 


� Culpepper (1983p64) says John’s emphasis is on ‘realised eschatology”. He distinguishes between historical prolepses and eschatological  prolepses, those which refer to the last day or end of time. The eschatological references occur early in the Gospel at 5.28-9, 6.40, 12.48 and 14.3  Only historical prolepses thereafter occur. ie events which will occur among the disciples and later believers.


McGrath (1997) discusses the notion of ‘realised eschatology’, particularly as found in Bultmann.  He thinks such a view “has failed to satisfy many critics”. However its essence is that “the parousia is not some future event, but ..has already taken place, in the confrontation of the believer with the kerygma.”


�  Ladd says (p302) that the primary emphasis in the Gospel is on the vertical dualism of above-below, but the horizontal of this world -eternal life does get a mention (12.25).


59 Scrogg (1988, pp94-5) agrees. “For John it is fair to conclude: if salvation does not begin now (in this life), then it never begins.”
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