
Durham E-Theses

'Mysticism' in the Gospel of John : an inquiry into the

background of John in Jewish mysticism.

Kanagaraj, Jeyaseelan Joseph

How to cite:

Kanagaraj, Jeyaseelan Joseph (1995) 'Mysticism' in the Gospel of John : an inquiry into the background of

John in Jewish mysticism., Durham theses, Durham University. Available at Durham E-Theses Online:
http://etheses.dur.ac.uk/1032/

Use policy

The full-text may be used and/or reproduced, and given to third parties in any format or medium, without prior permission or
charge, for personal research or study, educational, or not-for-pro�t purposes provided that:

• a full bibliographic reference is made to the original source

• a link is made to the metadata record in Durham E-Theses

• the full-text is not changed in any way

The full-text must not be sold in any format or medium without the formal permission of the copyright holders.

Please consult the full Durham E-Theses policy for further details.

http://www.dur.ac.uk
http://etheses.dur.ac.uk/1032/
 http://etheses.dur.ac.uk/1032/ 
http://etheses.dur.ac.uk/policies/


Academic Support O�ce, Durham University, University O�ce, Old Elvet, Durham DH1 3HP
e-mail: e-theses.admin@dur.ac.uk Tel: +44 0191 334 6107

http://etheses.dur.ac.uk

2

http://etheses.dur.ac.uk


"MYSTICISM" IN THE GOSPEL OF JOHN: An Inquiry Into 

the Background of John in Jewish Mysticism 

by 

JEYASEELAN JOSEPH KANAGARAJ 

Submitted for Ph. D., March 1995 

ABSTRACT 

No detailed study of Johannine mysticism against a Palestinian Jewish background has 

been previously undertaken. This study investigates whether there was a "mystical" practice in 

first-century Palestine and whether John can be better understood in the light of such practice. 

In analysis, two strands of Jewish mysticism, the early forms of Ma`aseh Merkabah and of 

Ma'aseh Bereshit, emerge as existing in first-century Palestine. While the former narrates by 

means of Ezek. 1 the experience of seeing God in His kingly glory, the latter describes the 

same experience by using Gen. 1. 

This thesis consists of three parts. Part One analyses Hellenistic mysticism as 

expressed by the Hermetica and Hellenistic-Jewish mysticism as presented by Philo. Part Two 

traces the important elements of Merkabah mysticism from the later Hekhalot literature and the 

Jewish and Christian writings belonging to 2 cent. B. C. E. -1 cent. C. E. By defining the term 

"mysticism" by the fourteen aspects of Jewish mysticism, an exegetical study of seven themes - 

ascent, glory, king, sending, indwelling, light, and the Logos - is undertaken in Part Three. The 

study shows that the conceptual parallels in John with Hellenistic mysticism and Hellenistic- 

Jewish mysticism are very slender. The two texts, Jn. 3: 13 and 12: 41, John's use of SSýa and 

Sorä o, the king-motif, and his emphasis on the descent of the Son of Man prior to the ascent 

of his followers along with him, all indicate John's polemical motive against the Mericabah 

mystics of his time. He calls them to Christian faith by proclaiming that the divine glory, claimed 

by them to be revealed in human-like form on the throne, is now visible in a historical person, 

Jesus, particularly in his death on the Cross. Thus Jewish Throne-mysticism is reinterpreted by 

John as Cross-mysticism. 
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PREFACE 

The Gospel of John first excited my deep interest during teaching and interaction with 
students in the Union Biblical Seminary, Pune, India. In particular, I found that the fascinating 
theme "Johannine mysticism", had been given little previous attention. I then started to study 
this subject in depth, in particular in the light of the Hindu understanding of "mysticism". It has 
been a privilege to explore this subject further in the University of Durham. As I progressed with 
my research, I soon realized what an ambigious word "mysticism" is. I became convinced that 

my own understanding of "mysticism" as "union with God" is irrelevant for understanding the 
"mystical" thought of a document that belongs to the late first century C. E. Contrary to my 

expectation, I found that "mystical" practice based on Ezekiel's throne-vision existed before the 
first century and that John's Gospel contains the same "mystical" thought reinterpreted to make 
the message relevant to the people of John's time. 

I am most grateful to Prof. J. D. G. Dunn, my supervisor and mystagogue, who took 

personal interest in guiding my insights. His warm heart and gentleness enabled me to cope 

with my studies throughout several ups and downs in my time as a student in Durham. I greatly 

appreciate his depth of understanding and willingness to help me in all possible ways. I thank 

him for his careful reading of all my research papers and for drawing my attention to some 

recent publications of relevance which otherwise would have gone unnoticed by me. 

I am indebted to all the staff members in the Department of Theology for their 
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present my thoughts with improved clarity. My sincere thanks are due to Prof. C. K. Barrett for 

his kindness in reading and discussing more than 150 pages of my work. I also thank Prof. D. A. 

Carson of Divinity Evangelical School, Deerfield, Illinois, for the useful discussions I had with 

him on Johannine thought at Tyndale House, Cambridge. 

I thank my friends and fellow-students for their thoughtful questions raised during my 

presentation of the seminar paper on "Palestinian Mysticism in the First Century C. E. " and for 

the insights given to me by their own papers in Post-graduate Seminars. Particularly my thanks 

are due to Peter Carrell, whose thesis gave me a special insight into my subject, Elizabeth 

Danna, Mateen Elass, Michael Gilbertson, Ezra Kok, Joe Muthuraj, Ken Schenk, Derek Tovey, 

Jeffrey Wisdom and to all the MATR students. 

I record my appreciation to Frau W. Coles, my Deutschlehrerin, whose excellent 

teaching helped me to learn German with great enthusiasm and thus to understand important 
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theological works in German. I also thank my friends, Markus Riese and George van Kooten, 

who helped me to understand the views of J. -A. Bühner and P. Schäfer on Jewish mysticism. 

gratefully acknowledge the kind help given by the library staff in the University of 
Durham, Tyndale House, Cambridge, the University of Cambridge and in the University of 
Uppsala. My warmest thanks are due to all the secretaries in the Department of Theology, 

particularly to Mrs. Margaret Parkinson, for giving unstinted assistance whenever needed. 

I am most grateful to Dr. Michael Rowell, Administrator and Senior Tutor, Dr. Michael 
Richardson, Principal, and to Miss Lynn Wood, Accommodation Secretary, of the Graduate 
Society for providing a suitable accommodation and for their care during my stay in Durham. 

I thank the Principal, Dr. B. C. Wintle, and the Board of the Union Biblical Seminary, 

Pune for granting me sufficient period of study-leave. I acknowledge with gratitude the financial 

support given by Crosslinks, the Department of Theology, Interserve, the Langham Trust, TEAR 

Fund, Tyndale House, World Evangelical Fellowship, World Vision International, and Thomas & 

Irene Widmer-Huber of Switzerland. 

I deeply appreciate the support rendered by my parents, Mr. & Mrs. Joseph Durairaj, all 

my years, particularly during my study in Durham, by relieving me of major family 

responsibilities so that I can better concentrate on my studies. Since my father entered into 

heavenly glory when I was approaching the end of my course, my affectionate regards and 

thanks go to him posthumously. 

My heartiest thanks are due to our lovely boys, Hanson and Theoson, who bore with 

several inconveniences and restraints during my work at home with extraordinary 

understanding and for their dad's cause. 

Finally it is my privilege and pleasure to record my deep appreciation and warmest 

thanks to my wife, Pamela, for undertaking all family responsibilities with love and forbearance 

during the whole period of my theological study both in India and in U. K. It is her support and 

cooperation which led me to walk confidently with her in life and as a small token of my love this 
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CHAPTER I 

INTRODUCTION 

§1. IS JOHN A "MYSTICAL" DOCUMENT? 

The question whether John contains "mysticism" or "mystical" ideas is an old one. As 

early as the second century C. E., Clement of Alexandria labelled the Gospel of John a "spiritual 

Gospel", 1 but it is not known whether he meant "mystical" by the term "spiritual", though 

Hoskyns suggests that it may imply "some peculiar religious intuition or emotion or 

experience". 2 The Gnostic commentators, from Heracleon to Steiner, found in John support for 

their "mystical" experience of attaining knowledge by individual enlightenment. 3 Origen 

accepted John as a "mystical" document, because it teaches that knowledge of God, which, for 

Origen, means divinization (6eonoIiotc), is possible through contemplation, or a "transforming 

vision" of the Word (and through him of God). 4 After him, Augustine, under the influence of 

Neoplatonism, gave a "mystical" interpretation to John, arguing that its author had ascended to 

reach the presence of God and to contemplate the Godhead of the Word. 5 He also gave 

"mystical" value to the 153 fishes of Jn. 21: 11 by stating that 17 (1+2+3+ ... 17=153) is formed 

by adding 10, which stands for the Law, and 7, which denotes the Spirit. 6 

Nevertheless, Johannine scholars in the modem period have repeatedly shown much 

reserve on the subject of "mysticism" in John. While Dodd and Barrett take a neutral position in 

this area of study, 7 scholars like Westcott, Plummer, Hoskyns, Bernard, Lightfoot, Brown, 

Bruce, Beasley-Murray, and Brodie, in their commentaries, and Newbigin, in his exposition, are 

almost reluctant to discuss this subject. Surprisingly enough, Ashton's two recent studies on 

John's theology give no place for "mysticism". 8 Bultmann, who in 1955 perceived the influence 

1 See Inge (1899), 44. 
2 Hoskyns, 17. 
3 See Preiss (1954), 9. 
4 Cf. Louth (1981), 60-6,73-4; Macleod (1971), 368-9. 
5 St. Augustine's Homilies (1848), 5-6. Augustine's mystical theology is concerned with the soul's ascent 
to God out of her inward longing to return to Him - see Louth, 141-58. 
6 See Bernard I. lxxxvii. 
7 Dodd (1958), 197-200; Barrett, 85-7. 
8 Ashton (1991); id. (1994). 
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of "mystical" language on the Johannine concepts such as mutual knowing, mutual abiding, and 

oneness among the disciples, denied in his commentary on John any kind of mystical 

interpretation. 9 This contrast between the ancient views of John and their modem counterparts 

is puzzling. Has "mysticism" no part in the background and thought of John's Gospel? In other 

words, is the Gospel of John a "mystical" document? The question is at least worth posing 

afresh, in case modern commentators are missing something of importance for our 

understanding of John. 

§1.1 The Problem of Definition 

We can hardly proceed with our study without dealing first with the basic issue: what do 

we mean by "mysticism" or "mystical"? Few words, if any, have such ambiguous connotations 

as the word "mysticism" or "mystical". The reason is not only that each writer has assumed 

different meaning(s) for this enigmatic term, but also that, as far as Christianity is concerned, 

this term does not appear either in the OT or in the NT at all. Previous studies have shown that 

it is difficult to reach a commonly accepted definition for the term "mysticism", particularly in our 

present context of religious pluralism, for Scholem rightly maintains, "There is no mysticism as 

such, there is only the mysticism of a particular religious system, Christian, Islamic, Jewish 

mysticism and so on. "10 Therefore I will not take the risk of giving any definition for the word 

"mysticism" until the word is connected with a religious system which provides relevant 

background for understanding John. 11 Since scholars, both in the past and present, have 

sought to extract "mystical" elements from John without settling initially this basic issue, early 

studies on Johannine mysticism have failed to do justice to John's message. Are we justified, 

then, if we claim John as a "mystical" Gospel in the sense that it contains any "mystical" 

features? Do the early claims for Johannine mysticism retain validity? Or is there something 

more to be said? 

9 Bultmann (1955), 84. id. (1971), 16 n. 6,66 n. 6,69,382,536,541,605-6,613-4. 
10 Scholem (1954), 6. 
11 Until then I will use the word "mysticism" or "mystical" within quotation marks. 
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§1.2 Review of Question 

Although the issue is many-sided, a brief survey of the view of the scholars who have 

argued for "mystical" features in John will help us to grasp the actual sense in which John has 

been treated as a "mystical" book. We can classify the proponents under three categories and 

examine their views to see which of these, if any, provides a key to understanding its context 

and thought: 

(i) those who have argued for what we can call the "traditional view of mysticism" in 

John. These scholars can be divided into two groups: a) those who hold the unio mystica 

theory, and b) those who hold the communio mystica theory. Whereas the former argues for the 

presence of "mysticism" in John in the sense of deification (i. e., the mystic's union with God in 

the course of which he himself becomes god), the latter stresses "mysticism" in John in the 

sense of closest relationship (i. e., the mystic communes with God in such a way that his identity 

and responsibility are preserved). 

(ii) those who find in John an influence of or a parallel to Hellenistic mysticism 

(iii) those who view John against the background of Jewish mysticism. 

§1.2.1 The Traditional Understanding of Johannine Mysticism 

I am identifying here only a few modem scholars who give a "mystical" interpretation to 

John's Gospel basically in the sense of "union with God". I have not added any critical 

comments against each scholar's views in order to avoid repetition, but I undertake an analysis 

of the traditional view as a whole in the latter part of this section. 

§1.2.1 A The Unio Mystica Theory 

W. R. Inge, in his Bampton lectures 1899, described "Religious mysticism" as "the 

attempt to realize the presence of the living God in the soul and in nature". 12 A mystic's 

ultimate aim, according to him, is scala perfectionis (i. e., the gradual transformation into the 

likeness of God), which takes three stages, namely the purgation fife, the illuminative life, and 

the unitive life and it is in the final stage that the mystic beholds God and is joined to Him. 13 In 

12 Inge (1899), 39. 
13 ibid., 9-13. 
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this sense Inge argues that the Fourth Gospel, is "the charter of Christian mysticism'. ' A For him 

Johannine mysticism is "that centripetal tendency in thought and feeling which always strives 

to see unity in difference, the one in the many" (cf. Jesus' prayer for oneness in Jn. 17: 22-23); 

he understands this unity as "mutual inhabitation" or the "ethical harmony" of human souls with 

God. 15 According to Inge, the "Word-become-flesh", through whom God was revealed as the 

Father, is the central fact in the mystical theology of John and this revelation was further 

illuminated by the Holy Spirit-16 He highlights two main features in Johannine mysticism: the 

union which exists between Christ and the Church collectively, although union with individual 

souls is not thereby ruled out, and between one another as members of Christ. 17 

Commending the Fourth Gospel, B. F. von Hügel wrote in 1911, "The book's method 

and form are pervadingly allegorical; its instinct and aim are profoundly mystical. "1 8 Thus he 

seems to treat the deeper meaning(s) of any Johannine word as "mystical"; this is also known 

from his statement that there is everywhere in the Gospel the mystic's deep love of double, 

even triple meanings. 19 According to von Hügel, Johannine mysticism implies "an emotional 

intuitive apprehension" of Jesus and of God (IJn. 4: 10,19; Jn. 4: 14; 6: 35,44)20 and by its nature 

it is both sacramental and ecclesiastical in the sense that the Church, as "one fold", is united to 

the "one Shepherd" (Jn. 10: 16) by means of the two great sacraments, Baptism (Jn. 3: 5) and 

Eucharist (Jn. 6: 53-58). 21 

Evelyn Underhill, in her comprehensive study on "mysticism", recognizes the Fourth 

Gospel as a "mystical" writing with a poetic and devotional nature rather than an historical 

one. 22 She defines "mysticism" as an inward experience and passionate communion with 

14 ibid., 44. 
15 Howard (1961), 198. 
16 Inge, 47-9. 
17 ibid., 51; Inge expressed the same idea in his Paddock lectures in 1906 - see Inge (1907). 
18 von Hügel (1911), 455. 
19 ibid., 454. For instance, the word "again" in Jn. 3: 3 (wrongly cited as 3: 2), for him, means literally "to be 
physically born again", morally "to become as a little child", mystically "from heaven, God" or "to be 
spiritually renewed". So too he understands the word xpialg in the popular sense as "condemnation", 
denoting a future act, but in the mystical sense as "discrimination", denoting a present fact. 
20 See Howard (1961), 200-1. 
21 Howard (1931), 202. 
22 Underhill (1914), 217. 
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Reality and perceives John as a mystic who had intuitive communion with the spiritual order 

and who retranslated his visions in his Gospel by means of such images as the Vine, Paraclete, 

etc. 23 The "plot" of the Fourth Gospel, as Underhill observes, is the union with the Logos of all 

those who have inherited the life offered by him by virtue of his entry into time from eternity and 

of his triumphant return after his fight with "darkness". 24 Thus for her the mystic way in John 

starts with the Logos christology even in the first chapter and runs through the whole Gospel, 

comprising his death, resurrection, ascension, and parousia. 25 

M. Charan Singh, in his incomplete commentary on John, maintains that John's 

Gospel promotes the idea that God is within every one of us and that we have to search for Him 

within ourselves under the guidance of Christ who himself realized God within in his lifetime. 26 

On the understanding that the teachings of Jesus coincide with the teachings of all saints in all 

other religions, Singh finds in John the Hindu mystical notion that the human form is given to us 

to enable us to get out of this prison, the wheel of eighty-four, and go up and merge back into 

the Lord. 27 

J. A. Sanford, in his recently published commentary on John, entitled Mystical 

Christianity, argues for "mysticism" in John in an "interior, psychological, and esoteric sense". 28 

He maintains that John, as a Gospel which has been influenced by mainly Hellenistic and 

Platonic thought, contains the "esoteric or psychological" meaning within the literal meaning. 29 

However, it is not clear how "esoteric" can be identified with "psychological" and why he calls 

esoteric "mystical". Adopting uncritically the terminologies and concepts used by C. G. Jung and 

F. Kunkel, Sanford argues that "mystical unity" is "the integration of the personality that is the 

result of the process of individuation". 30 That is, for him, the Word of God is indwelling within 

23 ibid., 226,254-5. She seems to concede with Resch, who argues that John was written in an ecstasy, 
which caused the author to confuse his visions and memories - see Underhill, 231. 
24 ibid., 226. 
25 ibid., 241-57. 
26 Singh (1974), 2. 
27 ibid., 157. 
28 Sanford (1993), 1. 
29 ibid., 4-5. 
30 ibid., 303; by "individuation" he means the discovery of one's inner identity. 
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the human soul as an imago del, and the knowledge of God that comes from within us is a 

direct knowledge inspired in us by that indwelling logos. 31 Similarly, Sanford describes the 

Johannine light in the psychological, and hence mystical, sense as a source of "enlightened 

consciousness", for it comes from a deeper reality and lights the ego to give forth light, 

analogous to a candle that gives forth light when ft is lit by a flame. 32 He treats the vine imagery 

of Jn. 15 as denoting "pure mysticism, concerned with the mystery of the transformation of the 

soul through union with God", which he calls "deification". 33 He agrees with Streeter for whom 

John's stories and discourses might have been seen and heard by him in a mystic trance. 34 

§1.2.1 B The Communio Mystica Theory 

C. K. Barrett, in both editions of his commentary on John, 35 accepts the definition of 

the word "mysticism" given by Chambers' Dictionary and R. Otto and in that light describes 

John's emphases on the mediation of Christ to attain communion with God, on the intellectual 

content of Christian truth, and on its ethical expression, as the non-mystical features of John. 36 

Denying that Johannine mysticism speaks of the union of the mystic with God so that he himself 

becomes divine, i. e., deified, Barrett suggests that there are mystical elements particularly in 

John's portrait of the abiding of the Father and the Son with the believer (14: 23), of the Spirit 

with and in him (14: 17), and of the abiding of the believer in Christ (15: 1-6). 37 He argues that 

the Johannine Christ himself is "the one true mystic", for he had so close a communion with 

God that he was sharing oneness (10: 30) and equality with Him (5: 18) and that no worded 

prayer was necessary for him (11: 42). 38 Thus, for Barrett, Johannine mysticism, probably by 

borrowing from contemporary mystical thought, describes Christ as the one who had 

communion with God, whereas the "mystical" life of Christians is derivative and rests upon the 

essential relation of Jesus with the Father (17: 23). 39 

31 ibid., 23-4. 
32 ibid., 100-1,180-1. 
33 ibid., 279,299,302-5; cf. p. 294. 
34 ibid., 9; cf. Underhill above. 
35 Barrett (1976), 71-4; id. (1978), 85-7. 
36 Barrett (1978), 85-6. 
37 ibid., 86-7. 
38 ibid., 87. 
39 ibid. 
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In similar tone, R. Schnackenburg argues that John produces a Christian answer to 

the "mystical" desires and language of his time. 40 According to him, the so-called Johannine 

mysticism is concerned with the believer's "being in" and "abiding in" Christ and through him in 

God. The fellowship with God is made possible in the earthly Jesus (14: 7-11), but is given in its 

full reality only through the glorified Christ. Since the "Johannine mysticism" of union with Christ 

and God is intrinsically linked with the self-revelation of the earthly Jesus as well as to the 

glorification of the Christ, it is not a timeless mysticism detached from history. 41 Moreover, 

Schnackenburg does not think of "union" in terms of complete transformation into the deity and 

therefore argues that the Johannine "mysticism" of fellowship with Christ is inseparable from 

ethical qualities such as love and obedience (15: 4-10; 13: 14-15,34). 42 

J. McPolin's article, "Johannine Mysticism", published in 1978 is entirely devoted to the 

study of having communion with God through Christ. 43 McPolin argues that although 

"mysticism" generally means "a special experience of those chosen to enter into a privileged 

communication with God", for John it denotes "communion with God", the essential principle of 

Christian life. 44 Communion with God does not mean, as it does in Hellenistic mysticism, that 

humankind and the world is "in God", but it denotes personal relationships. McPolin observes 

that in John's theology of communion there is no trace of an ecstatic possession by divine 

inspiration, as in Hellenistic mysticism, nor of a separation between morality and "mysticism", 

as one finds in the neo-platonic "contemplative mysticism", but that there is a communication of 

will and action through which those united with God can pray and do the works of God 

(15: 13,16-17; 17: 20-23). 45 Like Schnackenburg, McPolin also maintains that the communion 

with God that is centered on Christ is not a "timeless mysticism", detached from space and 

time, but something which is possible in the earthly life of Jesus (14: 7-11); the core of 

40 Schnackenburg (1990), 161-2. 
41 ibid., 161. 
42 ibid., 162. Schnackenburg's understanding of Johannine mysticism was expressed with almost the 
same emphasis by M. P. John in 1956 - see John (1956), 15-21. 
43 McPolin (1978), 25-35. 
44 ibid., 25-6. 
45 ibid., 26-8. 
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Johannine mysticism for him is that communion with God which integrates humans into 

community within God, bringing a radical change in their lives. 46 He also shows that 

communion is the action and gift of Three Persons: God the Father, Jesus the Son and the Holy 

Spirit, who together abide in the believer. 47 

Reflecting the thoughts of McPolin, B. Maggioni argues in his article, "La Mystica Di 

Giovanni Evangelista" (1984), that John's mysticism can be envisaged in the use of Johannine 

vocabularies, "to know", "to see", "to remain", etc., which contain the concept of "an intimacy 

with God" or of "entering into communion with God". 48 Like others who hold the communio 

mystica view, Maggioni too maintains that one can meet God neither in a direct and personal 

vision nor through ascetic techniques or contemplation, but in the historical Christ alone. 49 He 

drives home this point by referring to the Johannine themes such as incarnation, eternal fife, 

knowing, faith, love and the Holy Spirit, but concludes that John's mysticism is synthesized into 

two commands: faith in Jesus and practice of love. 50 In contrast to his discussion in the article, 

Maggioni concludes that the way to search for God is through faith in the apostolic witness and 

through fraternal love. Like McPolin, he also argues that Johannine mysticism is markedly 

"Trinity based". 51 

The idea of "mystical union" in the sense of "the complete opening of two realities into 

one another' has been detected in John by L. W. Countryman in a naive manner. In his book, 

The Mystical Way in the Fourth Gospel, 52 Countryman views the word "mystical" in two 

categories: "mystical enlightenment", by which he means an experience of the order of the 

cosmos and of one's place in it, and "mystical union", by which he means an experience of full 

knowledge of another specific being. He believes that John treats "mystical enlightenment" as a 

46 ibid., 28. 
47 ibid., 34-5. 
48 Maggioni (1984), 223-4,248-9. I am indebted to Alison Snow for kindly providing me the English 
translation of this Italian article. 
49 ibid., 229,248. 
50 ibid., 248; for a similar approach in the study of John's mystical theology see Fulco (1973). 
51 ibid., 249. 
52 Countryman (1987), 1. 
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prelude to "mystical union". 53 John, as Countryman conceives it, portrays the very We of the 

believer (i. e., his conversion, participation in the Eucharist, enlightenment to see the reality in 

Jesus, and his new life) as emerging from the primeval union of God and the Logos and as 

progressing towards a mystical goal: union with Father and Son and with one another, which is 

also known as "the mystical path". 54 By treating Jn. 1: 1-34 as the prologue of John, in contrast 

to the well-established theory that 1: 1-18 constitutes the prologue, he argues that John's 

mysticism is tied to a historical character, Jesus, who has "crossed over" to the Father from this 

cosmos through his death and resurrection so that he might bring his followers into union with 

himself and God (cf. Jn. 17: 20-23). 55 

§1.2.1 C An Analysis of the Traditional View 

The mystical interpretation of John in terms of union or of communion with God has 

been rewarding particularly in bringing John's message to the modern period in terms usually 

understood today under the heading of "mysticism". 56 However, we can hardly overlook the 

basic issues involved in the traditional view of Johannine mysticism: 

(i) The interpretation of John's Gospel in terms of "mystical" union or communion only proves 

that the theology of union had been known in the first century C. E., but there is no convincing 

evidence that this was recognized as "mysticism" at that time particularly in Palestine. This has 

been overlooked by those who hold the traditional view, because they have failed to study John 

in its religio-historical context. Schnackenburg is right in proposing that John gives a Christian 

answer to the "mystical" longings of his time, but unfortunately he did not demonstrate fully the 

"mystical" tendency of the people at that time. Similarly, Maggioni's opinion that Johannine 

mysticism is markedly "Trinity based" (so also McPolin) assumes that John was already aware 

of the doctrine of Trinity and thus misses the first century context and meaning of Johannine 

53 ibid. 
54 ibid., 1-2,11,14,90,106-7,109,128. 
55 ibid., 87-91. 
56 Another typical example in this regard is A. J. Appasamy, The mysticism of Hindu Bhakti literature, 

considered especially with reference to the mysticism of the fourth gospel' (D. Phil. thesis, University of 
Oxford, 1922) - see Boyd (1989), 110-43. 
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passages. 57 Thus an investigation into what elements, if any, were actually known as 

"mystical", particularly in first-century Judaism, has been largely ignored and this we undertake 

in Part Two. 

(ii) The adherents of the traditional view have attempted to give a definition to such an abstract 

word as "mysticism" or "mystical" and in this attempt they have largely been guided by their 

own presuppositions. Deriving a definition for the word "mysticism" from modem dictionaries 

and scholars (eg. Barrett and McPolin), or by assumption (eg. Countryman and Sanford), is not 

helpful in examining a first century text like John. Underhill and Sanford have understood John's 

Gospel as no more than the reproduction of John's mystical visions or "active imagination" 

(Sanford by borrowing Jung's phrase) and hence have undermined the historical value and the 

rich theology embedded in the Gospel. 58 However, M. P. John and Maggioni deny that 

Johannine mysticism is concerned with visions, auditions, and ecstatic experiences. 59 

(iii) Most of the proponents of unio mystica and of communio mystica have removed several 

verses and passages from their contexts and joined them together to argue for "mysticism" in 

John. Johannine expressions and themes have been interpreted in a superficial way without 

giving enough attention not only to the valuable work done previously on them, but particularly 

to exegesis and scholarly analysis. It is not clear, for example, how von Hügel derives the 

mystical idea of "an emotional intuitive apprehension" of Jesus and of God by referring to Jn. 

4: 14; 6: 35,44; and Un. 4: 10,19. Singh's comment on Jn. 1: 51 that by means of the indwelling 

Sound Current, the holy Ghost (=the Logos), Christ could go back to the Father and come back 

to this earth as he wishes60 has no support in the text. Maggioni's emphasis on one's meeting 

with Jesus as well as on the meeting of the "brothers" in the world as essential to having 

concrete experience of God shows that one can attain "mystical" experience by performing 

57 Cf. Dunn (1983), 311-2. 
58 Cf. Sanford's casual statement (p. 99) that theologians may choose their own meanings for the term 
"Son of Man", but that the psychological meaning is our primary concern by which he means that the Son 

of Man is the archetype of humanity which exists within the soul guiding them to individuation. 
59 M. P. John, 21; Maggioni, 229. 
60 Singh, 14 
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deeds of love. Such an interpretation seems more subjective and naive without a scholarly 

approach to the Johannine themes and inappropriate to the exegetical method in general. 

(iv) The traditional view has not grappled with the issues: why did John prefer to use "mystical" 

language in his Gospel? What role does it play in fulfilling the author's christological and 

soteriological purpose (cf. 20: 31)? How is the theme of Johannine mysticism related to the 

other important themes in John? For instance, Countryman's study on Jn. 20: 30-31 is focussed 

mainly on the idea of "believing", ignoring the question "believing in whom? "61 and therefore 

the important titles, Messiah and Son of God, are left unexamined, leaving the study 

incomplete. 

Due to these problems the traditional understanding of Johannine mysticism has not 

taken any real root in Biblical studies. We shall however take up the idea of "deification", which 

differentiates the unio mystica view from the communio mystica view, in our study of John to 

see whether John contains this "mystical" element. Our next task is to set the views of those 

who argue for the background of Hellenistic mysticism for John. 

§1.2.2 John in the Light of Hellenistic Mysticism 

The works of three scholars, A. Schweitzer, C. H. Dodd, and D. L. Mealand, emerge 

as key to an understanding of John on the background of Hellenistic mystical ideas. 

By "mysticism" Schweitzer means "the entry into the super-earthly and eternal" either 

by means of a "mystery", a magical act (primitive mysticism) or through an act of thinking 

(intellectual mysticism). 62 He argues that Paul speaks of Christ-mysticism by means of which 

one comes into relation to God. 63 That is, the mystical experience of being-in-God is achieved 

by being-in-Christ in Paul. In John, however, as Schweitzer perceives, both God-mysticism and 

Christ-mysticism interpenetrate, for the Johannine Logos-Christ speaks both of a being-in-him 

61 Countryman, 127-32. 
62 Schweitzer (1931), 1-2. 
63 ibid., 3. 
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and a being-in-God and represents the being-in-God as mediated by the being-in-Christ. 64 In 

this sense John represents the Hellenistic mystical doctrine of redemption through the being-in- 

Christ, i. e., through union with the Logos-Christ. 65 The Logos-Christ preaches a faith in Jesus 

Christ that includes faith in the sacraments (Baptism and Eucharist) which are derived from 

Him. 66 According to Hellenistic mysticism, the Spirit unites with the baptismal water and the 

elements of the Eucharist in a way capable of being appropriate by the believer, whereas in 

John the Logos-Christ on earth was carrying the Logos-Spirit and after His death the Spirit 

flows in the sacraments as the power of communicating eternal life to humans. 67 

Schweitzer does not demonstrate whether the ideas of deification and immortality 

embedded in Hellenistic mysticism occur in John. He also has failed to analyse the passages 

such as Jn. 3: 5 and 6: 56 by setting them in their contexts before suggesting that for John the 

sacraments are the vehicles of the Spirit to communicate eternal fife to humans. The major 

weakness in Schweitzer's study is his presupposition that the idea of union with God or of 

being-in-God belongs to Hellenistic mysticism alone. Our study below shows that the theology 

of union is as old as some of the oldest parts of the OT and that it occurs in the NT also. 68 

C. H. Dodd, in his extensive study on the Hermetic literature, has drawn several points 

of contact, both verbal and conceptual, between the Hermetica and the Fourth Gospel. 69 Like 

Schweitzer, he too attempts to show how the expression iv 9F-c4, used in Hellenistic mysticism, 

provides a basis for interpreting the Johannine doctrine of mutual indwelling. 70 Dodd affirms 

that the religious experience of union with God with a background of pantheistic thought can 

properly be called mystical. 71 How he arrives at this definition is unclear. When he describes 

the Johannine concept that through love we become one by mutual indwelling with the Father 

64 ibid., 5. 
65 ibid., 349-53. Schweitzer seems to imply by "Hellenistic mysticism" the "Hellenistic union-with-Christ 
mysticism" (see p. 348), i. e., the Hellenized form of Christian faith as held by Paul and Ignatius. 
66 ibid., 352. 
67 ibid., 352ff. 
68 See below p. 231. 
69 Dodd (1958), 10-53; see particularly the lists of parallels in pp. 34-5,50-1. 
70 ibid., 187-200. 
71 ibid., 190. 
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and the Son and with one another in Him, he raises the question: can the type of religion 

represented by the Fourth Gospel be properly called "mysticism"? 72 By citing Bauer, Dodd 

argues that the Fourth Evangelist is not a mystic in the sense of the one who has ecstatic 

experience or of the one who is absorbed in the divine. He goes on to say that the Johannine 

ideas of mutual indwelling and of bearing fruit meet in the notion of divine öcyc rrl, the öryd'u 

which is expressed in acts of brotherly love to the extent of laying down one's Ute, and above all 

in the act of love performed in history, the crucifixion of Jesus. 73 Dodd's final remark here, 

"Whether this should be called `mysticism' I do not know, "74 is puzzling. For after supposing a 

definition for Hellenistic mysticism, why should he show such reluctance to speak plainly of 

Johannine mysticism? Some of Dodd's findings are taken up in the next chapter. However, here 

it should be mentioned that his work, though valuable, reflects insufficient exegesis, particularly 

of the ideas of iv 9eQp, öcyäacri, and mutual indwelling. Bühner comments that Dodd's 

interpretation of the sending-statements in terms of the pre-existent Son of God, who entered 

earth as a prophet, conclusively lacks exegetical support. 75 This is true for his "mystical" 

interpretation of John as well. 

D. L. Mealand, in his study of Johannine "mutual indwelling", shows that Hellenistic 

mysticism is one of the cultural aspects which provide background to the Johannine idea of 

"mystical union". 76 Using Dodd's citations from the Hermetica which state that God is in the 

world and the world in God (CH VIIl. 5; 11.6,18), and that God is in mind and mind in God (CH 

X1.2,4,15), Mealand argues that Hellenistic mysticism does speak of the mutual indwelling of 

God and human, but he is not certain whether this has influenced Johannine Christianity. 77 

Following Dodd, he maintains that unlike some Hellenistic formulae, the Johannine theme of 

mutual indwelling does not take the form of absorption but of communion, and that it is in the 

72 ibid., 197. 
73 ibid., 198-200. 
74 ibid., 200. See also below p. 40 n. 203. 
75 Bühner (1977), 70. 
76 Mealand (1977), esp. 23-5,34. 
77 ibid., 24-5. 
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dynamic of agape that the mutuality consists. 78 He also observes that the intermediate role of 

Christ in "mystical union" with God and its ethical implications are alien to Hellenism. 79 

It is notable that though Mealand refers to Hellenistic mysticism as the background for 

understanding John's doctrine of "mystical union", eventually he concludes that this doctrine 

has roots in the Hebrew Scriptures and associations with the piety of Hellenistic Judaism and of 

Hellenism, even while it reflects the Christian tradition. 80 Thus one can see a shit in scholarly 

concentration from Hellenistic mysticism to other forms of religious background for John. As 

Mealand himself puts it: 

In recent years, the Jewish background to the Fourth Gospel has been strongly emphasized. 

Historical and archaeological detail, the arguments employed in the controversy chapters, and 

aff inities with the modified dualism of the Qumran texts have all been adduced in this cause. 81 

However, Mealand refers only to a few Hodayoth passages of Qumran and without any 

discussion he concludes, "They do not speak of a mutual indwelling. "82 The "mystical" doctrine 

as found in Jewish literature, then, remains largely unexplored. However, there have been 

some attempts in the scholarly circles to argue for the Jewish mystical background to John's 

Gospel. A brief analysis of their views will advance our investigation further. 

§1.2.3 Those Who View John in the Light of Jewish Mysticism 

In 1929 H. Odeberg argued that both John's Gospel and early Jewish mysticism show 

close correspondence not only with Rabbinic Judaism but also with Mandaeism. 83 Commenting 

on the notion of salvation and judgment found in Jn. 5: 24-29, he holds that the religious 

atmosphere of John can be called "the Johannine (Christian) salvation-mysticism" and that 

parallels between John and several features of salvation-mysticism which existed in Palestinian 

Judaism in the first and second centuries C. E. can be demonstrated. 84 He finds "mystical 

78 ibid., 31. 
79 ibid., 25. 
80 ibid., 34. 
81 ibid., 23. 
82 ibid., 25. 
83 Odeberg (1968), 5-6. 
84 ibid., 215-6. 
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teaching in John in at least two ways: (i) in an inclusive sense as seen in the term 6 vioc 'co-3 

6cv9puinov and (ii) in the sense of Merkabah mysticism. 85 

(i) According to Odeberg, the title "Son of Man" in Johannine passages bears an inclusive 

connotation, referring to his intimate relationship with the Father, on one hand, because the 

Father works through the Son, and with the believers, on the other hand, because the Son's 

work is related to the believers (cf. 5: 17-21). He maintains that 3: 13 conveys the "essentiality of 

the Son of Man" in the sense that there is no ascent into heaven apart from the Son of Man. 

Because the Son of Man bears the image of God, only those who are united together in the Son 

of Man can be born from above and ascend to heaven to perceive the Kingdom of God and 

gain heavenly knowledge (cf. 14: 2-4,6,23). 86 In a sense Odeberg seems to fall within the 

"traditional view of mysticism", leaving room for three important questions. First, it is unclear 

whether he implies "deification" when he argues for the idea of union with the Son and in him 

with the Father. Secondly, is this understanding of "mystical union" the primary concern of John 

in the Son of Man passages such as 1: 51 and 3: 13? This needs to be explored by an exegetical 

study of these Son of Man passages. Thirdly, what date does Odeberg ascribe to "early Jewish 

mysticism", to "Rabbinical Judaism" and also to the Fourth Gospel? He presumes that Rabbinic 

Judaism existed along with other religious traditions in the first centuries of our era. 87 It is true 

that the beginnings of Rabbinic Judaism are usually dated to the period following 70,88 the 

same period as that of John, but it was not yet known as "Rabbinic Judaism" in the sense in 

which Odeberg sees it. 

(ii) Odeberg mentions both apocalyptic and Merkabah mystical traditions as important for 

understanding Jn. 3: 13. The essential feature of these traditions was: "the vision of the 

heavens.... the Divine Abode, and the knowledge concerning Divine secrets of Past, Present 

85 For the meaning of "Merkabah mysticism" see below pp. 27-8. 
86 ibid., 95-8. Odeberg (pp. 98-100) argues that for John even the Patriarchs and the Prophets ascended 
to heaven only in union and communion with the Son of Man (Jn. 8: 56ff. ). Cf. also his interpretation of Jn. 
6: 46 that communion of divine life is possible in and through the Son of Man (pp. 257-9). 
87 ibid., 5. 
88 See Neusner (1975), 50-70. 



16 

and Future derived therefrom. "89 Odeberg is aware of two forms of Merkabah mysticism: one is 

esoteric, or Merkabah experiences proper, which he designates "salvation mysticism", and 

another is the popular or coarsened theories about Merkabah mysticism which emphasize 

ecstasy, magic and abstruse revelations. Odeberg argues that Jn. 3: 13 is directed against the 

coarse form of Merkabah mysticism. However, the question remains: when did this coarsened 

form of mysticism become popular? If the evidence points to a period after John's Gospel, as 

Abelson shows, 90 then we can hardly accept it as the background for John. On the other hand, 

it may be argued that Jn. 3: 13 itself is an evidence for the older form of "mysticism", but this 

needs to be investigated. We undertake this investigation in Part Three. As Bühner points out, 

Odeberg has provided a "basic framework" to interpret John on the background of Palestinian 

mysticism. 91 Also, Odeberg has not dealt with the question of the relationship between 

apocalyptic and Merkabah mysticism as to whether they are identical or separate. 

By using the rabbinic principle of shaliah (i. e., "the one who is sent is as he who sends 

him") T. Preiss brings out the juridical aspect of Johannine mysticism. He argues that at the 

time when John wrote his Gospel and Epistles (70-1000. E. ), the Church was engaged in 

apologetics against the Synagogue and therefore that John, unlike Paul, presents the doctrine 

of justification in terms of a cosmic conflict between God and the Prince of this World, having 

the Son of Man as judge and witness and, after resurrection, having the Spirit as the witness 

par excellence. 92 In this context Preiss indicates that Johannine mysticism is concerned with 

life in the Spirit, who, by His indwelling, performs the juridical function of judging the world. 93 

Inasmuch as Jesus is the Son of Man sent as a witness from heaven, i. e., as an ambassador 

sealed by God (3: 33; 6: 27), he is according to rabbinical law "as he who sends him". Preiss 

calls this a sort of "juridical mysticism", for through the Spirit both Father and Son come and 

take up their abode in the hearts of the believers (14: 18,23) and through the witness of the 

89 Odeberg, 94-5. 
90 Abelson ([1913], 48ff. ) shows that the coarsened form of Merkabah mysticism belongs to the mid- 
second century C. E. 
91 Bühner, 55. 
92 Preiss, 11-31, esp. 11-4,24-8. 
93 ibid., 24. 
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witnessing Spirit the Father's testimony is present with his own (IJn. 5: 10). 94 The essence of 

juridical mysticism is that God the Father, by the death of His Son, exercises justice, not by 

condemning man (not Justitia passiva) but by forgiving (Justitia activa) their sins, by bestowing 

the Holy Spirit (Jn. 20: 22), and by enabling the believers to love one another (IJn. 3: 7-10) and 

to have divine life both now and in future (Wn. 3: 1-2). This kind of mysticism, as Preiss 

observes, has also the inclusive significance of the idea of the Son of Man. That is, this Son of 

Man by his death will draw all men unto him making them his brothers (Jn. 20: 17) so that they 

might be in him (IJn. 2: 5), in the Son and in the Father (IJn. 2: 12). 95 Although Preiss is right in 

indicating a situation of conflict with the synagogue in the late first century, he fails to identify 

what, if any, was actually called "mysticism" at that time. He uses the Jewish law of "sending" to 

argue for Johannine mysticism, but the underlying thought carries what we call "the traditional 

view" of mysticism. Therefore the criticisms which we have posed against this view are 

applicable also to Preiss' juridical mysticism. Was the idea of justification of sinners by the Son 

of Man known as "mysticism" in John's time? How is the rabbinic sending-principle, which 

belongs to the late second century, related to the "mystical" practices of John's time? These 

issues that emerge from Preiss' study need careful analysis. 

Another scholar who interprets John in the light of Jewish mystical tradition is N. A. 

Dahl. He rightly perceives that the real issue at John's time, when there was cleavage between 

Jews and Christians, was the authority of Jesus and therefore that John presents a historical 

continuity between OT witness and the witness borne by the Johannine Church. 96 He argues 

that Jn. 1: 51 can be interpreted in the light of the Haggadah in which Gen. 28: 12 is combined 

with other visionary texts like Dan. 7 and Ezek. 197 and that Moses and Abraham had heavenly 

visions in which they saw the 'hidden' Christ. 98 Similarly, referring to Jn. 12: 41, where the vision 

of Isaiah 6 is interpreted as a vision of Christ, Dahl argues that within Jewish "Merkabah 

mysticism" Isaiah's vision, mentioned in 12: 41, must have been thought to imply a visionary 

94 ibid., 25. 
95 ibid., 26. 
96 Dahl (1962), 128-30. 
97 ibid., 136. 
98 ibid., 132-6. 
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ascent to heaven. 99 He suggests that the Merkabah mystical tradition can also be envisaged in 

Asc. Is., according to which Isaiah saw not simply the glory of the pre-existent Logos asarkos, 

but the glory of Christ incarnate and crucified and that precisely this is meant in Jn. 12: 41.100 

Like Odeberg, Dahl sees a "polemical note" in Jn. 1: 18; 3: 13; 6: 46 directed against Merkabah 

mysticism, which made the OT patriarchs and prophets heroes of "mystical" visions of the 

heavenly world. 1 01 Thus Dahl interprets some passages of John against a Merkabah mystical 

background. However, he assumes, without showing any evidence, that Merkabah mysticism 

had been known at the time when John was written. So also, Dahl's study does not clarify 

whether Asc. Is. belongs to the same time as of John. If Merkabah mysticism had been known 

or practised in the late first century, then Dahl's view of the Merkabah mystical background for 

John strengthens Odeberg's thesis. Though Dahl himself has not pursued the study of 

Merkabah mysticism, he has been followed by other scholars to whom we refer below. 

P. Borgen argues that the Jewish background of John, particularly the idea of the 

vision of God (6: 46), belongs to Merkabah mysticism, which cherished the belief in Israel as the 

nation that sees God. That is, the theophanic ideas and the spiritualizing tendency found in Jn. 

6: 31-58 suggest for Borgen the early stages of Merkabah mysticism as the background of 

John-102 He adopts Preiss' term "juridical mysticism" to say that for John the life of the Father is 

transferred to the agent (rr ), His Son as 0 ngt4Ociq (Jn. 5: 26; 6: 57), so that every one who 

sees the Son will see God the Father (1: 18; 6: 40,46; 12: 45; 14: 9). 103 According to Borgen, in 

Jn. 6: 31-58 the concepts of Torah, wisdom and agency are woven together and among these 

the halakhic principle of agency (i. e., "an agent is like the one who sent him") has solved the 

problem of the denial of the vision of God, because the mediating function of the agent has 

made it possible. 104 The concept of agency also explains that through His Son God takes 

possession of those who belong to Him by transferring them to the Son and that those who 

99 ibid., 131. 
100 ibid., 131-2. 
101 ibid., 141-2. 
102 Borgen (1965), 2,147,177. 
103 ibid., 162-3; cf. Borgen (1968), 137-48. 
104 ibid. 
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belong to God accept the claim of the Son by believing in him-105 Borgen gives importance to 

the exegesis of the Johannine passages, though not sufficiently. He neither clarifies the 

meaning of Merkabah mysticism nor gives enough attention to it. He introduces this as the 

Jewish background of John, but later he makes only a casual reference to it in connection with 

the vision of God. He traces the Merkabah mystical tradition in Philo (Conf. 145-147) and in a 

Nag Hammadi text, 106 but does not investigate as to what extent this tradition was alive 

among first-century Jews in Palestine. The key question is: are we justified if we interpret John 

in the light of later texts such as B. Qam. 70a; Mek. Ex. 12: 3-4; and Qidd. 43a, which contain 

the law of agency? The halakhic principle emphasizes that an agent is like the sender only in 

terms of representation or of rank, but there is no reference to "seeing" the sender in his agent. 

If so, how does it explain the vision of God? A detailed exegetical study alone will provide the 

right understanding of John as to whether the vision of God in Jesus is possible because he is 

the Son of God or he is the rlm or both. 

The "mystical" background of John is brought out by W. A. Meeks by using Moses- 

tradition. He demonstrates that in the early centuries of the Christian era there was among 

some Jews a mystical preoccupation with heavenly mysteries and that Moses was regarded by 

them as one of the greatest prototypes of the mystic ascent to heaven. 107 Some Jews from at 

least the second century B. C. E. believed that when Moses went up to God on Mt. Sinai to 

receive the Torah and the heavenly secrets, he was crowned there as king of Israel and 

became the mediator of all kinds of heavenly secrets. 108 He proves his case by using the non- 

Rabbinic Jewish sources such as Philo, Josephus' writings, Pseudo-Philo, Ezekiel the 

Tragedian and the Qumran texts, which antedate John, as well as by using the Rabbinic 

Haggada, Samaritan Sources, and Mandaean Sources, which are probably later than John. 109 

Meeks, however, maintains that in the first century there were overlapping traditions and mutual 

influence between the Samaritan and Jewish Haggada. He detects in John a Moses-centered 

105 ibid., 163. 
106 Borgen (1968), 144-8. 
107 Meeks (1967), 205,215. 
108 ibid., 206,215; cf. Meeks (1968), 354-71. 
109 ibid., 100-285. 
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Jewish piety as "Prophet-King". John, for instance, describes the mediatory function of Jesus in 

delivering to his disciples the "words" and "commandment" which God gave him (Jn. 1: 17) 

similar to Moses' mediatory role in giving the Law. Jesus reveals God's Name (Jn. 17: 6,11-12) 

just as the Name YHWH was revealed to Moses (Ex. 3: 13-14; 6: 2-3). 110 He also states that 

just as Moses became God's-, t, '-. c after his ascent and was sent to earth as prophet and king to 

reveal divine secrets, Jesus was sent by the Father as God's prophetic agent to reveal God's 

Name, to testify and judge the world (Jn. 17: 6,8,11,14; 3: 11-21,31-36). 111 However, the 

question remains: is Jesus described as prophet-king in John in the same way as Moses was 

described in the "mystical" traditions of the first century? Both Ashton and de Jonge argue that 

the Johannine Jesus is prophet and king only because he is the Son sent by the Father. 1 12 

What, if any, is the nature of Jesus' kingship, then? Should the functions of performing the 

Father's will, testifying and judging the world necessarily be attributed only to a prophetic 

figure? What is the significance of the sending-formula used by John? Had John any form of 

"mystical" tradition in mind when he presented Jesus as prophet and king? Only if we allow 

John's Gospel to speak for itself, will we be able to clarify these issues and determine whether it 

contains "mystical" thought in it. 

Following Odeberg and Dahl, Meeks argues that the expressions "to ascend into 

heaven" (Jn. 3: 13), "seeing" (Jn. 3: 3) and "entering (the kingdom of God)" (Jn. 3: 5) are used 

polemically against the mystical practice of the Johannine opponents centered on Moses' 

ascent. 113 We noticed earlier that Odeberg, Dahl and Borgen have argued that Merkabah 

mysticism is the tradition which emphasizes an ascent to heaven and a vision of God. If so, is 

there a connection between Merkabah mysticism and Moses-centered mystical piety? Meeks 

himself draws parallels between Merkabah mysticism and Moses' ascent and says, 

The medieval "revelations" show that Moses, like Enoch, Ezra, Baruch, Rabbi Akiba, Rabbi 

Joshua ben Levi, and others, was in some circles regarded as the pathfinder to the heavenly 

mysteries so ardently desired by mystical circles of Judaism. 114 

110 ibid., 286-91. 
111 ibid., 301-7. 
112 See Ashton (1991), 100 n. 76. 
113 Meeks (1967), 297-301. 
114 ibid., 209. 
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Does this imply that Moses-centered mysticism was one branch of Merkabah mysticism? Are 

the Johannine passages like 3: 3,5,13 a polemic against only Moses' heavenly ascent? These 

questions can properly be answered by undertaking a study of the "mystical" trend of the first 

century C. E. 

Odeberg's inclusive understanding of the Son of Man concept, Borgen's halakhic 

principle of agency, Meeks' study of the mystical ascent of Moses are jointly treated by J-A. 

Bühner in his study, Der Gesandte und sein Weg im 4. Evangelium. Bühner is convinced that 

the Johannine tradition can be fitted into the religio-historical development of the Jewish 

environment. 115 According to him, the "mystical" understanding of Christ's function in John 

originated from the Johannine community, which had seen Christ in its "mystical" worship as a 

heavenly figure, as the hierophant, who mediates the mystical vision of God (die mystische 

Gottesschau ) and the vision thus received is described in John by means of sending- 

christology. 116 However, it is unclear why Bühner does not name the mystical tradition with 

which the Johannine community had been associated? Can it be Merkabah mysticism, which is 

believed by scholars like Odeberg, Dahl, and Borgen to be a religious background for John? In 

fact, Bühner criticizes Goodenough for not taking Palestinian mysticism into view, 1 17 but he 

himself does not clarify what Palestinian mysticism is. 

Bühner suggests that John's sending-christology is based, at the level of cultural 

history, on the three stages of a messenger's path (i. e., he is sent out, he implements his 

commission, and returns to the sender), and that at the level of the history of religions the 

descent of a heavenly angel to function as a prophetic rr`©, as held in the Jewish apocalyptic- 

esoteric tradition, is a possible background for the Johannine Son of Man christology, which is 

also equal to the "sending of the Son" christology. 118 He goes on to say that by portraying the 

ascent-descent of the Son of Man, John gives an apocalyptic-prophetic picture of Jesus, who 

could reveal God because of his visionary experience of heavenly things and of his 

115 Bühner (1977), 62-9,72,374. 
116 ibid., 49. 
117 ibid., 48 n. 1. 
118 ibid., 270-421,430-2. 
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consecration in heavenly SSýa. > 19 Thus the idea of the prophet-angel that had been associated 

with the Jewish esoteric traditions gives basis to the Johannine christology of "the path of the 

emissary". It is not clear whether Bühner means Merkabah mystical tradition when he speaks of 

the "apocayptic-esoteric" tradition of Judaism. Does Merkabah mysticism form a part of the 

Jewish apocalyptic-esoteric tradition? Did it have a role in shaping John's sending-christology? 

Can Merkabah mysticism provide a meaningful background to the descent-ascent of the Son of 

Man? These need to be explored in our study. 

The method of initially setting John in its historical context has been further advanced 

by J. D. G. Dunn in recent years. 120 Realizing the need to understand John's message as it was 

intended for its original readers, Dunn attempts to decide the milieu of the Gospel and 

maintains that John reflects a dialogue with broader strands of apocalyptic and mystical 

Judaism, with Jabnean rabbis, and possibly with other Christians. 121 John's references to "the 

Jews" as the opponents of Jesus and to älcoauv&ywyog in Jn. 9: 22; 12: 42; 16: 2 indicate the 

christological situation that existed after 70, during which both the apocalyptic and Merkabah 

mystical strands of Judaism survived. 122 Dunn points out that in late first century Judaism, or 

even earlier, there was an interest in experiencing for oneself a mystical ascent to or revelation 

of the throne of God by meditating on the Chariot vision of Ezek. 1 as well as on Is. 6, Dan. 7: 9- 

10 and Gen. 1 (cf. 1 En. 14; Sir. 49: 8; 4QSI 40: 24). 123 In the second edition of his Christology in 

the Making, Dunn observes that in the period between the Jewish revolts (70-132 C. E. ) the 

main issue among most of the Jews was monotheism, which they felt was being threatened by 

the Merkabah mystical interest (i. e., interest in glorious angels, divine throne, the man-like 

figure of Dan. 7 and the like) found among both Jews and Jewish Christians and by the 

developing Christian devotion to Jesus as divine. 124 This explains why John presents Jesus as 

no more than God's self-revelation. Dunn comments that for John the real mystical goal, i. e., "to 

see God", is realized and perceived in Jesus (Jn. 1: 51; 6: 29-58) and that Jn. 3: 3,5,13, with a 

119 ibid., 425-6. 
120 Dunn (1983), 309-39. 
121 ibid., 333. 
122 ibid., 317-23. 
123 ibid., 323-5. 
124 Dunn (1989), xxviii-xxxi. 
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polemic note, states that true knowledge of heaven comes only from Christ who is from above 

and who bears witness to what he (alone) has seen there. 125 

Dunn has rightly developed the works of Preiss and Dahl, who only had referred to the 

late first century historical context. He also rightly emphasizes the Merkabah mystical interest 

that was current at the time of John. However, his references to the "mystical" strands in John, 

as in the case of the works of others who argued for Merkabah mystical background, are only 

outlined without detailed exegesis. It has not been cogently proved that Merkabah mysticism 

was being practised in the late first century, although some Johannine references point in that 

direction. Moreover, Dunn has mentioned only a few aspects of "mysticism" practised by the 

Jews and Jewish Christians, but there is scope for an extensive study of the subject to trace the 

Merkabah mystical elements that were known in the late first century. 

§1.3 The Emerging New Trend in Johannine Research 

We have seen earlier that the traditional view of "mysticism" can scarcely be accepted 

as the "mystical" thought of John mainly because of its failure to undertake critical exegesis of 

the passages concerned in the light of its first-century religio-historical context. Among those 

who have argued for the Hellenistic mystical elements in John, Dodd maintains that similarities 

between John and the Hermetica suggest a common background of religious thought (eg. 

Philo) rather than any substanital borrowing from one to the other. 126 Kilpatrick's analysis of the 

key vocabulary of John shows that it is the LXX, more than the Hermetica, which constitutes a 

significant part of the background to John. 127 Moreover, it is almost certain that the Hermetica 

were written during 100-300 C. E., though J-P. Mahe argues that the materials on which they 

are based may come from the first century C. E. or even earlier. 128 Scholars like Braun argue 

that in the Hermetica there are some ideas, particularly the creative role of a, &yog, which show 

signs of borrowing from John. 129 Therefore we are unable to argue confidently that the 

125 Dunn (1983), 326-7. 
126 Dodd (1958), 12-3,53. 
127 Kilpatrick (1957), 36-44. 
128 See Copenhaver (1992), xliv. 
129 ibid., 102. 
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suggested "mystical" thoughts of the Hermetica could be the interpretative background to John. 

We observed that Mealand, who initially followed Dodd, finally states that Hellenistic piety is 

one of several religious systems which influenced John's concept of "mystical" union. 130 

Further, Dodd's Interpretation was completed in 1953 before the Qumran texts were published 

and therefore his work is inadequate in terms of resources now available to inquire into 

Johannine mysticism. 

Our survey shows that it is the Jewish background which provides the best key for 

understanding John in its historical background. Recent studies make it more clear that the 

matrix of John is Palestinian Judaism and that its author was a Palestinian Jew. 131 By citing the 

archaeological and topographical evidence as well as the Qumran documents which speak of 

the contrast of light and darkness, truth, etc., Albright argued in 1956 that both narratives and 

logia of John come from the oral tradition in Palestine before 70C. E. and that they were 

transmitted orally in the Diaspora for one or two decades before being put into writing. 132 That 

the place of writing may be either Ephesus or Alexandria or Antioch can be accounted to the 

possibility that John was one of the Palestinian Jews who took refuge among the Christians in 

Diaspora at the time of the persecution of Christians before 66C. E. 133 The thesis that John was 

written in the phase of conflict between Jewish Christians and the synagogue has been 

vigorously defended by Brown, Martyn, and Dunn-134 Recently Evans has convincingly proved 

the Palestinian Jewish origin of the Fourth Gospel and of its author. He refers not only to the 

Qumran parallels and to the expulsion of Christians from the synagogue, but also to some 

rabbinic terms and methods, targumic traditions, and to John's christological apologetic that is 

rooted in the OT as evidence that John belongs to the milieu of first-century Palestinian 

Judaism, particularly of the synagogues. 135 Though we cannot maintain the first century as the 

130 See above p. 14. 
131 See Brownlee (1991), 166-94, Hengel, Question (1989), 109-35; Evans (1993), 146-86,191-9. 
132 Albright (1956), 153-71. 
133 ibid., 156. 
134 See Brown, I. LXXIII-LXXV; id. (1979), 166-7; Martyn (1979), 37-62; Dunn (1983), 318-25. 
135 Evans (1993), 146-86. 
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date for targumic and midrashic traditions without diff iculty, 136 John's use of the OT, the first 

century context of the conflict with the synagogue, and the discovery of the Qumran scrolls, 

which have given valuable insights into the Jewish apocrypha and pseudepigrapha, clearly 

indicate that John needs to be interpreted primarily against a Palestinian Jewish background. 

Thus, Evans categorically states that research of the last three decades has underlined K. 

Schubert's statement that Qumran research has proven `the Jewish origin of the Gospel of John 

conclusively'. 137 This recent trend in Johannine research makes it necessary to undertake a 

fresh and detailed study of the whether and what of Palestinian mysticism of the first century 

C. E. 

§1.4 The Scope, Purpose and the Terms of This Dissertation 

Scholars, who have argued for a Jewish mystical background to John, suggest that 

John polemizes against the Merkabah mystical practice prevalent at that time. As we have 

noticed, Odeberg at first mentioned this in 1929 and it was reiterated by Dahl and Borgen. Dunn 

brought this to our notice again in 1983. However, sufficient attention has not been given thus 

far to the Jewish mystical literature, apocrypha and pseudepigrapha, Qumran scrolls, and also 

to the critical exegesis of the Johannine passages. Though Evans insists that an apologetic is 

intended in John, particularly in Jn. 12: 38-19: 37, to answer the objections to Christian faith 

raised by the synagogue, 138 he does not show awareness of any form of "mystical" practice 

that was current at that time. Therefore the purpose of this dissertation is two-fold: 

(i) to examine whether or not Merkabah mysticism was in practice in the late first century; and 

(ii) to inquire whether it forms a meaningful background for understanding John. 

This end can be achieved in three progressive stages: by tracing the first-century 

"mystical" attitude in general and Merkabah mystical features in particular; by undertaking an 

exegetical study of Johannine passages, arranging them in themes; and by comparing our 

136 But these traditions can be used to interpret John, if they meet the four criteria mentioned by Evans 
that should be considered in evaluating the relevance of concepts found in a document that postdates NT 

writings (ibid., 18-28). 
137 ibid., 148-9 n. 5. 
138 ibid., 176-7. 
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findings with the current mystical traditions. This will enable us not only to understand the 

interaction between the Jewish Christians and the Jews of John's time, but particularly to 

appreciate John's message in that context. 

Therefore I divide this dissertation into three main parts. In Part One I attempt to 

portray the important aspects of Hellenistic mysticism by using the Hermetica (chap. II) and the 

Hellenistic-Jewish mystical elements from Philo's writings (chap. Ill). Although John is basically 

a Jewish document, we can hardly overlook many other systems of thought which were existing 

both in and outside Palestine in the first and second centuries. 139 M. Smith demonstrates that 

"Palestine in the first century was profoundly Hellenized and that the Hellenization extended 

even to the basic structure of much Rabbinic thought. "140 If so, it is worth investigating 

Hellenistic mysticism. 141 No doubt, we need to study the Platonic idea of a transcendent God 

and Stoic pantheism, should we get a broader picture of Hellenistic mysticism. However, it is 

the Hermetica which give the fullest expression of the "mystical" tendency of the Greek religions 

and philosophy, for the thought expressed in the Hermetica is a "syncretism of Platonic and 

Stoic philosophy with the religious tradition of the Near East"142 If the materials used in the 

Hermetica belong to the first century C. E. or earlier, then the Hermetica offer the nearest 

comparable thought to John. Moreover, Dodd has set a precedent by treating the Hermetica as 

a basic source for the study of Hellenistic mysticism, that too by giving more attention to John in 

relation to the Hermetica. Therefore I use the Hermetica for an analysis of Hellenistic mysticism, 

allowing the possibility that the tradition behind it goes back even earlier than the first century. 

Another system which is important for understanding the early Christianity is Hellenistic 

Jewish thought as expressed by Philo. Having been born in one of the wealthiest families in 

Alexandria, Philo was a faithful Jew with excellent Greek learning. His life-time is dated as 

139 See Ellis (1965), 17; Barrett, 22. 
140 Smith (1956), 71. Similarly Hengel, Hellenization (1989). 
141 I am aware of the ambiguity involved in the term "Hellenistic", particularly in a first-century historical 
context, as Hengel (Hellenization, 1-6,53-4) indicates. By this term I mean "a syncretism of Greek 
philosophical and religious thoughts". 
142 See Brown, I. LVIII. 
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ca. 20B. C. E - 50C. E. 143 and hence Philo was a contemporary of Jesus, Paul and John. Since 

Philo's aim was to make Judaism intellectually respectable in the eyes of the Gentile world, he 

interpreted the Jewish Scripture in the light of the contemporary philosophy and theology of the 

Hellenistic age. 144 His writings, then, reflect the exegetical and philosophical mind of the first- 

century Hellenistic Jews and is therefore important for our purpose of studying John. According 

to some scholars, Alexandria was the place of composition of John; 14,5 and Hengel points out 

the close connection that existed between Jerusalem and Alexandria even from the third 

century B. C. E. in terms of culture and education. 146 If So, Philo's writings become all the more 

important for understanding John. Scholars have paid more attention so far to the conceptual 

parallels between Philo's Logos and the Johannine Logos-147 Although the "mystical" theology 

of Philo has been discussed by E. R. Goodenough and in our time by A. Louth, 148 no significant 

work has been done to compare Philo's mysticism with Johannine thought. However, Dodd has 

outlined the "mystical" awareness of Philo in comparison with John149 and therefore his work 

can be used as a starting-point. Hagner's comparative study of the vision of God in Philo and in 

John throws light on one "mystical" aspect: seeing God. 150 Therefore a study focussing on 

Philo's mysticism is called for. Was Philo a mystic? Do his writings contain "mystical" 

teachings? If so, in what sense? Do they show similarity in any sense with Johannine motifs? 

An attempt is made to answer these questions in chap. III. 1 compare his teachings with John's 

theology, wherever necessary, in Part Three. 

In Part Two we analyse some of the Jewish and Christian writings to see to what 

extent Merkabah mysticism was being practised in the late first century. What do we mean by 

Merkabah mysticism? What are the salient features of this practice? 

143 See Evans (1992), 81. 
144 See Wilson (1953-54), 48; Dunn ([1989], 221) observes that Philo's thought is "a unique synthesis of 
Platonic and Stoic world-views with Jewish monotheism". 
145 See Brownlee (1991), 189-91; Brown I. CIII. 
146 Hengel, Judaism I. 65-78. 
147 See Argyle (1951-52), 385-6; Wilson (1953-54), 47-9; Sandmel (1979), 148-50; Dunn (1989), 220-30; 
Evans (1992), 83-4. 
148 Goodenough (1935); Louth (1981), 18-35. 
149 Dodd (1958), 54-73,191-200. 
150 Hagner (1971), 81-93. 
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According to Alexander, Merkabah mysticism, like any other "mystical" system in 

general, is concerned with an ecstatic experience through which the mystic aims to achieve a 

personal and intimate communion with God-151 Such an experience is centered around the 

"mystical explication" of Ezek. 1.152 As Segal puts it, "The vision of the throne-chariot of God in 

Ezekiel I, with its attendant description of Glory (Kavod), God's Glory or form, for the human 

figure, is a central image of Jewish mysticism, which is closely related to the apocalyptic 

tradition. "153 Thus it is called Merkabah or throne-chariot mysticism. It was believed by some 

Jewish rabbis that certain "mystical" expositions of, or even discussion on, Ezek. 1 would cause 

God to appear. 154 The content of such expositions, which inculcated a theosophical interest, 

was known as Ma`aseh Merkabah (i. e., "the Work of the Divine Chariot"). 155 In course of time, 

however, not only Ezek. 1, but also Ezek. 8-10; Is. 6; and Dan. 7 contributed to the 

development of the Merkabah mystical tradition in different aspects. Even from the early 

Tannaitic era the exposition of Ma`aseh Merkabah, together with the cosmological speculation, 

called Ma`aseh Bereshit (i. e., the Work of Creation) was considered as "esoteric" or as 

containing "hidden truths", "secrets" in the sense that "they are meant only for the initiated, not 

for the vulgar, who might misunderstand them". 156 The esoteric nature of these "mystical" 

doctrines is implied in the talmudic restriction, which states, "Ma`aseh Bereshit must not be 

explained before two, nor Ma`aseh Merkabah before one, unless he be wise and understands it 

by himself" (M. Hag. 2: 1). 157 

It is important to note that both Ma`aseh Bereshit and Ma`aseh Merkabah alike point to 

God in different dimensions. The former, while dealing with such questions as: What was 

created first, whether heaven or earth? What was the material that was used in creating the 

151 Alexander, Judaism (1984), 26. 
152 See Gruenwald (1980), VII. Although the word "merkabah" does not occur in Ezek. 1, it was used to 
mean "chariot throne" as early as IChron. 28: 18. 
153 Segal (1990), 39. He also points out that the name "Merkabah mysticism" was designated for these 
mystical traditions as early as the mishnaic period (ca. 220C. E. ). Scholem ([1954], 43-4) concedes that 
the earliest Jewish mysticism is "throne mysticism". According to Fossum ([1983], 260), Jewish mysticism 
in the first centuries centred on the man-like figure upon the throne. 
154 See Biram (1907), 236. 
155 The term "ma`aseh" literally means "work" (Biram, 235), but it can also mean "practice", "occupation", 
"pursuit", "undertaking", "construction", etc. (see Morray-Jones [1988], 4-5). 
156 Alexander, Judaism, 27. 
157 Cf. M. Meg. iv. 10, which prohibits the use of Ezek. 1 as a prophetic reading in the synagogue. 
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world? What did exist before creation?, ultimately leads to the truth that it is God who is the 

"Nothing" (Nichts) or the "Original Substance" (Urstoff), from which everything was created. 158 

Another mystical aspect of Ma`aseh Bereshit is its claim that even before the creation of the 

world, the Torah and the Throne of Glory were created (Gen. R. 1.4). The same theosophical 

interest is found in Ma`aseh Merkabah, which focusses on God who is on the Throne of Glory. 

Thus both these disciplines, being highly esoteric, lead to the same truth and our study shows 

that the early forms of Ma`aseh Bereshit and of Ma`aseh Merkabah were existent in the first 

century C. E. or even earlier. 

Merkabah mysticism is fully treated in the so-called Hekhalot literature, a collection of 

the Jewish mystical writings, composed mainly in 200-700 C. E. 159 Although this literature is 

later than John, the oldest text, Hekhalot Zutarti, is dated by J. Greenfield to the second or third 

century C. E. 160 and the whole of Hekhalot literature claims the authority of R. Ishmael and R. 

Akiba, the late first century/early second century rabbis. 161 Therefore the Hekhalot tradition 

possibly goes back to the late first/early second century. Moreover, commenting on the 

angelology found in the Hekhalot literature, Elior says that at a time when the earthly temple 

had been destroyed and God was thought of as having removed Himself from apprehension, 

the authors of Hekhalot literature transferred the essence of the earthly worship to the realm of 

angelic beings. 62 This situation indeed places the mystical tradition found in Hekhalot texts in 

the historical context following 70.163 This raises the possibility that the Merkabah mystical 

tradition can be traced back in the late first century when John was composed. Therefore after 

displaying in chap. IV the "mystical" elements as found in the Hekhalot literature, an inquiry into 

some of the Jewish documents which belong to pre- and post-Christian periods is undertaken in 

158 See Weiss (1966), 78-9. Cf. Alexander (Judaism, 27), who states that Ma'aseh Bereshit strives to get 
behind the world of appearance to a world of unity and ultimate reality. 
159 See Gruenwald (1980), VII. The "Hekhalot" means "the heavenly 'halls' or 'palaces' through which the 
mystic passes in order to reach the divine throne" (Schäfer, "Aim" [1988], 279). Schäfer ("Tradition" 
[1988], 8-16) lists 9 Hekhalot texts, excluding Re'uyyot Yehezkel, which, he thinks, being a midrash, does 
not fit easily into the same picture as the other Hekhalot texts. 
160 Gruenwald (1980), 142. 
161 See Halperin (1980), 2,139. 
162 Elior (1993/94), 24-7. For the same tradition in Qumran see below pp. 67-70. 
163 Cf. HR 15: 1 (Synopse §198) which states that the secret of the Merkabah vision was revealed by R. 
Nehunyah b. Ha-Qanah when he saw that Rome had taken counsel to destroy the mighty ones of Israel. 
Thus Merkabah mysticism is linked with the destruction of Jerusalem in 70. 
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the following chapters to see whether the mystical components of the Hekhalot literature can be 

found in them. If so, then we can conclude that Merkabah mysticism had been practised even 

from the pre-Christian period. 1 M 

The Qumran documents give some evidence for the practice of Merkabah mysticism in 

the Qumran community. On the two fragments of the Sabbath Shirot, 4QSI 39 1i 16ff. (=4Q403 

1i 16ff. ) and 4QSI 40 24 2ff. (=4Q405 20 ii 7-14), published by Strugnell, 165 Scholem 

commented that these fragments undoubtedly show that there is a connection between the 

oldest Hebrew Merkabah texts preserved in Qumran and the subsequent development of 

Merkabah mysticism as preserved in the Hekhalot texts. 166 Now G. Vermes has published in 

English some more fragments of this Qumran text (40400,4Q402,40403,40405,11 Q 5- 

6). 167 The full material, consisting of eight MSS from cave 4 (40400-407), small fragments 

from cave 11 (11 QShirShabb 3-4,5-6,8-7, etc. ) and Masada ShirShabb, the composition of 

which is dated ca. 75B. C. E. -50C. E., has been edited, with English translation and commentary, 

by C. Newsom. 168 A study of the relevant portions of these documents, which we undertake in 

chap. V, seems to confirm Schiff man's remark that Merkabah mysticism had its origin at 

Qumran, from where it somehow was absorbed by the Pharisaic and tannaitic tradition, 169 

although Merkabah tradition was familiar earlier in ben Sira's time. 

A. Louth writes, "Can there, indeed, be such a thing as Christian mystical theology? 

There are many - particularly Protestants - who say not; yet the phenomenon seems persistent, 

however impossible. "170 Though Louth does not mean Merkabah mysticism, a Christian 

mystical practice in terms of Merkabah mysticism is sufficiently well attested by Paul's 

164 Cf. Evans ([1993], 18-9), who shows that the first criterion to evaluate the relevance of concepts found 
in a document later than the NT writing in question is to look for the components of the later tradition in 
documents that are contemporaneous with or prior to the NT. 
165 Strugnell (1959), 318-45. 
166 Scholem in the second edition of his Jewish Gnosticism (1965), as cited by Schiffman (1982), 16. 
Strugnell himself commented that the type of angelic liturgy found in these fragments is associated with 
the early form of Merkabah vision (see Scholem [1960], 29). 
167 Vermes (1987), 221-30. 
168 Newsom (1985). 
169 Schiff man, 46. 
170 Louth (1981), xiv. 
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experience described in IlCor. 12 and by Asc. Is., a Jewish work which shows a definite 

Christian influence in its narration of the vision of Isaiah (chap. vi-xi). 171 Bowker suggests that 

the question whether Paul had been trained in Merkabah contemplation can be answered only 

if points of connection with other descriptions of Merkabah visions can be found. 172 A 

comparison of Paul's experience with the elements of Hekhalot mysticism, which we undertake 

in chap. VI, reveals that Merkabah mysticism was familiar in Christian circles as early as 40C. E. 

Rowland argues that apocalyptic must be recognized as a valuable source for the 

reconstruction of the origins of Jewish mysticism and particularly for ascertaining the earliest 

meditation on Ezekiel. 173 Thus Gruenwald analyses at least seven major apocalypses and 

describes the Merkabah mystical features in them. 174 However, his focus is not mainly on the 

apocalypses that belong to the first century, although he does treat 1 En. 71; 2En.; Ap. Ab.; Asc. 

Is.; Rev., which belong to the first century C. E. The major weakness in Gruenwald's analysis is 

his failure to discuss the 'son of man' (or 'man') who appear in the Merkabah visions of 1 En. 71 

and Rev. 1. This failure has led him to omit such important works as 4Ez. and T. Ab. In order to 

give a wider picture of the Merkabah mysticism that is embedded in the apocalypses that 

belong to the first century C. E., we examine six apocalyptic books in chap. VII. Since Segal's 

"Two Powers in Heaven" apostasy is based on the man-like figure in Merkabah visions, a brief 

treatment of that apostasy is appended in this chapter. Space does not permit me to include T. 

Levi, which is dated by Kee to the second century B. C. E., 175 and 3Bar., which cannot be dated 

to the first century C. E. without ambiguity. 176 The Aramaic Frags. of T. Levi, discovered in 

Qumran (4Q 213 TestLevia; 10 21,1-60), contain a prayer and the Merkabah vision of Levi that 

appears in T. Levi 2-5.177 This shows that the tradition concerning an ascent to the third 

heaven to see God on the throne was current in the second century B. C. E. and that the 

171 Barton (AOT, 779) argues for Christian authorship of Asc. Is. vi-xi. 
172 Bowker (1971), 159. 
173 Rowland (1979), 148,154; Alexander (Gnosticism [1984], 10-1,17) argues that Merkabah mysticism, 
albeit with different emphases, can be an inner-Jewish development of pre-70 apocalyptic. 
174 Gruenwald (1980), 29-72. 
175 Cf. OTP 1.777-8. 
176 ibid., 655-6. 
177 See Hollander and de Jonge (1985), 19. 
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community in Qumran, as also other Qumran documents show, had great interest in such a 

practice. 

In chap. VIII we examine whether Yohanan ben Zakkai (ca. 1-80 C. E. ), a member of 

the Pharisaic community in Jerusalem before 70 and the founder of school at Yavneh after 

70,178 and his pupils practised Merkabah mysticism. Since Yohanan was a contemporary of 

John and also was the champion of the restored religious life of Judaism at that time, an 

analysis of the mystical practice of Yohanan, if we can so speak, will provide strong evidence of 

the existence of the type of mysticism known in John's time. By pointing out the common 

features between these two Jewish leaders (i. e., emphasis on individual obedience and ethics 

in daily life), Barrett notes that a thoroughgoing comparison between John and Yohanan would 

prove rewarding. 179 However, a study of Yohanan has been largely overlooked in Johannine 

studies. If John reflects awareness of and reaction to a mystical practice such as the one 

attested for Yohanan and his school, then it is most likely that he is addressing not only the 

Jews who were influenced by the mystical thought of his day, but also those who were actually 

practising it, calling them to faith in Jesus Christ. In my study of John I am more convinced that 

the term iva matd)(a)rce of Jn. 19: 35; 20: 31 can no longer be maintained as major criterion 

for deciding the audience of the Gospel. For John uses ' va ma rvwyrE (pres. subj. ) in 6: 29, 

though aor. subj. in 6: 30 and 11: 42, to refer to the unbelieving crowd; iva m rth3 (pres. subj. 

is well attested - cf. 17: 22,23,24) in 17: 21 to refer to the world; 'iva incrr 'aý re (aor. subj. ) in 

11: 15; 13: 19; 14: 29 to refer to the disciples; Eöcv it rdxq; (aor. subj. ) in 11: 40 to refer to 

Martha; and iva mßtisvaw (aor. subj. ) in 9: 36 in reference to the healed blind man who already 

had a certain amount of faith in Jesus (cf. 9: 17,33). The corollary is that early tannaim, though 

non-Christians, cannot be excluded from the audience to whom John intended his Gospel. 

We have seen above that the basic texts for the Merkabah mystical experience are 

Ezek. 1; 8-10; Is. 6; and Dan. 7. If so, an analysis of these passages will shed light on important 

elements of Merkabah mysticism. Precisely such an analysis is undertaken in chap. IX. John's 

178 See Neusner, Life (1970), XII. 
179 See Barrett (1975), 45,85 n. 20. 
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use of the same passages and themes (eg. Jn. 1: 51a; 12: 40-41) reflects his awareness that 

such Merkabah mysticism as was being practised in his time was undoubtedly rooted in the 

Scripture. Therefore one can argue that if John is read against the background of Merkabah 

mysticism, it can be seen that the author confronts the Jews of his day by using their own 

Scripture and practice. 

Even though Merkabah mysticism can be briefly defined as "seeing God in His kingly 

glory", there are other components which are connected with such a vision. In chap. X we list, 

in the light of our analysis of first-century Jewish and Christian texts, at least 14 interrelated 

aspects of Merkabah mysticism. By treating them collectively as a definition for "mysticism", we 

set the stage for discussion in Part Three to find out what light, if any, our findings with regard 

to Merkabah mysticism in the late first century C. E. throws on John's Gospel. Does it provide a 

clue to the background of John's thought? Is he in any way engaged in dialogue with the 

Merkabah mystics of his time? In order to answer these questions we undertake a study of the 

Johannine themes, ascent to heaven, seeing God, glory, kingship of Jesus, sending, indwelling, 

light, and the Logos. This will shed light on whether John can rightly be described as "mystical 

Gospel". 

Alexander argues that `Jewish esotericism' can usefully replace `Jewish mysticism'. 

According to him, Jewish mysticism is concerned with 'secrets', and 'hidden things' in two ways: 

first, it strives to get behind the world of appearance and diversity to a world of unity and 

ultimate reality; and secondly, it is esoteric, for the teachings of secrets are meant only for the 

initiated rather than for the vulgar who might misunderstand them. 180 If John can be read in the 

light of Merkabah mysticism of the first century C. E., does it show an esoteric tendency in the 

sense noted by Alexander? J. Dan rightly warns us that not everything which is esoteric is also 

mystical, 181 but since "mystical" is always concerned with "secrets" which are revealed to the 

initiates, at least to the extent that they can be grasped, any "mystical" experience can probably 

be described as "esoteric". Therefore detecting the esoteric nature of John will strengthen our 

180 Alexander, Judaism, 27. 
181 Dan (1992), 12. 
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thesis that Merkabah mysticism, which is also esoteric, can form an interpretative background 

to John. We discuss this in chap. XVIII. 

§1.4.1 Some Observations 

In the exegetical study of John (Part Three), I have used mainly the 26th edition of the 

Novum Testamentum Graece, which is reprinted in the sixth edition of the Nestle - Aland 

Greek-English NT (1992) text, and secondarily the 27th edition. 

Regarding the date of John, most scholars accept ca. 100 as the most probable. The 

earliest papyri which contain Johannine passages, p52, p90, p66, and p72, are dated to the 

second century C. E., but, at least p52, not later than 150 C. E. 182 There are traces of the 

influence of John on such apocryphal Gospels as the Gospel of Peter, the Gospel of Thomas, 

and the Gospel contained in the Egerton Papyrus, which belong to the end of the first half of the 

second century. 183 Therefore Barrett is probably right in suggesting ca. 140 as the terminus 

ante quem. 184 The reference to the destruction of the Temple at an early stage of the Gospel 

(Jn. 2: 19) suggests a date later than 70 C. E. and the reference to änoßvv6ywyog (Jn. 

9: 22; 12: 42; 16: 2), though it may not allude to the birkath ha-minim as early as the first century 

C. E., 185 suggests a date ca. 85 C. E. as the terminus post quem for the composition of 

John. 186 I presume that John was written ca. 85-130 C. E. 187 and that the period between the 

two Jewish revolts (66-132 C. E. ) may provide the best historical context for understanding 

John. 188 

When I mention "John" as the author, I primarily mean a Palestinian Jew who migrated 

to one of the Churches in the Diaspora before 70.189 Though I concur with Hengel that John's 

Gospel grew quite slowly as the written deposit of the oral christological teaching of John the 

182 See Hengel, Question, 6-7,144 n. 27; Barrett, 110. 
183 Hengel, Question, 11. 
184 Barrett, 127-8. 
185 See Horst (1993-94), 363-8. 
186 See Barrett, 127; Dunn (1991), 221-2. 
187 Cf. Hengel, Question, 11,93. 
188 Cf. Dunn (1983), 318-25. 
189 See above p. 24. 
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Elder and that it was first edited and put into circulation by a group of disciples, 190 the presence 

of the earliest tradition of an eye-witness, who was probably the "beloved disciple", behind 

John's Gospel cannot be ruled out (cf. Jn. 19: 35; 21: 24). 

I have taken the liberty to use the word "John" sometimes to denote the Fourth Gospel 

and other times its implied author. The context will tell the sense in which it is used. 

Since Part Three is entirely a Johannine study, I do not mention "Jn. " in all references 

to Johannine passages. 

All foot-notes carry the surname of the author, the year of publication or the latest 

edition of the work, volume number, if any, and page number(s). In the case of Johannine 

commentaries and of a single work of a particular author the year is not always mentioned. If an 

author has published more than one work in the same year, then the work will be identified by 

the shortest form of the title of that work. Full references may be found in the Bibliography. 

190 Hengel, Question, 84,93. 
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CHAPTER II 

HELLENISTIC MYSTICISM 

§2. INTRODUCTION 

The question, "What are the main features of Hellenistic mysticism? " is best answered 

in the light of Dodd's systematic study of the Hermetic literature. 191 Since his comparison of 

John with the Hermetica has been the most thoroughgoing attempt to find an interpretative 

background for John in Hellenistic mysticism, his work is valuable for our purpose. 192 If it is true 

that the materials on which the Hermetica are based may go back to the first century C. E., then 

they closely reflect the Hellenistic religious thought which existed at the time of John. In this 

chapter, therefore, we will focus on the "mystical" features in the Hermetica, as noted by Dodd. 

This, in turn, will enable us to examine in Part Three whether or not Hellenistic mysticism can 

give a possible background for understanding John. 

§3. "MYSTICISM" IN THE HERMETICA 

§3.1 The "Mystical" Vision 

§3.1.1 Dodd points out that in the Hermetica the knowledge of God is described clearly in 

terms of mystic vision, 193 which means, "beholding the beauty of the Good (TÖ äia66v) and 

thereby becoming a god (6aroOuw9fivat)" (CH X. 5-6). However, the author of the Hermetica 

adds that in this life humans are too weak to see that sight and that "beholding the Good" can 

never allow a person to live on earth. A vision is possible in one's mind but not to one's physical 

eyes, and that by "drawing his soul up out of the body" and transforming him into pure ovcta, 

i. e., by changing him into a god-194 In other words, the Hermetica nullify any possibility of 

seeing God here on earth and even to behold him in the other world one needs to train the soul 

in this life by rigorous means (cf. Stob. VI. 18-19) in order to liberate it from the world of sense 

191 The expression guanuw pov ai rä jpµilveüaaSoccurs in CH XIV. 1, but we are unable to derive 
any particular meaning from it. Copenhaver translates it as "mystical interpretation", whereas W. Scott 
renders it as "the most important of the truths". 
192 See above pp. 12-3. 
193 ibid., 16-7. 
194 W. Scott (1925), II. 241. 
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and to subject it to the voüS or A (cf. Stob. VI. 19; CH XI II. 11 a). The vision of God, however, 

is described with the notion that ultimately the seeker could only say, "I see that I am the All. " 

(CH XIII. 13a). 195 

§3.12 The knowledge of God in the Hermetica is based on the knowledge of the whole body 

of the universe, including the seven astronomical powers such as the five planet-stars, the sun, 

the moon, and the thirty six Decans (Stob. Vl. lff. ), for God contains within himself the Kosmos 

and all things are contained in him (CH XI. 20a). As Dodd puts it, "The metaphysical 

speculations which bulk so largely in the Hermetica are propaedutic to the vision of God. "l96 

Hermes instructs Tat that the one who has not failed to acquire knowledge of these things is 

able to see God with his own eyes and be blessed (aü'rärrug Yevö. EVOS 8edaaßOoa, uai 

9ecxa c voq µaxäpto; ycvEa9ai. ) (Stob. VI. 18), but quickly adds that it is impossible for one 

who is yet in the body to attain this happiness (Stob. VI. 18). That is, one can know God by what 

some mystics call the "cosmic consciousness", i. e., "an experience of liberation from the limits 

of individuality and identification with the All". 197 It is an act of making oneself equal to God in 

order to apprehend God. This is possible by imagining oneself to be everywhere at once, in 

earth, in the sea, in heaven, and as dead or as not yet born. Only by grasping all these at once 

in one's thought can any human apprehend God (CH X1.20; cf. X111.11). The underlying principle 

here is that "like is known by like (iö öµotov ticýv öµoI v vo1tti v)" (CH X1.20b)", i. e., in order 

to see God one should thus rise above all time and become eternal. The knowledge of God is 

the only way of salvation and it is required if one is to have the right understanding of Iie. 198 

The Hermetic doctrine of the knowledge of God contains also an experience of 

"entering into God" (Ouoeijvat) by an ascent, i. e., being deified. However, only at the dissolution 

of the body does a person mount upward to the Father and enter into God and this is the final 

good for those who have received yviai. S: to be made God (CH I. 24-26a). In order to enable 

195 ibid., 391. 
196 Dodd (1958), 17. 
197 ibid., 16. 
198 Dodd (14-5) points out that the 'knowledge' which the Hermetists proclaim is a "saving knowledge" 
that is concerned with the nature of God and the eternal world, the origin and constitution of the visible 
world, the nature and destiny of humankind, and the like. 
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people to ascend to God God sent down a great basin (upa'rrjpa µfyav), after filling it with mind 

(vo iS), to earth with a mission of proclaiming to people to dip themselves in mind, to recognize 

for what purpose they have been made and to believe that they will ascend to Him who sent the 

basin down; those who heeded the proclamation and dipped themselves in mind participated in 

yvwrn. S and became perfect because they received mind; they are immortal (6t8ö vatot) and 

could see the Good, for in their own mind they have comprehended all - things on earth, things 

in heaven and even what lies beyond heaven (CH IV. 4-6; cf. 1.28). According to the Hermetica, 

then, the final aim of Hellenistic mysticism is deification - the mystic's experience of becoming 

so closely united with God that he himself becomes god. 

§2.1.3 The idea of "mystical" vision is described in the Hermetica also in terms of "seeing" Tö 

. The Poimandres speaks of the mystic's gazing at the light in Poimandres who appeared to 

him, but it is the seeing not so much with one's physical eyes as in one's mind (cf. Oco)p 6) iv 

, to vol µou TO' 46c in CH 1.7 and Ei&S iv r v(ý r6 äpx&nmov E ioo; in CH 1.8a). Moreover, 

OCoq in the Poimandres is not the revelation of 6 9s6c nor of 6 A6-to;, but of 6 voüS, who is the 

Father of all (CH 1.6-7,12). The Poimandres refers to life and light (CH 1.9,12,21,26b) recalling 

the Johannine identification of the fife (of the Logos) as light (1: 4; 8: 12b). For the Hermetist, it is 

the vovS which is known as i wfj uai 0*, Cwfi being the union of father (vovc) and son (? ZyoS) 

(CH 1.6). Both i; wfi and 06are bisexual who gave birth to ärticpo; voüS, the SgµLovpy6S (CH 

1.9) and to man (&Opwnoc) (CH 1.12). In response to Hermes' request to Poimandres, "Tell me 

how I shall enter into life" (CH 1.24), CH 1.26b describes the final destination of the visionary as 

an entry (%(opc) into toi and 06r.,. Dodd calls this "light mysticism", which was later on adapted 

both in Ephesians and in the Fourth Gospel. 199 The emphasis on i; 0 in association with 

seeing the light may indicate, as Goodenough suggests, the passionate desires of the Greeks 

for the ideal quality of life, which is the background for the origin of Hellenistic mysticism. 200 

199 Dodd (1958), 210. 
200 See Goodenough (1935), 3-4. 
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§3.2 Union with God 

Dodd, in his attempt to show how the phrase iv OECp, used in Hellenistic mysticism, 

provides a basis for interpreting the Johannine doctrine of mutual indwelling, observes that in 

the Hermetica Ev 6ECK occurs mainly in a pantheistic sense (cf. CH V111.5; IX. 9) and occasionally 

in the psychological sense that all things are 'in God' just as thoughts are in the mind (cf. CH 

XI. 18-20). 201 He holds that iv OcCp has "mystical" significance in the sense that when a person 

is born `in God', he is actually united with the universe and thus with God through the divine 

Logos, the cosmic principle (CH All. 6-7). Union with God is the most essential aspect in 

human life, because in the general thought of the Hermetica and of Hellenistic mysticism the 

separate personality of the individual, without being iv 0c , is an insecure and vanishing 

concept. 202 The Hermetist portrays union with God as the birth of the deity (i y wm. S tf g 

9EÖtqtio; ) within the visionary, when the latter stops the working of his bodily senses, which 

contain "the irrational torments of matter', for these senses imprison humans in the body and 

cause them to suff er (CH XIII. 7). These senses will depart from anyone if only God's mercy will 

come upon him and then the reason (Xöyoc) is built up in him; and in order to receive mercy 

one should keep "solemn silence" (ei 4iµraov). Precisely this experience is, for the Hermetist, 

Rebirth (irckyysveai. a) (CH XIII. 7,8a). Dodd argues that by using the expressions provided by 

the contemporary religions, John gives a Christian sense to "union with God" in that the only 

kind of personal union, which one can attain, is äyäTrrý. 203 

§4. CONCLUSIONS 

§4.1 Hellenistic mysticism, as described in the Hermetica, is concerned with the knowledge 

of God and having union with Him so that one can become god. Though philosophically the 

knowledge of God is attainable by "beholding the beauty of Tö &ycz96v", practically it seems 

impossible because of bodily senses with which humans live on earth. Even to behold Him in 

the other world, one needs to train the soul in this life by subjecting it to the voOS or WuXTI. 

201 Dodd (1958), 188-9. 
202 ibid., 189. 
203 ibid., 199. Dodd (p. 200) affirms that if "mysticism" means "entering into the relation of äycimq", which 
made the "mutual dwelling" possible, then one can accept the idea of "mysticism" in John. 
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§4.2 This form of Hellenistic mysticism, as our survey shows, is bom out of pantheism and 

therefore it treats cosmic vision as essential means to obtain a vision of God. That is, one can 

rationally apprehend God by surpassing everything, by comprehending within oneself all 

sensory perceptions of created things, by imagining oneself to be everywhere at once, by 

apprehending all things at once, and thus by making oneself like God. However, this "mystic" 

vision can hardly be obtained unless one liberates himself from the limits of individuality and 

identifies with the All. Thus, the knowledge of God in the Hermetica is saving knowledge and 

clearly the goal of Hellenistic mysticism is "absorption into divine" or "deification". The "mystic" 

vision in terms of entering into God is also possible by an ascent to the Father as well as by 

seeing the light in one's mind. However, how can one ascend to God? An ascent is possible 

only at the dissolution of the body and for those who participate in knowledge by dipping 

themselves in mind that was sent by God down to earth. 

§4.3 The idea of "mystical union" in the sense of "deification" is repeated in the Hermetica by 

using the iv 6Ew - concept, which aff irms that when a person is born "in God", he is united with 

the universe and thus with God through the cosmic principle, the divine Logos. For the author of 

the Hermetica, union with God implies the birth of the deity in the mystic, which is called 

"rebirth". But here too the condition is that one must get rid of bodily senses before the Logos 

(i. e., reason) can be built up in him. 

§4.4 Does John develop the idea of "union with God" by borrowing words and ideas drawn 

from Hellenistic mysticism? Does he give Christian colour to the Hermetic iv 9e4-concept by 

using the ä7änq-concept, as Dodd maintains? John also refers to "knowing God and Jesus 

Christ" as the means of salvation/eternal life, though he never uses the noun yvwat; (eg. 

1: 10,26; 4: 42; 10: 14,15,38; 17: 3; 21: 4,12). Does this indicate that John was influenced by the 

Hellenistic mystical concepts? We can answer these questions only by undertaking an 

exegetical study of the Johannine passages concerned and this we take up in Part Three. 
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CHAPTER III 

HELLENISTIC-JEWISH MYSTICISM AS IN PHILO 

§5. INTRODUCTION 

Philo of Alexandria (ca. 20 B. C. E. -50 C. E. ) is the only Hellenistic Jew contemporary 

with the origins of Christianity who is well known to us from his own writings. 204 Apart from his 

writings there is little evidence for the existence of other writings which could reflect the 

exegetical and philosophical mind of the first-century Hellenistic Jews. 205 Therefore Philo's 

thoughts are valuable resources for studying the NT in general, and John in particular, against a 

Hellenistic-Jewish background. However, the question is: do Philo's writings show a "mystical" 

character in any form? To pose the question in Sandmel's words: `can we use the word "mystic" 

respecting Philo? '. 206 His own answer is that Philo was a "mystic" in no other sense than a 

"philosophical mystic", for the goal implied in Philo's writing is for man to be united with God. 207 

Goodenough means the same when he suggests that the mystic background of Philo and his 

group is the Greek mystery religions208 which developed the symbols of "mystic ascent" out of 

their longing to find the whole God in place of fragments and to have union with Him. 209 Dunn 

argues that Philo was more mystic than philosopher, whose highest aim was to soar beyond the 

world of sense, beyond the world of ideas to see God, tiö 6v, as such. 21 ° In what sense does 

Philo develop the idea of seeing God and of having union with Him? A brief analysis of the 

concerned passages in Philo will enable us to understand an important "mystical" trend 

prevalent in Hellenistic-Jewish circles at the time of John. 

204 See Barrett (1993), 252. 
205 See above pp. 26-7. 
206 Sandmel (1979), 124. 
207 ibid. 
208 Goodenough (1935), 20. 
209 ibid., 15; Goodenough maintains that this mystical tendency was born out of the passionate desire of 
the Hellenistic man to experience emotionally the concepts of Greek rationalism (pp. 1-2). Against this, 
see W. L. Knox, cited by Sandmel, 189 n. 5. 
210 Dunn (1989), 227; cf. Winston (1986), 226, for whom Philo was a "mystical theorist", if not a practicing 
mystic; Louth (1981), 18-35. 
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§6. THE REVELATION OF GOD IN PHILO 

The content of "Mysticism" developed by the Jews of the Diaspora, even two centuries 

before Philo, is that God reveals Himself in His Light-Stream, the Logos or Sophia, and that one 

can find 6 OeoS through this lower type of divinity, which was called 8 without the article and 

which is the radiation or emanation of God Himself. For God, being Light, can only be discerned 

by the Light-Rays that He shot forth, 4xorrI 4(B;. 211 Precisely this was amplified by Philo and 

hence we can categorize his "mystical" thought in two principal themes: a vision of God and 

union with Him. 

§6.1 Light as God's Self-Manifestation 

Philo holds that the seekers for truth are those who envisage God through God, light 

through light (oi r6v Oeöv gei' 4(xvTccmw6EVTcS, ow' c- Praem. 46). He uses the symbol of 

the ark of the covenant to describe the essence of God that is unknowable and His 

manifestation through the Logos and His two Powers - creative power (OeöS) and royal power 

(xvptoq) (Qu. Ex. 68; cf. Mos. 11.95-100), for the light streaming from God is too brilliant for 

humans to endure (Immut. 77-81; Legat. 4-7). Goodenough calls this "the descending Light- 

Stream of God", which necessitates the mystic ascent in successive stages to see 'r6 6v. 212 

Philo, by using Ps. 27: 1, describes God not only as Light but also as the archetype of every 

other light (äpxEtioirov 4xi S) and even prior to and high above every archetype (Somn. 1.75). 

Dodd rightly observes that one of the fundamental ideas associated with Philo's light-symbolism 

is that of the self-revealing character of light. 213 However, for Philo this light is perceptible to 

mind and to the eye of understanding (tcö tiflq &avoiaS 6Wa) alone (Opif. 71). 

§6.2 The Logos as God's Self-Manifestation 

For Philo God is high above every archetype and the Logos contains all His fullness of 

Light (Somn. 1.75). A communion with (icazä jt'rouotav) the divine word (Bdog ?, &yo) gives 

211 Goodenough (1935), 7-8. 
212 See Goodenough, 23-33, esp. 27-8. 
213 Dodd (1958), 55-6. 



44 

light to the soul in which even other things desire to become sharers (CxütöS xotv(ovýaat 

yruxuxoü) (Leg. All. 111.171). In Somn. I. 117f. he gives more emphasis to the illumination of the 

soul (T v 4mXX v 64tdmarov) by the divine word. 

Philo's "mystic" vision is focussed more on the Logos, the place (o TönoS) where 

stands God (Con!. 96). However, he also says that one can see God in His very essence only 

from afar by having his place in the divine word (Somn. 1.66). In Goodenough's description of 

the "pleroma" of the Light-Stream, the Logos, being the lower manifestation, holds the second 

place next to God. 214 In Qu. Gen. II. 62 the Logos is described as the "second God". The 

Logos, which exists nearest to the Existent, manifests Him in a higher degree than even the 

SvväpctS do. In Cher. 27-28 which describes the Logos (Reason) as being in-between the two 

chiefest Svvapag, goodness and sovereignty, "the picture is one of God as revealed in the 

Logos and the two higher powers, .... "215 Philo says that God, the Existent (, co' 6v), and His 

very nature cannot be seen by anyone (Mut. 7-10), but that if one cannot see God, he can see 

His image, the most holy word (Conf. 97), for the Logos is "he that sees God", i. e., Israel (Conf. 

146). "Seeing God", for Philo, is seeing not His real nature, for that is impossible, but that He is 

(Praem. 44). Although in Qu. Ex. 11.39f. Philo refers to a vision of God, he understands it in the 

sense of the "divinization" of a holy soul. However, having Jewish upbringing, he does keep the 

distinction between God and human. 216 Hagner, by citing Leg. All. 111.102 and Qu. Gen. IV. 4, 

argues that the direct apprehension of the Existent is possible. 217 However, these passages 

prove neither the direct apprehension of God nor the ecstatic experience caused by that vision. 

The idea in Leg. All. 111.100-102 is that Moses' mind gained knowledge of God neither from God 

Himself nor from the created things, but from the First Cause (TO" caTtov); and Qu. Gen. IV. 4 

indicates only that Abraham could see the oneness of God in the likeness of a triad. In the light 

of Abr. 132 it is clear that Abraham's mind had been prepared by his union with Sarah to see 

the one God in the form of three men who appeared to him, particularly in the middle one, the 

214 Goodenough, 23-5. 
215 Goodenough, 30. 
216 See Dodd (1958), 60,62. 
217 Hagner (1971), 89-90. 
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Logos. 218 Philo also freely uses the term Oe6S for ? yoS in a context of God's self-manifestation 

(Somn. 1.229-230). In brief, as Dunn puts it: 

The Logos for Philo is 'God' not as a being independent of `the God' but as 'the God' in his 
knowability - the Logos standing for that limited apprehension of the one God which is all 
that the rational man, even the mystic may attain to. 219 

§6.3 "Mystical" Ascent in Philo 

The "mystical" doctrine in Philo is inevitably linked with the divine vision one gets by an 

ascent to God. The symbol of the ark used by Philo implies that as the human mind cannot bear 

the Stream as it comes directly from tiö 6v, it needs "mystical" ascent which progresses from 

stage to stage, i. e., an attempt to go up to tiö 6v from the sensible world (xößµoq alaOTl c g) 

through His two Powers, Creative and Royal, then, in the Logos, and finally to God in His 

essence. 220 Stating that the Logos belongs to the intelligible world (xößµoq voi töS) (Opif. 

4,16; Mos. 11.127), Philo shows that the Logos never descends from the intelligible world into 

the sensible world, but that one should move into the intelligible world to encounter the 

Logos. 221 

Louth uses the term the "mystic way" to explain Philo's teaching on the search of the 

soul for God for Himself alone rather than for benefits. 222 According to him, the "mystic way", 

as held by Philo, is pursued by seeking the Word and thus a direct communion with God, 

particularly by meditation on the Scriptures (cf. Qu. Gen. IV. 140). However, observes Louth, 

this is still only a stage; the soul that seeks God as He is in Himself will seek to ascend beyond 

God's manifestation of Himself through the Logos to God in Himself (cf. Somn. 1.66). 223 The 

final apprehension of the soul's quest can only be to see that God is incapable of being seen 

218 See further below §7.2 (pp. 47-8). 
219 Dunn (1989), 241. 
220 Cf. Goodenough, 27-8. 
221 See Sandmel, 95. 
222 Louth, 29. 
223 ibid., 31. 
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(i. & v ört. Eaziv 6 paroq -Post. 15). 224 Therefore this quest is unending and is itself a source 

of joy. 225 

In Philo's description of "mystical ascent", Moses occupies a prominent place. In Qu. 

Ex. 11.40 Philo says that Moses, by ascending the Mount, goes beyond the heaven into God, 

where he is so united with the deity that he himself becomes light and obtains the better part, 

namely God, than the part obtained by Aaron (Qu. Ex. 11.44). Goodenough comments that 

clearly it was through these experiences that Moses came to be the hierophant who holds the 

secrets of God and whose spirit guides people on the royal road (cf. Post. 101-2). 226 

The idea of "mystical ascent" in Philo presupposes the human soul's severance from 

the world of mortality. In Cher. 31, for example, Abraham is described as the one who took "fire 

and knife" (Gen. 22: 6) as a symbol of his desire to sever and consume the mortal element away 

from himself in order to fly upward to God (iv(x ... irpög 8t6v ävamr). In Philo's picture of the 

story of the "Call of Abraham" (Migr. 1-6), Abraham is the type of the soul that turns from the 

things of the sense to the invisible world to know r6 6v. As Dodd conceives, the way x 'ETwOev 

ävw to know God that He is is preceded in Philo by the way of ascetic practice, by which the 

soul is freed from the bonds of matter. 227 

§7. "MYSTICAL" UNION WITH GOD 

§7.1 Philo's Theme of indwelling 

D. L. Mealand presents Philo's "indwelling motif" as one of the backgrounds for the 

Johannine theme of "mutual indwelling". 228 He traces the idea of "cosmic inclusion" in Somn. 

1.63 which describes God as a place by reason of His containing things and being contained by 

224 See also Michaelis, TDNT V. 336-8; Wolfson (1948), II. 91-3. 
225 Louth, 33; The soul's yearning to see God as He is in Himself is described by Louth as Philo's 
"mysticism of love" (p. 32). However, this yearning is a common phenomenon in any religious system of 
thought. 
226 Goodenough, 215. 
227 Dodd (1958), 61. 
228 Mealand (1977), 19-34. 
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nothing whatsoever and He is a place for all to flee into. Philo, by using Num. 14: 9, speaks of 

the divine Logos as dwelling (Evotxd) and walking ( pt=Td) among those for whom the 

soul's life is an object of honour (Post. 122). On this basis, Schnackenburg comments that 

Philo's Logos is the mediator or teacher of (mystic) union with God, because he governs the 

world and the souls of the just in which he dwells and moves in a city, bringing them bliss and 

regaling them as God's cupbearer. 229 In similar vein, Philo uses in Somn. 11.248 the expression 

"I will walk in you (¬v vµiv) of Lev. 26: 12 LXX referring to "the soul of the Sage (ßoß)" in 

which God is said to walk. He emphasizes that God walks noiselessly only "in the 

understandings (6uxvoIc aS) of those who have been purified to the utmost" and that in the 

understandings of those who have not yet fully washed but who are still undergoing cleansing, 

the angels, divine words (A, öyot Mot), walk making them clean (Somn. 1.148). By citing these 

passages, Mealand argues that Philo has extracted from the LXX the idea that God dwells 

within human souls, an idea which occurs also in Hellenistic mysticism, and that he not only 

spiritualizes the Biblical texts, but also individualizes them. 230 Philo's idea of an indwelling- 

concept does not seem to reflect Stoic pantheism; though he agrees that God contains all 

things, he does not say that God is himself contained. 231 There is no clear indication in Philo in 

this context that he has in mind the Hellenistic idea of "absorption into divine". He identifies 

complete purification of mind as the most essential for God's indwelling the wise men. Also, he 

speaks only of the divine "indwelling", but not of "mutual indwelling". That is, there is no 

teaching in Philo that the human souls walk or dwell in God or in the divine Logos as the 

result. 232 

§7.2 "Mystical" Union with God by Union with Sophia 

The idea of "mystical union" with God is illustrated in Philo by what Goodenough calls 

"the Female Principle" of Greek mystery religions, in which the "mysticism of sex" played a key 

role. That is, a Supreme Deity, having sexual relations with a "Female Principle of nature", 

229 Schnackenburg, 1.487. 
230 Mealand, 28. 
231 ibid., 31. 
232 Philo's notion of "cosmic inclusiveness" cannot be treated as the humans' dwelling in God, for it 

simply shows that God cannot be contained by anything (cf. Somn. 1.64). 
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begets the world and now human beings can have "mystical" union with the Supreme Deity by 

a "sexual mystic union" with that "Principle". 233 As a typology for this kind of "mystical" practice, 

Philo develops the idea that in the Stream of Sophia/Logos, who is the effluence of God's 

power and nature, humans may hope to find God. 234 Wisdom in Philo is often allegorically 

represented by the wives of the Patriarchs. The experience of the latter with their wives 

illustrate the "mystic marriage" of human souls with Sophia, the "divine force and life". 235 (cf. 

Abr. 100-102; Post. 75-79; Cher. 43-48). In other words, for Philo "mystical union" with God is 

to be achieved not by merging one's identity with God, but by union with Sophia, who, as the 

mother of the Universe, flows out in a river the "generic virtue" (cf. Leg. All 1.43,64f.; Leg. All. 

11.49; Det. 54). One of the names given to Sophia by Philo is "vision of God" (o'pa(nv 9cov - 

Leg. All. 1.43), for the one who is given Virtue (äpe rý) or Sophia is prepared for a vision of God 

as next stage (cf. Abr. 103,106ff. ). 236 Thus Philo's "mystical union" with God by being united 

with Sophia or Virtue results in a vision of God Himself. However, even this vision does not 

seem to be a vision of God as He is in Himself, but of Him as revealed in the Logos who holds 

the central place among the three who appeared to Abraham (Abr. 121-122,132; cf. Cher. 27- 

28). Nevertheless, Philo considers the purification of mind (Slavoia) as essential to see the 

Existent in the three (Abr. 122), and in Abr. 104-105 he describes the need for God to discipline 

human soul with painful tortures before virtue comes into it. 237 

§8. CONCLUSIONS 

We have seen that Philo's "mystical" teaching highlights two important aspects of the 

yearning of the human soul: to see God, the Existent, and to have union with Him. 

§8.1 Like Hellenistic mysticism, Philo's mysticism also is based on the principle: 40m $i. 

Though God can be seen as Light through His Svväµi. S, He is revealed in a higher degree 

233 See Goodenough, 14-22. Wedderburn ([1987], 90-163) argues that the mystery religions were 
widespread in the Graeco-Roman world in the first century, having indirect influence on early Christianity. 
234 Goodenough, 22-3. 
235 ibid., 23; cf. 139-79. 
236 Cf. ibid., 139f. 
237 Cf. also ibid., 140. 
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through the Logos. For Philo's Logos contains all the fullness of Light and, as Israel, it is always 

seeing God, being nearest to Him. According to him, it is almost impossible to 'see' the real 
nature of God, i. e., God as He is in Himself, but it is possible to see that He is by seeing the 
Logos. Even this vision is perceptible only to human mind or to the "eye of understanding" 

rather than to one's physical eyes. 

§8.2 Since God, -ca 6v, exists above all His Powers, the mystic's mind should ascend from 

the world of sense (Oap. oS aiaOTI r6q) to the intelligible world (xößµoS vogtbS) through His 

Powers in order to see God. The soul seeks to have direct communion with God by seeking the 

Word, particularly through meditation on the Scriptures. It yearns to go beyond the Logos up to 

God, but only to know that He is incapable of being seen. Philo describes Moses as hierophant, 

who was deified during his ascent to Mt. Sinai and became light to guide the mystics on the 

royal road. However, the pre-requisite for "mystical ascent", according to Philo, is that the soul 

should be freed from the bonds of matter through ascetic practice. 

§8.3 Philo's doctrine of "mystical union" is two-sided: the indwelling of God with the wise and 

the seeker's communion with Him. Although we have evidence in Philo for God dwelling in the 

wise man, we do not have evidence for the concept of "mutual indwelling". God dwells in 

human minds also by means of the Logos, but the prior condition is that they must show utmost 

purification. 

Philo describes the experience of "mystical union" with God in the pattern of the 

"Female Principle" of Greek mystery religions. For him union with God is possible by way of 

union with Sophia, the effluence of God's power and nature. This is allegorically described by 

the experiences of the patriarchs with their wives. Union with Sophia may lead to a vision of 

God, but only to the extent that He can be seen in the Logos. The "mystical union" of the 

human soul is an impossible exercise until it is disciplined by painful tortures and the mind is 

highly purified. Although Philo speaks of what Goodenough calls "the mystic marriage" of man 
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with Sophia, he does not maintain the view of deification in his "mystical" thought except in the 

case of Moses. 

§8.4 The parallels between Philo's "mystical" thought and some of the Johannine themes 

are striking. The idea that God reveals Himself through 4c; and aöyog appears both in Philo 

and in John. Similarly, the "mystical" aspect of the indwelling of God in humans occurs in both 

their writings. Philo's idea of "mystical" union with God through union with Sophia/Logos has 

parallel in John's teaching of "abiding in" and "knowing". Both Philo and John show familiarity in 

different ways with the tradition of human ascent to God. If so, is John using Philo's "mystical" 

ideas in his Gospel? Or can John be meaningfully read against the background of Philo's 

mysticism? Do the similarities show mutual dependence or a common religious thought from 

which both the writers drew materials? Is John probably addressing the Hellenistic Jews of his 

time? We will suggest solutions to these issues in the study of John in Part Three. 



PART TWO 

PALESTINIAN MYSTICISM 
IN THE FIRST CENTURY C. E. 
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CHAPTER IV 

MYSTICAL FEATURES IN THE HEKHALOT LITERATURE 

§9. INTRODUCTION 

We have surveyed in Part One the "mystical" attitude probably prevalent in Hellenistic 

circles and in Hellenistic Jewish circles in the late first century C. E. when John was written. We 

have noticed that this "mystical" tendency contains two major aspects: seeing God and having 

union with Him. Now it is appropriate for us to examine the primary aspects of Jewish 

mysticism. As mentioned above, we have now more evidence confidently to argue that John 

can mainly be interpreted against a Palestinian Jewish background. Since no detailed study of 

John against a Jewish mystical background has been undertaken so far, the main focus of this 

thesis is to investigate whether there was a "mystical" practice in first century Palestine and 

whether John can be better understood in the light of such a practice. Because of this we treat 

Palestinian mysticism more elaborately than we have treated Hellenistic or Hellenistic-Jewish 

mysticism. Scholars who have viewed John against his Jewish background have set the Gospel 

in a historical situation in which Merkabah mysticism was being widely practised by some Jews 

and Christians alike at the time of John. Therefore Part Two is entirely devoted to a study of 

major elements of Merkabah mysticism as described in the later Hekhalot literature and in other 

Jewish and Christian documents which are commonly accepted as belonging to the first century 

C. E. Can we maintain, then, that although the terminus post quem of the Hekhalot literature is 

200 C. E., the "mystical" tradition expressed in it may go back to the first century or even 

earlier? 238 What are the major components of Merkabah mysticism that is described in the 

Hekhalot literature? 

Gruenwald mentions three subjects as chiefly dealt with in the Hekhalot literature: 

heavenly ascensions, the revelation of cosmological and other secrets, and the special secret 

238 See Scholem (1954), 45; id. (1960), 6-8, who argues that the revelations about the Merkabah, 

vouchsafed to the Tannaim R. Ishmael and R. Akiba and transmitted by them, are related to the old 
traditions about the Merkabah that belong to the first to fourth centuries. Schäfer ("Aim", 279) seems to 

accept Scholem's view that the oldest texts go back to the second century. 
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method of studying and memorizing the Torah. 239 Elior treats three aspects in the Hekhalot 

literature as important: mysticism, angelology, and magic which are revealed to those who 

descend to the Merkabah and ascend upward. 240 On closer analysis, the following "mystical" 

elements seem to emerge from the Hekhalot literature. 

§10. THE MERKABAH MYSTICAL ELEMENTS: A REVIEW 

§10.1 The goal of the Merkabah mystical practice is "to enter before the Throne of Glory" (HR 

22: 2; Synopse §§ 236,248) and "to gaze on the King, on his Throne, on his majesty and his 

beauty" (HR 15: 1=Synopse §198). This is the result of the mystic's yearning to have 

communion with God. 241 

§10.2 The mystic gazes not merely on God who is on the throne, but also on many other 

elements connected with His throne such as the Holy Creatures (Cherubim and Ophannim), the 

Hashmal, the River of Fire, the fiery flames, the chambers of the palace (heikhal) of the 

seventh heaven, 242 the fiery clouds, and Surya, the Prince of the Divine Presence (HR 

15: 1=Synopse §198). If anyone wishes to descend to the Merkabah, he should invoke Suryah 

112 times by using the name "Totrasi YHWH" (HR 16: 4=Synopse §204; cf. also §300). 

§10.3 The throne-vision could be achieved only by the "one who is worthy" (HR 15: 1). In other 

words, in order to gain this glorious vision, the mystic should prepare himself by undergoing 

some spiritual exercises through fasting and keeping every positive and negative 

commandment (HR 15: 1,2; 20: 4=Synopse §§198f., 228). According to Ma`aseh Merkabah, the 

Merkabah mystic should fast for forty days and his morsel should be eaten with salt only 

(Synopse, §§560-562). 243 

239 Gruenwald (1980), 98-9. 
240 See Elior (1993/94), 14. "Mysticism" here implies "seeing the King in His splendour and knowing the 
secrets of the world, of the celestial creatures, and of the dimensions of Shi'ur Qomah". 
241 Alexander, Judaism, 29. 
242 Re'uyot Yehezkel refers to the opening of seven heavens to reveal the "Glory of the Holy One". Cf. 

1 En. 14: 13-15; 71: 5; T. Levi 3-5; 2En. 3-22. HZ XXV refers to the sixth palace. 
243 See Scholem (1960), 108 §11; for English rendering see Gruenwald (1980), 101. Gruenwald (pp. 52, 
99-102) also gives a detailed description of the ascetic practice to achieve "mystical" visions. 
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§10.4 The "mystical" practice mainly takes the form of heavenly ascent to God's throne and 
then of descent into His chariot. Therefore the mystic is called "one of the Yordei Merkabah" 
("the descenders of the Chariot"). 244 Those who were "worthy" practised ascent in trance to 
God's heavenly throne through reciting hymns and magical formulae, and through invoking the 

angels (HR 19-22=Synopse §§219-236). The idea of an ascent to heaven was born out of the 

people's opinion, after the destruction of the earthly Temple, that God is no longer revealed on 

earth, but only to the visionaries who ascend to heaven. 245 

§10.5 The Hekhalot literature portrays angelology as a key aspect in Merkabah mystical 

practice. 246 The angels possess the "keys" for ascent to heaven and for contemplating the 

Merkabah and hence the revelation of their secrets condition descent to the Merkabah. 247 They 

are classified into several groups and are often associated with the "streams of fire" (cf. 3En. 

and Sefer ha-Razim). Notable among them are the Hayyot, the Cherubim, and the Ofannim, 

who, as the heavenly priests and Levites, sing and worship before the Throne of Glory 

(Synopse §§ 103,161,184-5). 248 At a time when the Temple had been destroyed and God was 

thought of as having removed Himself from apprehension, the authors of the Hekhalot literature 

transferred the essence of the earthly worship to the realm of angelic beings, who, in fact, 

"represent God and promise His closeness to human beings and the action of His power by 

means of them" (cf. Synopse §123). 249 

HR 20: 5-22: 2 (Synopse §§229-236) describes how the angels, who are known as the 

"Gatekeepers", "Princes" and even the "scribe (Gabriel)", guided R. Nehunya b. Ha-Qanah, the 

mystic, until he descended to the Merkabah. The angels in the seventh palace lead him in the 

244 The peculiar use of "descent" instead of "ascent" to the Merkabah is attributed by Scholem ([1960), 
20 n. 1) to the influence of the talmudic phrase ny . -t 'z5 nor used for prayer before the ark (i. e., the throne) 
containing the scrolls of the Torah. So also M. Smith (1963), 150. But Halperin ([1988], 226-7) thinks that 
the expression "descent into His chariot" reflects the influence of midrashic tradition (Ex. R. 23: 14) which 
calls the Israelites first "those who went down" to the Red Sea and then "those who came up" from it. 
245 See Elior (1993/94), 20. 
246 See particularly Schäfer, "Engel" (1988), 250-76; Elior (1993/94), 3-53. 
247 Elior (1993/94), 9. 
248 Cf. Elior (1993/94), 25-7. 
249 ibid., 24-7, esp. 27. See below pp. 67,69 for the earthly worship in Qumran in union with the heavenly 
worship of the angelic priests. 
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Throne of Glory with all kinds of melody and song with music, and seat him with the heavenly 

creatures around the throne. While beholding the divine glory, the mystic joins in his ecstasy 

with the angels in the celestial Sanctus (the Qedusha). HR 20: 3; 22: 2 make it clear that the 

mystic too recites the songs of praise along with the angelic host to Him who sits on the 

throne. 250 Thus, the worship of the angels in the heavenly Temple is an inspiration from 

Ezekiel's Chariot-vision and is parallel not only to the worship of the priests and Levites in the 

earthly temple, but also to the worship of the descenders to the Merkabah. 251 The mystics 

were also transformed into one of the angels or an archangel (cf. 3En. 4). 

§10.6 The Name of God attains significance in several ways in the Merkabah mystical 

tradition. Each of the angels who are the guardians of the seventh Heikhal is called "by the 

name of the King of the World" (Synopse §240). HZ refers to a group of exalted forces which is 

called by the name of YHWH and Sefer Hekhalot (3En. ) mentions eight great Princes called 

YHWH in the name of their King (Synopse §13). 252 However, these figures do not seem to 

"share" in the divinity of God. When Metatron gave the impression to 'Aher, the visionary, that 

he is one of the divine powers, Metatron was struck with sixty lashes of fire at the command of 

God (3En. 16: 2-5). Therefore, Elior's statement that the mystical attitude in the Hekhalot 

traditions does not focus on a single, unique God253 is open to question. 

The angels recite the Name Totrasi, YHWH, one hundred and twelve times (Synopse 

§§306,590), and pronounce the "Explicit Name" just like the High Priest used to pronounce it 

when he entered the Holy of Holies. 254 Those who descend to the Merkabah should learn and 

imitate the uttering of the Name, along with the praises and prayers recited by the angels. 255 

To get past the angels at each palace, the mystic must have a secret knowledge of the correct 

magical names, which will seal the powers of the hostile gatekeepers, so that they might let him 

250 When R. Akiba descended into the Merkabah, he heard the angelic hymns and learnt them as he was 
standing in front of the divine throne - see Gruenwald, 151-2; Scholem (1954), 57; id. (1960), 21; Synopse 

106. 
251 1 See Elior (1993/94), 44. 
252 ibid., 31-5. 
253 ibid., 29. 
254 ibid., 46. 
255 ibid., 9. 
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in and lead him beyond each gate (HR 17ff. ). HZ refers to the revelation of a Name to R. Akiba 

when he gazed upon the sight of the Merkabah (Synopse §337) and the use of that Name will 
bring great success and blessing. As it is revealed only to those who descend to the Merkabah, 

the Name has esoteric character. Schäfer rightly argues that the name of God, as implied in 

HZ, is His decisive revelation to the Merkabah mystic. 256 It is noteworthy that Ma`aseh Bereshit 

reveals God in His Name, -rr (I AM/I WILL BE there), which is closely associated with God's 

first utterance "; v ("Let it be there") and which Hayward identifies as the Memra of the 

Targums. 257 Since the entire universe was designed with the "irrefutable name", according to 

the story of the "Four rabbis who entered in Pardes ", Morray-Jones thinks that this idea 

concerns the forbidden mysteries of Ma`aseh Bereshit. 258 

§10.7 The mystic, after his descent back to earth, is called upon to reveal the content of his 

mystical vision of the Merkabah. HZ shows that soon after R. Akiba descended, he proclaimed 

the revealed Name to his students (Synopse §337). Ezekiel was expected to reveal his vision 

to the people of Israel only to the extent that the eye can see and the ear hear (Re'uyot 

Yehezkel ). 259 

§10.8 Another important part of the Hekhalot literature is the mystical doctrine, known as 

Shi`ur Qomah, which sprang up from the speculation on the man-like figure who sits upon the 

throne in Ezek. 1: 26. It, in association with the description of the lover in Song. 5: 10-16, 

describes in extenso the measurement of the body of God. 260 

§10.9 The above-mentioned "mystical" elements show in themselves a strong influence of 

Ezek. 1; 8; 10; Is. 6; and Dan. 7. Nevertheless, not all scholars agree that the Hekhalot texts 

256 Schäfer (1991), 56. 
257 Hayward (1979), 16-32, esp. 21-3. Finding the existence of the idea of Memra as 'HYH even in the 
first century B. C. E. (cf. 1QapGen xxii. 30-31), Hayward argues that the Fourth Evangelist had known and 
used this meaning of memra in his Gospel, particularly in the prologue (pp. 24-31). 
258 Morray-Jones (1993), 2.278,280. He argues that the story ofPardes, which constitutes a part of 
Jewish mysticism, belongs to the time of R. Akiba. 
259 See Gruenwald, 137. 
260 See Scholem (1960), 36-42; Gruenwald, 213-24. However, Cohen ([1983], 4-9,31)argues that the link 
between the Shi`ur Qomah and the description of the lover in Song. is weak. 
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describe the Merkabah mystical experience as such. Halperin, for example, argues that the 

Hekhalot texts are a mere continuation of the exegetical tradition and a succession in the 

homiletic speculation on Ezekiel's chariot. 261 Schäfer denies that an ascent to the Merkabah 

and attaining a vision of God on His throne are the ultimate aim of the mystic. For him basic to 

Merkabah mysticism is the heavenly journey that culminates in the liturgy and the knowledge of 

the Torah by adjuration. 262 Unfortunately, the study of these scholars concentrates more on the 

context in which the Hekhalot tradition was developed or the means by which the mystical goal 

is achieved than the content of the Hekhalot literature. HR 22: 2 clearly indicates that the 

mystic's heavenly song is not the end of his journey, but that he is further led to be seated with 

the Cherubim, Ofannim and the hayyot until he sees the majesty. HZ emphasizes more the 

experience of `seeing the king in his beauty' and the attached doxology is merely the outward 

expression of the joy of the one who sees the `glorious king' (Synopse §§411-2). Similarly, 

study of the Torah is not the culmination of the heavenly journey, but is one of the qualifications 

and effective means to descend into the Merkabah (see HR 21: 4=Synopse §234). Elior, who 

reviews Halperin's The Faces of the Chariot, comments, "He (i. e., Halperin) focuses upon 

certain specific lines and fragments of verses, often removed from their proper context, and 

thereby fails to perceive the overwhelming esoteric content and spiritual experience with which 

these texts are imbued. "263 

If we accept that the Hekhalot literature gives details of the mystical experiences of 

certain Jews and the date of which covers a period from the second to the seventh century 

C. E., then the moot question is: Had these important aspects of Merkabah mysticism been 

already known and practised in the first century C. E.? Alexander maintains that the Merkabah 

tradition has its roots far back in the Palestinian Jewish apocalyptic of the first century C. E. or 

even earlier. 264 Gruenwald mentions the Qumran literature as earlier witness for the existence 

of Merkabah mysticism. 265 But both Halperin and Schäfer argue against an early date for 

261 Halperin (1988), 7-9,15,30,34. 
262 Schäfer, "Aim", 277-95. 
263 Elior (1990), 241. 
264 Alexander, Judaism (1984), 29; cf. Morray-Jones (1992), 1. 
265 Gruenwald, VII. 
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Merkabah mysticism. 266 Therefore an inquiry into some of the major Jewish as well as 

Christian writings that are earlier than the second century C. E. is called for if we are to know 

whether or not Merkabah mysticism had already been known and practised at the time when 

John was written. This we undertake in the following chapters. 

266 Halperin (1980), 107-40,179-85; and Schäfer (1984), 19-35. 
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CHAPTER V 

EVIDENCE OF MERKABAH MYSTICISM IN PRE-CHRISTIAN WRITINGS 

§11. INTRODUCTION 

There is considerable evidence to the fact that Merkabah mysticism had been known 

and even practised in pre-Christian time. While the book of ben Sira shows that people of ben 

Sira's time had given importance to the chariot-vision of Ezekiel, the newly discovered texts in 

Qumran throw enough light on the practice of Merkabah mysticism by the Qumranites. 

Therefore we will take up for our study in this chapter the Wisdom of Jesus ben Sira and the 

Qumran literature. 

§12. THE WISDOM OF JESUS BEN SIRA 

§12.1 Sirach 49: 8 

The first reference to Merkabah speculation is found in the Wisdom of Jesus ben Sira, 

a Jewish document which was originally written in Hebrew in 190-175 B. C. E. 267 In his attempt 

to warn of the present threat posed by Hellenization, the author highlights the divine activity in 

the world through Israel's history and shows his high appreciation for the wisdom of his 

predecessors. 268 Prior to mentioning Job, a non-Israelite, in the "praise of our ancestors", ben 

Sira refers in 49: 8 to Ezekiel's vision of the Lord's chariot-throne: 

It was Ezekiel who saw the vision of glory, 

which God showed him above the chariot of the cherubim. (NRSV)269 

This makes it clear that Ezekiel's Merkabah vision had occupied a significant place in the mind 

of ben Sira and that people in Palestine were familiar with it as early as the second century 

B. C. E. 

267 See Schürer (1986), 202-3; Hengel, Judaism (1991), I. 131; Nickelsburg (1981), 64. 
268 See MacKenzie (1983), 166. 
269 NRSV follows the Greek version of ben Sira. Skehan, whose translation is mainly based on the 
Hebrew Text of Geniza MSS, renders: "Ezekiel beheld the vision and described the different creatures of 
the chariot throne" - see Skehan and Di Lelia (1987), 540. 
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§10.2 Sirach 3: 21-23 

Moreover, ben Sira's negative attitude towards preoccupation in matters beyond one's 

ability gives us evidence for the presence of esoteric teachings, particularly of Merkabah 

speculation, at that time. 

Neither seek what is too diff icult for you, nor investigate what is beyond your power. 
Reflect upon what you have been commanded, for what is hidden is not your concern. 
Do not meddle in matters that are beyond you, for more than you can understand has 
been shown you. (Sir. 3: 21-23 - NRSV) 

That this passage was in discussion among the rabbis is known from its citation in b. 

Hag. 13a; y. Hag. 77c and Gen. R. 8. What precisely are the hidden things which are described 

here as difficult to be grasped? Perhaps they may denote the secrets of the Law, which have 

not yet been revealed (cf. Deut. 29: 29), for ben Sira considers wisdom and the Law as 

practically one (Sir. 24). Thus Hengel thinks that Sir. 3: 21-23 is a warning against "false 'striving 

for wisdom"'. 270 Di Lella thinks that in 3: 21,22b, 23a, 24 ben Sira cautions his readers about the 

futility of Greek speculations, which glorified the achievements of the Greeks in science, 

technology, and philosophy. 271 Though this is possible, it does not seem probable, for Greek 

intellectualism was not considered esoteric at all. 

In view of ben Sira's exhortation to be humble and of his reference to the Lord's 

glorification (3: 17-20), 3: 21-24 may refer to "what is above the height of the heavens" or "the 

ways above" (cf. 4Ez. 4: 21-23). This indicates the interest that was common among the people 

of ben Sira's time in heavenly ascents and in knowing the secrets of the heavenly realm, giving 

us a clue that a kind of Merkabah mystical practice had been familiar to at least a section of the 

Jews. Weiss has convincingly shown that Sir. 3: 21-24 may refer to Ma`aseh Bereshit and 

Ma'aseh Merkabah, which was already being shaped at the time before Christ. 272 As we will 

see later, even at the time of Yohanan b. Zakkai both these doctrines were treated as secret 

doctrines which should be taught only to the wise and to the people of certain age (cf. y. Hag. 

270 Hengel, Judaism I. 139. 
271 Skehan and Di Lella (1987), 160-1. 
272 Weiss (1966), 80-2. 
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ii. 1; b. Hag. 13b). B. Hag. 11 b states that it is permissible to inquire concerning the events of 
the six days of Creation, but not regarding what happened before Creation. Therefore it is not 
improbable that ben Sira primarily meant the early forms of Ma`aseh Bereshit and Ma'aseh 

Merkabah in 3: 21-23. 

§13. THE QUMRAN LITERATURE 

§13.1 Introduction 

After the Wisdom of ben Sira, clear reference to Merkabah vision occurs in the Qumran 

literature. Some Qumran texts show that the community, by contemplating the throne-chariot 

and heavenly palaces, realized a sense of communion with the angels, who used to accompany 

the enthroned Glory of the Lord. The fragments of the Sabbath Shirot (40 Serek Shirot `Olat ha- 

Shabbat=4QShirShabb, i. e., "Songs of Sabbath Sacrifice") are of prime importance for our 

analysis. 273 The recently published MSS, 4Q286-287,274 also throw further light on the 

Merkabah mystical practice in Qumran. 

§13.2 4QShirShabb 

Strugnell observes that the Sabbath Shirot are more consistently concerned with the 

angels and the heavens than any other surviving work from Qumran. 275 It seems that the 

author attempts to communicate an experience of worship ascribed to God in the celestial 

temple, by describing its various sections such as the holy of holies, the Merkabah and its 

priestly angels. These songs of angelic praise, being thirteen altogether, are assigned to the 

first thirteen sabbaths. 

273 First published with English translation and notes by Strugnell ([1959], 318-45) and now more 
documents with English translation and notes have been published by Newsom (1985). Cf. above p. 30. 
Scholem, in his second edition of Jewish Gnosticism indicates that the fragments of the Sabbath Shirot 
undoubtedly have connection with the oldest Hebrew Merkabah texts preserved in Qumran and the 
subsequent development of Merkabah mysticism as preserved in the Hekhalot texts - see Schiff man 
(1982), 16. 
274 See Eisenman and Wise (1992), 222-30. 
275 Strugnell, 318. 
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§13.2.1 40403 1 11 1-16 

Our concern focusses on the latter part of the seventh Sabbath Song (40403 1 ii 1-16), 

which refers to the heavenly chariots and which, according to Newsom, occupies the emphatic 

position in the whole body of the Sabbath Shirot. 276 She maintains that although the end of 

4Q403 1i and all the lines of 4Q403 1 ii are more fragmentary, in the initial lines of 40403 1 ii a 

brief description of the appearance of the throne of Glory and its attendant spirits can be 

deduced. 277 The language used in the succeeding lines recalls particularly Ezek. 1 and 8-10, 

the basic Biblical texts, as we have noticed, for the Merkabah mystical practice. The 

appearance of the glorious form" (ii rinn, re m) in line 3, for instance, reflects the expression, 

"The appearance of the likeness of the glory of the Lord" (rr'-ý ýý ýn, -r itt-n ter) of Ezek. 1: 28. 

The seventh Sabbath Song portrays the glory of the attendant angels ("the chiefs of the realm 

of the spirits") who "constitute the visible appearance of the Glory" and hence in 40405 22 5-6 

the language which describes God's glory is applied to the angels who attend the chariot- 

throne. 278 Commenting on the -r= of 40405 20 ii-21-22 8 and the , : -: of 40405 20 ii-21-22 

10, Schiffman holds that they exhibit a tendency to guard against anthropomorphism. 279 Even 

though we are not sure of the significance of mýý. ý, it is likely that by this term the author of the 

Sabbath Shirot shows more reticence in describing God's Glory than Ezekiel does. 

The terms rn ("His Glory") and '-rv ("gates") of line 4 are reminiscent of Ezekiel's 

throne-vision (Ezek. 10: 19; cf. also 8: 3-4; 43: 1-5). The word kabod, which may imply "majesty", 

is used to denote the visible manifestation of God in Ex. 16: 7; 24: 16f.; 40: 34f.; etc. 280 In the 

seventh Sabbath Song it is also closely associated with the divine kingship. The concepts of 

"His footstool" in line 2 and of "the glory of His kingdom" in line 10 attest the fact that God is 

glorious as King and that He sits on the throne as a royal figure (cf. 4Q405 20 ii-21-22 2 and 4, 

where the idea of the chariot thrones of Glory is attached with that of His royal throne). The 

276 See Newsom (1985), 13-17. This song is dated by Newsom (p. 186) to ca. 25 -1B. C. E. 

277 ibid., 9 and 232. 
278 As observed by Newsom (1985), 233. 
279 Schiffman, 38-40; cf. also Rowland (1979), 143. 
280 Cf. BDB, 458 2c; Greenberg (1983), 51; Gruenwald (1980), 153-154. Schiff man, 35 indicates that 
Kabod is a surrogate for the divine name in 1 En. 1420; 102: 3; and T. Levi 3: 4 and that in the Scrolls it is 

"both an attribute of God and a reward for men". 
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close link between "Glory" and "King" takes us to the heart of the Merkabah mystical vision, for 

the goal of Merkabah mystic is "to see the King in His beauty". 281 

The appearance of "coals of fire" (line 6) is an important element in Ezekiel's throne- 

vision (Ezek. 1: 13,14) as well as in the Jewish mystical tradition we have cited above (cf. 

4Q405 20ii-21-22 10 where the most holy spirits, i. e., the angels, bear the appearance of fire. 

I En- 14: 19 refers to the "streams of flaming fire" as issuing from beneath the divine throne; cf. 

"rivers of fire" in 3En. 19: 4). The adverb >>a along with -ýr; w (line 7) means "moving round 

about", implying most probably the movement of the angels who attend the chariot throne (cf. 

4Q405 20 ii-21-22 11-12, where the angels, the spirits of the godlike beings, are described as 

moving with the glory of the chariot) and thus in both line 7 and line 9 the word : ': ý, implies the 

presence of the merkabah around which the "shapes of flaming fire" move. 

It is noteworthy that 4Q403 1 ii 15 presents the term r, »-, n in plural by saying, "The 

chariots of His debir give praise together" (Newsom's translation). Does this point to the 

Qumranites' belief in the multiplicity of heavenly chariots? Is this plural a real plural, as 

Newsom282 and Schiffman283 have taken it, or the plural of majesty, as Strugnell284 has 

understood? Both Newsom and Schiff man apparently have identified the plurality of chariot 

thrones mainly in the light of Ma`aseh Merkabah, without checking whether such a concept 

occurs in any other Qumran texts or at least in any other place in the Sabbath Shirot. The cited 

passage, Is. 66: 15, speaks of "his (i. e., the Lord's) chariots", without implying multiple chariots 

placed in numerous debirim. 285 It is more likely that nvý-ý, in this context, is the plural of 

sovereignty286 and so the underlying motif in the seventh Sabbath Song is the angelic praise 

281 See above p. 53. 
282 Newsom (1985), 48f., 237f. However, she accepts the same phrase in 40405 20 ii-21-22 11 as a 

plural of majesty, denoting a single throne (p. 1 17). 
283 Schiffman, 42,45. 
284 Strugnell, 328f. n. 4; he shows that the idea of plurality of heavens is not very much found in the 

works that belong to the first century B. C. E., although in certain circles this belief might have been 

evolving. 
285 In similar vein, line 15 refers to "the chariots of his debir", implying the chariot(s) of a single debir. 

286 Cf. the singular n=)c in 40405 20 ii-21-22 8, where the subject of praise is the Cherubim and the 

object of praise is the image of the chariot throne (Newsom [1985], 306,314). 
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offered to God, who is symbolized by nuz-, 0.287 The climax of the Song occurs in line 16, 

which reiterates the praise offered to God, who dwells in His holy debir, this time, by the chief 

priestly angels (cf. line 11). The central idea in the latter part of the seventh Sabbath Song, 

then, is the epiphany of God's Glory on the chariot throne in the heavenly sanctuary and the 

praise offered to Him by the angels. 288 This we have noticed as the principal part of Merkabah 

mysticism described in the Hekhalot literature. It is also apparent that Ezek. 1 and 8-10 have 

greatly influenced the chariot vision described in the Qumran document. 

§13.2.2 40405 20 ii-21-22 

The Merkabah mystical features can also be traced in 40405 20 ii-21-22, which 

consists of the latter part of the eleventh and the early part of the twelfth Sabbath Songs. 289 

The text of the eleventh Song (lines 1-5) exhibits the heavenly scene in which God is seated on 

His royal throne, surrounded by the Cherubim and Ofannim, who do not sit, probably guarding 

the throne of Glory (cf. 1 En. 71: 7). Newsom argues that the author of the eleventh Sabbath 

song, in describing the movement of the chariot(s), has followed the model provided especially 

by Ezek. 43: 1-5, enriching it with details from Ezek. 1 and 10.290 However, the verb -n used in 

line 5 echoes the same verb used in Ezek. 1: 19-21 to denote the movements of the hayyot and 

of the wheels of the chariot rather than the verb va of Ezek. 43: 1-5. Whereas in the Sabbath 

Song the movement of the chariot is within the most holy place, in Ezek. 43: 1-5, which does not 

bear any explicit reference either to the cwv or to the cýý-ý or the c'ýýc, the movement of 

God's Glory is from outside into the Temple. It is more likely, therefore, that the idea of the 

287 It is to be noted that in no other Sabbath Shirot are the chariots unambiguously described as praising 
God. However, HR xxiv. 1 asserts that the throne of Glory sings every day - see Gruenwald, 104 n. 26. 
Such a development of tradition may be due to the ambiguity in such texts as Sabbath Shirot. 
288 The ecstaticthypnotic quality of the middle songs (6-8) is underlined by Newsom (p. 15) because of 
their different style and content carrying sevenfold sequences (eg. seven chief princes, seven debirim, 
seven angelic priesthood, etc. ). She supposes that this would have produced an intense effect on the 
religious emotions of the worshippers. 
289 This text is dated by Newsom ([1985], 258) to ca. 50 B. C. E. Its content is also found in 
11QShirShabb. 3-4,5-6 as well as in 4Q405 23 i. The fragment 11QShirShabb 5-6, however, is so broken 
that we are unable to know what the subject of the praise is, whether the chariot-throne or the angelic 
hosts around the temple. The same is true with 11QShirShabb f-c-k, which seem to contain such 
expressions as "wondrous thrones", "eternal thrones", "godlike beings", "praise", "glory" and so on, but the 

passage is hard to restore with full sense - see Newsom (1985), 366-7,378-9. 
290 Newsom (1985), 54-5. 
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movement of the chariot(s) in has closer parallel to Ezek. 1 and 10, the basic texts for mystical 

experience in Judaism. 

The hymns of blessing sung by the Cherubim and Ofannim, and by all the divisions of 
the angels, are described in the twelfth Sabbath Song with more clarity and vividness (see 

40405 20 ii-21-22 6-14). The praising angels, by following the wheels, move in and out of the 

heavenly temple (cf. 11 QShirShabb 5-6; 4Q405 23 i). The act of praising God is portrayed as 

an act of worship on the part of the Cherubim, which adore God by lifting their wings up (cf. the 

stretching of the wings by the hayyot in Ezek. 1: 11-12 and 10: 16), 291 and the lifting up of their 

wings causes the sound of "divine stillness", i. e., the sound of blessing God. The expression 

rTp-T rtr i `, ("a still small voice" - cf. (King. 19: 12), which is parallel to I. -ip of line 8 

and -1-m vr -t 'p of lines 12 and 13, has similarity in Ma`aseh Merkabah 33, where the angels 

are described as mp-r rnn-c vive, who stand silent before the throne of Glory. 292 

The blessing of the Cherubim is directed to the "likeness" (r n) of the chariot throne, 

which is "above the firmament", as well as to the "splendour of the luminous firmament", which 

is beneath His glorious seat. Both the chariot throne and the firmament are thought to deserve 

praise and blessings because they bear the glory of God. According to Schiff man, the phrase 

rr mom (line 9), which denotes the divine throne or merkabah, is parallel to the phrases m vin 

rp" and -imvi i of the Merkabah literature. 293 The expression, "the hubs of His glory" in line 

10, can be properly understood only in the light of Ezek. 1: 12-14 as a fiery substance which 

moves among the hayyot and which flashes like lightning. 294 Obviously, the primary function 

of the angelic spirits is not just singing praises, but also to follow the movement of the wheels 

291 In Targumic tradition the movement of the Cherubim and the lifting up of their wings were understood 
as a sound of blessing and adoration (Tg. Ezek. 1: 24,25). 
292 See Scholem (1960), 116; Schäfer, § 596; Schiff man, 37; Newsom (1985), 314. Schiff man shows 
that in the HR God is pictured as sitting in a hekhal demamah, a "chamber of silence". 
293 Schiff man, 38-39; cf. Newsom (1985), 314-315. 
294 See Zimmerli (1955), 121-122; Greenberg (1983), 46; Newsom (1985), 315. 
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(lines 9,11-13). In Ezek. 1: 19-21 and 10: 16,17, however, it is the wheels which follow thehayyot 

/Cherubim closely. 295 

The appearance of the "streams of fire" (cm 'i-, n) in line 1 Ob (= cm 't -r. in 1 Oa) is 

like imam and this recalls Ezek. 1: 4,27. "Fire" is seen "beneath the glorious seat" (line 9), 

whence the Cherubim sing praises to the throne and to the firmament (cf. Ezek. 1: 13,27; 

10: 6,7). The term o without rn , occurs in Ma'aseh Merkabah 3296 and the association 

of the angels with fire is a common motif in the Hekhalot texts, particularly in the Sefer ha- 

Razim. 

The classification of the angels in ranks is peculiar to the twelfth Sabbath Song. The 

expressions r-, mtR 'znn in line 13 and crr i in line 14 ("the divisions of angelic beings") reflect 

the idea, which occurs in the War Scroll also, of the formations of the eschatological troops for 

battle. The implication of the expression, "There is a stillness of divine blessing in all the camps 

of the godlike beings" (line 13) closely resembles the idea behind the expression, "The peace of 

God be in the camps of His saints" (1 QM 3: 6). According to Schiff man, the notion that the 

angels were divided into camps is a basic motif in such Merkabah texts as 3En., Sefer ha- 

Razim, the Aramaic magic bowls, etc. 297 However, the author of the Sabbath Shirot has added 

a cultic flavour here by recognizing the marshalled troops of angels as the priestly figures, 298 

who are stationed in the battle-front wearing their war-garments of multi-coloured embroidery 

work (cf. 10M 7: 8ff. ). 299 

295 Although it is not until l En. 71: 10 that the Cherubim and the Ofannim appear as angelic bands, one 

can see the origin of such a tradition in the Sabbath Shirot, where they are mentioned in parallel - see 
Strugnell, 339f. 
296 Scholem (1960), 103 § 3; Synopse § 546. 
297 Schiff man, 44. 
298 For the priestly functions of the angels, see Newsom (1985), 315. 
299 The War Scroll, which was written about the same period as the Sabbath Shirot, makes it clear that 

the Qumran community believed in an eternal struggle between the spirits of Light and of Darkness, in 

which the warrior angels participated in accordance with their ranks and stations, just like the priests did - 
cf. Gaster (1957), 269,280, who uses the word "ranks" in 1 QM 7: 8 instead of the literal "gates". It seems 
that the song shows the classification of the angels in various ranks in a military pattern, although the 

traditional word r,, reýs is not used. 
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Our investigation shows that in 40405 20 ii-21-22 the appearance of the Glory of God 

is experienced, albeit not explicitly mentioned, as "a multitude of angelic spirits who appear to 

surround and move with the chariot throne". The examined concepts such as the angelic praise 
to God, the fiery appearance of the angels and their division in ranks, the chariot-throne motif, 

the appearance of the streams of fire, the small still voice of God, etc. have parallels with similar 

concepts expressed in the Jewish mystical literature. Since there are numerous parallels, both 

verbal and conceptual, between this song and the throne-vision described in Ezek. 1; 8; and10, 

one can argue that these prophetic passages, which constituted the basis for mystical interest 

in Judaism, provide the background to understand the twelfth Sabbath Song too. 

§13.2.3 Communal Mysticism 

Does this mean that the Songs of Sabbath Sacrifice were used in Qumran as a means 

of mystical experience at the point of worship? After her detailed study of these songs, Newsom 

asserts that the purpose of the Shirot, recited at the time of Sabbath whole-offering, is to 

describe "the praxis of something like a communal mysticism-. 300 She goes on to say that 

during the course of this thirteen week cycle, "the community is ... gradually led through the 

spiritually animate heavenly temple until the worshippers experience the holiness of the 

Merkabah and of the sabbath sacrifice as it is conducted by the high priests of the angels. "301 

4Q286-287 are added testimony to the community's ecstatic visions of the chariots of God's 

glory with the multitudes of wheel-angels (r -rim). 

Nevertheless, some of the key aspects of Merkabah mysticism are entirely missing in 

the Sabbath Shirot. Although God is the primary object of praise, we find more descriptions of 

the angels than of God. There is no reference in the Shirot either to a visionary or to the 

heavenly ascent/journey, 302 and because of this, Schiffman concludes that the visions 

described are "the result of intellectual endeavor in interpreting the biblical material rather than 

300 Newsom (1985), 19. See above p. 54 for the worship of the angels in the heavenly temple as an 
aspect of Hekhalot mysticism. 
301 ibid. The newly discovered Aramaic Levi documents (4Q 213 TestLevia; 10 21,1-60) confirm that the 
sectarians in Qumran had great interest in the Merkabah mystical practice (see above pp. 31-2). 
302 See Strugnell, 335f. 
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of a mystical experience. "303 Rowland has observed that despite a few independent ideas 

which the Sabbath Shirot contain, there is no anthropomorphic description of God's form, as we 

have in Ezek. 1: 26; 1 En. 14; and Dan. 7: 9.304 Moreover, in contrast to Hekhalot tradition, the 

content of the angelic hymns remains largely unknown in the Sabbath Shirot, although the 

angelic praises are frequently mentioned. 

This raises the questions: Are the Sabbath Shirot in any way related to Merkabah 

mystical practice? Did the Qumran community consider the time of the Sabbath sacrifice as an 

opportunity to attain the experience of being present in the heavenly sanctuary, as Newsom 

maintains or at least as a means of "intersection between the earthly and heavenly realms", as 

Maier has postulated? 305 Did the author of the Sabbath Shirot intend to place the Merkabah 

elements in an emphatic position? What is the significance of his presentation of Merkabah 

speculation in a cultic context? These questions can be answered by identifying the context in 

which the Sabbath Shirot were designed and used. 

§13.3 The Context of 40ShirShabb 

By examining the points of contact between the Sabbath Shirot and 4QBerakot, 306 

Newsom has demonstrated the Qumran provenance of the Sabbath Shirot, 307 which is widely 

accepted among Qumran scholars. A tradition which combined the heavenly and the earthly 

priestly notions was very much alive in the post-exilic period (Zech. 3; Jub. 31: 13-14; Ap. Levi 7; 

T. Levi 2-5,8) and it would have been natural for such a priestly community as that in Qumran to 

adopt an existing tradition in their worship so that they might experience at present the 

eschatological joy with the priestly angels. 

303 Schiffman, 19. 
304 Rowland (1979), 143f. 
305 Newsom (1985), 19; Maier (1964), 106-112,133. 
306 4QBer(akot), published by J. T. Milik, is a text of the liturgy used in Qumran on the occasion of the 

covenant renewal at Pentecost, when new members were taken into the community - see Strugnell, 319; 

Newsom (1985), 2. 
307 Newsom (1985), 1- 4. 
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The members of the Qumran community believed that as the initiates of their own 'new 

covenant', they had already been united on earth with the angels of heaven (1 QS xi-8; cf. 1 OH 

iii. 21-22; xi. 10-13). 308 The blessing of the priests in 1QSb iv. 24-26 focusses on the shared 

priestly service of the Qumranites with the angels of the Presence (1QSb iv. 24-26). Hence the 

use of the Sabbath Shirot, being a part of the Sabbath observance in Qumran, would have 

offered an occasion to realize the sense of communion as well as of their shared priestly 

service with the angels. One can see clearly, then, the practice of "community mysticism" in 

Qumran in the sense of "Ineinsetzen von irdischem und himmlischem Kult" (Maier). Now it is 

easier to understand why the Merkabah material occupied central position in the Sabbath 

Songs. The Merkabah speculation, which contains the idea of the angelic accompaniment of 

God's glory, would have provided the author a better source to inculcate the "mystical" 

awareness during the Sabbath whole offering. 309 This proves that the Qumranites, following 

Isaiah, Ezekiel and other ancient Jewish mystics, who contemplated the Throne-chariot and the 

heavenly palaces, "strove for a similar mystical knowledge". 310 

Strugnell's observation that the chariot-throne passages in the Songs lack the "guided 

tour" type of description does not nullify the underlying mystical motif, as Schiffman thinks, 311 

for not all Merkabah mystical experiences necessarily hold the idea of angelic accompaniment 

or of heavenly ascent. 312 The community was constantly using the tradition behind the book of 

Ezekiel to prove its Zadokite line of priesthood313 and therefore it is natural that it also used 

Ezekiel's Merkabah vision to give the community an awareness of its divine call to constitute 

the "true" priesthood. Despite the author's free use of Ezekiel, one can see a tendency to 

describe extensively the angels and other beings connected with the throne, by avoiding the 

308 Segal ([1990], 319 n. 50) argues for the transformation motif as underlying the sect's belief of "one 
company with the angels". 
309 Newsom ([1985], 21) specifies the Sabbath whole offering as the time when the Sabbath Shirot, 
which contribute to the sense of liturgical communion with the angels, were used as the quasi-mystical 
Shirot. This recalls the Merkabah hymn used by the Merkabah mystic in the Hekhalot text. 
310 See Vermes (1987), 45-46. 
311 Schiffman, 19. 
312 That the Qumran community had believed in the angelic "guided tour" type of vision can be seen in 
another Qumran document 5Q15, which describes the "New Jerusalem". See Martinez (1992), 180-213, 
for the Qumran provenance of this document. 
313 See Gärtner (1965), 4f., 14. Brooke ([1985], 107,334 n. 68) has demonstrated that the whole of 
Qumran literature echoes the thought of Ezekiel. 
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anthropomorphic way of describing God's appearance (especially in 40286-287). For the 

priestly community in Qumran it is the angels who represent God's glory. 314 

Since the composition of all the Sabbath Shirot is dated to 50 -1 B. C. E., they provide 

strong evidence for the likelihood that Merkabah mysticism was practised by the sectarian Jews 

at Qumran at the dawn of Christianity. 315 This finding is reinforced by the esoteric character of 

the Qumran writings, a brief study of which will enable us to understand one more dimension of 

Jewish Mysticism that had been known in the first century. 

§13.4 The Esoteric Character of Qumran Writings 

Scholem, in his attempt to trace the "gnostic" elements in Judaism, 316 refers to the 

Qumran texts with the aim of finding a possible connection between these texts and later 

Jewish esotericism. 317 Although he is convinced that phrases like "the Kýý 'r- ("wondrous 

mysteries") of God" betray the esoteric teachings of the sectarians, he has not pursued his 

investigation further to illumine some of the phraseological and/or essential similarities between 

the Scrolls and the later Jewish sources of esoteric tradition. As the words µva-r1jpLov 

("mystery") and µvcTLKivµoc ("mysticism") have the same root, µiEw or 1WELv, and as "Jewish 

esotericism" can usefully replace "Jewish mysticism", 318 a study of the r-motif in Qumran texts 

may illumine further the Jewish "mystical" tendency at Qumran. 

13.4.1 The word r frequently occurs in the Hodayot of Qumran as "ein häufiger Ausdruck für 

wunderbare Geheimnisse, die nur Gott zugänglich machen kann"319 (see 10H i. 21; ii. 13; 

iv. 27,28; xi. 10; xiii. 2,13; 1 QM xiv. 14; 1 QS ix. 18; xi. 5; etc. ). The "wondrous mysteries", according 

314 Of. Abelson ([1912], 13-4), who observes that for a Jew, even in the OT time, angels were a substitute 
for God in His close contact with humans. 
315 Gaster ([1957], 15-8) calls the Qumranites "a mystical community", because they were striving to 
achieve personal enlightenment in the solitary desert, but he is not aware of the underlying Merkabah 
mystical elements in their writings. 
316 By "gnostic", Scholem means the religious tendencies that exhibit "a mystical esotericism" for the 
elect based on illumination and the acquisition of a heavenly and divine knowledge - see Scholem (1960), 
1. 
317 ibid., 3. 
318 See Alexander, Judaism, 27. Dan, however, warns us that not everything which is esoteric is also 
mystical, although mysticism is "very often esoteric" - see Dan (1992), 12. 
319 N6tcher, commenting on 1 QH 427,28 - quoted by Mansoor (1961), 128 n. 4. 
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to these passages, belong to God and it is He who alone can reveal them (cf. Dan. 2: 19,22,28- 

30,47). There are in general two types of mysteries: some are to be proclaimed to "all the living" 

(eg.: the gracious "works of God" performed in human lives -10H iv. 29), and others are to be 

concealed from outsiders and even from the untrained initiates of the community (10S iv. 6; 

ix. 17,22). 320 The second type, which is our interest, is called by Brown the "Cosmic 

Mysteries", 321 because the secrets are concerned with the divine order of creation. The 

concept of r in Qumran was developed from the idea of the ancient prophets' being introduced 

in their visions into the heavenly assembly and there learning the secret divine plans for cosmic 

history. 322 Since no one is righteous with God, no one could understand all his mysteries (1 OH 

vii. 26-32; xii. 19-20), in particular, the one who lives in flesh (1QH xiii. 13-14). But God has made 

known to all His favoured children (i. e., His chosen ones) the mystery of His truth (1 OH xi. 9-1 0, 

where r is in parallel with -ne). 

13.4.2 Reference to m occurs in the sixth Sabbath Song, 40403 1i 16-26 (= 40SI Ii 16- 

26), 323 which describes the fifth angel's (or, irr ) praise upon all who know the secrets of the 

most pure (, rn rinn "r "; "ýrý ýýýt - line 19). Strugnell, who takes --, o '-", ýý as an angelic title in 

the sense of "the luminous celestial ones" or "the pure ones of the bright heaven", interprets 

these mysteries as those known by the angels in the divine council (cf. "the mysteries of the 

holy ones" in l En. 106: 19). 324 In 1 QM xiv. 14 "the wonderful mysteries on high" is in apposition 

to "the design of Thy glory" (Vermes' translation)325 and according to 10H xiii. 13-14 God's 

Glory and His Name326 are revealed in creation, which is designated as the "mysteries of His 

wisdom". Two factors need our attention here: (i) Both the readings, "the mysteries of Thy 

understanding" and "to make known Thy glory" in 1 QH xiii. 13, are not corrupted and hence 

320 See Brown (1968), 25; Dunn, (1988), 690; Mansoor, 106 n. 10. 
321 Brown (1968), 27-28. 
322 See Horgan (1979), 237. 
323 See the Hebrew text with English translation and commentary in Strugnell, 322-34; and Schiff man, 
22-34. 
324 Strugnell, 325-6. For him -nx_ means, as in 4QBerakot, uniquely "heaven" (see p. 326). 

325 Vermes (1987), 120. Dupont-Sommer's version has: "For Thy [glori]ous kingship is great, together 

with Thy marvellous Mysteries in the heights [of heaven]" - see Dupont-Sommer (1961), 191. 

326 Habermann's reading: 5rtx, n=c -i-cm in 1QH xiii. 14, followed by Mansoor - see Mansoor (1961), 179 

n. 1. While Vermes ([1987], 200) renders "the great design of Thy wisdom", Dupont-Sommer (p. 242) 

renders it " [Thy] great secret of truth". 
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reliable; (ii) The Divine Name and Glory are mentioned as secrets in the context of God's 

creation (see 10H xiii. 8ft. ). Name and Glory are closely associated or even identified in the 

expression , ýnrtc: -r cm r ("the Glorious Name of your God" in 4Q286-287 MS B Frag. 1, 

line 8). 327 Thus the phrase "secrets of the most pure", to which the sixth Sabbath Song refers, 

denotes reasonably the splendour of His Glory as perceived by the angels in heaven. This will 

explain why there is no clear description of the Glory of God in the Sabbath Shirot, even though 

it was the object of the angelic praise. It is clear that the Glory (and also the Name) of God, the 

central focus in Merkabah mysticism, was regarded as a "secret" in Qumran. 

13.4.3 The Qumran texts attest the fact that God reveals wondrous mysteries through the right 

interpretation of the Scripture. 328 The Psalmist's statement, "Thou hast made me ... an 

interpreter of knowledge by wondrous secrets", clearly alludes to the Scripture as containing 

divine secrets (10H ii. 13). The psalmist is presumably "a man in an eminent leading position, 

possibly the teacher of righteouness himself". 329 It is God who instructs His elect in His 

marvellous mysteries (K`, ý r) and shows His power by His wonderful secret counsels (W-. n -W) 

(1 QH iv. 27-28), which again refer to the interpretation of the Law (cf. 1 QS 4: 6). 330 No one is 

capable of understanding the divine mysteries unless God Himself wills to make them known 

(1QH x. 2-5). If we understand "esotericism" to mean "a special attitude towards Scripture and 

the explication of its content", 331 then the Hymns and the Pesher-texts of Qumran provide one 

more evidence for the existence of the esoteric/mystical attitude in Qumran. 

13.4.4 The word n carries an eschatological connotation, when it is used in connection with 

the "mysteries of iniquity" or "sinful secrets", which now work against God's deeds (1QH 5: 36; 

1 QM 14: 9) and which will be annihilated at last when wickedness is banished by righteousness 

(1 Q27). In 1 QH viii. 4-36 the term r denotes the eschatological figure, a "holy branch", which is 

327 See Eisenman and Wise (1992), 228,230. Cf. Frag. 3, Col. 1, line 7 (rýiuý =^ ,r iv5). 
328 See Dunn (1988), 915; Brown (1968), 27 n. 88. This kind of secret may be classified under Brown's 

"Mysteries of the Sect's interpretation of the Law" (pp. 24-27). 

329 Mansoor (1961), 106 n. 10. 
330 See Brown (1968), 25. 
331 Gruenwald (1980), 22. 
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in some way hidden with its mystery (ir, ) sealed off. God is said to have fenced off the fruit of 

the branch (probably the Teacher of Righteousness - cf. CD 1: 11) "with the mystery of the 

mighty in strength and holy spirits". God hid the Teacher from humans until the time when He 

would reveal to him His salvation (1 QH v. 11-12). Thus in Qumran texts a person is spoken of 

as hidden and this idea was later applied to the concealement and the revelation of the 

Righteous One (1 En. 38: 2f. ) or the Son of Man (1 En. 48: 6; 62: 7-10) or the Messiah (4Ez. 12: 32; 

13: 26ff. ) who will judge the sinners. 332 

13.4.5 In sum, the rr passages in Qumran literature bring out the following elements as 

esoteric, which, at the same time, reflect a "mystical" character: (i) The knowledge of the divine 

order of creation, hidden for an ordinary human being but revealed to the initiates; (ii) the 

splendour of God's glory as perceived in the heavenly council and the Name and Glory of God 

in creation; (iii) the right interpretation of the Scripture that is made known only to whom God 

wills; (iv) and the whole system of evil that works against God now, but which will be dealt with 

by "the Messiah" at the time when God will reveal His eschatological salvation to him. 333 

13.5 4QMess Ar 

Another document, purported to be written in Qumran at the end of the first century 

B. C. E., 334 which sheds additional light on Merkabah mysticism, is 4QMess Ar. Its main theme 

is the "horoscope" of the Royal Messiah, describing his hand, hair, thigh, knees, and his 

spiritual qualities such as wisdom and understanding. Both Scholem and Gruenwald have 

demonstrated that these physiognomic speculations and the speculations concerning one's 

palm (chiromancy) and forehead (metoposcopy) were in existence among the Merkabah 

mystics. 335 Gruenwald maintains that the esoteric traditions embodied in the Jewish 

physiognomic and chiromantic fragments are concerned with the measurements of God's body, 

332 See also Brown (1968), 26-27. 
333 For the Merkabah mystical idea embedded in 11 QMelch see below pp. 110-1. 
334 See Martinez (1992), 3-5 for the Aramaic text and English translation. The messianic interpretation of 
this text is denied by Fitzmyer and Vermes - see Vermes (1987), 305; in favour of a messianic 
interpretation see Alexander in OTP 1.250 and Martinez, 22. 
335 See Gruenwald (1980), 220 n. 11; id. (1971), 301-19. 
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which point back to the tradition at Qumran. 336 But, as our study below shows, it does not 

seem that the physiognomy and chiromancy had gained much ground in the first century 

mystical thinking. 

§14. CONCLUSIONS 

§14.1 Our study shows that Ezekiel's vision of God's glory on the chariot had attained 

considerable attention as early as the second century B. C. E., when the Wisdom of ben Sira 

was written. It is possible that ben Sira's exhortation not to be preoccupied in matters beyond 

one's ability includes also the Merkabah mystical interest, which sought an ascent to heaven to 

see God and to know cosmological secrets. 

§14.2 The Qumran texts, which we have examined, give us some evidence that probably the 

practice of Merkabah mysticism was part of worship at Qumran. In the light of the Hekhalot 

literature we can identify the following elements as "mystical" in Qumran community: 

1. The angelology, comprising descriptions of the fiery appearance of the angels, their glorious 

vestments, their division in ranks, their songs of praise to the Divine Chariot, their strong 

allegiance to the divine presence, and the worshipper's communion with the angels. The 

Qumranites believed that the angels who attend the chariot-throne of God represent for them 

the glory of God; hence the greater emphasis on angelology. 

2. A quick reference to God as the Glory and King who is seated on the royal chariot-throne, 

and as the One who dwells in the midst of the angelic priests; the streams of fire flow in His 

presence and He speaks in small still voice. An experience of heavenly ascent was evidently 

not foreign to the Qumranites. 

3. Esotericism has taken different shapes in Qumran writings. The knowledge of God in His 

creation, the splendour of His Glory, the right interpretation of Scripture, the eschatological 

336 See Gruenwald (1971), V. 
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judgment, and the physiognomic way of describing the Royal Messiah were all treated by the 

Qumranites as esoteric and different aspects of mysticism. 

Our analysis of three Sabbath songs shows that in all probability the Qumran sect did 

practise "mysticism" by contemplating Ezekiel's Chariot-throne, particularly at the time of 

Sabbath whole-offering, and that Ezek. 1; 8; and 10 were freely used in the composition of the 

Songs of Merkabah. Though there may be some effort to worship God through an exegesis of 

these passages, what is striking is that they were used as "vehicles for mystical trance 

experience". 337 This means that the Merkabah mystical practice was current in Qumran from 

the first century B. C. E. till at least 68 C. E. The further discovery of the text of the twelfth 

Sabbath Song in cavel 1 and the Aramaic Levi document in cave 4 containing the Merkabah 

vision of Levi indicates the wider influence of the Merkabah mystical practice among the Jewish 

sects. Now we can examine with confidence some of the Jewish and Christian writings that 

belong to the first century C. E. and see whether Merkabah mysticism was known and practised 

in the late first century Judaism and Christianity. If so, what were its salient features? 

337 See Newsom (1987), 15 n. 12. 
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CHAPTER VI 
EVIDENCE OF MERKABAH MYSTICISM IN CHRISTIAN ERA 

§15. INTRODUCTION 

Evidence for the practice of Merkabah mysticism can be found in three important 

traditions which describe the heavenly ascent of the key figures, Paul, Isaiah and Moses, and 

which are commonly accepted as belonging to the first century C. E. An analysis of the works 

that contain these ascent-traditions is called for in order to understand the essence of mysticism 

as practised at that time. 

§16.11 CORINTHIANS 12 

In the autobiographical statement of Paul (II Cor. 12: 1-4) we find some evidence for the 

existence of the practice of an ascent to heaven, and possibly that of Merkabah mysticism, 

even in the early part of the first century C. E. The fact that the Corinthian church was able to 

understand the concepts of "being caught up to the third heaven/ Paradise", "in the body or out 

of the body" and "hearing unutterable things" makes one to think that the tradition concerning 

heavenly ascent is much older than the mid first century (55-58C. E. ), when IlCorinthians was 

written. 338 

Establishing the points of connection between the Merkabah visions described in 

Mishnah and Talmud and two of Paul's major visions referred to in II Cor. 12: 1ff. and Act. 9,22, 

26, Bowker has argued that Paul's visions are based on Merkabah contemplation. 339 However, 

Schäfer has advanced the thesis that despite the fact that Paul refers in II Cor. 12: 1-4 to an 

"ecstatic experience", it is impossible to see a form of Merkabah mysticism underlying in it. 340 

In contrast, Tabor, without showing the knowledge of Schäfers work, has argued that Paul's 

338 The date "fourteen years ago" brings Paul's ascent to around the year 40, a clear indication of such a 
practice in the early part of the first century. 
339 Bowker (1971), 157-173. 
340 Schäfer (1984), 19-35; he also disproves the proposed parallels between the experience of the four 
rabbis who entered into Paradise and Paul's ascent to paradise. 
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ascent in IICor. 12 fits in well, in its structure and content, with the vision of the Merkabah throne 

of God. 341 Segal promotes this view by stating that Paul is the only Jewish mystic to report his 

own mystical experiences and therefore that they are important evidence for the existence of 
first-century Jewish mysticism. 342 Therefore a brief exegetical investigation of 11 Cor. 12: 1-4 

may enable us to see whether or not any mystical tendency is reflected in his experience. 

Paul classifies his experience of "being caught up to the third heaven" with his visions 

(bzr-rawLcu) and revelations (throKaM ELs) and the context of II Cor. 12 seems to suggest that 

through this experience he learnt that true uair%T atg lies in äaOsrvcux 
. 
343 Noteworthy are the 

following aspects in this passage: 

§16.1 The Heavenly Ascent 

That Paul had a Himmelreise is clear from the verb aprrayE vTa, which means "a 

snatching up" or "being carried off", a key-word to denote an ascent to heaven in the 

apocalyptic and mystical literature. (cf. Ap. Ab. 15: 3f.; 1 En. 70: 1-2; 71: 1; Asc. Is. 6: 10). The 

passive voice probably makes God the subject of the action. This means that the rapture 

became possible to Paul primarily through God's initiative, strictly speaking, "in the power of 

Christ". 3' This echoes the mystical visions received by "righteous men" exclusively by divine 

influence at a particular point in their lives. 345 

§16.2 An Ecstatic Experience 

The expression, "whether in the body or out of the body I do not know, God knows", 

surely indicates Paul's experience in terms of ecstasy, for in ecstasy normally the visionary's 

normal faculties are suspended in a trance-like state and therefore he is not sure of the mode of 

341 Tabor (1986), 113-27. 
342 Segal (1990), 34-71; recently Morray-Jones ([1993], 1.177-217,2.265-92) has vehemently argued 
that Paul's account of his ascent to paradise, where he saw the enthroned and "glorified" Christ, has its 

roots, like the Jewish pardes story, in the mystical tradition. 
343 The linkage of xaüx1alc to 6z9&Eta is the one that structurally binds the unit II Cor. 12: 1-10 - see 
Spittler (1975), 262. 
344 The phrase & XpLa-rQ) may imply Paul's life lived in the power of Christ and thus he disclaims all 
credit for the glorious experience - see Plummer (1925), 340. 
345 In fact this argues against the idea of "having a ladder in his house", by which, according to HR, one 
can ascend on his own initiative whenever he wants to - See M. Smith (1963), 156. 
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vision. 346 Such ecstatic experiences are given prime importance in Merkabah mystical 

literature. R. Nehunya b. Ha-Qanah, for example, by falling into an ecstatic trance, ascends to 

heaven to descend into the chariot. R. Ishmael had to bring him back from his Merkabah vision 

with a piece of cloth (HR 20: 1,3; Synopse §§ 225,227). 

§16.3 An Esoteric Experience 

Paul's experience in II Cor. 12 is esoteric in character, which is clear from his use of the 

third person ("I know a man in Christ", "this man") to describe his own experience (cf. v. 7). Paul 

preserves the "secrecy" of the experience lest he boasts of it. In addition, the phrase äpp, )-ra 

pýjp. aTa in v. 4 implies that the things which he heard should not be proclaimed. 347 It is "hidden" 

not only because of its sacredness, 348 but also because of the possible abuse among the 

immature and "untrained". However, our inquiry as to whether Paul had Merkabah visions or 

not depends on the place where he was taken and thus an analysis of Paul's destination is 

called for. 

§16.4 The Destination 

It is now generally agreed that Paul is speaking in II Cor. 12 of one and the same 

experience. 349 If so, the "third heaven" in v. 2 and "Paradise" in v. 4 denote the same place. 

Tabor, on the basis of the parallel structure in w. 2 and 4, sees it as a single journey reported in 

two stages and states that Paul was taken first to the third heaven, then to Pardes in the 

highest heaven. 350 However, no evidence exists to claim that Pardes was in the highest 

heaven. On the contrary, the two first-century documents, Life of Adam and Eve and 2En., 

place Pardes in the third heaven (cf. Ap. Ab. 21; Ap. Mos. 37: 5; 40: 1). Moreover, after 

mentioning "the third heaven" in v. 2, the corollary would be to say "the highest heaven" or "the 

346 Cf. Wildberger (1991), 260; Dunn (1975), 84. 
347 Although it is possible to understand the phrase as denoting "words that are insuff icient" or "that are 

not able to be translated", as R. Martin shows, the following phrase & OvK Eý6v ävOp(Linc) Xakf a. L. conveys 
the idea that "a human being is not permitted to utter" - see Martin (1986), 405; Spittler (1975), 263; 

Furnish (1984), 527. Cf. Ap. Ab. 15: 5-7, where Abraham, during his ascent, saw a great crowd of angels 

who were worshipping God by crying out words that were unknown to the Patriarch. 

348 See Martin (1986), 405. 
349 For terminological parallels between v. 2 and w. 3-4 see Martin (1986), 392, who concludes that 

both descriptions are of the same event. The third heaven and the Paradise suggest the same destination. 

350 Tabor (1986), 115. 
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seventh heaven", if Paul had wanted to refer in v. 4 to the place of his final stage. Martin has 

remarked that the repetition of his experience indicates merely Stilempfinden, a semitic device 

like a "synthetic parallelism". 351 

§16.5 Does Paul's Ascent Include a Heavenly Vision? 

Did Paul have a vision of God or Christ in Paradise? According to the Life of Adam and 

Eve 25, Adam saw in Paradise the Lord sitting on the Chariot and 2En. 8: 3 describes Paradise 

as a garden in which the Lord takes a walk (Rec. A) or in which He takes a rest (Rec. J). 

Though Paradise was the abode of the righteous ones, the tradition that it was a place of God's 

presence was not completely absent in Jewish thinking, particularly in the first century of our 

era. 352 II Cor. 12 prima facie seems to suggest that Paul had an auditory experience rather 

than a vision. 353 There are, however, several factors that point to a vision of Christ which was 

given to Paul in Paradise: 

1. Paul's reference to his ascent as a paradigm for his "visions and revelations" suggests that it 

had contained both a vision and revelation. 

2. The genitive KvpLov, which follows OTr-racJ as Käl. &TrOKaX14ELc, can be a subjective genitive 

(i. e., the visions granted by the Lord), but at the same time it can also be treated as an objective 

genitive, implying that the object of Paul's vision was Christ. 3M Paul's encounter with Christ 

regarding his weakness and Christ's comforting words, "My grace is sufficient for you, for my 

power is made perfect in weakness" (v. 9), seem to reinforce our view that he had seen and 

encountered Christ in Paradise. 

351 Martin (1986), 392. 
352 Against Schäfer (1984), 25-26. 
353 ibid., 23. 
354 See Martin (1986), 397; Dunn (1975), 414 n. 88. One should note that the vision of the Merkabah, 

the bearer of the divine presence, is transferred to Christ, the revelation of God. 
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3. Paul ironically boasts of weakness, not only because it came "as a result of this very 

privileged experience, namely the harassing angel of Satan (w. 7-10)", 355 but also because 

Christ's power is perfectly manifested precisely in his weakness (v. 9). This idea is not far from 

what happens to the Merkabah mystics. We have seen how the visionaries became so weak 

that they immediately fell down at the vision of the Lord sitting on the throne (1 En. 14: 14,24; 

71: 2,11; 2En. 21: 2; 22: 4). After this, the power of the enthroned deity touched them, in most 

cases through the angels, and transformed them and gave them the privilege of standing in 

close relationship with God. This must have happened to Paul also as it did in his vision of 

Jesus on the road to Damascus (Act. 9; 22; 26), which, according to Bowker, reflects the 

Merkabah vision of Ezek. 1 and 2.356 It is hard to accept that Paul did not see anything or 

anyone in Paradise, but only heard äpp1Ta p jµa. Ta. The idea that T6 dppTITOV may refer to God 

or His manifestation through the Logos or Potencies (SvvdKELS)had been known at least in 

Hellenistic Judaism. According to Philo, God, TO 6v, is äpprl-rov, but His Name is known through 

His "Potencies" (Heres. 170; Sac. 60). 357 He says that it is the sacred Logos, which imparts Ta 

ippTITa that are not allowed to reach the ears of the uninitiated (Somn. 1.191). Segal rightly 

holds that unlike Acts and Gal. 1,11 Cor. 12: 1-9 is a confessional description of a vision, which 

is both mystical and apocalyptic. 358 

If Paul had thus seen God as revealed in Christ (cf. Gal. 1: 15) once more in his ascent, 

then why did he prefer not to mention it? It seems that Paul's concern here is not so much for 

what he saw as for what he heard, for he was not prepared to be puffed up by his visions and 

thus to live on the same level as that of his opponents. Moreover, the things which he saw can 

hardly be explained and boasted about. 

355 That is, in vv. 7-10 Paul speaks of his temptation to be elated by this extraordinary revelation and the 
resulting harassment from Satan which the Lord allows to remind him of his place - Tabor, 114. 
356 Bowker (1971), 167ff. Morray-Jones' argument that the "angel of Satan" is reminiscent of the 
demonic "angels of destruction" who fight with Merkabah mystics like Akiba ([1993], 2.282-3) does not do 
justice to Paul's experience. For the rabbi who was stricken (nipga') did not manage to come down in 
peace; and God intervened in the struggle of Akiba with the angel to leave him. Both these experiences 
speak contrary to Paul's. 
357 I am thankful to Prof. C. T. R. Hayward for drawing my attention to this factor. 
358 Segal (1990), 35; however, his argument for Paul's belief in "a body-to-body-identification with his 
heavenly savior" has no ground in any of the Jewish or Christian writings. Cf. Morray-Jones (1993), 2. 
265-92 for the thesis that Paul is describing in II Cor. 12 an ascent to heavenly temple and a Merkabah 
vision of the glorified Christ. 
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Our study shows that the heavenly ascent of Paul in II Cor. 12 does contain several 

features of Merkabah mysticism. If, as Scholem mentions, the esoteric doctrines, Ma`aseh 

Merkabah and Ma`aseh Bereshit, were already taught in Pharisaic circles in the second temple 

period, 359 then why could not Paul, as a Pharisee, have practised Merkabah mysticism? 

§17. THE ASCENSION OF ISAIAH 

The Merkabah mystical interest that was current in the first century is also attested by 

another Jewish work, the Ascension of Isaiah, which shows a definite Christian influence in 

chaps. vi-xi, which describe Isaiah's throne-vision. 360 According to Box, these chapters, as 

also iii. 13 - iv. 18, reflect the condition of the Church at the end of the first century and therefore 

can be dated to the late first century C. E. 361 Let us observe the salient features of Merkabah 

mysticism in this Jewish/Christian work without entering into a detailed discussion. 362 

§17.1 Isaiah was taken up through seven heavens by an angel who came down from the 

seventh heaven. The description that Isaiah's eyes were open although his lips were silent and 

that the spirit of his body was taken up although his breath remained in him shows that the 

prophet was in an ecstatic trance (6: 11f. ), 363 recalling the mystical experience of Nehunya b. 

Ha-Qanah in his trance (HR 15ff.; Synopse §§ 198ff. ). 

§17.2 That the book exhibits an interest in knowing the heavenly world is clear from 6: 15, 

which says that what Isaiah saw was "not a vision of this world, but of the world that is hidden 

from man". 

359 See Scholem (1954), 42; Rowland (1974), xxi-xxiii. 
360 Barton, in AOT (1984), 779, argues for Christian authorship to these chapters. 
361 G. H. Box, in Charles, The Ascension of Isaiah (1917), pp. ix-xi. Barton (in AOT, 781) upholds 
Charles' view that chaps. vi-xi, being one among the three constituents of Asc. Is., circulated 
independently as early as the first century. Even if we accept Knibb's view (OTP 2.150) that the vision of 
Isaiah belongs to the (early) second century C. E., it falls within the period of the composition of John. 

362 For the argument in favour of a Merkabah vision as included in Asc. Is., see Gruenwald (1980), 57- 
62. 
363 When his spirit was caught up into heaven, Isaiah could no longer see the men who were standing 
before him - 6: 10. 
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§17.3 The prophet saw a throne in each heaven and the one seated on it was the angel of 

that particular heaven in all his glory. 364 In each heaven there were angels both on the left and 

right side of the throne, singing praises to God's glory who is in the seventh heaven (7: 17). So 

great was the glory of the one seated on the throne in every heaven that the visionary 

attempted to worship the enthroned one in the second heaven but was forbidden by the 

accompanying angel, because one can worship neither the throne nor the angel, but only Him 

who is in the seventh heaven (7: 21). 

§17.4 In the seventh heaven, which is the climax of Isaiah's vision, he could see a marvellous 

light and innumerable angels as well as all the righteous like Adam, Abel, and Enoch, who, in 

their heavenly garments, looked like angels, standing there in great glory (9: 6-9). Isaiah could 

even see God, who was "standing" and whose glory surpassed that of all others. All the 

righteous and the angels worshipped Him and sang praises unto Him (9: 27-29,41-42). Having 

been bidden by the accompanying angel, the visionary too joins these heavenly beings in 

worshipping and singing just as Abraham did in his ascent (Ap. Ab. 17; cf. 1 En. 71: 11). 

Similarly, the Merkabah mystic joins in the seventh palace with all the heavenly beings singing 

praise and making music. Isaiah could indeed see the Great Glory (9: 37); however, after seeing 

once, he could not look upon Him afterwards, but he saw the righteous gazing intently upon the 

Glory (9: 39). 365 

§17.5 Isaiah saw there Christ Jesus, who is known as the Lord as well as the Son 

(9: 5,14,35). It is the Lord who permits the seer to enter into the seventh heaven (9: 5). Along 

with him is the Holy Spirit, who is called "a second angel" and who too is to be worshipped 

(9: 36). The redemptive work of the Son by his descent to the earth in human form and then 

364 In the light of Jewish tradition that the angels cannot fold their legs and sit in heaven (see Gruenwald 
[1980], 60,66f., esp. nn. 113 and 137), we should presume that the glorious angel sitting in each heaven 

was a righteous man who had been transformed into an angel (cf. 7: 22, where the guiding angel informs 
Isaiah that Isaiah's throne, along with his garments and crown, are set in the seventh heaven). 
365 Gruenwald fails to notice this point, when he concludes that Isaiah could not see the Great Glory - 
See Gruenwald (1980), 62. 
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ascent back to heaven is revealed to the visionary saying that only after the accomplishment of 
his mission will the righteous sit on their thrones and wear their crowns (9: 12ff. ). 

§17.6 As to Isaiah himself, the glory of his face was being transformed as he went up from 
heaven to heaven (7: 25) until he was transformed into the likeness of the angels (9: 30). We 
have observed above the transformation of the Merkabah visionary into the angelic 
likeness. 366 

§17.7 The whole vision of Isaiah has an esoteric tone, for he describes his vision at the end 

only to king Hezekiah, to his son Josab, to the prophets and to the men who had been 

approved by the Spirit because of their righteous deeds. The secrets of heaven, which had 

been revealed to Isaiah, are not to be proclaimed to the public (6: 16,17; 11: 36-40). 

§18. THE HEAVENLY ASCENT OF MOSES 

§18.1 The Exagoge 

Meeks has convincingly demonstrated that in the early centuries of Christian era there 

was among some Jews a mystical preoccupation with the heavenly mysteries and that in the 

NT period Moses was regarded by them as one of the greatest prototypes of the mystic ascent 

to heaven. 367 By comparing Moses-tradition found in Memar Marqah with that found in the 

Jewish midrash Gedulat Mosheh , he concludes that the overlapping traditons and mutual 

influence of the Samaritan and Jewish haggada about Moses is the result of the fluid situation 

in Palestine, perhaps as early as the first century. 36 The tradition of Moses' ascent at Sinai 

and of his vision of "a great throne" there goes back to the second century B. C. E. when the 

Exagoge was written by a Jewish poet, Ezekiel. In this, Moses describes his dream thus: 

On Sinai's peak I saw what seemed a throne 
so great in size it touched the clouds of heaven. 

366 Morray-Jones ([1992], 11-5) argues that the mystic was transformed into the divine likeness, but 
most of his arguments only prove the transformation into angelic likeness. 
367 See above pp. 19-20. 
368 Meeks (1967), 241-57. 
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Upon it sat a man of noble mien, becrowned, and with a scepter in one hand 
while with the other he did beckon me. I made approach and stood before the throne. He handed o'er the scepter and he bade 
me mount the throne, and gave to me the crown; then he himself withdrew from off the throne. I gazed upon the whole earth round about; things under it, and high above the skies. Then at my feet a multitude of stars fell down, and I their number reckoned up. They passed by me like armed ranks of men. 
Then I in terror wakened from the dream. 369 

The whole dream describes how Moses will become God's vicegerent in the course of 
his vision of a "man" on the throne. The Greek word used for the "man" seems to suggest 
that the enthroned human figure was God, who gave to Moses his own throne and sceptre. 370 

This recalls the Merkabah vision of Ezek. 1; Dan. 7; 1 En. 37-71; T. Levi 3-5; 2En. 22ff. As Van 

der Horst rightly argues, Ezekiel the dramatist, found the literary form of a Merkabah vision 

quite suitable to express the idea of Moses as God's viceregent. That Moses was not 

considered as equal with God in glory is evident from Sir. 45: 2: "He made him equal in glory to 

the holy ones". 

§18.2 The LiberAntiquitatum Biblicarum (Pseudo-Philo) 

Another first-century Jewish work, the Liber Antiquitatum Biblicarum (LAB), which was 

wrongly ascribed to Philo, 371 makes reference to the ascent of Moses. It asserts that Moses, 

just before his death, had ascended to Mt. Oreb and had a vision of the cosmos's secrets with a 

revelation of what measure of time has passed by and what remains before the last things (LAB 

19: 14-16). God reveals the secret in the words: 

Et dixit ad eum Dominus: ISTIC MEL, APEX MAGNUS, MOMENTI PLENITUDO, ET 
CIATI GUTTA, ET OMNIA complevit tempus. Quatuor enim semis transierunt, et duo 
semis supersunt. " (LAB 19: 15). 372 

369 Robertson's translation in OTP 2.811-2. See Meeks (1967), 148 n. 1 for the Greek rendering of the 
dream and its interpretation. 
370 See Meeks (1967), 148. In Jewish tradition God and His words were identified as Light (Pss. 36: 10; 
119: 105,130). 
371 After a brief discussion on the date of the composition of LAB, Schürer concludes, "All in all, a first 
century A. D. date is opinio communis", although it is impossible to state categorically whether it belongs to 
pre- or post-70 (Schürer [1986], 329). See also Wadsworth (1978), 188, and Harrington inOTP 2.299, for 
the first century as the date for LAB. 
372 See Wadsworth (1977), 14. 
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The phrase, "istic mel, apex magnus" is emended by M. R. James as "stigma et apex manus" 

and thus his English translation reads: 

And the Lord said to him (i. e., Moses): An instant, the topmost part of a hand, the fullness 
of a moment, and the drop of a cup. And the time hath fulfilled all. For 41/2 have passed 
by, and 21/2 remain. 373 

Wadsworth, however, rejects James' emendation and treats the Latin version of LAB 19: 15 as 

damaged. He argues that the words "Istic mel, apex magnus" denote the "mystical" (i. e., secret) 

name of Moses, Melchi/Melchiel, which has been used in association with the "mystical" (i. e., 

hidden) message of God regarding the end-time and Moses' final glorification. He therefore 

recovers the reading as "Istic McI(chiel Pontif) ex magnus", i. e., "This, 0 Melchiel, great priest, 

is but the turning of a balance, the drop of a cup". 374 Two sides of the "mystical" phenomenon 

may be noticed here: The revelation of the cosmological secrets to Moses, and God's bestowal 

of a secret name on him in his ascent to Mt. Oreb before he was finally glorified. 

The elements of Merkabah mysticism can be perceived in LAB in the vision given to 

Cenez, who, in his ecstatic state saw things unknown to him. James comments that the things 

which Cenez saw clearly resemble those which were seen by the prophet Ezekiel. 375 

References to the flames (LAB 28: 7), light (28: 8), the forms of men walking to and fro (28: 8 = 

Ezek. 1: 5-10), a voice (28: 8), and the man "Adam", whose voice was heard (28: 9 - James' 

translation) are unmistakable indications of the influence of Ezek. 1. Thus the work of Pseudo- 

Philo provides one more evidence for the existence of the Merkabah-like visions in the first 

century C. E. 

§19. CONCLUSIONS 

Our investigation of three different traditions proves beyond doubt that the Merkabah 

mysticism had been known and practised in the first century of our era. These writings show 

that the major aspect of mysticism is an ascent to heaven to encounter God. 

373 See James (1917), 131; Harrington, OTP 2.328 n. s. 
374 See Wadsworth (1977), 15-7. He also cites Goodenough, who suggests that there was a tradition of 

a mystical Moses called Melchi, who exercised a priestly, mediating function in heaven and that his name 
had some relation to Melchizedek. 
375 James (1917), 165 n. 6. 
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Paul, as a Jew, was familiar with Merkabah mysticism and most probably he himself 

was taken up to the third heaven/Paradise, where, as our study shows, he could have seen 

Christ, the revelation of God. The mystical interest of Christians is also reflected in Asc. Is., a 

Jewish work transformed by Christian adaptation in describing the heavenly visions of Isaiah. 

Asc. Is. clearly mentions that Isaiah saw Christ in his glory and particularly his descent and 

ascent. 

Meeks' study and the LAB indicate that the mystical tradition centered on Moses' 

ascent to God was alive in some Jewish circles. This is expressed in the Exagoge by distinctive 

use of the literary form of Merkabah visions. The Merkabah-like vision of Cenez, described in 

LAB 28, is another indication for the existence of the mystical practice based on Ezekiel's 

chariot vision. 

The practice of Merkabah mysticism in the first century is further confirmed by some of 

the apocalyptic writings of that period, to a study of which we now turn. 
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CHAPTER VII 
THE APOCALYPTIC LITERATURE OF THE LATE FIRST CENTURY 

§20. INTRODUCTION 

Both apocalypticism and Merkabah mysticism share in common the ideas of an ascent 
to heaven, angels, and the revelation of the heavenly realm, though with different emphases. 
What actually differentiates Merkabah mysticism from apocalypticism? Michaelis argues that in 

apocalyptic the vision of God is nowhere regarded as an unqualified goal to be pursued. 376 In 

contrast, this is precisely the goal in Merkabah mysticism. According to Alexander, the 

Merkabah texts concentrate more on the mysteries of heaven and on the description of God's 

throne than on the eschatological themes such as the last judgment, the resurrection of the 

dead, the messianic kingdom, and the world to come, all of which are emphasized in 

apocalyptic. He goes on to say that cosmology bulks larger in apocalyptic than in Merkabah 

mysticism, but that the theurgic element is much more explicit and overt in Merkabah mysticism 

than in the apocalyptic. 377 

Scholars have increasingly realized the value of apocalyptic to the study of Merkabah 

mysticism. Morray-Jones maintains that the vision of God's kabod, including the mystical 

practice of "heavenly ascents" was inherited from apocalyptic circles. 378 Gruenwald has 

successfully demonstrated the Merkabah mystical elements from some of the apocalyptic 

writings. 379 However, as we have indicated above, his study is inadequate and needs further 

exploration. 380 In this chapter, therefore, we will attempt to trace the Merkabah mystical 

aspects from six of the apocalyptic books usually thought to have been written in the late first 

century. This, in turn, will throw light on the extent to which Merkabah mysticism was in practice 

at the time of John. 

376 Michaelis, TDNT V. 339. 
377 Alexander in OTP 2.235. 
378 Morray-Jones (1993), 1.184. 
379 Gruenwald (1980), 29-72. 
380 See above p. 31. 
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§21. THE SIMILITUDES OF ENOCH (1 EN. 37-71)381 

§21.1 1 Enoch 39 

1 En. 39 is the first passage in the Similitudes of Enoch to describe Enoch's heavenly 

ascent, a major component of Merkabah mysticism. Enoch was carried off from the earth by 

whirlwinds and was set "into the ultimate ends of the heavens" (39: 3), whence he saw the 

faithful Israel dwelling with the holy angels (w. 4 and 5), shining like the light of fire and praising 

the Name of the Lord of the Spirits (w. 6b-7). The angelic hymn is given by using terms from Is. 

6: 3 and Ezek. 3: 2 (MT). That Enoch is caught up in a Merkabah vision is confirmed by the 

following chapter (40: 1-2), which portrays a multitude of angel standing before the "glory of the 

Lord of the Spirits" (cf. Dan. 7: 10). Enoch himself, in the course of his vision, blessed and 

praised the Lord and his face was "transformed" at the sight of the heavenly realm (w. 9-14). 

The mystic's participation in the heavenly hymn and his transformation to a heavenly being, as 

we have seen, is the result of a Merkabah mystical vision. 

While it is implicit that Enoch had a vision of the Lord of the Spirits, it is explicit that he 

could see "the Elect One" (39: 6a). In the Similitudes, the Elect One is viewed not only in relation 

to virtue, "righteousness" (39: 6; 53: 6), but also as the one who sits on the throne of Glory to 

receive blessings and to render judgment (45: 3; 51: 3; 55: 4; 61: 8). The Elect One is identified 

with the Son of Man (48: 6), who sits on the throne of glory (62: 3; 68: 29) and at least once he is 

mentioned on a par with the Messiah (52: 4-9). His messianic function (chap. 49) echoes that of 

the figure in Is. 11: 5 and Is. 42: 1. The presence of a messianic figure is not foreign to the 

Merkabah tradition found in the Hekhalot literature (cf. 3En. 45). 382 

§21.2 1 Enoch 47-48 

The Merkabah vision is repeated to Enoch in an eschatological setting (chap. 47). The 

seer had a vision of God, who is described as the ancient of days, 383 sitting upon the throne of 

381 There is a consensus among scholars that the Similitudes belongs to the first century C. E.; see 
Charles [1893], 107-8; 113-5; Charlesworth (1981), 98; Isaac, OTP 1.7; A. Y. Collins (1992), 564. 

382 See Gruenwald (1980), 38f. 
383 See AOT, 228 n. 4. 
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His glory and of His escorts standing before Him (47: 3; cf. also 60: 2-3). The books of the living 

were opened before him and the righteous ones were filled with joy, because their prayers were 

answered. The whole scene shows traces of influence of the judgment scene in Dan. 7, 

indicating that Merkabah visions are often closely tied up with the divine act of judgment. The 

man-like figure was given a name and as God's Messiah he had been concealed in His 

presence (48: 2-7). We will discuss this figure below. 

§21.3 1 Enoch 71 

Another passage which reflects Merkabah mystical influence is chap. 71, a passage 

which poses textual problems. Gruenwald believes that 1 En. 71 was added by the editor(s) as 

an appendix to the book of Similitudes, since, for him, it is impossible for the author to describe 

Enoch's translation again in chap. 71 once he mentioned it in chap. 70.384 However, it is more 

likely that both chaps. 70 and 71 describe in two stages the same ascension experience of 

Enoch, at first to the place of the righteous (possibly the Paradise) and then to the highest 

heavens. Therefore chap. 71 may be integral to the Book of Similitudes. 385 The throne-vision 

described in chap. 71 shows several features of Merkabah mysticism: 

§21.3.1 A vision of God by Ascent to Heaven 

Enoch ascended into the heavens and saw God, the Head of Days, who existed with 

numerous angels and archangels (71: 1,10-14). In all other visions, notably in 1 En. 14, God is 

portrayed as seated on the throne, and in 71: 7ff. there is no such clear picture, but it is implied 

in the reference to "the throne of glory" (v. 7) that is watched over by the heavenly beings. This 

implicit reference may be due to the author's intention to emphasize the dwelling of God with 

the multitude of angels and the Son of Man. By this time the tradition concerning the throne of 

God must have become so familiar that the author presumes that his readers will understand 

the expression, "the Throne of His Glory". His appearance, as in Dan. 7: 9, shows human or 

even angelic form, for his head is described as white and pure like wool and his garment as 

384 Gruenwald (1980), 42f. 
385 See M. Black (1952), 1-10. Charles, who argued in his first edition of his commentary on l En. that 
chap. 71 is a later addition ([1893] pp. 183f. ), became convinced in 1912 that it belongs to the Book of 
Similitudes ([1912], 142). 
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indescribable (v. 10). The "stream of fire" of Dan. 7: 10 is replaced by the "rivers full of living fire" 

or "a circle of fire" in 1 En. 71: 6, recalling Hekhalot mysticism. 

§21.3.2 The Angels 

On arrival into the heavens, Enoch at first saw the angels, walking upon the flames of 

fire. Their garments were white and the light of their faces looked like snow. (w. 1-2). The 

archangel, Michael, led Enoch into the heavenly and cosmological secrets until he took him up 

in the highest heaven (w. 3-5). The angels were encircling and guarding the throne of Glory 

and the house made up of crystals (w. 7-13; cf. Ezek. 1: 22). The angelic function of "going in 

and out of" the house may imply the divine link between God and the universe established 

through the angels. If so, we have here a conceptual parallel with the vision of Jacob in Gen. 

28: 12f., a passage which, according to Odeberg, gave rise to mystical speculation in Jewish 

circles, long before the Fourth Evangelist. 386 

§21.3.3 The Visionary 

Segal argues that the heavenly journey taken by Enoch's name, rather than by his soul 

(1 En. 70-71), reflects "a level of mystical speculation that predates the importation of the 

platonic notion of a soul. "387 Enoch fell upon his face before God with trembling and his spirit 

was transformed (v. 11). He began to praise and glorify God with a loud voice (cf. Ap. Ab. 17 for 

the Merkabah hymn sung by the adept himself). The expressions, "my spirit passed out of 

sight" in v. 1 and "he carried off my spirit" in v. 5 are understood as referring to Enoch's 

translation into the heavenly realm. 388 Literally, however, they mean that his spirit was 

concealed, or vanished, or became extinguished. 389 Does this mean in any way that Enoch 

was deified before the face of God? 390 The passage does not seem to suggest this. If he had 

lost his identity, then the features of his further vision (vv. 5-17) and the transformation of his 

386 Odeberg (1968), 33-40. 
387 Segal (1990), 47. 
388 See M. Black (1985), 67,251. 
389 See Isaac in OTP 1.49 n. 71 a and f. 
390 See Segal (1990), 45f., who argues that exemplary men, like Enoch in the Similitudes, can ascend to 
divinity by identification with or transformation into the enthroned figure. 
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spirit in v. 11 will hold little sense. There would have been no need for the angel's promise to 

Enoch at the end of the vision (vv. 14-17). 

§21.3.4 The Son of Man 

There is, however, one important feature which suggests to scholars like Segal Enoch's 

merging with the divine. That is the use of the name "son of man" in chap. 71. On the basis of 

the expression "You are the Son of Man" in a verse which poses textual problem391 and 

uncertain translation (1 En. 71: 14), scholars have argued that Enoch was transformed into a 

heavenly figure, the Son of Man. 392 However, Segal has not persuasively proved the idea of 

deificattion in this passage. What he shows, instead, is the transformation of the adept into the 

angelic vice-regent of God. 393 Strictly speaking, both Casey and Segal could not successfully 

prove the deification/angelification of Enoch. They could only show that the son of man was not 

viewed as a title by first century Jews. There are several factors which argue against the theory 

of deification: 

First, it is not certain, as Segal himself notes, 394 whether 1 En. 70-71 retells Enoch's 

ascent at the time of his earthly life or at the end of his life. If the ascent had taken place during 

his earthly life, as it seems so, then the idea of apotheosis can hardly be deduced from 1 En. 71. 

Secondly, while in the second parable (46: 3) the Son of Man is described as the author of 

righteousness, in 71: 14ff. Enoch is portrayed as the one who is governed by righteousness (cf. 

71: 16: "rigteousness never forsakes you"). In the third parable (60: 10) Enoch is addressed as 

"son of man" by the angel and the same vocative sense (cf. Isaac's translation) fits well also in 

71: 14. Thirdly, 46: 1 clearly points to another person, who was with God and whose face looked 

both like a man and an angel and the expression "This Son of Man, whom you have seen" 

(46: 4) definitely differentiates him from the seer, Enoch. Therefore the expression, "son of man" 

391 It is observed that one of the Ethiopic MSS ends chap. 71 in v. 12a and that the scribe has 
transposed to this place 78: 8b-82: 20. - see OTP 1.50 n. 71 o. Appel argued that the passage in which the 
heavenly Son of Man had originally been mentioned in 71: 13 has now been lost and therefore that later 
scribes made changes in the text to apply it to Enoch - see Charles (1912), 144. In the absence of the 
original text of the Book of Similitudes it is diff icult to evaluate any suggestion regarding the text. 
392 See Segal (1990), 45f.; Casey (1979), 102-7; id. (1976), 11-29; cf. Rowland (1982), 106f. 
393 Segal (1990), 46f. 
394 ibid., 47 
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in 71: 14, does not prove Enoch's transformation into a divine or messianic figure. Who, then, is 

this Son of Man? 

We have already noticed that the Son of Man in the Similitudes is the Elect One, the 

Messiah, who renders judgment on behalf of God by sitting on the throne of Glory. The same 

idea is repeated in 1 En. 48. He removes the mighty ones from their thrones and crushes the 

sinners (cf. 48: 2,6). The whole description in 1 En. 46-48 is based on Dan. 7: 9 and 13, a text 

which was used in some Merkabah mystical circles in the early second century to see God in 

His two manifestations, and which alerted the rabbis to the danger of what Segal calls the "Two 

Powers in Heaven heresy". 395 

God grants the Son of Man not only to sit on the throne of glory but also to be the 

object of worship for the rulers (62: 3-10). His pre-existence is envisaged in his concealement in 

the presence of God's power from the beginning (62: 7) and therefore he does not seem to be a 

man exalted to heaven. 396 Does the enthroned Son of Man denote "a transference of the 

throne of glory from God to another figure", as Rowland has argued? 397 It does not seem to be 

a transference of God's throne to the Son of Man, for he is described as the one who was with 

God (46: 1) or in the place where God was sitting (47: 3 - 48: 1); it was while the Lord of the 

Spirits was sitting upon the throne of his glory (62: 2)398 that the Son of Man sits on the throne 

to render judgment (62: 5ff. ). it is more likely that there is a delegation of power from God to the 

heavenly Son of Man to act as His vice-regent. 399 

395 See Segal (1977), 33-73; cf. below pp. 118-9. It should be noted that the Son of Man in the 
Similitudes is not "one like a son of man", as we have it in Dan. 7: 13. 
396 Against Rowland (1982), 104. 
397 ibid., 105 
398 This reading is attested by all the known MSS - see OTP 1.43 n. 62c; therefore it is a hasty 

conclusion, drawn by Rowland ([1982], 105), that the title Lord of Spirits is never linked with the throne. 
399 My observations are confirmed by J. J. Collins ([1992], 451-9), who also argues that in 1 En. 71: 14 
Enoch is not at all identified with the 'Son of Man' of his visions. 
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§21.4 Summary 

Our study, in retrospect, shows that as early as the first century, there was a tradition in 

Judaism that righteous men could ascend to the highest heaven to see God on the throne. God 

is described primarily as the Head of Days or as the Lord of Spirits, whose appearance was 

more like a heavenly being, possibly angelic, with wings, head and garment. The angels were 

praising God and the Elect One and were guarding His throne. In particular, there were four 

chief angels, who were with God, and one of whom (Michael) revealed the cosmological secrets 

to Enoch. Thus one can see a fusion of two traditions in the Similitudes: apocalyptic and 

"mystical". Another individual appears in the throne-vision as the one who was with God and to 

whom God had granted to accept blessings and worship from kings and rulers. He seems to be 

a heavenly figure, because his face was like that of a human being and his countenance was 

full of grace like that of an angel. He is called the Son of Man, the pre-existent Messiah and 

God's viceregent, who, under God's authority, will exercise justice by sitting on the throne of 

Glory. 

§22. THE SLAVONIC BOOK OF ENOCH (2 ENOCH) 

A major portion of the Slavonic Book of Enoch (2 Enoch) describes the ascent of Enoch 

through seven heavens finally to see the face of God and then his descent to earth for a period 

so that he might communicate the divine revelation to his generation. 2En. is usually dated to 

late first century C. E., although those, who find a Hebrew or Aramaic original, argue for a date 

earlier than 70C. E. 400 Therefore it reflects the beliefs and practices of late first century 

Judaism, which could have formed a part of the background to the Gospel of John. 

§22.1 The Heavenly Ascent 

2En. 1 a: 1-6 can be viewed as a summary of 2En. 1-23: the Lord took Enoch to heaven 

in order to show him the sovereignty of God on the throne, who is surrounded by the heavenly 

400 Both Meshchersky and Sokolov have argued for a Hebrew version as underlying the Greek version 

of 2En. This theory is accepted by Andersen because of the Semitisms in the text - OTP 1.94. Schmidt 

(1921), 307-12, argues that the short recension is Palestinian. Therefore a date prior to 70 is possible (see 

Charlesworth [19811,104). 
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armies and immeasurably shining light. Enoch's ascent to heaven took place by the guidance of 

the two angels who appeared to Enoch in human form (2En. 1: 3-5; cf. 19: 1). They led him 

through seven heavens until he saw God at a distance in the seventh heaven. The entourage of 

two angels in Enoch's heavenly journey reflects the idea expressed in HR xvii (Synopse, §§ 

206-213) of the two angels who carry the Merkabah mystic from one palace to another. Even 

the concept of seven heavens was not foreign to the people of the first century (cf. Ap. Ab. 19). 

Gruenwald has indicated that this concept has parallels not only in Jewish apocalyptic literature, 

but also in later Jewish mystical and cosmological writings. 401 

§22.2 The Angels 

The angels appear in 2En. primarily as ministering beings. Almost in all the seven 

heavens Enoch could see numerous angels assigned to different functions. Except in the 

second and fifth heavens, where there were rebellious and evil angels (chaps. 7 and 18), in all 

other heavens the angels were, as "armed troops", singing praises to God (chaps. 17 and 19) 

and worshipping Him (8: 8 in both J and A). This is also true with the band of heavenly armies, 

which consisted of angels and archangels, assembled before the enthroned Lord (chaps. 20 

and 21 in both J and A). 402 The two angels who took Enoch up to heaven, brought and placed 

him at the edge of the seventh heaven (21: 2), whence the archangel (in J only) Gabriel carried 

and placed him in front of the face of the Lord (21: 3-22: 7). While Michael, the Lord's greatest 

archangel, anointed Enoch with oil and exchanged his clothes for the clothes of glory (22: 6), 

another archangel, Vereveil, supplied Enoch with books and pen, and gave instruction in the 

deeds of the Lord in all His creation so that Enoch could write them down. The idea of the 

ministering angels, who are divided into armies and camps according to their duties, occurs not 

merely in the Hekhalot texts, but also in the Qumran texts, which we have examined. 403 

401 Gruenwald (1980), 49 n. 72. 
402 Cf. T. Levi 3: 3, which places the heavenly armies in the second heaven; 4Q405 20ii-21-22 13-14 
describe the angels as divided into "mustered troops" and 1QM 3: 1-6 as the "eschatological troops for 
battle". 
403 See Odeberg (1973) 1.147-70 for the extensive study of Angelology in 3En. Cf. Morgan (1983). 
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§22.3 Cosmology 

The angelology in 2En. is linked with the cosmic dimension of the heavenly vision. In 

the first heaven Enoch could visualize the angels who govern the stars and the heavenly 

"combinations" of the planets (chap. 4) and who guard the treasuries of the snow and the dew 

(chaps. 5 and 6). The angels in the fourth heaven were going in front of the sun's chariot (11: 4. 

J adds that the angels, having six wings, were in flaming fire), implying that they functioned as 

guides to the orderly movements of the luminaries. We should note that the teaching of the 

creation of the world, including the movements of the sun and the moon (chaps. 11-17; 23-32. 

Major part of chap. 30 and chaps. 31-32, however, are absent in A), always focusses on God 

and His wisdom in creating the world. The whole account of creation is full of divine secrets, 

which God will reveal only to the chosen ones (24: 2-3). Enoch's heavenly journey was thus a 

tour of cosmic phenomena. This form of esoteric teaching falls in line with the Ma`aseh 

Bereshit, a study of which will lead one to know God, the "hidden truth" behind creation. 

Gruenwald notices this fact when he states that the description of the cosmological, or 

astronomical, phenomena in 2En. always finds a basic interest in theosophical matters. In other 

words, everything in heaven ultimately leads the visionary to perceive the wisdom and lordship 

of God and thus the idea of seven heavens alludes to Merkabah mysticism. 404 

§22.4 Paradise (orin) 

2En. locates Paradise in the third heaven, when it records that Enoch was brought up 

to the third heaven and placed in the midst of Paradise, an inconceivably pleasant and 

productive garden (8: 1-2), prepared for the righteous as a place of reward (chap. 9) as well as 

the shelter of an eternal residence (65: 10). Although 2En. does not provide direct evidence of 

the belief that Paradise was the dwelling-place of God whence He appeared to the visionary, it 

does not exclude the possibility of seeing God there, for in this garden the Lord takes a walk 

and finds rest under the tree of life (8: 3). 405 

404 See above pp. 54-5,81. Gruenwald (1980), 49. Tabor ([1986], 96) states that there seems to be a line 

of "theosophic" tradition and practice running from the oldest Enoch material through later Hekhalot 

literature. 
405 Even Gruenwald ([1980], 50), who maintains that the word "Paradise" in 2En. is not a terminus 

technicus for theosophical speculations, perceives a technical change in this direction in its use in II Cor. 

12. He, however, supposes that II Cor. was written after 2En. was written, which is hard to maintain. 
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The Paradise-scene exhibits the presence of the angels (300 in number, according to 

J), who not only guard Paradise, but also worship God by singing unceasingly (2En. 8: 8; cf. 

chaps. 17,18 and particularly 20: 3,4 in J). We have already noticed in the Merkabah texts 

preserved in Qumran that the angelic hymn is an integral part of the throne-vision. HR iv 

contains the hymns sung by the angels and even by the throne itself in praise of God. This 

"mystical" tradition is reflected in 2En. and therefore, as Gruenwald rightly maintains, 2En. is 

already connected with the Merkabah lore. 406 

§22.5 The Vision of God on the Throne 

The key passage for our understanding of Merkabah mystical experience is chaps. 20ff. 

It is in the seventh heaven that Enoch had a direct vision of God on the throne and this 

occurred to him in two phases: at first from a distance (20: 3) and then closely in front of the face 

of the Lord (22: 5-7). According to J, the throne of God is an "exceedingly high throne" (20: 3) 

and in A it is "many-eyed and immovable" (1a: 4). It is also "the supremely great throne", not 

made by hands (22: 2 both in A and J). This echoes Ezek. 1, which describes the wheels of the 

throne-chariot as being full of eyes. Before seeing the Lord, however, Enoch saw a "great light" 

with all the fiery armies of angels and archangels (20: 1), which exhibits the Biblical tradition that 

fire/light is the major component in Divine manifestation (Ex. 19: 18; Ezek. 1: 4,13,27; and the 

MT of Ezek. 8: 2 uses the word "fire" in lieu of "man" to denote the revelation of God). We have 

already observed that in the Merkabah mystical tradition fire/light plays a primary role. 

According to the Hekhalot texts, the object of the vision in the seventh palace is the 

appearance of God on the throne in human-like form and of fire/light. 

The second phase of Enoch's vision of God was direct and definite (21: 3-22: 8). It 

focusses on God's face, which appeared strong, very glorious and terrible (22: 1f. ). The phrase 

"the face of the Lord", which replaces Ezekiel's "the glory of the Lord", occurs in this small 

passage seven times and it is said that the Lord, with his mouth, called Enoch (22: 5). If we 

406 ibid. 
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accept "the clothes of my glory" as a possible original reading in 22: 8, as Charles has 

maintained, (but Vaillant gives des vetements de ma glorio as a secondary reading), then it 

means "the garments of God"407 with which Enoch was clothed. In brief, Enoch was able to 

see God in human or angelic form. Although these references, in particular 39: 6 ("I have seen 

the extent of the Lord, without measure and without analogy, who has no end. "; cf. Vaillant's 

edition), echo the Shi'ur Qomah tradition, it would be hasty to conclude with Gruenwald that 

2En. 39: 6 may contain the first reference to the Shi'ur Qomah of God, 408 for whereas the 

Shi'ur Qomah is mainly concerned with the measurement of God's body, the Enoch passage is 

concerned with the measureless extent of God's body. The emphasis seems to be on God's 

anthropophany or angelophany as seen by the "mystic". 

§22.6 The Transformation and the Commissioning of Enoch 

Both before and after seeing God, Enoch was terrified and he trembled (20: 1; 21: 2; cf. 

1 En. 14: 13,14,24. However, in Is. 6: 5 and Ezek. 1: 28 the visionary became terrified only after 

seeing God). His fall on his face (21: 2; 22: 4), his cry, "Woe to me, my soul has departed from 

me from fear", and his search for the two angels for support (21: 4) - all point not merely to the 

frail nature of human beings before God, but also to the danger involved in seeing God face-to- 

face. 409 Despite the visionary's weakness and vulnerability, the fact that he was transformed 

into one of the heavenly beings remains a significant feature in the throne-vision of Enoch. He 

attains the prestigious position of standing before the face of the Lord for ever (22: 7; 36: 3). His 

earthly garment was removed before he was anointed with the holy oil and clothed with the 

clothes of God's glory (cf. A22: 8 with J22: 8), which, in the apocalyptic tradition, signify the 

eschatological clothes given to the righteous when they rise to the heavenly realm from the 

earth (cf. 1 En. 62: 15; 108: 12; Rev. 3: 4,5,18; 4: 4; 6: 11; 7: 9,13,14; 4Ez. 2: 39,45; Asc. Is. 9: 9). 

407 Charles (1896), 28. 
408 See Gruenwald (1980), 213; cf. Rowland (1982), 85. 
409 Cf. Chernus, "Visions" (1982), 123-46 for the idea of the possibility of seeing God in Merkabah 

mysticism under certain conditions and the dangers involved in such a vision. 
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What kind of transformation was this? Does it imply the "spiritualized" condition of the 

body, as F. I. Andersen410 maintains? Is it apotheosis or apo-angelosis? The internal evidence 

seems to suggest the latter, for 22: 1 Ob states that Enoch, without any observable difference, 

became like one of the "glorious ones", i. e., the angelic beings (cf. 22: 7), who themselves did 

obeisance to the Lord. The clothing of Enoch with the clothes of God's glory, therefore, should 

be viewed as his transformation into the glory of the angelic beings. In this light, Morray-Jones's 

thesis, as we have already noted, that the goal of the Jewish mystical endeavour is the 

"transformation into the divine image or likeness" needs to be modified as the "transformation 

into the likeness of the angelic beings". 411 A tradition that was absorbed into 3En. 4-15 

describes Enoch's final transformation into the angel Metatron, who himself, by bearing the very 

name of God, was occupying God's throne. We can infer that a similar tradition is already found 

in a first century text like 2En. 412 

After Enoch was transformed into a heavenly/angelic being, the secrets of creation, 

which had been hidden even from the angels, were revealed to him (24: 2,3). The one who was 

initiated into these mysteries, was commissioned by God to go down to earth in order to 

proclaim to his sons and his generation all that God had revealed to him from the lowest 

heaven up to God' s throne (chap. 33). Enoch is given charge to perform this task on earth for 

30 days and then to be taken back to remain in front of his face for ever (chap. 36). The idea of 

the sending of divine agency was not new in the Jewish mystical tradition of the pre-Christian 

period (cf. also the throne-visions in Ezek. 1f. and Is. 6). 

There is little doubt that the factors which we have examined above became central in 

the "mystical" thinking of the leading Jewish rabbis in Palestine. There is every reason, 

therefore, to suggest that Merkabah mysticism was integral to at least some important strands 

of first-century Jewish apocalyptic. 

410 See OTP 1.139 n. 22p. 
411 See Morray-Jones (1992), 15; cf. above p. 83 n. 366. 
412 Alexander ([1977], 160) argues that 2En. 22: 8 is one of the texts which possibly provides a 
background to 3En. 3-15 and that there exists a historical link between the Hekhalot mystics and the 

circles which generated the Enoch tradition. 
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§23. THE FOURTH BOOK OF EZRA 

Another important Jewish apocalyptic document, which is worth investigating for an 

understanding of the "mystical" practice in first century Judaism is the Fourth Book of Ezra. The 

chronological reference, "In the thirtieth year after the destruction of our city" (3: 1), shows that 4 

Ez. could have been composed about 100 CE. Box maintains that the Eagle-vision (chaps. 11- 

12) might have been composed either in the reign of Domitian (80-96 C. E. ) or in the reign of 

Vespasian (69-79 C. E. ) and that the "Son of Man" vision (chap. 13) sometime before 70 

C. E. 413 The consensus is that 4Ez. was composed in the last decades of the first century 

C. E., 414 which roughly coincides with the time when John emerged in written form. 

§23.1 Does 4Ezra Deny an Ascent to Heaven? 

Arguing that the last phrase of 4Ez. 4: 8 should be read as "I have not entered 

paradise", M. E. Stone suggests that this verse seems to deny the possibility of "entering ý--, ý" 

to acquire a special knowledge from heaven, as it was claimed by the Jewish mystical 

tradition. 415 According to him, the absence of heavenly journeys, visions of the Throne of 

Glory, astronomical speculations and the like all seem to reflect the rejection of an esoteric and 

speculative knowledge. 416 Although Stone seems to accept the existence of the Merkabah- 

type of mystical tradition at the time when 4Ez. was composed, his view that this apocalyptic 

book possibly rejects esoteric and speculative knowledge is to be questioned. 

First of all Stone bases his view on comparatively later versions such as Armenian, 

Ethiopic (only two MSS), Latin, etc., ignoring the possibility that a Hebrew or Aramaic Vorlage 

may be behind them. 417 Metzger translates the same phrase in 4: 8 as: "Neither did I ever 

413 See Box (1912), xxviii - xxxiii, 249,286. Myers ([1974], 129-30) holds that the implicit question posed 
in 4 Ez. 3: 20 as to why the evil heart is allowed to remain in man so that the law had no eff ect on his 

transformation was the besetting problem of first-century rabbis. 
414 See Charlesworth (1981), 112. 
415 Stone (1966), 85-88. 
416 ibid., 88. 
417 Gunkel, Violet and Box have argued for an Hebrew original- see Box (1912), xiii - xx ; Dean-Offing 

(1984), 240 and 259 nn. 32,33. Cf. Metzger, OTP 1.519f. L. Gry has argued for an Aramaic original - see 
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ascend into heaven"418 and this does not prove in any way that 4Ez. opposes the heavenly 

ascent or any other forms of mystical speculation; it only shows the impossibility of ascending to 

heaven or entering the Paradise in human strength. One can see, however, several allusions in 

4Ez. to heavenly journeys. For instance, the angelic guide and interpretation are mentioned in 

the narrative of dream visions. Reference to God's throne and glory is found in Ezra's prayer 

before he was taken up to heaven (8: 19-22; cf. 14: 49-50 in Syriac, which speaks of Ezra's 

ascent to heaven at the end of his mission). God's dwelling-place is described as the "upper 

chambers in the air" (8: 20). The plural form "upper chambers" does not seem to mean the 

upper part of the two-storied world, as Myers has suggested, 419 but the heavenly palaces, 420 

which became the focal point of contemplation in Hekhalot literature. God's throne and glory 

are placed in apposition and both are beyond human comprehension (8: 21). Before the glory of 

the Lord stand the hosts of angels, who are changed to wind and fire in subjection to God's 

command (8: 22). The heavenly picture one gets here recalls the throne-theophany of Ezek. 1, 

(King. 22, Is. 6, and 1 En. 14. Though no particular heavenly vision is mentioned, the ideas of 

"throne", "glory", and "angels" have been used as though the author possessed first-hand 

knowledge of the heavenly world. Therefore Stone's argument that 4Ez. rejects an ascent-motif 

does not seem well founded. 

The idea of the translation of the seer too is not absent in 4Ez. The place to which Ezra 

was "caught up" is described as "the place of those who are like him" (4 Ez. 14: 49-50 in Syriac; 

cf. II Cor. 12: 2-3). It is the place where he will live eternally, as the Scribe of the divine Law, with 

God's Son and with those who are like himself ( cf. 14: 49-50 with 14: 9). This suggests that Ezra 

was transformed into the likeness of the heavenly beings, as happened typically to the 

Merkabah mystic. However, the focus of the author of 4 Ez. is not the throne-motif. 

Dean-Offing, 259 n. 34. The fifth as well as the sixth visions of Ezra (chaps. 11-13), which heavily depend 
upon Dan. 7, could have been composed originally in Aramaic - see Myers (1974), 118f. Charlesworth 
([1981], 112) observes that the original language is Semitic, either Hebrew or Aramaic. 
418 Metzger, OTP 1.530. 
419 Myers (1974), 244. 
420 Box ([1912], 177f. n. e) interprets "the upper chambers in the air" as "the heavenly paradise". 
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§23.2 The Fifth and the Sixth Visions of Ezra 

§23.2.1 That the narratives of both the fifth (i. e., the Eagle) and the sixth (i. e., the "son 

of man") visions are influenced by Dan. 7, is known from the interpretation of the Eagle Vision : 

The eagle which you saw coming up from the sea is the fourth kingdom 
which appeared in a vision to your brother Daniel. But it was not explained 
to him as I now explain or have explained it to you. (4Ez. 12: 11-12)421 

However, the author of 4 Ez. reinterprets some of the key-aspects found in Daniel's 

vision. The fourth beast in Dan. 7: 7, for instance, symbolises the Greek or Macedonian empire, 

whereas in 4 Ez. 11-12 the eagle (= Daniel's fourth kingdom) represents the Roman empire 

(12: 12). He does not use the symbol of a man-like figure either to represent the people of God 

or God the Most High. Instead, he uses the expression "a lion-like creature" to symbolize the 

Messiah (cf. 11: 37 with 12: 32; cf. also Gen. 49: 9). This shift may be because of the author's 

intention to highlight the function of the Messiah on earth in contrast to the function of the man- 

like figure of Dan. 7 in heaven. The Messiah is the one who had been kept by God (12: 32) in 

His possession and in this sense it seems that the author of 4Ez. presents the Messiah as a 

heavenly figure. 422 Nevertheless, he will appear on earth from the posterity of David in order to 

deliver the "remnant of God's people" and to make them joyful until the day of judgment (12: 34). 

It is thus the vindication of Israel by God through His Messiah, which ultimately emerges as the 

main emphasis in the fifth vision. Noteworthy is the fact that the man-like figure of Dan. 7 is 

interpreted as the messianic figure in 4 Ez. 11-12. The same theme is repeated in chap. 13, 

which uses the word "man". 

§23.2.2 The sixth vision introduces in 13: 3 'ayk dmütha dbarnasha, "one like the 

resemblance of a man", recalling Daniel's "one like a son of man". Though this expression in 

itself does not prove that the Son of Man was recognized as a title in Judaism, the vision as a 

whole demonstrates the author's use of Dan. 7: 2,13 (cf. 4 Ez. 13: 2-4,25,32). The symbol of "a 

man-like figure", who flew with the clouds of heaven, is surely reminiscent of the "one like a son 

421 Metzger's translation. For terminological and conceptual parallels between 4 Ez. 11-12 and Dan. 7 

see Casey (1979), 122-4; Rowland (1982), 186. 
422 Myers ([1974], 294,302) maintains that the messiah here is the pre-existent one as the clause 
"reserved till the end of days" indicates. Box ([1912], 273 n. ss) 'comments that the heavenly Messiah is 
implied in 12: 32. 

rze hFý 
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of man" of Dan. 7: 13, who was coming with the clouds of heaven. Although both 4 Ez. 13 and 

Dan. 7 illuminate the vindication of the faithful Israel, in 4 Ez. the "man-like figure" denotes the 

Messiah, who is also known as "God's son" (13: 3,26,32,52; cf. with 7: 28f. ). 

The act of "coming up out of the heart of the sea" in 4 Ez. 13 does not carry the sense 

of rivalry against God, as it does in Dan. 7: 2,3, but it may perhaps imply the hiddenness of the 

Son (13: 52). Thus the author of 4 Ez. used Dan. 7 freely and his freedom is also reflected in his 

fusion of Dan. 2: 45 and Dan. 7: 13 in 4 Ez. 13: 6,7. Just as in Dan. 2 the stone, cut from a 

mountain by no human hands, stands for the heavenly kingdom which will overcome all the 

earthly kingdoms, so in 4 Ez. 13 the mountain carved out without hands (i. e., Mt. Zion) 

becomes the vehicle of the Messiah in his mission of bringing judgment on all rival nations. The 

whole episode becomes more sensible if only the man-like figure of 4 Ez. is understood as a 

heavenly being. 423 

4 Ez. 11-13, then, reflects a belief current at the end of the first century, possibly even 

before 70 CE., in which the Danielic "son of man" was identified with the pre-existent Messiah, 

who will lead God's people victoriously over hostile nations and bring salvation to them. Our 

analysis shows that the author of 4Ez. was familiar with the texts of throne-theophany, and that 

he could use Dan. 7: 13, a text in which "mystical" interest was developed as early as the 

second century CE., by identifying the "son of man" with the pre-existent Messiah through 

whom God brought judgment on ungodly nations. 

423 Rowland ([1982], 186-7) holds that as the man who comes up from the sea is merely a symbol of the 

messiah, he cannot be regarded as a heavenly being. So also Casey (1979), 124. However, the 

interpretation of the vision (13: 52) makes it clear that the act of coming out of the sea denotes not so 

much the origin of the man as his hiddenness from human eyes. Further, the act of flying "with the clouds 

of heaven", his supernatural voice and gaze (cf. Mic. 1: 4; Jud. 16: 15, where this is attributed to Yahweh), 

and his carving out a great mountain without hands (13: 6; cf. v. 36), though symbolic, point to the man as a 
heavenly being. 
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§24. THE APOCALYPSE OF ABRAHAM 

The Apocalypse of Abraham is another Jewish text, composed after 70C. E., 424 which 

is purported to contain Merkabah mystical features and therefore falls within the scope of our 

investigation. Scholem comments on this book that it is "a text that more closely resembles a 

Merkabah text than any other in Jewish apocalyptic literature". 425 Therefore a study of Ap. Ab. 

will throw further light on the mystical practice seemingly prevalent in late first century. 

§24.1 Preparation and the Angelic Guidance 

Before Abraham was taken up to heaven, he had to prepare himself for forty days by 

means of ascetic practices such as abstinence from every kind of food cooked by fire, from 

wine and from anointing himself with oil (Ap. Ab. 9: 7; cf. 12: 1-2). This is precisely described in 

the Hekhalot literature as a means of attaining mystical experience. 426 Similarly, the heavenly 

ascent and the revelation of secrets by an angel, which are common motifs in the Hekhalot 

texts, occur also in Ap. Ab. Abraham was taken up to heaven by the angel, Jaoel, who also 

revealed to him the heavenly secrets. 

§24.2 The Heavenly Vision 

It was in the seventh heaven that the Patriarch could see the throne of fire and hear the 

voice of God (Ap. Ab. 18-19). Abraham's vision, found in chap. 18, reflects in several ways the 

chariot-vision of Ezek. 1. The importance of this vision, as Gruenwald observes, 427 is two-fold: 

(i) it contains the longest Merkabah hymn in the apocalyptic literature; and (ii) it has a detailed 

description of the throne of Glory. 428 

424 Rubinkiewicz (OTP 1.683) argues that Ap. Ab. was composed sometime after 70 C. E. (because the 

author describes the destruction of Jerusalem in chap. 27) and before the middle of the second century. 
Charlesworth ([1981], 68) dates it to 80-100 C. E., stating that it was written in a Semitic language. 

425 Scholem (1960), 23. 
426 See above p. 53 (§10.3). 
427 Gruenwald (1980), 55. 
428 See above pp. 54-5,82 for the idea of the revelation of God's glory in the seventh heaven. 
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§24.2.1 The Merkabah Hymn 

In the vision of Abraham, the celestial song is recited not merely by the angels (15: 5-7; 

cf. 18: 3) and the four living creatures (18: 3,8,11), but by the ascended one himself (chap. 17). 
Jaoel, who is the "Singer of the Eternal One" (12: 4), teaches celestial songs to the seer (17: 4-7) 

and to the four living creatures (18: 11). The song recited by Abraham unveils the nature of God 

and ends up with a prayer to reveal the "promised secrets" (17: 8-21). Prayers and hymns, 

recited both by the heavenly beings and the Merkabah visionary, occupy an important place in 

the Hekhalot tracts (eg. HR 3-4,7-10,24-26). The terms which describe God's voice (i. e., "like 

a voice of many waters, like a voice of the sea in its uproar" - 17: 1) have parallels in HR in 

descriptions of the sound of the hymn of praise, sung by the throne of Glory to its King. 429 The 

heavenly hymn found in the Ap. Ab. carries theurgic implications. It has the effect of protecting 

the visionary from all dangers which might befall him in his "mystical" endeavour (cf. 17: 2-7). 

Ma'aseh Merkabah contains hymns, which have the effect of rescuing the ascending seer. 430 It 

also descibes how the use of prayers with their magical names could protect the mystic, who 

descends to and ascends from Merkabah. 431 

§24.2.2 The Throne-Vision 

As the Patriarch was still reciting the song, he saw under the fire "a throne of fire" (18: 1- 

3; cf. 1 En. 71: 5-7), around which were the "many-eyed ones", i. e., a band of angels reciting the 

song. Under the throne were stationed four living creatures and they too were singing. 432 

Behind them was the chariot with fiery wheels and the wheels were full of eyes (18: 12-14; cf. 

Ezek. 1: 18). The throne is once more mentioned as being above the wheels, but without any 

particular reference to any figure seated on the throne. Does this imply that the author intended 

to portray an empty throne? The other aspects of the vision argues against the concept of an 

empty throne. The "voice" which came out of the fire was heard like the voice of "a single man" 

(18: 13,14; cf. also 8: 1; 9: 1; 17: 1). This points unmistakably to a tradition which had combined 

429 See Synopse §§ 251,411 f. Cf. Scholem (1954), 61,363 n. 60; id. (1960), 20-30, esp. 27. 
430 See Scholem (1960), 110, §16; Synopse §569; Gruenwald (1980), 102-4. 
431 Schalem (1960), 113-5, §§26-31; Synopse §§586-591. 
432 However, in Ezekiel's vision the four living creatures do not appear singing. Although the four faces 
of the hayyot in the Ap. Ab. are the same as those of the hayyot in Ezek. 1: 10, their six wings recall the 
six-wings of the Seraphim in Is. 6: 2 rather than the four wings of those in Ezek. 1: 6 and 10: 12. 
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both Ezek. 1: 26 ( "likeness of a human form" on the throne) and Ezek. 1: 28 ("the voice of one 

speaking", heard by the seer). ̀ 33 That the voice is the voice of God is clear from 8: 1 and 9: 3. 

Such an indirect reference to the One who is seated on the throne makes it improbable that the 

author had an empty throne in mind. Also, the expression, "like the voice of a single man" to 

refer to God's voice makes it difficult to accept Rowland's thesis that Ap. Ab. excludes the 

anthropomorphism which plays a significant part, for example, in Ezek. 1: 26f. 434 Why, then, 

was the author reticent to make a plain reference to God in the throne-vision? What is the 

significance of the angel's statement: "You will not look at him himself" (16: 3)? Probably Ap. Ab. 

reflects another branch of Jewish tradition, which claimed that it is impossible to see God face- 

to face, albeit one can see His throne-glory and hear His voice, and that the angels are the best 

intermediaries in a heavenly ascent to see His glory. 435 

No doubt, the whole Merkabah vision in Ap. Ab. is designed after Ezekiel's chariot- 

vision. The element of fire, for example, attains significance in this vision. The throne is not only 

encircled by fire (cf. 1 En. 71: 6), but is itself called "a throne of fire" and the Mighty One came 

down from heaven in "a stream of fire" to call Abraham (8: 1; 17: 1; 19: 1). Fire itself is 

surrounded by "an indescribable light"(18: 13) and the fire, light, dew and the multitudes of 

angels, which are on the seventh firmament are collectively known as "a host of the invisible 

glory", which is above the living creatures (19: 4). 436 It can be said that "God revealed Himself 

by Himself" (cf. 7: 12) to Abraham by this vision -a remarkable feature of Merkabah mysticism. 

This is confirmed by one more aspect of Merkabah mysticism, i. e., the vision of a principal 

angel who bears the Name of God to which we now turn. 

§24.3 The Angel, Jaoel 

The angel, Jaoel, who bears God's "ineffable name", is sent by God to escort Abraham 

in the latter's ascent to heaven (10: 3-8). Gruenwald has already shown the points of contact 

433 Box (1918), 63 n. 6. 
434 Rowland (1979), 151-4. 
435 See Gruenwald (1980), 93-6 for the controversy that existed among the Tannaim as to whether it is 

possible to see God and, if so, when and under what conditions. 
436 See above p. 62 for the idea that the angels who attend God's throne constitute His glory. 
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between the Jaoel-narrative and the mystical experience described in Hekha of and Midrashic 

literatures. 437 However, an important subject, which has direct bearing on the "mystical" 

experience of first century Judaism, remains to be discussed. Rowland argues that the bearing 

of God's name by Jaoel shows an interest in an exalted angelic figure with divine attributes in 

the place of the anthropomorphic description of God in Merkabah visions such as in Ezek. 1 

and 1 En. 14.438 Does this mean that Jaoel can be identified with the human-like figure of 

Merkabah mystical visions? Is he the manifestation of God? Since there are at least two factors 

which seem to point in this direction, they need careful analysis. 

§24.3.1 The name Jaoel is a combination of the three root-letters of the 

Tetragrammaton with an ending "el" (i. e., YHW-el). The angel introduces himself as "a power 

through the medium of his ineff able name in me" (10: 3,8) and this name was conferred on him 

by God Himself (10: 8). It is noteworthy that God also is addressed as Jaoel in Abraham's song 

(17: 13), although this divine title is not attested either in the Bible or in any liturgy. This indeed 

makes Jaoel the highest of all the angels and archangels in status, but it is not certain whether 

by virtue of God's name he could be considered as the exacted angel with divine attributes, as 

Rowland maintains, or as "second only to God Himself", as Box maintains. 439 In the throne- 

vision of Abraham (chap. 18) Jaoel is described neither as a synthronos nor as a figure who 

was occupying the throne of Ezek. 1: 26, as Segal supposes, 440 but as the one who teaches 

"the song of peace" to the adept and to the living creatures. He himself knelt down and 

worshipped the Eternal One, when His "voice" came to Abraham (17: 2). His main function 

seems to be to escort the Patriarch and to preserve him from dangers when they ascend to the 

throne of God. The bestowal of the divine name on the angel Jaoel, then, seems to be no more 

than the bestowal of divine authority on God's vicegerent. 441 (Cf. 1 En. 48: 3 for the Son of Man 

who was given a name to carry out the divine will). 

437 Gruenwald (1980), 52 - 55. 
438 Rowland (1979), 153-4. 
439 Box (1918), xxxv. 
440 Cf. Segal (1990), 42. 
441 See above p. 55 for the Hekhalot idea that bearing God's name does not make the angels equal with 
God either in status or in divinity. Cf. Ex. 23: 21; 11 QMelch describes Melchizedek bearing God's Name. 
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§24.3.2 Jaoel appeared to Abraham "in the likeness of a man" (Ap. Ab. 10: 4) and this 

recalls Daniel's "one like a son of man" (Dan. 7: 13) and the appearance of two angelic figures 

in Dan. 8: 15; 10: 5,18. The first two descriptions in Ap. Ab. 11: 2 (i. e., the appearance of his body 

looked like sapphire and that of his face like chrysolite) parallel, albeit not exactly, the first two 

aspects of the description of the angel's body in Dan. 10: 6. The hair of Jaoel's head, which 

appears like snow, reflects the appearance of the son of man in Rev. 1: 14. But the clothing of 

Jaoel seems to be purple in colour (11: 3), while that of God in Dan. 7: 9 is white as snow. The 

description of Jaoel's "turban" (kidaris) and of the golden staff in his right hand resembles that 

of the figures in Rev. 19: 12 and Rev. 1: 16 respectively. The reference to "a rainbow" is 

reminiscent of the rainbow which qualifies the brightness round about the divine throne in Ezek. 

1: 28. Despite these parallels with Merkabah visions, there appears no real affinity between 

Jaoel and the son of man of Dan. 7 except that both are described as man-like figures. 

Resemblance with the son of man of Rev. 1: 14 at only one point is insufficient to prove that 

Jaoel was the Son of Man, who came to be recognized as a kind of "second God" alongside 

God the Most High. The apparent similarities with Ezek. 1 and Rev. 1: 14 can only show that the 

angel Jaoel is a heavenly figure, who had close association with the "invisible glory" and who, 

by bearing God's name, functioned as His vicegerent. It does not seem that Jaoel appears as a 

substitute for the anthropomorphic deity of the Merkabah visions. 

§24.4 Summary 

Our investigation shows that the Ap. Ab. contains the key aspects of Merkabah 

mysticism (the seers preparation before ascent, the heavenly hymns, the vision of God on the 

throne, fire/light around the throne, the retinue of angels, and God's vicegerent) and that the 

author has liberally used Ezek. 1 by making alterations to suit his own situation and purpose. As 

in the Qumran texts, in Ap. Ab. also the angelic mediation needed to see God's glory is 

stressed. This apocalyptic text, then, provides another proof for our thesis that Merkabah 

mysticism had been known and practised at the end of the first century C. E. 
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§25. THE TESTAMENT OF ABRAHAM 

The experience of an ascent to heaven and seeing heavenly thrones by Abraham is 

described in a unique way in the Testament of Abraham, another Palestinian apocalyptic 

document, 442 the tradition of which probably goes back to the first half of the first century 

C. E. 443 This document, as we have it now, exists in two recensions. 

§25.1 The Heavenly Ascent and the Vision of Abraham 

At the request of Abraham, the archangel Michael took him up on a chariot of Cherubim 

to heaven, whence Abraham saw the world and everything that was happening in it (A10: lff. ). 

However, this vision of all created things, is not the same as the Ma`aseh Bereshit, for what the 

Patriarch saw in the world was human works, both good and evil, rather than the created order 

of the universe. 

It does not seem that Abraham had a direct access to the divine presence to see God. 

Any communication is made through the archangel alone. When he entered the first gate in 

heaven, he saw two ways: one, being narrow, led to life and another, being broad, led to 

destruction (Al 1). Outside these two gates he could see a man seated on a "golden throne" 

(Al 1: 4) or the "throne of great glory" (B8: 5). The man on the throne is interpreted as Adam, the 

first-formed (6 TrpthTOIrXaaTOc 'ASaµ). He does not hold the function of giving judgment, as the 

enthroned human figures do in other throne-visions (cf. Dan. 7: 9-14; 1 En. 62: 3,7-10; A12: 11), 

but he weeps for those who enter through the broad gate and rejoices for those who enter 

through the narrow gate (Al 1: 6ff. ). Apart from the description of the throne of Adam as "the 

throne of great glory" in B8: 5 (in Rec. A it is Adam who is described as adorned in glory- 

Al 1: 8f. ), there is nothing to suggest that what Abraham saw was the throne of God, as in Ezek. 

442 The tour of earth, the views of judgment, heaven, hell, afterlife, etc. are apocalyptic elements in T. 

Ab. - see E. P. Sanders, OTP 1.879. 
443 See Box (1927), xxviii - xxix. Rowland ([1982], 107) argues that the fact that the book exists in variety 

of different recensions is probably a strong indication of its antiquity, i. e., written round about the beginning 

of the Christian era. Sanders (OTP 1.875) suggests a date of ca. 100 C. E., plus or minus twenty-five 

years. Charlesworth ([1981], 70) accepts this date, but says that the exact date is debatable. 
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1: 26. Also, the term "glory" in this context means the glory given to Adam and not the Glory of 

the Lord Himself. 

Between the two gates Abraham saw another throne with the appearance of terrifying 

crystal and flashing like fire (A12: 4; but the parallel B1 Of. does not contain any reference to this 

throne). The wondrous man who was sitting on this throne was Abel, the son of Adam (A13: 2- 

3). He looked like a son of God, as bright as the sun, holding the task of judging and sentencing 

the human souls according to their deeds recorded in the book kept before him. There appears 

at least two similarities between this throne-vision and the one found in 1 En. 14, which is rightly 

described by Gruenwald as containing "a model vision of Merkabah mysticism-444: The 

appearance of the throne of Abel as "terrifying crystal", which resembles the crystal-like 

appearance of God's throne in 1 En. 14: 18 (cf. Ezek. 1: 22), and the flashing fire from the throne, 

which parallels the "streams of flaming fire" that issue from beneath the throne of God in 1 En. 

14: 19 (cf. Ezek. 1: 4,13,27). The brightness of Abel as the sun resembles the shining gown of 

the Great Glory in 1 En. 14: 20 and of the shining face of the son of man in Rev. 1: 16. 

Do these parallels, then, indicate the manifestation of God on the throne in the form of 

Abel? Or does this prove that the throne of God has been separated from God Himself and 

linked with Abel, as Rowland has postulated? 445 This seems to be unlikely. Indeed there are 

some parallels between the throne-theophany of Ezek. 1 and that of T. Ab. 12, but there are 

also some differences. There is no reference, for instance, to the retinue of angels around the 

throne or to its movement, although mention is made of the two angelic scribes who were 

standing on both sides of the table before the throne, a "light-bearing" angel in front of the table 

and a "fiery angel" (A 12: 7ff. ). 

Although in both Ezek. 1 and T. Ab. the human figures appear on the throne, in the 

former it is the appearance of the man-like figure, while in the latter it is the man himself. The 

task of the man-like figures in other throne-theophanies has not exclusively been to effect 

444 Gruenwald (1980), 36. 
445 Rowland (1982), 108. 
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judgment, but to reveal the heavenly and cosmological secrets and, in particular, to commission 

the visionary for the divine work (see Ezek. 1f.; Is. 6: 1-9; (King. 22: 19ff.; 1 En. 14f.; 2En. 22ff. 

Ap. Ab. 18ff. ). The judgment of Abel is only the first stage of the three-fold judgment, 

anticipating the final judgment to be held by God when He comes, and therefore even the 

sentence passed by Abel could be superseded by intercession (T. Ab. 14: 5-9). The divine 

Chariot (i. e., the chariot of Cherubim) does not serve as the vehicle of God in His manifestation, 

instead, as the vehicle of the visionary in his ascent (A10: 1). These differences make it clear 

that Abel's throne is not identical with God's throne, albeit a heavenly one. Abel's supreme 

authority to give judgment is the outcome of God's delegation of His power to a human being 

rather than to a heavenly being (eg. 1 En. 62), for the author's conviction is that "every man is 

judged by man" (A13: 3). In the heavenly realm what Abraham saw was not the throne on 

which the Glory of God was manifested, but the throne on which God's representative was 

sitting to execute divine judgment. This indicates neither the throne-manifestation of God nor 

the separation of God from His own throne. There is no clue that the ascended visionary 

mistook the human figures on the thrones for God. The idea that a man represents God and 

executes judgment recalls the Merkabah mystical visions found in the Similitudes and 4Ez. as 

well as the esoteric doctrine of Qumran community. We can examine here one more Qumran 

document which points in this direction, 11 Welch. 

§25.2 11 Welch 

In 11 QMelch the chief angel, Melchizedek, as 'e/ohim and 'el, exercises judgment on 

behalf of God. Horton observes that in Qumran the word 'elohim is not used often as a name 

for God. '6 Noll has argued that since Melchizedek is clearly a Michael-like figure, we may 

conjecture that the word-play with elohim 'e/ is the product of speculation on Melchizedek's 

exoteric name, Michael. 447 However, the name 'el in the Psalm cited in 11 Welch (Ps. 7: 8) 

suggests God as the agent of judgment and in the Sabbath Shirot the name 'elohim, rather than 

'el, is used for the angels. It seems, then, that Melchizedek, as the highest archangel and God's 

446 Horton (1976), 76-7. 
447 Noll (1979), 65-6. 
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vicegerent, who was bearing God's Name (cf. Ex. 23: 20; Ap. Ab. 10: 6-8; 17: 13), sat on the 

throne of God (cf. Horton's translation of line 11) to exercise judgment against his enemies. 

Alexander has drawn parallels between the heavenly Melchizedek and Metatron, noting that 

both hold exalted positions among the angels and that both are heavenly judges (see 3En. 16: 1 

for Metatron functioning as the judge by sitting on the throne in the seventh palace). 448 We 

should add that just like Melchizedek, Metatron also bears God's Name in the mystical tradition 

of Judaism. 449 It is, however, noteworthy that the name Metatron occurs at the earliest only in 

Re'uyoth Yehezkel, which belongs to the third or the fourth century C. E. and in which Metatron 

is found as a secret name of Michael. Alexander, who sees a striking resemblance between 

Metatron and Michael, maintains that Metatron in 3En. embodies three major and originally 

independent figures: Enoch, YahoeVLesser YHWH, and Michael/ Metatron. 450 

Now the resemblance between the Melchizedek of Qumran and the Metatron of the 

Hekhalot text is quite striking, for Michael is the exoteric name both for Melchizedek and 

Metatron and both these figures carry most of the attributes of Michael. 451 Scholem has 

pointed out that the traditions about the secret names of angels, including the ascribed divinity 

because of that, which are found in the Hekhalot books and Re'uyoth Yehezkel, are but a 

continuation of the tradition of the Essenes of the first century C. E. 452 If so, the origin of the 

name Metatron may be traced back in the Melchizedek tradition of Qumran. This means that 

the idea of an exalted angel exercising judgment by bearing God's Name, which was inherent in 

Hekhalot mysticism, is already found in 11QMelch. In the Similitudes the same function is 

assigned to the Son of Man, but in T. Ab. 12 to a man like Abel. 

448 Alexander, OTP 1.250. 
449 See 3En. 48D: 1; 3: 2; and Re'uyoth Yehezkel states, "Mitatron, like the name of the Power ... like 
the name of the Creator of the world" (cited in Alexander [1977], 164). 
450 Alexander (1977), 161-7. 
451 See Alexander (1977), 163; for functional similarities between Melchizedek and Michael see 
Newsom (1985), 37; cf. Vermes (1987), 300. However, some essential differences between Melchizedek 

and Michael are found in the War Scroll - see Horton (1976), 81. 
452 Scholem (1960), 48. 
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§25.3 Final Observations 

This brings us to the conclusion that T. Ab. is another indication that the "mystical" 

feature of the heavenly journey, which includes the angelic entourage and a knowledge of the 

heavenly secrets, had already been known in first-century Palestinian Judaism. Also the idea of 

God's delegation of His authority to a man, who sits on the throne of Glory, reflects the 

Merkabah mystical tradition. Both James and Sanders have argued for the Christian influence 

in T. Ab., particularly on chaps. 10-14, which describe the ascension of Abraham's soul to 

heaven. 453 If so, it may well indicate the interest prevailed among Jews and Christians alike in 

heavenly ascents and mysteries. This is confirmed by the apocalypse that originated in 

Christian circles to which we now turn. 

§26. THE BOOK OF REVELATION 

Gruenwald argues that although the Book of Revelation took its final shape some 

twenty years after the destruction of the temple, its Merkabah material is typical of the Jewish 

apocalyptic books before the destruction. 454 The Merkabah mystical aspects in this Apocalypse 

can be examined in two phases: the idea of Son of Man and the Throne-Vision. 

§26.1 The Idea of Son of Man 

An epiphany of "one like a son of man (ogotov u. öv ävepca iroo)" occurs in a vision to 

John when he was nvc-6g(xTt (Rev. 1: 9-3: 22). Is this son of man the same heavenly being as 

the one in the Similitudes? Or Possibly the Son of Man whom we meet in the Synoptic 

Gospels? Or is he the same man-like figure of Dan. 7: 13? Can he be the man-like figure, who 

constitutes the Glory of God in the Merkabah vision of Ezek. 1? Since these texts were largely 

used in the Jewish mystical circles, a study of the Son of Man of Rev. 1 will throw light on the 

relationship of this figure to the Merkabah mystical practice in the first century, particularly 

among Christians. 

453 See James (1892), 50-5 for phraseological and ideological parallels with Christian writings. Sanders 

(oTW 1.872f., 879) finds Christian interpolations in at least three places (Al 1: 2,1 Of.; 13: 3; B8). 

454 Gruenwald (1980), 62. 
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§26.1.1 The Son of Man Is the One who Constitutes the Glory of God 

The risen Jesus appears as one like a son of man, clothed with a long robe and with a 

golden girdle round his breast (Rev. 1: 13). This recalls the angel of Dan. 10: 5, who had been 

clothed in linen and whose loins were girded with gold of Uphaz. A. Y. Collins argues that the 

man clothed in linen (Ev &&uic no61jpi in OG) in Ezek. 9: 2, who symbolizes a priestly angel, 

forms a closer parallel to Rev. 1: 13 (both robe and girdle are the garb of the high priest in Ex. 

28: 4; 39: 29), although Dan. 10: 5 also has influenced Rev. 1: 13.455 She further suggests that 

the angelic attribute, öµotov viöv ävOp6mm, is based on the angelic character of the figure in 

Dan. 7: 13.456 Moreover, his eyes which were like a flame of fire (=Dan. 10: 6), his feet which 

were like burnished bronze (=Dan. 10: 5,6; Ezek. 1: 7; Ap. Zeph. 6: 12) and his face which was 

like the sun shining in full strength (=2En. 1: 5; Ap. Zeph. 6: 11) - all indicate that the man-like 

figure of Rev. 1: 12-16 assumes angelic form in his revelation. 457 

Although the "one like a son of man" assumes angelic form, there are several aspects 

which show that he was much bound up with God, particularly with the throne of glory that 

appears in Merkabah visions. 

(i) The Son of Man resembles the priestly angel of Ezek. 9: 2 in being clothed with a long robe 

(jv&SvµEVov noSfipT - Rev. 1: 13). But the resemblance can be accounted for by the close 

association of both the figures with the One seated on the throne in Merkabah mystical visions 

(cf. Ezek. 9: 2 with Ezek. 10: 1-2,6-8). 

(ii) The head and the hair of the son of man were as white wool, white as snow (Rev. 1: 14 - 

vxai cif Eptov vxöv ui xtwv) and this echoes the appearance of the raiment ( vxöv 

(we xtwv) and of the hair ((adi Epi. ov xaOapöv) of the Ancient of Days who was seated on the 

throne in Dan. 7: 9LXX (cf. l En. 71: 10). 

(iii) The description of the eyes of the Son of Man resembles that of the eyes of the angel in 

Dan. 10: 6. However, whereas Dan. 10: 6 uses the expression dx d X%m6&; zrvp6S ("as lamps 

455 A. Y. Collins (1992), 548. 
456 ibid., 550. 
457 See Carrell (1993), who argues that Jesus, in Rev. 1: 13-16; 14: 14; and 19: 11-16, is adopting 

temporarily the angelic form, though he is not an angel. 
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of fire"), Rev. 1: 14 uses cif Oaöý nup6S ("like a flame of fire"). Strictly speaking, the eyes of the 

son of man resemble the appearance of God's throne in Dan. 7: 9LXX, where waci rup6q 

qualifies the throne of God. 458 

(iv) The voice of the Son of Man was like the sound of many waters (cic Owvil v& to v no v 

- Rev. 1: 15), recalling the sound of the wings of the hayyot (Ezek. 1: 24LXX: (x ovilv ikaro; 

no?. ov) and that of the coming of the Glory of God (Ezek. 43: 2LXX: cic 4wvil 8t . aataC6vTwv 

ico». v) more than the words of the angel in Dan. 10: 6, which are aic 4xovT ö Aov. 

(v) The description of the face of the Son of Man as shining like the sun (Rev. 1: 16) recalls the 

wheels of God's throne and the gown of the "Great Glory", which are described in 1 En. 

14: 18,20 as shining like a sun (cf. in T. Ab. A12: 5 Abel, who is seated on the throne, appears as 

bright as the sun). 

Thus one can see that the apocalyptist has drawn materials not only from Dan. 7: 9, but 

also from Ezek. 1: 7,24; 9: 2; 43: 2; Dan. 7: 13; 10: 5-6; Ap. Zeph. 6: 12; and 1 En. 14: 18,20 - 

passages which show influence of the Merkabah mystical tradition. No doubt, there is a strange 

fusion of theophany and angelophany in the christophany of Rev. 1.459 What does this fusion 

show? It shows that the author as well as his readers were familiar with current Merkabah 

mystical tradition, particularly as it was used in Qumran. Since the expressions which describe 

the Glory are applied in the Sabbath Shirot to the angels who attend the chariot throne, 

Newsom is right in maintaining that in the Merkabah visions of Qumran the attendant angels 

constitute the visible appearance of the Glory. 460 Precisely this angelic role in Merkabah 

mysticism is fulfilled by the Son of Man in Rev. 1: he constitutes the visible appearance of the 

Glory of God. The use of the "I am" formula, the prerogative of Yahweh, by the Son of Man and 

his acceptance of worship in Rev. 1: 17 (cf. Is. 44: 6) indicate his divine attributes. The double 

function of the angels who attend God's throne, priestly and military, which we have observed in 

the twelfth Sabbath Song, is also fulfilled by the Son of Man in Rev. 1. His garments of long 

robe and chest band (Rev. 1: 13) indicate his priestly function and the sharp two-edged sword 

458 See also Carrell, 190-2. 
459 Cf. Carrell, 199. 
460 Newsom (1985), 233. Cf. 40405 22 5-6. 
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that issues from his mouth (Rev. 1: 16) marks his military function as the Messiah (cf. 4Ez. 13: 9- 

13; 1 En. 62: 2). 

If the appearance of the Son of Man is the epiphany of an angelomorphic being, 461 ft is 

not because he is an angel, but because he, in his angelic form and function, represents and 

constitutes the very Glory of the enthroned God, and hence the use of Merkabah texts which 

we have shown above. 462 It is not improbable, then, that the Son of Man, the manifestation of 

God's glory, by undertaking temporarily an angelic form and function, was temporarily 

separated from the divine throne to reveal heavenly mysteries. 463 The Merkabah mystical 

aspect is also envisaged in the commissioning of the seer by the Son of Man so that he might 

write and proclaim God's words to the seven churches (Rev. 1: 19; cf. Ezek. 2: 8-3: 11; Is. 6: 8,9) 

and Rowland rightly identifies the vision in Rev. 1 as "John's call vision". 464 

§26.1.2 The Son of Man Seated on the Cloud 

The expression öµotov utöv äcvepüuirov also occurs in Rev. 14: 14. Casey argues that 

Rev. 14: 14 does not depend on Dan. 7: 13 and that the "one like a son of man" is an angelic 

figure, who obeys the command of another angel, performing a function similar to his (14: 15- 

19). 465 However, it is likely that the word öµotoq, as an equivalent of cif, translates the Aramaic 

of Dan. 7: 13.466 Moreover, the coming of the Son of Man on a white cloud and his golden 

crown, which symbolizes his kingship and dominion, betray the influence of Dan. 7: 13f. The 

sickle for the harvest alludes to Joel 4: 13 (3: 13 in RSV), where God is the agent of both harvest 

and vintage. 467 The whole notion of harvest by the Son of Man is embodied in the synoptic 

tradition, Mt. 24: 30f. and Mk. 4: 29, which seems to underlie Rev. 14: 14-16. 

461 Carrell, 199-200. 
462 Cf. Farrer ([1964], 66-7), who maintains that in Rev. 1: 13-16 John gathers the features of glory from 

the composite figure of divine majesty in Ezek. 1: 26 and from the great angel in Dan. 10. 

463 Cf. Carrell, 212,243,277. 
464 Rowland (1980), 11. 
465 Casey (1979), 148-9. 
466 See A. Y. Collins (1992), 566-7. 
467 ibid., 564-7. 
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However, the question is: why is äµotoq viöS öcvOp( ov depicted as seated on the 

cloud (E 'v vEq kilv), whereas in Dan. 7: 13 he comes with the clouds (pztä r& v* X6v) 

and in 4Ez. 13: 3 he flies with the clouds of heaven? The author's intention is probably to picture 

the Son of Man as the representative of God, if not an identification with Him, in executing His 

judgment. Just like the throne which is the seat of God, the One who renders judgment, in Dan. 

7: 9, so also a cloud is the seat of the man-like figure in Rev. 14: 14 (cf. 1 En. 62: 2ff., etc., where 

the Son of Man sits on the throne of Glory beside God to execute judgment). The act of sitting 

on the cloud does not allow us to see the Son of Man as an angel. Wherever the author really 

means an angel, he is careful to use the term äyyeAo; or dAo; &ry6oS, but he uses the 

expression öµoto; viöS öcvepthitov to denote a unique heavenly being, who, as a human in an 

angelic form, exhibits divine features. Although there is an allusion to the synoptic Son of Man, 

the man-like figure who appears in Merkabah mystical visions gives a better background for 

understanding the Son of Man in Revelation, which presents him as the one who represents 

God's glory and function. Thus it is clear that first-century Christians identified the risen Jesus 

with the Danielic Son of Man who, like the man-like figure in Merkabah mysticism, manifests 

God sui generis by incorporating both human and angelic forms. 

§26.2 The Throne-Vision 

Another aspect of Merkabah mysticism is envisaged in the Throne-vision described in 

Rev. 4-5. The vision of John, the apocalyptist, of an open door in heaven (4: 1), implies the first 

stage of his entry into heaven (cf. T. Levi 5: 1; Asc. Is. 6: 6). The instruction th'ä. a 65E given by 

the voice and the seer's "being in the Spirit at once" imply his heavenly ascent. 468 After this he 

had a vision of God seated on the throne, which recalls the Chariot vision of Ezekiel after the 

heavens were opened (Ezek. 1: 1; cf. Rev. 19: 11). Though we can infer that the trumpet-like 

voice (cf. 1: 10) belongs to an angel, it is not clear whether the visionary was led by an angel or 

was caught up into heaven like Paul. 469 

468 Charles ([1920], I. 22,111) comments that the phrase EyEv6µgv EV 1rvei, µ. arL denotes the ecstatic 
condition into which the seer has fallen. 
469 Gruenwald [(1980], 64) finds a similarity between Paul's ascent and John's ascent. 
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In his ecstatic trance the apocalyptist saw a throne in heaven with one seated on it 

(4: 2). In the light of 7: 15; 15: 5-8 and 16: 17 we can maintain that this vision took place in the 

temple (T. Levi 5: 1; 18: 6; Is. 6: 1). This is the same as the idea that God appears from his holy 

palace ('; ý"ý) (cf. Ps. 1 1: 4) - an idea which gave rise later to the Jewish Hekhalot literature. 

God's appearance on the throne was in the form of light, as bright as jasper and comelian, 

rather than in human/angelic form, and around the throne was a rainbow, which constitutes a 

part of God's glory in Ezek. 1: 28. The elements of the flashes of lightning, the peals of thunder, 

and the torches of fire, which are connected with the throne in 4: 5 echo the theophany 

described in Ezek. 1: 4,27f.; Dan. 7: 9,10; l En. 14: 11,17; and Ex. 19: 16. We have already 

observed that the fiery appearance of God was treated as one of the major aspects of Jewish 

mysticism in the Hekhalot literature. The appearance of the crystal-like sea of glass before the 

throne seems to be the author's adaptation of Ezekiel's crystal-like firmament, which supports 

the throne of God (Ezek. 1: 22-26; 10: 1). The plural "thrones", assigned to the twenty-four 

elders, around the throne of God recall the "thrones" of the heavenly assize in Dan. 7: 9. 

Arguing that the twenty-four elders are the righteous ones, who, as part of their eschatological 

reward, had the privilege of sitting in the presence of God, Gruenwald finds here an allusion to 

the mystical tradition centered on Metatron, who was sitting on the throne of Glory and was 

mistaken by Elisha b. 'Avuya as another power equal to God (b. Hag. 15a; 3En. 16). 470 

The four living creatures, which appear in the Merkabah vision of Ezek. 1: 3-25, are 

mentioned in Rev. 4: 6-8 too. That they were full of eyes recalls the ofannim of the chariot in 

Ezek. 1: 18; 10: 12. The six wings of these hayyot, however, recall the six-winged Seraphim of 

Is. 6: 2, and the singing of heavenly beings like the Cherubim and Seraphim (Is. 6: 3; 2En. 21: 1; 

cf. 1 En. 71: 7; 14: 23) is transferred to the hayyot in Rev. (4: 8). 471 

While God is the object of worship and veneration in Rev. 4, another figure, the Lamb 

(apvtov), appears in Rev. 5 as the one who is standing between the thrones ("in the midst of the 

470 Gruenwald (1980), 66. 
471 Cf. above (p. 55) for trisagion (or Qedusha) as an integral part of Merkabah mysticism. 
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throne" in 7: 17) and who too was considered worthy to receive the glory and blessing due to 
God (cf. 7: 9-12). His mission is described in the pattern of that of Ezekiel, which followed his 
Merkabah vision (cf. Rev. 5: 1-7 with Ezek. 2: 9-3: 3). The Lamb, symbolizing Davidic 

Messiah, 472 appears as inseparable from the throne of God in the Christian apocalyptic 
tradition (7: 9-17; cf. the risen Jesus sitting on the throne of his Father in 3: 21; also 22: 1 "the 

throne of God and of the Lamb"). The seven eyes of Christ, being reminiscent of the seven 

eyes of Yahweh which run through the whole earth (Zech. 4: 10), indicate that he shares the 

omniscience as well as the omnipotence of God. 473 This recalls the Son of Man of the 

Similitudes, who sat on the throne of Glory as God's unique vizier. 

It seems, then, that by the end of the first century some of the Jews and Christians 

alike, particularly those who took great interest in the mystical speculation based on Ezek. 1 

and Dan. 7, did not hesitate to ascribe the glory and honour due to God alone to the messianic 

figure (whether by the name Son of Man or Lamb), because he was God's agent in a unique 

way. 474 

§27. "TWO POWERS IN HEAVEN" HERESY 

The close link between the idea that the Son of Man was primarily God's revelation, 

having divine status and authority, and Merkabah mysticism has been thoughtfully brought out 

by Segal in his study of the so-called "'Two Powers in Heaven" Heresy'. 475 He finds in two 

Mekhilta passages and in Pek. R. Piska 21, which insist on the two manifestations of the one 

God, Yahweh, an attempt on the part of certain rabbis to defend their monotheistic faith against 

such statement as "There are two powers in heaven" (cf. 3En. 16; b. Hag. 14b). The Mekhilta 

472 Cf. the title "the Lion of the tribe of Judah, the Root of David" (5: 5; cf. Gen. 49: 9; 4Ez. 12: 31-32). In T. 
Jos. 19: 8 a lion, presumably from Judah, assists the Messiah, the "conquering lamb". 
473 Charles (1920), I. 143. 
474 Rowland ([1974], 239-48) argues that first-century Christians in Asia Minor showed an interest in the 
heavenly throne of God, the important aspect of Merkabah mysticism which had been rooted in Palestine. 
475 See Segal (1977), 33-59; id. (1986), 151-8. Segal, however, is not sure as to when the heresy was 
explicitly named "Two Powers in Heaven". All he can say is that since the interpretation of the plural 
"thrones" in Dan. 7: 9 in terms of God's mercy and justice belongs to the tannaitic period, the original 
heresy is probably older than the second century C. E. ([1977], 53). 
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passages show that some Jews understood the plural "thrones" in Dan. 7: 9 as implying two 

divine figures with equal authority, which, according to certain rabbis, is the mark of "two 

powers in heaven" heresy. These rabbis attempted to insist that only one God was sitting on 

the throne, by citing Dan. 7: 10, which has a singular pronoun, and Ex. 24: 1 Of. 476 These two 

passages, according to Segal, indicate the "proto-merkabah mystics" as one of the alleged 

heretical groups. 477 This is confirmed by our observation that the root of the Metatron tradition, 

which has reference to "two powers in heaven" (3En. 16), goes back to the first century when 

the traditions concerning Enoch, Yahoel, and Melchizedek were alive in Palestinian Judaism. 

The idea of a principal angel, who played a divine role by bearing God's name, suggested to 

the rabbis a creature of God participating in God's divinity and thus posed a threat to their long 

cherished monotheistic faith. In this sense, not merely Dan. 7: 9f., but also Ezek. 1: 26f. could 

have contributed to the upsurge of the "two powers" misconception. 

Segal produces evidence from Hellenistic mystical and apocalyptic Judaism (eg. Philo) 

and the NT to prove the presence of a kind of "two powers" heresy even in the first century, 

mainly in the binitarian nature of Christianity (i. e., emphasizing Christ and the Father as God) 

and in its exaltation/glorification Christology developed from the Son of Man tradition. 478 He 

also points out that the Fourth Gospel, which claims the equality of Jesus, the Son of God, with 

God, reflects the "two powers" tradition. 479 Our analysis of the Son of Man passages in 

Revelation proves beyond doubt that the risen Jesus was believed by Christians to be the 

Danielic Son of Man, who exhibits divine prerogatives and authority in a unique way. 480 It is 

possible, then, that those who had great interest in Merkabah mystical visions in both Judaism 

and Christianity in the first century, can hardly be excluded from the tradition that paved the way 

to the full-blown "Two Powers in Heaven" apostasy later in the second or the third century C. E. 

476 The talmudic tradition shows that R. Akiba (50-135 C. E. ) interpreted the Son of Man of Dan. 7 as the 
figure (for him David) who had been enthroned next to God, but that later, as other rabbis objected to such 

an interpretation, he (or his students) agreed that the heavenly thrones symbolize the two aspects of 
God's providence, His mercy and His justice, which implies "one God in two hypostases" - see Segal 

(1977), 48-9. 
477 ibid., 60. 
478 ibid., 7,24,70,205-19. 
479 ibid., 213-7. 
480 Although Segal (ibid., 212-3) cites Rev. 19: 11-16; 22: 12-13 for Christians' identification of Christ with 
God, he has not examined Rev. 1: 13f.; 14: 14 for that purpose. 
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§28. CONCLUSIONS 

§28.1 The six apocalyptic texts, which we have examined, show that Merkabah mysticism is 

integral in various degrees to the apocalyptic visions current in the first century C. E. Almost all 

of them reflect an interest in heavenly ascent. The experience of seeing God's glory on the 

throne, angelic entourage, heavenly hymn, worship with the angels in heaven, the 

transformation and the commissioning of the visionary, etc., are embodied in the apocalyptic 

visions that we have analysed. The most significant aspect of Merkabah mysticism found in 

apocalyptic is the delegation of God's power either to an exalted human being (eg. Abel) or to a 

chief angel (eg. Melchizedek and Jaoel) or to a unique heavenly figure, the Son of Man to act 

as His vicegerent in judgment. 

§28.2 The figure, the Son of Man, appears in the Similitudes and 4Ez. as God's Messiah and 

Son. In the Similitudes he appears to sit on the throne of Glory on a par with God and to receive 

worship and praise. However, in the Christian apocalypse the Son of Man is portrayed as the 

manifestation of the glory of the enthroned God, recalling the appearance of God's glory in 

Merkabah mysticism. This tendency in mystical circles attests Segal's theory of "two powers in 

heaven" heresy, against which some rabbis in the second century had to react in order to 

safeguard Jewish monotheism. Whether Merkabah mysticism can be viewed as an inner- 

Jewish development of pre-70 apocalyptic (Alexander) or not, definitely most of the elements of 

Merkabah mysticism are already present in pre- and post-70 apocalyptic. 

Therefore the apocalyptic literature not only enables us to ascertain the character of the 

earliest meditation on Ezekiel (Rowland), but also provides sound evidence that Merkabah 

mysticism was current among both Jews and Christians in the late first century. 
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CHAPTER VIII 

THE YOHANAN BEN ZAKKAI TRADITION 

§29. INTRODUCTION 

Scholars like Scholem, Urbach, Bowker, Neusner, Goldberg, Rowland, and 

Gruenwald481 have argued that Merkabah mystical praxis had its root in Palestinian Judaism 

even before 70C. E. and that it continued in the religious life of the early tannaitic rabbis, R. 

Yohanan b. Zakkai and his pupils, even after 70. Since Yohanan was a contemporary of John, 

an investigation of the available sources on Yohanan, will enable us to know the mystical 

beliefs commonly held at the time of John. 

The primary evidence for the possible mystical experience attributed to Yohanan and 

his school is the Merkabah exposition delivered by one of his disciples, Eleazar b. 'Arakh. The 

story is recorded in four different versions, as found in Mek. de R. Simeon b. Yohai (M), Tosefta 

Hag. ii. 1 (T), y. Hag. ii. 1 (PT), and b. Hag. 14b (BT). The Hebrew version of all these sources is 

synoptically published by Bowker482 and its English translation, with minor variations, is 

rendered by Morray-Jones. '3 The content of the story of Eleazar's exposition can be grasped 

by determining the possible original version and by undertaking a synoptic study of all the four 

versions of the story to the extent that it lies within the scope of our inquiry. 

§30. THE MEKHILTA VERSION OF THE YOHANAN TRADITION 

Bowker, followed by Rowland, argues that while T preserves the early structural form 

through which the traditions were transmitted, M represents the earliest sequence of the 

Yohanan/Eleazar tradition and even the original content of the tradition as a whole. 484 

481 Scholem (1954), 41; Urbach (1967), 2-11; Bowker (1971), 157-73; Neusner, Life (1970), 134-42; 
Goldberg (1973), 9-12; Rowland (1974), 159ff .; 

id. (1982), 282-3,303-5; Gruenwald (1980), VII, 73-86. 

482 Bowker (1971), 192-6. 
483 Morray-Jones (1988), 229(a) - 229(I); cf. the synoptic study of this story by Neusner ([1971], 149-60). 
See also Rowland (1982), 284-8,295. 
484 Bowker, 161,165f. Neusner, who first accepted M as original ([1971], 158-9), later on argued for the 

priority of T version (see Halperin [1980], 119 n. 52). 
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Gruenwald, overlooking M, argues for "a common source" from which PT and BT drew 

materials, T being their abbreviation. 485 However, he does not give any more details about the 

existence of such a common source. Both Halperin and Morray-Jones, on the other hand, have 

argued for M as the original version. 486 This seems to be more probable, not only because of 

its description of Yohanan's dismounting as taking place after he saw the fire, but also because 

of the absence of the Mishnaic restriction (M. Hag. 2: 1) in the beginning of M. It would have 

been easier to add the story into the "mystical collection" with a cap of Mishnaic restriction than 

to omit the restriction from the original, while all the other three versions are retaining ft. 487 

Therefore I quote below only the M version, as given by Bowker (pp. 160-3), in the light of which 

we will discuss the other three versions of the Merkabah exposition of Eleazar. The terms which 

are bracketed appear in other lines in M, but they form a parallel with other versions in those 

particular lines. The lines which contain no reading in M are marked with dots or a space is left. 

1 jp~z morm1 

2 'MDT j] jr1' 

3 47; mDr,, rrr 

4 

5 1niTZ 

6 

7 M` , Tr'n KYrI 

8 . tvtt -. 1 

9 ITOL1 T, j] 

10 1'~i Tti -Lrtn 

11 ` lt. ' ? fit 

12 11$ p-M 'L. ' MO 

13 MflX t2 

14 ID tip 1ý nt: 

15 Glt. ' ; 1')fl 

16 

11 

a -r, 'n 
18 ; i'ýjýcritt`at 

19 1'ZDl CD-, 'i 

20 -, w b1S%lA 

21 

22 

23 in 1'ttL Ctt 

24 -. T]lttd nltln 

25 jnsý; 

26 

27 

29 (m irtD `r') 

29 ('fit 1: 1 Il' In-, ) 

44 T. l1 ID 

45 WJ'li 

46-47 

48 ("lni ißt] T') 

49 ('Di jn Irm lm-. ) 

61 MCI ; 'i1"ý"ýC1 'TV 

74 VZ'ZO `Dm rcnt ] 

90 tee-, © jrý 

91 'Dr im P 12-' 

92 ý)re; 1 rTn"ý© 

93 r, M', a `, cri 
94 -V]i'i, 11] 

99 lpmn 

100 t -. r»i 

101 1-, v 12 -. tv', tg 

102 -ýCM 

121 -", cs 

122 jr]ti cram 

123 

124 'j'%-. ti] tij' 

485 Gruenwald (1980), 84,86. 

486 See Halperin (1980), 127; Morray-Jones (1988), 231-264. 

487 However, both Bowker (lines 1-20 in p. 160) and Neusner, ([1971], 149-150) have included this part in 

their rendering of M. Whereas Bowker has acknowledged it as Epstein's "hypothetical reconstruction", 
Neusner treats it as part of M- see Bowker, 160 n. I; Halperin (1980), 113 n. 3. 
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Although the original story lacks lines 1-20, in M the expression -,, a, -: --" (line 94) 

shows that both Yohanan and Eleazar were undertaking a journey and the term c-i in line 45 

indicates the exposition given by Eleazar before Yohanan. However, the issue arising is: Did 

Yohanan and Eleazar undergo mystical experience in the sense that they had a vision of God's 

glory? 

§31. THE MERKABAH MYSTICAL EXPERIENCE 

Claiming the M- version as primary, Halperin argues that the story attributed to the 

disciples of Yohanan is basically exegetical, without an ecstatic visionary experience. 488 

According to him, the Merkabah tradition based on Eleazar's story is rooted in a cycle of 

miraculous legends, and set in a narrative framework in order to exemplify Eleazar as a 

"scholar"; and the supernatural phenomena such as fire, angels, earth-quake, rainbow and the 

bat qol reflect more the Sinai revelation, but only secondarily Ezekiel's Merkabah. 489 

Halperin's views are rightly challenged by Morray-Jones who argues that Eleazar's story attests 

"the two way interaction between speculative exegesis and visionary mysticism", which is 

present in the Apocalyptic and Hekhalot mysticism as well as in the early Christian liteature. 490 

He has also proved that references to "fire", "rainbow" (as Halperin also accepts), and "the 

summer month of Tammuz" (in the second story in BT) reflect primarily Ezekiel's Merkabah 

vision. Apart from these, the following factors make it more probable that Yohanan and his 

disciple underwent the experience of seeing God's Glory: 

§31.1 The addition of more supernatural elements and more disciples of Yohanan in both the 

Talmuds without uniformity suggests that the original story of Eleazar later led to various 

488 Halperin (1980), 139. 
489 ibid., 128-33; cf. also Halperin (1988), 15-19. 
490 Morray-Jones (1988), 22-9. 
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speculations both in Palestine and Babylon. Therefore it is misleading to use these later 

developments to prove Sinai influence on the original Merkabah-story of Yohanan's disciples. 

§31.2 The fire, which encircles Eleazar (rnm), proves more the fiery character of God's 

manifestation, as Halperin admits, 491 than its link with Sinai tradition. The resemblance with 

the "sinaitic" phenomena shows only the common element of divine presence inherent in both 

Eleazar's story and the Sinai theophany and therefore does not necessarily point to an 

influence of one tradition upon another. One cannot deny, however, the connection that 

occurred with Sinai tradition at later stage (cf. Yohanan's dream about reclining on Mt. Sinai in 

BT). But such a link with Sinai as well as the two rabbinic anecdotes cited by Urbach (PT Hag. 

2: 1; Lev. R. 16: 4)492 betray a deliberate attempt in some rabbinic circles to suppress the 

Merkabah exposition by substituting the less dangerous narrative of Sinai manifestation. 

Moreover, the v' ' nort qmm rv rv of lines 92-93 in Eleazar's story lies in closer parallel to 

the fi-m: am-rrw and the =: =* magi am-rm-= of Ezek. 1: 27 than to the Sinai narrative. 

§31.3 "The glory of our father who is in heaven" (c, =mn rns nn=) in lines 111-112 of T has 

replaced all supernatural elements of other versions. This means that for T these elements are 

the symbols of the divine glory, which in fact is the climax of the Merkabah vision in Ezek. 1.493 

The fact that it is the glory of God which is expounded (v-i) and perceived (rr) indicates that 

both the exposition and the perception of the Merkabah go together. 494 Moreover, PT links the 

idea of "Glory" with that of God as Creator in its expression, "I should hear the Glory of my 

Creator" (lines 53f. ). This makes it probable that Eleazar's story was traditionally accepted, at 

least in Palestine, as a form of "mystical" teaching, consisting both of Ma`aseh Bereshit 

(seeing God's Glory in Creation) and Ma`aseh Merkabah (seeing God's Glory in Merkabah 

vision). 

491 Halperin (1980), 129. 
492 ibid. 
493 Rowland ([1974], xvii) rightly treats lines 111-2 of T as a basis for Merkabah mysticism. 
494 Morray-Jones ([1993], 1.187-8) argues that the original notion of r' indicates a "visionary-mystical 

experience" and "esoteric knowledge". 
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§31.4 Halperin, by viewing Yohanan's act of dismounting from the ass and of wrapping 

himself up (T and BT - I. 51) in the light of R. Jonathan's dismounting described in Gen. R. 

32: 10, Deut. R. 3: 6 and Song R. 4: 4, infers that it implies no more than Yohanan putting 

himself "literally and figuratively" on the student's level and therefore that no Merkabah vision is 

involved. 495 However, Halperin has ignored the context in which the verb qo; r is used in both 

the stories. Whereas in Eleazar's story it is used in connection with the exposition of the 

Scripture (or Merkabah), it is used in Jonathan's story in the context of the response given to a 

Samaritan who had defied the sanctity of Jerusalem. In a discourse such as Eleazar's, as 

Halperin himself admits, 496 it is reasonable to understand that in the "wrapping oneself up" a 

vision of Divine Presence is implied, for the wrapping is to avoid gazing upon the enthroned 

God. 497 Therefore Yohanan's dismounting and wrapping himself up was a preparation on his 

part for the vision of the divine glory. 

§31.5 Halperin also argues that the esoteric doctrine assciated with Ezek. 1 was developed 

only through the public exegesis of Ezekiel's vision in the synagogue of second century 

Palestine and that the stories of Merkabah expositions, leading to the actual "manifestations" of 

the Glory, were soon ascribed to the disciples of Yohanan. 498 He derives this conclusion by 

concentrating mainly on the literary evidence that belongs to the late tannaitic and amoraic 

periods. He has looked back into pre-Christian writings, including the Angelic Liturgy of 

Qumran, merely to trace out the Merkabah mystical elements which later became inherent in 

Rabbinic literature. His study, however, misses even the crux of Merkabah mysticism: seeing 

God in His glory. His presuppositions have led him to analyse, among Christian documents, 

only Rev., ignoring such important witness as IlCor. 12. After an inquiry into the apocalyptic 

literature to trace the earliest form of Merkabah exegesis, Halperin proceeds to the synagogue 

tradition of the second century, without paying enough attention to the first-century Jewish 

tadition. His skepticism is also reflected in his study of 4QSI fragments, when he expresses the 

495 Halperin (1980), 126-7. 
496 ibid. p. 125. 
497 See Is. 6: 2; 1 En. 14: 19,21. 
498 Halperin (1980), 179-83; id. (1988), 15ff. 
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impossibility of understanding the second fragment because of its broken condition. 499 In the 

light of the newly published Qumran fragments, which substantially point to the community's 

Merkabah mystical practice, Halperin's study of the earliest Merkabah tradition can be 

substantially discounted. 

§32. DID YOHANAN PRACTISE MERKABAH MYSTICISM? 

Morray-Jones, though tracing the "esoteric visionary mystical tradition" as early as the 

tannaitic period, does not accept that Yohanan himself had undergone a visionary-mystical 

experience based on Ezek. 1. He assumes that Yohanan, by becoming suspicious of such 

experiences, "denied its legitimacy". By the second century C. E., argues Morray-Jones, the 

Merkabah stories were linked with Sinai tradition and then attributed to Yohanan in order to win 

popular acceptance of the mystical practices of the rabbis like Hanina b. Dosa and Eliezer b. 

Hyracanus. 500 He cites BT Sukk. 28a, AdRN (A) 6 and 13, and the story of the healing of 

Yohanan's son by Hanina b. Dosa to prove that Yohanan was not a practising ecstatic. 

According to him, some of the tannaim had inherited the "thaumaturgic ability" from other 

sources than Yohanan. 501 

Such views do not, however, take into account how the esoteric teachings were 

normally communicated in Jewish schools. Alexander has shown that "mysticism", as a secret 

doctrine in Palestinian Judaism, was communicated by an established master to the inner circle 

of his pupils, who would form a "mystical conventicle" round him. 502 It is also unclear why 

disciples like Eleazar and Eliezer, who possessed thaumaturgic ability, should seek to prove 

their ability of seeing Merkabah visions before a master who denied its legitimacy or who 

himself had not known an ecstatic experience. The text in BT Sukk. 28a clearly indicates that 

499 Halperin (1988), 49-54. However, he concedes that the language used in this fragment resembles 
that of Ezekiel's merkabah and of the Hekhalot. 
500 Morray-Jones (1988), 282-307. 
501 ibid., 285. 
502 P. S. Alexander (1977), 168f. Cohen ([1983], 3) indicates that one mystic's experiences served as 
"the mediative spring-board for others' mystic journeys". 
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Yohanan did not neglect Ma`aseh Merkabah ("great matters-)503. Hanina's posture of "putting 

his head between his knees" does not necessarily indicate the ecstatic trance of the Hekhalot 

mystics, as Morray-Jones assumes504 (cf. King. 18: 42b). 

Morray-Jones cites the two versions of the expositions of Eliezer b. Hyracanus that 

were delivered for the approval of Yohanan (AdRN [A] 6 and 13; Gen. R. 42: 1). 505 After 

omitting what he supposes to be the redactional materials, he reconstructs the original form of 

the story, which portrays Yohanan as the one who kissed Eliezer, when he realized his wrong 

judgment on the latter's ability to discourse on the Torah. 506 He fails to ask, however, whether 

such an intuitive ecstatic experience of an "ignorant country lad" has precedence in any other 

Rabbinic writings, or, at least, in the protocol for the admission of disciples to the school at 

Yavneh. What Morray-Jones calls the "scornful challenge" posed by the Yavnean rabbis 

against Eliezer, the new comer, to discourse on the Torah speaks contrary to Yohanan's 

conviction that his disciples should qualify themselves for the study of Torah, as no one can 

inherit knowledge of it. 507 Yohanan's address to Eliezer, "Master, you have taught me the 

truth" does not exhibit either Eliezer's superiority or Yohanan's lack of ecstatic ability, as 

Morray-Jones argues, 508 but it simply illustrates Yohanan's willingness to learn even from his 

pupils. 509 

Morray-Jones also indicates that Yohanan's name is not mentioned in the Hekhalot 

texts save in an alternative reading of MS M40 of HR 14: 3, while the names of ten sages are 

mentioned. 510 However, it is only natural for the Hekhalot texts, which preserve the idea of 

heavenly ascent as a major technique in "mystical" experience, to ignore the experiences of the 

503 Morray-Jones' view ([1988], 284 n. 2) that this part is later addition is a sweeping statement. 
504 ibid., 285-6. 
505 ibid., 286-92. 
506 ibid., 295. 
507 See Neusner, Life, 97-117 for Yohanan's friendly relationship with his disciples and Eliezer's 

faithfulness to Yohanan until the latter's death. Note especially Yohanan calling Simeon b. Natanel, an 
ignorant man, an "oasis in the desert" (p. 109). 
508 Morray-Jones (1988), 293-4 
509 Neusner (Life, 105) shows that Yohanan adopted "pedagogical technique" in his teaching. 

510 Morray-Jones (1988), 298-9; similarly Halperin (1980), 139. 
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Yavnean rabbis who did not put much stress on an ascent to heaven. Further, at a time when 

the Hekhalot literature was compiled, it would probably have been felt unnecessary to focus 

more on first-century rabbis like Yohanan or Eleazar than on the leading rabbis of the second 

century. 

There exists no convincing proof, then, to assure us that Yohanan was a stranger to 

Merkabah visionary experience. As Neusner indicates, the content of the esoteric speculation 

was kept secret in Yohanan's day511 and this tendency accounts for the lack of literary 

evidence for Yohanan's practice. In fact, Yohanan considered ethics and mysticism to be 

correlated by arguing that a heavenly vision of the Almighty should lead the pious to "seek a 

true perception of the Godhead in all the concrete imagery of the astral mysticism of the 

day" 512 

§33. CONCLUSIONS 

We can conclude, then, that Yohanan and his school did practise Merkabah mysticism 

by means of Merkabah exegesis. There is no reason to doubt that Yohanan himself was a 

practising mystic. The transmission of the story of Merkabah exposition to the other disciples of 

Yohanan and the appearance of several versions in the process of transmission show no less 

than the growing interest of the Palestinian and Babylonian rabbis in such a practice even from 

the first century C. E. Thus, at the time of John some leading rabbis of Judaism practised 

mysticism in the sense of "seeing God's glory", by expounding the passages on Ezekiel's 

chariot and they did not separate mysticism from ethics. 

511 Neusner, Life, 137. Biram (1907), 236, holds that Yohanan refused to discuss the secret doctrine 
even in the presence of a single person, although he was its founder. 
512 Neusner, Life, 141-2. 
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CHAPTER IX 

THE INFLUENCE OF KEY PASSAGES FROM THE SCRIPTURE 

§34. INTRODUCTION 

Our investigation thus far has revealed that in the pre- and post-Christian periods there 

was a growing interest, both as individuals and as a community, in Merkabah visionary 

experience and that such an experience is very much bound up with Biblical texts, particularly 

with Ezek. 1, Is. 6 and Dan. 7. A study of these passages, then, will enable us to understand to 

what extent the Merkabah mystical features known in the first century had their roots in 

Scripture. 

§35. THE MERKABAH MYSTICAL ELEMENTS IN EZEKIEL 

Ezek. 1 contains the vision of God, as seen by Ezekiel, possibly in 593 B. C. E., when a 

state of hopelessness regarding freedom and of fear of total alienation from God was prevailing 

among the Jews, particularly in Jerusalem. 513 The two expressions, "the heavens were 

opened" and "I saw visions of God" in Ezek. 1: 1 emphasize the divine origin and hence the 

supernatural nature of Ezekiel's vision. We can list below the major components of the vision, 

which later came to be regarded as "mystical" in Judaism. 

§35.1 The Living Creatures (mm) 

The glory of the enthroned God is described from the bottom of the Throne-chariot 

upwards, beginning from the four living creatures (hayyoo, which have semi-human and semi- 

nonhuman forms (Ezek. 1: 4) and which are identified with the Cherubim in Ezek. 10. Each of 

these supernatural beings has four wings, two of which touch the wing of another creature, 

while two cover their bodies (Ezek. 1: 6,11,23). Unlike in Is. 6: 2-3, where the movements of the 

wings of the Seraphim are immediately linked with their singing of the glory of Yahweh, in Ezek. 

513 See Eichrodt (1970), 52-4. 
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1 the moving of the wings leads the creatures to go forward with an audible sound bearing the 

divine throne (Ezek. 1: 12,24; cf. 10: 19). 514 

Does this sound denote the praise and blessing offered by the creatures to the 

enthroned one? (cf. Is. 6: 3; Tg. Ezek. 1: 24b)? The MT, however, does not seem to suggest this. 

Like Ezek. 3: 12,1: 24 too speaks only of an "unpersönlichen Geräusch der Bewegung". 515 

Also, Ezek. 10: 5, an interpretative addition to Ezek. 10: 3b, compares the sound of the wings of 

the Cherubim to the voice of God, and Ezek. 43: 2, the reminiscence of the theophany by the 

river Chebar (43: 3), applies the "sound of many waters" to the "sound" of the coming of God's 

glory. Therefore the `, W of the wings cannot be understood as praise. By the time when the 

Similitudes was written, or even earlier in Qumran texts, the Cherubim and Seraphim, along 

with the Ofannim, came to be classified as angelic beings (1 En. 61: 10; 71: 7; cf. also 2En. 21; T. 

Adam 4; 4Q403 1 ii 15; 4Q405 20 ii-21-22 3,7-9). Therefore thehayyot /cherubim play an 

angelic role, though it was not recognized at the time when Ezekiel was written. The 

appearance of coals of fire, which move like torches to and fro in the midst of the hayyot (Ezek. 

1: 13; cf. 10: 2,6-7), probably indicates God's presence (cf. Ezek. 1: 27), for the movement of the 

fire enables the movement of the hayyot (Ezek. 1: 14). 

The living creatures in Ezek. 1 and the cherubim in Ezek. 10 are bearing the throne of 

God (cf. Ps. 18: 10) and moving, most probably, towards the prophet himself (Ezek. 1: 28b- 

3: 12). 516 In the then historical situation, both in Palestine and Babylon, the vision of the 

enthroned Yahweh, as borne by the four living creatures, would convey the message that it is 

Yahweh, more than the four chief deities of Babylon, who is the King, the One who controls 

human history at all times and circumstances. 517 

514 The 5, p of the wings is compared to three different kinds of sounds: (i) it was like the sound of many 

waters, which is surely reminiscent of Ezek. 43: 2 (so also Zimmerli, 69); (ii) it was like the voice of the 
Almighty, a comparison which is not found in the LXX, but which might be the influence of Ezek. 1 0: 5; (iii) it 

was like the sound of a host, i. e., the noise of a military camp (nn), which is also missing in the LXX, but 

which appears in a clumsy way in Ezek. 43: 2 LXX. 
515 Zimmerli (1969), 68-9. 
516 ibid., 54. 
517 See Brownlee (1986), 11-2; Fuchs (1984), 24-5. 
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§35.2 The Wheels (c'zm) 

The term c,: cm in Ezek. 1: 15-21 and 10: 15-17 stands for the Chariot The 

brightness of the wheels appeared like the "gleaming of a chrysolite" (d"ý-, , ""ýý), a precious 

stone (cf. Ezek. 10: 9b) that resembles the "gleaming bronze" (leom. i"; ý) of Ezek. 1: 27. Each 

wheel stood beside each creature and went in any direction without turning to either side (Ezek. 

1: 17), but following the front wheel (cf. Ezek. 10: 11). 518 The wheels, being full of eyes round 

about, moved in perfect unison (Ezek. 1: 18-19). 

Halperin argues that Ezek. 10: 9-17 shows in two stages the development of the 

angelological conception of the c"z : the literal "wheels" receding and being replaced by an 

angelic class "ofannim". 519 Though prima facie it seems likely, a careful exegesis of 10: 11-14 

does not support this view. 520 If Ezek. 10: 9-17 marks the development of the angelological 

interpretation, how is it that the tradition is untraceable after Ezek. 10, even in the book of 

Watchers (1 En. 1-36), where one could expect it because of the high importance there is to 

angelology? One can still see a clear distinction between the ofannim and the angels in 4Q405 

20 ii-21-22 9. Ezek. 1, the Vorlage of Ezek. 10: 9-17 (Halperin), however, reflects a fixed tradition 

in which the ofannim are no more than the chariot's wheels, which are fully governed and 

guided by the m- (1: 20). 

§35.3 The Glory of God on the Throne 

The author reaches the climax of his vision in 1: 26-28, where he describes "the 

appearance of the likeness of a human form (c- rt r nuri)" on the throne that rests upon the 

firmament, over the heads of the living creatures. The expression, "Such was the appearance 

518 Halperin ([1976], 138) prefers here the literal meaning "head" for cwri. However, the following verb 
along with the preposition (i ' v-r = "they walked behind it") makes this sense impossible, for no one 
can follow the head unless the term is understood as a leading figure or object. Halperin is led to favour 
this meaning by his presupposition that Deem are already conceived as angels in Ezek. 10. 
519 ibid., 129-41. 
520 For Halperin Ezek. 10: 12 refers to the flesh and the limbs of the ofannim. But in fact it distinctly 
classifies ofannim with -ion, m, and -t". If the author had perceived these limbs as belonging to the ofannim, 
it would be irrelevant for him to place the ofannim in the same category as the limbs. Strictly speaking, 
v. 13, which emphasizes the identity of 5*2 with the ofannim, is important in the whole argument, but 
Halperin dismisses it as secondary material added later (see pp. 130,131 n. 6,132; similarly, Zimmerli 
[1969], 203). 
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of the likeness of the glory of the Lord" in v. 28 is, according to Brownlee, "a one-sentence 

summary of what the prophet saw". 521 Though this is true in a broader sense, it seems that the 

focus lies primarily on the likeness of cue as the "image" of Yahweh's glory, for the parallel 

account of the theophany (8: 2-4) highlights ms m-. =, nw-t rather than the throne-chariot. 522 The 

man-like figure in 1: 26, then, is no one but the revelation of God to the prophet (cf.. "--, , m-, 

in 1: 1). 

The MT uses the word c- in 1: 26 in contrast to the ©'s of 8: 2. The Tg. Ezek. renders 

1: 26b as: "and above the likeness of the throne there was the likeness of the appearance of 

Adam, above it from on high", thus retaining the word care without translating it. Levey argues 

that the Tg. Ezek. bears evidence of the redactive hand of Yohanan b. Zakkai with strong 

allusions to Merkabah mysticism, because he notices messianic activism being replaced by 

Merkabah mysticism in the Tg. Ezek. 523 If Merkabah mysticism is inherent in the Tg. Ezek., 

then the deliberate use of the term "Adam", with its accompanying phrase, ýre-rý nn-, for the 

manifestation of God, 524 must bear special significance in the mystical tradition of the first 

century C. E., the period of our interest. 

The man-like figure is surrounded by two degrees of light: The upper part of his loins 

shone with the "gleaming hashmal", which itself is enclosed by fire, and the lower part with the 

appearance of fire (1: 27; cf. 1: 4 and 8: 2). The encircling fire symbolizes the "brightness" or 

"radiance" of His glory, recalling the manifestation of the majesty of Yahweh in the wilderness 

story (Ex. 16: 7; 24: 16-18; 29: 43; 40: 34f.; etc. ). Thus Ezek. 1: 26-28 describes how God, who is 

seated on the throne with fire encircling Him, reveals Himself in the likeness of the appearance 

of a man. The use of the generic term, "Adam", in the context of divine revelation, may imply 

God's identification with His people who were in bondage and suffering at the time of Ezekiel 

521 Brownlee (1986), 15; Preuß (TWA T II. Col. 274) states, "1: 28 stellt als Schlußvers von Kap 1. " 

522 Fohrer (TDNT VIII. 418 n. 151) argues that the expression, "This was the appearance of the likeness 

of the glory of the Lord" in 1: 28 refers only to the : ; Mice -=-i of v. 26 and not to the whole vision of the 

throne-chariot; cf. Rowland (1982), 97. 
523 Levey (1987), 2-5. 
524 Levey (ibid., 7) maintains that the figure, Adam, had been associated with the celestial Temple and 
the throne of the deity in the circles from which the Tg. Ezek. originated. 
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and His closeness to save them. The description of the enthroned God, manifested in the 

likeness of man, gave rise in varying degrees to mystical speculation, particularly in the first 

century C. E., as we have observed above. Gruenwald grasps the crux of Jewish mysticism, 

when he claims that the mystical visions in the Scripture are those visions in which God 

appears to man in a man-like form and seated upon a throne. 525 

Yahweh's self-revelation in care me , rte nv, -t also has an esoteric overtone, for His name is 

not mentioned either in 1: 26 or in 1: 28c which refers to the voice "of the one who spoke". The 

reason, according to Zimmerli, is to preserve the mystery of the deity, hidden in the 

manifestation of his glory. 526 This means that even the prophet could see God only as far as 

He was revealed in c-tte rme-rz rnn-i rather than the whole deity, otherwise he would die (cf. Ex. 

33: 20). We have already noticed the esoteric implication of the Chariot exposition in the 

restriction imposed on the common people (M. Hag. 2: 1), for in the early rabbinic period Ezek. 1 

was considered as a passage which communicates "one of the most profound secrets of 

Judaism, the mystery of God himself", which was the pillar of Jewish mysticism. 527 

Interestingly enough, Ezek. 10, wihout mentioning the figure seated upon the throne 

(cf. 9: 3), makes reference instead to a "man clothed in linen" (9: 11-10: 1). This figure, in all 

probability, is a priestly angel, 528 whose priestly aspect qualifies him "to enter among the 

cherubs and handle the heavenly fire blazing among them" (10: 7). It is not clear why the author 

refers to a man, who does not hold equal status with the figure in Ezek. 1: 26.529 Does this 

tendency reflect the beginning of the process in which anthropomorphism was giving way to 

angelomorphism? 530 It does not seem so, for the presence of the man-like figure of Ezek. 1: 26 

is implied in 10: 2 (note the expression mrrl; tt -r i, the subject being rn" as in 9: 4) and even 

525 Gruenwald (1980), 31. Of. Scholem (1960), 36; Fossum (1983), 260. 
526 Zimmerli (1969), 70. 
527 Rowland (1982), 277. 
528 See above p. 113. 
529 Rowland ([1982], 96) supposes that the separation between the human figure and the throne is 

already perceived in Ezek. 8; cf. id. (1980), 1-11. 
530 Cf. Rowland (1979), 137-54. 
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the glory of the Lord is still active (10: 4). One can see, however, reticence in later traditions 

towards the anthropomorphic way of describing God. 

§35.4 The Prophetic Commission 

The manifestation of God did not remain for Ezekiel as merely an ecstatic visionary 

experience, but it also brought to the visionary a new responsibility to proclaim the words of 

judgment to the people of Israel at large and to his fellow exiles in particular. He was sent in his 

status as t-n 1=, an ordinary human being who was equipped, in his weakness and frailty, by 

the rrn. Haag argues that in Ezekiel the translation "son of man" should be avoided, for "man" is 

the only possible rendering. 531 This argument, however, overlooks the context in which the 

expression ve im has been used in Ezek. 2: 1. If at all there is any theological significance in the 

term : -rt in 1: 26 and if the throne vision and commission go hand in hand (cf. Is. 6; Act. 9: 3ff.; 

22: 6ff.; 26: 12ff. ), 532 then there must be a special significance in the use of the phrase ---Ts p as 

well. 533 It denotes a man of mortal nature, but who was empowered by the rn- for a special 

534 who received divine authority to task. He became the "sent one", "an ambassador" for God, 

proclaim God's word to the people. That is, Ezekiel was sent not as "nz ;:: (see 1: 3), which 

would have made him no more than an ordinary man incapable for the divine mission, but as 

r. -ne 1m who was made capable by God's word (2: 8-10) and the Spirit. The one who had a vision 

of c-m became c7tt :. 535 

§35.5 Some Observations 

Two important factors in relation to Merkabah mysticism need our attention: First, the 

key aspects such as the heavenly ascent, the angelic entourage and praise, which dominated 

the mystical thinking of the rabbis in the first and second century C. E., are absent in Ezekiel's 

vision. The opening of heaven here may imply the descent of God by the river Chebar, for the 

531 Haag in TDOT II. 163; Brownlee (1986), 25f. 
532Zimmerli (1969), 35, says that without the commissioning speech in Ezek. 2f., Ezek. 1 "bleibt in torso". 
533 Jonathan, in his Tg. Ezek. (the first century C. E. ), uses the phrase bar'adam rather than bar'enasha 
in Ezek. 2: 1, while he translates 'adam in Ezek. 1: 10 into 'enasha - see Kimhi's comment cited by Levey 
(1987), 7. 
534 See von Rad (1965), 223. 
535 Hines ([1923-24], 37-71) calls Ezekiel a "mystic" precisely because he had seen or heard God and 
had been illumined by Him. 
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prophet sees a wheel on the earth (Ezek. 1: 15). Although the angels are not explicitly 

mentioned, thehayyot and the cherubim clearly refer to the heavenly beings, which belong to 

the angelic group. There is also an oblique reference to an angelic being in his priestly attire in 

Ezek. 9-10. Secondly, as the phrase -, T -ý*cD w- in 1: 28 primarily points to : -, s -7tt-:: -- º "_- in 

1: 26, one can see in Ezek. 1a strong sense of anthropomorphism in describing God. However, 

in the development of the theophany tradition there was some reticence to describe God in 

anthropomorphic terms, for in Ezek. 10 this figure is not explicitly mentioned, albeit one can 

hear him speaking (10: 2). 

§36. THE MERKABAH MYSTICAL ELEMENTS IN ISAIAH 6 

The closest parallel to Ezekiel's Merkabah vision is Isaiah's Berufungsvision that is 

recorded in Isaiah 6. John clearly refers to this passage in Jn. 12: 41-42 and therefore it is 

imperative for us to have a brief study of the vision in Is. 6 so that we might find out the salient 

features of Merkabah vision that can be traced back even to the pre-exilic period. 

§36.1 The Vision of God on the Throne 

King Uzziah's death marked the end of the period of peace and fertility in Judah536 and 

Isaiah had to proclaim Yahweh's message of judgment under the new king, Ahaz, and in new 

circumstances. It was also a time when Israel had been weakened by the rising power of 

Assyria. 537 It is at this point that Isaiah saw »e sitting upon a throne, 538 In its historical 

situation, this vision may mean that Yahweh, as King, determines the events in human history 

by calling and dismissing nations. 539 The phrase no, specifies Yahweh's kingly rule and 

the following phrase rinn c-. reinforces this idea by emphasising His sovereignty over all 

circumstances. What is implicit here is explicitly mentioned in v. 5 by saying that the prophet's 

eyes have seen the King, who is the Lord of the heavenly army. The image of Yahweh as King 

536 See Young (1965), 234-5. 
537 For a detailed historical situation of late eighth century B. C. E. see Kaiser (1972), 2-5; Young (1965), 

9-21. 
538 Eissfeldt (TOOT 1.71) shows that the term 'rt can refer no more than to Yahweh Himself. 
539 See Watts (1985), Iv. 
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portrays not only His sovereignty, but also the standard of His relationship with human beings. 

Kaiser highlights the latter aspect by saying that God, as King, can demand obedience and the 

loyalty of vassals from his worshippers, ensuring them of his protection. 540 It is probable that 

the prophet intended his audience, in the wake of a decaying situation in Judah, both politically 

and religiously, to know that Yahweh's kingship is permanent and therefore that he, having 

been sent by Him, holds continuously divine authority in his mission. The goal of Hekhalot 

mysticism, "gazing at the King in His beauty" seems to have originated from this prophetic 

tradition. 

The prophet's sense of terror and awe, which is expressed in his words, "Woe is me! 

For I am lost" and his affirmation that his eyes have seen the Lord (6: 5) presuppose that he 

really experienced a visio extern ("an actual external vision"). 541 However, the question arises 

how the actual perception of God would have been possible to Isaiah against the Hebrew 

conviction that no one can survive the vision of God (cf. Ex. 33: 20; 19: 21; Judg. 6: 22f.; 13: 22; 

Gen. 32: 30; Jn. 1: 18; ITim. 6: 16). Although the prophet does not give a visual sketch of 

Yahweh, 542 references to "sitting" on the throne and to his "robe", which filled the temple, imply 

some physical form, possibly a human form, in which Yahweh manifested Himself. Young 

rightly comments that it is not the essence of God, which Isaiah saw, but a manifestation of His 

glory in human form, adapted to the capabilities of the finite creature. 5' 

The Temple (`, ý) is described as the place of God's manifestation in Isaiah's vision. 

Wildberger comments that in the light of (King. 22: 19 and Ezek. 1: 1 it is more likely that the 

heavenly dwelling place is meant here. 544 His argument, however, overlooks the fact that both 

in (King. 22 and Ezek. 1 Yahweh manifests Himself on earth and that there is no indication that 

540 Kaiser (1972), 80. Gitay ([19911,124) maintains that "seeing God" is to do with one's relationship with 
the fearful God. 
541 Wildberger (1991), 260; cf. Kaiser (1972), 74. 
542 See Wildberger (1991), 261. 
543 See Young (1965), 235-6. He also speaks of the two aspects of God's glory: God's "essential glory" 
(i. e., that glory which he has in and of Himself as God) and His "declarative glory" (i. e., the glory which he 
has displayed in the created universe) (ibid., 245-6). 
544 Wildberger (1991), 262; Young (1965), 237 n. 8. 
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the Prophets ascended to heaven. The is described as. -., -- ("house") in 6: 4, a term which is 

generally applied to Jerusalem temple (cf. Is. 56: 7; Jer. 7: 11). It is more probable that Isaiah 

saw the Lord in the holy place of the Jerusalem temple, 545 which implies the descent of the 

deity. Although Is. 6 describes the manifestation of God in terms of His descent to the "divine 

palace" on earth, later in the apocalyptic and mystical traditions the divine manifestation was 

linked with the ascent of the privileged men to heaven. 

§36.2 The Seraphim 

The six-winged Seraphim are mentioned as standing above the throne (6: 2), unlike the 

four living creatures of Ezek. 1: 22,26, which are positioned below the throne of God. These 

groups of heavenly beings cannot be identical, for, apart from their positions, there are marked 

differences in their structure and function. For example, the Seraphim of Is. 6 have six wings 

each unlike the hayyot of Ezek. 1 which have four wings each. The hayyot do not sing praising 

the enthroned God as the Seraphim do. Also, the Seraphim do not hold the function of 

protecting the deity/king like the two figures, which were commonly believed in the ancient Near 

East to accompany the deity in order to protect him. 546 The Seraphim of Is. 6 exhibit personal 

qualities, possessing human organs, speech, and understanding. If we accept Isaiah's vision as 

that of a heavenly council, then the Seraphim can imply a group of the "host of heaven" (cf. 

King. 22: 19), the praising and serving angels. 

§36.3 The Heavenly Hymn 

Although the expression "the Glory of the Lord" does not occur in Isaiah's theophany, 

one can see an implicit reference to it in the trisagion of the Seraphim, which exalts God's 

holiness and glory (6: 3). Whereas onp signifies God's inner nature, the divine perfection which 

separates God from his creation, His ice= points to His revealed nature, the glory, which is 

revealed in the created universe (see Pss. 19: 1; 89: 6a; 97: 6). 547 Thus the song of praise 

545 The word 5n'; i means not simply "(royal) palace", but also the entire building of the temple (ISam. 1: 9) 
and, in particular, the inner sanctuary (King. 6: 17; Pss. 5: 8; 79: 1; 138: 2). 
546 See Wildberger (1991), 263; Young (1965), 239. 
547 Thus Procksch - see Wildberger, 266; Watts (1985), 74. 
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contains both the theological and the cosmological dimension of God's glory and we recall 

again that these two aspects are embedded in the two branches of study of Jewish mysticism: 

Ma'aseh Merkabah and Ma`aseh Bereshit respectively. 

§36.4 Fire 

As in Ezek. 1, in the Throne-vision of Is. 6 also "fire" plays an important role, but mainly 

as cleansing agent. The terms jar ("smoke") in Is. 6: 4 and rr ("burning coal") of the attar in Is. 

6: 6 present fire as an integral part of the divine presence. The shaking of the mountains (cf. the 

shaking of the foundations of the threshold in Is. 6: 4) and the clouds of smoke had already been 

known in Jewish circles as major components of theophany (cf. Ex. 19: 9,18; 24: 15-18.; Judg. 

5: 4f.; (King. 8: 10). Therefore Procksch's view that the smoke is the condensed breath of those 

singing praises548 is unacceptable in a theophany narrative such as this. The focus intended 

by the prophet in the whole scene is the enthroned God in His self-revelation rather than the 

praise of the Seraphim. Isaiah's guilt is taken away and sins are forgiven and thus his life is 

transformed by the symbolic touch of his mouth with the fire taken from the altar. In this way the 

fire of God equips the prophet for divine mission. 

§36.5 The Divine Commission 

As in Ezekiel's Chariot-vision, in Is. 6 too God's commissioning of the visionary follows 

vision. This is implied in the words, n ,nt, ("go and speak" - Is. 6: 9), although Israel will 

respond to the message with a harsh rejection. The act of sending occurs, unlike in Ezekiel, in 

the form of a dialogue between God and Isaiah. The setting seems to be the heavenly 

council, 549 in which a decision to send Isaiah to the people had already been taken. Therefore, 

to detach theophany from divine commissioning, whether the visionary actively responds as 

Isaiah or passively submits as Ezekiel, is to miss the kernel of the throne-vision. 

548 See Wildberger, 268. Procksch's view ignores the rn 5W ("The voice of him who called"), which 

caused the shaking of the threshold and the smoke. 
549 Cf. (King. 22: 19-23; Job1: 6-12; 2: 1-6; Zech. 3: 1-5; see Watts, 72. 
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§37. DANIEL'S VISION IN DANIEL 7 AND MERKABAH MYSTICISM 

The book of Daniel, one of the apocalypses of the second century B. C. E., describes the 

vision of God's throne and the heavenly assize in 7: 9-14 without any reference to a heavenly 

ascent. We have already noticed the importance which this text had held both among the so- 

called "pre-Merkabah mystics" and the midrashic rabbis in the development of the "two powers 

in heaven" apostasy as well as in defense against it. 550 Scholars like Bowman, Feuillet, Black, 

and Rowland, 551 have argued for a literary and theological connection between Ezek. 1 and 

Dan. 7: 9-14. An inquiry into Dan. 7: 9-14, then, will throw further light on the key aspects of 

Merkabah mysticism practised at the time of John. 

Daniel's vision in chap. 7 reflects the historical situation of the Jews during the rule of 

Babylonia, Media, Persia and Greece, particularly referring to the rule of Antiochus Epiphanes, 

who is identified as the "little horn" (7: 8,24,25). 552 The author of Dan. 7 refers to the wicked 

deeds of Antiochus as war against the law-abiding Jews (7: 20,21) and his blasphemy against 

God (7: 25). In this historical context the judgment of God is revealed to Daniel in a vision, 

according to which the "fourth beast" and the "little horn" will be destroyed, but the pious Jews 

will be vindicated. 

§37.1 The Throne-vision 

Daniel's vision takes the form of a Merkabah vision. At the judgment thrones were 

placed and the "ancient of days" took his seat (Dan. 7: 9). The plural "thrones" can possibly 

express the idea that the heavenly powers or "the angelic assessors" take part with God in the 

act of judgment (cf. Ps. 122: 5; also Rev. 4: 4ff. ). 553 Whether the judgment takes place on earth 

(so argues Casey) or in heaven (so argues Hartman and this seems more probable in the light 

5 50 See above pp. 118-9. 
551 Bowman (1948), 285; Black (1976), 57-73; Rowland (1982), 55. Feuillet's position is cited by Black 

(1976), 60-1. 
552 See Casey (1979), 19-22; however, Charles ([1929], 169-72), following 4Ez. 12: 11-12, holds that 

undoubtedly the fourth kingdom stands for Rome; against this interpretation see Porteous (1965), 103-4. 

553 See Charles (1929), 181. Montgomery ([1927], 296) comments that the "thrones" constitute the 

"judicial bench". 
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of Job 1 and Ps. 82), 554 the scene illuminates the manifestation of God by using traditional 

materials from (King. 22: 19ff., Is. 6 and Ezek. 1. He is the King of history, but at the same time 

judge of all. The seer does not undertake an ascent to heaven, but has the vision on earth. 

§37.2 Seeing God 

The one who is seated on the throne is called 1, nr p ,, v (7: 9), which literally means "one 

aged in days", i. e., an aged being. 555 This expression underlines two important factors: God's 

action in time and His anthropomorphic mode of revelation. It is true, as Charles thinks, that the 

expression "ancient of days" may not in itself indicate a human being, but the following 

references to His raiment and hair betray clear anthropomorphism in the description of God. 556 

Thus God is revealed to Daniel in human terms, as the One who Himself is involved in human 

affairs. 

According to Rowland, one of the distinguishing features of the view of history in 

apocalyptic is "the belief that the whole course of history is under God's control and conforms to 

the plan laid down by God before the foundation of the world. "557 Exactly this is envisaged in 

the throne-vision of Dan. 7. While God rules as king even at the time of fierce persecution of His 

people, His sovereignty over human aff airs has been existing even before the foundation of the 

world, because He is the "ancient of days". It is little wonder, then, that the idea of God's 

kingship and sovereignty, embedded in the throne-vision, was dominant in the "mystical" 

thought of the Jews, who also were experiencing a similar kind of humiliation especially after 

70.558 

554 Casey (1979), 17-8,22-3,29; Hartman and Di Lella (1977), 217. 
555 Charles (1929), 181; Montgomery (1927), 297. Hartman (Hartman and Di Lella, 206) renders: "one 
advanced in days", i. e., an old man. NEB renders, "one ancient in years". 
556 Charles (1929), 181; Rowland (1982), 105. Cf. Gen. 24: 1 for the corresponding Hebrew phrase K: 
vc': used in connection with Abraham's life. 
557 Rowland (1982), 90. 
558 Leiter maintains that the analogy of God and human kings is a basic element in all of Merkabah 
mysticism - see Chernus, "Visions", 143 n. 55. 
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The description that his raiment was white as snow and that the hair of His head was 

like pure wool hints at the human form of God (cf. 1 En. 14: 20; 71: 10). Apart from these, there is 

no direct reference to the physical features of the "ancient of days" in Dan. 7. In the light of the 

divine manifestation mentioned in Ezek. 1: 26 and Is. 6: 1, we can argue that Dan. 7: 9 too, 

although it p' (=Hebrew n=) does not occur, depicts the Glory of Yahweh revealed in a man- 

like figure who was sitting upon the throne. 559 

§37.3 The Element of fire 

That Daniel could see the "Glory of God" is confirmed by the statements: "His throne 

was fiery flames, its wheels were burning fire. A stream of fire issued and came forth from him" 

(Dan. 7: 9c, 10a). In Biblical tradition "fire" and "glory" synonymously refer to Yahweh (cf. Zech. 

2: 9 - RSV 2: 5). 560 The proper element of deity, as Montgomery comments, is fire with its 

effluence of light (cf. Ex. 3: 2; Deut. 4: 24; 33: 2) and the stream of fire which comes forth from the 

divine presence denotes the irresistibility of the divine energy in judgment (cf. Pss. 50: 3; 

97: 3). 561 In fact the destruction of the "beast", the hostile empire, by divine fire leads to the 

dominion of God's people (Dan. 7: 11-14). The flaming throne, the fiery wheels and a stream of 

fire recall the Merkabah visions of Ezek. 1: 13ff.; 10: 2 and 1 En. 14: 18-22. 

§37.4 The Retinue of Angels 

In almost all throne-visions God is not pictured as appearing alone, but always as 

accompanied by numerous heavenly beings, in particular angels. This is all the more true when 

He renders judgment (Ps. 82: 1). The tradition that millions of angels are standing around the 

throne of God to serve Him was current both in the second century B. C. E. (eg. 1 En. 1: 9; 14: 22) 

and the first century C. E. (eg. l En. 40: 1; 71: 8,13; Rev. 5: 11). Dan. 7: 10 too reflects such a 

559 Scholem holds that since God does not in Himself possess a physical form, He takes up a form, 
which can be known as the "Glory", in order to reveal Himself to human beings and this Glory is called guf 
ha-Shekhinah ("the body of the Divine Presence") - as shown by Chernus, "Visions", 143; Fossum (1983), 
262. 
560 Mettinger ([1982], 110-1) observes that in Zechariah "light" symbolizes the presence of God as 
kabod. 
561 Montgomery (1927), 298. 
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tradition, when it states, "A thousand thousands served him, and ten thousand times ten 

thousand stood before him. " 

§37.5 The One Like A Son of Man 

Most scholars believe that the enigmatic human appearance of God in Ezek. 1: 26, 

being an angel (cf. Ex. 23: 20f. ), is directly related to the "one like a son of man" (©m -_=) of Dan. 

7: 13, who too has angelic form (cf. both in Dan. 8: 15 and 10: 16 the angelophany is described in 

anthropomorphic terms). 562 Did the author of Dan. 7 identify the "son of man" in any sense 

with the man-like figure of Ezek. 1: 26? Is his appearance the mark of angelophany or 

theophany or both? A closer study of the "son of man" is called for. 

The passage shows that the "one like a son of man", who represents the people of God 

in receiving dominion, comes with the clouds and that, in contrast, the beasts, which symbolize 

the kings/kingdoms alien to God, rise up from the sea. Therefore the son of man is, in all 

probability, merely a symbolic being, who represents the people of the Most High, just like the 

four beasts represent four different kingdoms (Dan. 7: 18,22,25,27). 563 Those who have viewed 

the son of man as a real being have proposed either a ditheistic theory or a "bifurcation of God" 

theory, 5M although there is no ground in Dan. 7 to favour these views. Caragounis rightly 

argues that the "one like a son of man" is a figure in human form symbolizing a non-human 

reality, which can be perceived from the use of the preposition D in 7: 13.565 However, his main 

argument is that Daniel's vision involves two divine beings, one in the form of an Old Man and 

another as "a son of a/the man". 566 Some of his major findings need careful examination. 

562 See Schmidt (1900), 22-8; J. J. Collins (1974), 50-66; Segal (1990), 41; Rowland (1980), 1-11, esp. 
1-3; id. (1982), 94-104,182, where Rowland argues that the son of man in Dan. 7 is a divine figure/exalted 

angel, probably Gabriel; so also Fossum (1985), 279 n. 61. Barker ([1992], 38) identifies the son of man 
with an unnamed angel, Yahweh. According to Procksch, the man who comes with the clouds of heaven 
is connected with that of the coming of the "glory of Yahweh" as in Ezek. 1: 26 - see von Rad (1965), 312 

n. 27. 
563 Hooker ([1967], 27) finds the Son of Man as symbolizing the people of the Most High both in their 

suffering and vindication. Cf. Casey (1979), 27-8. 
564 Rowland ([1982], 94-113) argues that Dan. 7: 13f. is the result of the separation of the divine 
functions from the figure on the throne to another divine figure. Against this, see the substantial criticism 
posed by Hurtado (1988), 85-90. 
565 Caragounis (1986), 61. 
566 ibid., 61-81. 
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§37.5.1 According to Caragounis, the "one like a son of man" can hardly be identified 

with the "saints of the Most High" and the RSV mistranslates the Aramaic r. "-; - as "their 

kingdom" and pwmi©n 11r ' ; r; as ". 
.. shall serve and obey them" in v. 27, while the verse 

actually refers to the Most High (in singular) rather than to the saints (in plural). 567 The main 

problem in Caragounis' approach is that he interprets the original Aramaic and the LXX 

versions of Dan. 7: 27 in the light of the later text, Theodotion (6), arguing that the earlier form of 

8 goes back to pre-Christian times. This leads him to conclude that the expression ": "-r = in 

7: 27b is "really awkward" and that the term c. v in the Aramaic text and Xa4 in the LXX are later 

insertions. 568 However, this raises the question: would a later scribe make the original smooth 

rendering awkward? Even if we take away tv from the Aramaic, the expressions "his kingdom" 

and "all dominions shall serve and obey him" will not refer to the Most High (whom Caragounis 

identifies as the "one like a son of man"), but to gem;, - w, vr ("the Fourth beast") of v. 23, for the 

term "his dominion" in v. 26 refers back to that of the Fourth beast and the term ": r z never 

occurs either in nominative or in accusative to make him the object of veneration, but in 

constructive state. It is more sensible, then, to retain the Aramaic as the original and the RSV 

rightly follows it. 

§37.5.2 Caragounis argues that if the "son of man" is understood as the saints on 

earth, the clouds are inappropriate as a means for transportation. For him the appearance of 

the "son of man" with the clouds of heaven implies that he is the "Most High" or the "Exalted 

One". 569 He is right in accepting that the clouds are the mark of theophany. This, however, 

does not make the "son of man" the Most High, but it only shows that he is a heavenly being in 

contrast to the four beasts which arose out of the sea. One cannot ignore the idea implied in the 

text that the man-like figure represents not only the saints of the Most High, but also, as a 

heavenly being, God Himseff. 570 

567 ibid., 63-67. 
568 ibid., 64-65. 
569 ibid., 72 and 76. 
570 See above the discussion on Rev. 14: 14. 
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§37.5.3 Arguing that Dan. 7: 14 and Dan. 7: 27 are not exactly parallels, Caragounis 

maintains that the identification of the "son of man" with the saints of the Most High is the result 

of an uncritical equation of v. 14 with the whole of v. 27.571 However, it is inappropriate to 

expect complete parallel between a vision and its interpretation. One needs to look at the 

underlying common motif in them. The words rnDl. and are used interchangably in both 

verses and "the greatness (ienu-) of the kingdoms under the whole heaven" in v. 27a 

paraphrases the word "glory" (-p, ) in v. 14. Since these verses complement each other, the 

differences cannot be treated as a ground to disprove the role of the "son of man" as 

representing the saints of the Most High. 

§37.5.4 It is impossible to find evidence in Dan. 7: 22 for two different entities: one the 

Ancient One and another the "Most High", as Caragounis believes. According to him, the oft- 

repeated re"Ls in the Aramaic sections of Daniel refers to the Ancient One, whereas the double 

plural word which is spoken in relation to the saints, denotes the "son of man". 572 This 

implies that for Caragounis the "son of man" of Dan. 7 is another God higher than the Ancient of 

Days, who is only K-, -v. 573 In the vision, however, the "son of man" clearly plays a subordinate 

role to the Ancient of Days, as his function of "receiving" the kingdom shows (v. 14). Moreover, 

he himself is brought and presented before the Ancient of Days in v. 13= Hebrew 

"before him"574), just as a human visionary is brought before God in apocalyptic/mystical 

visions. 575 The word 1irLs is a "unique, Hebraizing word", corresponding to the Aramaic 

ß,.; y576 and the added plural is no more than the "plural of eminence", which intensifies the 

idea of the singular. 577 This means that Caragounis' ditheistic view is highly questionable. His 

571 Caragounis, 72-3. 
572 ibid., 74-5. 
573 But see p. 78, where he maintains the seniority (in age? )of the Ancient of Days. 
574 See BDB, 1110. 
575 One cannot agree, therefore, with Caragounis (pp. 73-4), that the escort of the "son of man" to the 

very presence of God is to take his seat on one of the thrones beside Him. Similar view also by Fossum 

([1985], 279 n. 61). 
576 Montgomery (1927), 307. 
577 See Davidson (1954), §16(c); cf. Gesenius' Hebrew Grammar, §124q for the significance of the 

plural of two nouns. 
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argument that the author of Daniel has drawn from Ezekiel's _-r to describe the one 

like a son of man" also seems improbable, though he is right in maintaining that the Supreme 

Being on the throne (7: 9f. ) is reminiscent of Ezekiel's theophany. 578 

§37.5.5 Rowland, as we have noticed above, has argued that Dan. 7: 13f. points to the 

final stage of the gradual separation of the human figure from his throne (Ezek. 1: 26), which 

had already taken place in Ezek. 8: 2, in order to function as an agent of the divine purpose. 579 

But the text itself suggests that the "son of man" is the symbol of the saints of the Most High, 

who receive the kingdom from God so that all nations should serve them. Moreover, the kingly 

status and glory is given to this figure by the will of God and he (the people) would rule on 

God's behalf. In this sense the son of man also represents God as His chief agent. 580 This 

observation makes Rowland's idea of the splitting off of the deity altogether unacceptable. 

Moreover, the heavenly scene in Dan. 7 does not picture an empty throne to argue for the 

separation of the man-like figure from the throne and the son of man is not described as 

"sharing" the kingdom and dominion with the ancient of days, but they are delivered to him. 

The son of man in Dan. 7, does not seem to symbolize such angels as Gabriel or 

Michael, 581 for no angelic being is shown as coming to God with the clouds of heaven and as 

being presented to Him in the divine council. Unlike the angelic beings mentioned in Dan. 8 and 

10, the man-like figure in Dan. 7 symbolizes a unique chief-agent, the saints of the Most High, 

who will act on God's behalf so that he will become the object of honour and glory for all 

peoples and nations. 582 

578 Caragounis, 78. 
579 Rowland (1980), 5-11; id. (1982), 96-8. 
580 See Hurtado (1988), 71. 
581 See above p. 142 and n. 560. For identification of the son of man with Michael see Rowland (1982), 
476 n. 47. 
582 See Hurtado (1988), 17-23,71-90 for the pre-Christian idea of an exalted figure/heavenly being to act 

as his chief agent. 
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§37.5.6 Nevertheless, Dan. 7: 13LXX (OG) reads: chs V169 dv6p6 rov , jpXE 70, Kai c)s 

iraA LLÖS ý[LEp(V Trapfjv, K4L OL 1rapEQTiIKÖTE9 TTUP7ýQ4V Q11T(il. 583 The reading is found only in two 

LXX MSS of Daniel: the Codex Chisianus (MS 88) and the incomplete Chester Beaty Papyrus 

codex 967, which, being one of the earliest copies of parts of the LXX, belongs to late second- 

or early third century C. E. 584 This reading cannot be dismissed as a scribal error, 585 for even 

if cis can possibly be treated as the corruption of Ecu, the alteration of tov TraaaLov to TraAatös 

and the omission of the article cannot be considered as corruption. 586 Does this prove that 

there was a tradition which identified the Danielic son of man with the ancient of days? Carrell 

argues that the particle cic does not allow us to identify the son of man with the ancient of days 

just like the first uic does not identity the son of man with a particular son of man. 587 However, 

üc in this case, having been combined with a substantive (i. e., naXm Agzp&v), takes the 

place of the substantive itself. 588 In this sense the son of man in the OG is pictured as identical 

with the ancient of days. However, it seems that the scope of this identity is only limited, i. e., in 

appearance or manifestation (napfjv) and in majesty or glory (oi 1capeßTqx6T£S icapfßav 

avtic»). That is, the son of man in Dan. 7: 13LXX (OG) is identical with the ancient of days in the 

sense that he represents/man'rfests the latter's kingly glory and authority (cf. Dan. 7: 14LXX- 

OG). The same picture has emerged in our analysis of Rev. 1: 14, which describes the "one like 

a son of man" as the one who represents God's kingly glory on earth. 589 This means that the 

tradition which identified the son of man with the ancient of days in his representative and 

revelatory role goes back to first century Christians who had mystical interests. 590 However, 

the possibility that some Jews, probably from a "mystical" circle, interpreted Dan. 7: 9 as early as 

the second century C. E. in terms of two divinities points to the involvement of the Jews as well. 

583 "He came as a son of man and as the ancient of days was present, and the bystanders were present 
with him". For the translation of the full verse see A. Y. Collins (1992), 555. 
584 MS 88 and the Syro-Hexaplar version of Daniel are from Origen's Hexapla. See Aune (1992), 421; cf. 
Balz (1967), 69 n. 6. 
585 Thus maintains Montgomery ([1927], 304); A. Y. Collins (p. 555) supposes that the error should have 

occurred in the second century or earlier. 
586 See Bruce (1977), 25-6. 
587 Carrell (1993), 63-4. 
588 See B-A-G, 897, s. v. II. 3a((x). 
589 See above pp. 113-5. 
590 See Caragounis, 62. Bruce ([1977], 26) rightly argues for Christian origin of this tradition; Segal 
([1977], 7) suggests that Christians were included in the list of minim because of their binitarian faith. 
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The evidence for the divine status of the "son of man" in the Similitudes and in the book of 

Revelation indicates the first century C. E. as the date for the existence of such a belief. 591 

J. Lust, defending the LXX reading as the correct one, argues that it presents a 

theology that corresponds to the one in Ezekiel's visions, which may be considered as its 

source. 592 This indeed confirms our view that the recognition of the "one like a son of man" as 

the Ancient of Days in glory was made primarily by the Jews and Christians who had "mystical" 

interest in the first/second century, the period in which John was written. 

§38. CONCLUSIONS 

§38.1 The Scriptural passages, Ezek. 1, Is. 6 and Dan. 7: 9-14, which we have examined, do 

not seem to stress an ascent to heaven to see God in His glory, as the Hekhalot mystics later 

practised. Instead, they bring the manifestation of God down to earth. The prophets like Ezekiel, 

Isaiah, and Daniel had the experience of "seeing" God's glory as seated upon the throne in 

human-like form. God is accompanied by numerous angelic beings, particularly by the hayyot, 

Cherubim and Seraphim, which minister unto Him. "Fire", the effluence of light, which shines 

around the man-like figure, plays a vital role in all the three chariot visions. It appears as the 

source of transformation of the life of the prophet (Is. 6: 6-7) and of destruction of the enemies of 

God and of His people in judgment (Dan. 7: 11). In Isaiah's vision the Seraphim sing hymns 

praising the holiness and the glory of the One seated on the throne. 

§38.2 Judgment seems an integral part of Merkabah visions. Both Ezekiel and Isaiah, for 

whom the Merkabah vision was also their Berufungsvision, are sent as God's agents to the 

people to proclaim the words of judgment. Daniel's vision pictures God not only as King, but 

more explicitly as Judge, who offers "salvation" to the saints of the Most High and "destruction" 

to the hostile kingdom. In all three visions God's salvation and judgment are mediated by a 

591 Of. J. J. Collins (1992), 448-66. 
592 Lust (1978), 63-9; similarly, Aune (1992), 421 n. 64. 
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human agency: whereas in Ezekiel and Isaiah the prophet himself becomes the bearer of divine 

judgment, in Daniel dominion is given to the "one like a son of man", who does not seem to be 

an angel or an exalted human, but a unique heavenly figure who represents the people of God. 

However, by late first century, he was recognized by some Jews and Christians, who had been 

engaged in Merkabah mystical practice, as the manifestation of God's glory and majesty. Thus 

the root of the tradition about the son of man goes back to Ezek. 1: 26 and Is. 6: 1. 

§38.3 In sum, we should note that all major elements of Merkabah mysticism found in the 

Hekhalot literature, except the heavenly ascent, occur in the Biblical texts which we have 

examined. No doubt, these texts became the sources of inspiration in developing the mystical 

doctrine in Palestinian Judaism. The idea of heavenly ascent in Merkabah mysticism is perhaps 

the outcome of the conflation of these Merkabah visions with apocalyptic visions. 
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CHAPTER X 

CONCLUSION (FOR PART TWO) 

Our inquiry into some of the Jewish, both apocalyptic and non-apocalyptic, writings 

indicates unmistakably that primarily Ezek. 1, Is. 6, and Dan. 7 had strong influence in the 

religious thought of many Jews and Christians in Palestine, particularly of those who had 

"mystical" interest. The main reason for such an interest is perhaps a sincere longing for 

closeness to God in the wake of the calamity in 70C. E. At a time when the earthly Temple had 

been destroyed and God was thought of as being far from apprehension, it is little wonder that 

Ezek. 1 attained prime importance, for it not only reflected the same historical situation as that 

which existed after 70, but also supplied a relevant source for an experience of "seeing God's 

glory" in human terms. Such an experience was later called "Merkabah mysticism". We have 

traced the major elements of this experience in all the writings which we have examined. A 

display of these elements in a tabular form will give us better understanding of Merkabah 

mysticism as it was practised in late first century when John was written. 

Motif 

1. An ascent to heaven 

Non-apocalyptic Apocalyptic Christian 

Moses Tradition, LAB 

2. The descent of God's Ezek. 1, Is. 6, Yohanan 
glory tradition 

3. Chariot Throne 

4. God's self-revelation 

Ezek. 1, Is. 6, Dan. 7, 

Qumran texts 

Ezek. 1 (man-like, Glory) 

Is. 6 (the Lord), Dan. 7 

(the Ancient of Days), 

Yohanan (the Glory), 

Qumran (Glory & King) 

5. Streams of fire/light Ezek. 1, Is. 6, Dan. 7, 

Yohanan, Qumran 

Sim. En., 2En., 

Ap. Ab., T. Ab 

Sim. En., 2En., 

Rev. 4, Asc. Is., 

IlCor. 12 

Rev. 1, Asc. Is. 

Rev. 4, Asc. Is., 

Ap. Ab., T. Ab. 

Sim. En. (Head 

of Days, the 

Lord of the Sp. ), 

2En. (the Lord), 

Ap. Ab. (the 

Eternal One) 

Rev. 4 (human) 

IlCor. 12 (Christ) 

Asc. Is. 9 (the 

Great Glory) 

Sim. En., 2En., 

Ap. Ab. 

6. Retinue of angels - do -- do - 

Rev. 1 and 4 

Rev., Asc. Is. 
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7. One like a man or 
son of man 

8. God's judgment 

9. Cosmological/ 
heavenly secrets 

10. Transformation of 
the visionary 

Ezek. 1, Dan. 7 Sim. En., 4 EZ. 

Ezek. 1, Is. 6, Dan. 7, Sim. En., 4Ez., 
11 QMelch T. Ab. 

Dan. 7, Qumran, LAB, Sim. En., 2En., 
Sir. T. Ab., Ap. Ab. 

Is. 6 (transformed human Sim. En., 2En 
Ife) 

Rev. 1; 14 

Rev. 14 

IlCor. 12, Rev., 
Asc. Is. 

Asc. Is. 

11. Sent on mission Ezek. 1-2, Is. 6 2En., Ap. Ab. Rev. 1 

12. Apart from these, our study has also thrown light on what is called "the communal 

mysticism" that was particularly practised in Qumran community during their worship, when 

they together realized a sense of union with the angels in heavenly worship. 

13. We are also convinced that the mystical idea involved in the Ma`aseh Bereshit was 

already alive in the first century C. E. and that it revealed God by His Name, "I am/I will be 

there". In Qumran it was believed that God's Name and His glory are revealed in creation. 

14. The early traditions of both the Ma`aseh Bereshit and the Ma`aseh Merkabah were 

considered esoteric in the sense that they contain the secrets of God which are revealed, at 

least in part, to the initiates, but not to those who would misunderstand them. 

These fourteen aspects of Palestinian mysticism, which is also known as "Merkabah 

mysticism", can be treated as a definition of "Mysticism". What, among these, are the most 

significant for understanding the Gospel of John? Does John become more meaningful if we 

read it against the background of Palestinian Jewish mysticism in the late first century C. E.? In 

what way is John addressing those who were pre-occupied with "mystical" interests? Does he 

share their concerns? Does he polemize or persuade them? In short, how was his mystical 

teaching, if any, relevant to the people of his time? An analysis of these issues is the major 

concern in the following pages of this dissertation. 



PART THREE 

"MYSTICISM" IN THE GOSPEL OF JOHN 
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CHAPTER XI 

INTRODUCTION 

Our study shows that a major deficiency in the study of Johannine mysticism, as it has 

been undertaken so far, is the failure to do critical and exegetical study of John by placing it in 

its religio-historical context. The result is that scholars, who have attempted to trace mystical 

elements in John, have tended to adopt either the unio mystica view or the communio mystica 

view uncritically in one form or the other. Therefore, before we investigate John to find out 

whether or not it contains "mystical" elements, we should remind ourselves of the key aspects, 

which were considered as "mystical" in late first century C. E. when John, by common 

consensus, was written. 

§39. MYSTICAL CURRENTS AT THE TIME OF JOHN 

§39.1 Hellenistic Mysticism 

Hellenistic mysticism is concerned with the experience of an individual's union with 

God, which is possible for a person if he cleanses himself from the irrational torments of matter 

and if the logos (i. e., reason) is built up in him. Knowledge of God is to be attained by 

"beholding the beauty of the Good and thereby becoming a god (duwftw6ývat)". "Mysticism", 

as the Hermetica describe, denotes an experience of "cosmic consciousness", i. e., an 

apprehension of God by comprehending within oneself all sensory perceptions of created 

things, by imagining oneself to be everywhere at once, and by making oneself like God. 

At the dissolution of the body a person mounts upward and enters into God (OcwO vat). 

Because he is thus deified, he also becomes immortal (6t9äv(xtoq). The mystical ascent is also 

expressed in terms of God filling a great basin with voüS and sending it down to earth; people 

should dip themselves in this basin, recognizing the purpose of their existence and believing 

that they shall ascend to Him who sent the basin down. 
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§39.2 Hellenistic-Jewish Mysticism as In Philo 

The essence of Philo's mysticism is "to see God as He is revealed" and even as He is 

in Himself. God can be envisaged only through God just as light is to be known through light. 

He reveals Himself in His SvvaµdS, but supremely through His ? yo;. Philo holds that a vision 

of God is possible in human mind rather than to one's physical eyes. According to him, a 

person can have union with God and can have a vision of God by union with Sophia (=the 

Logos), the divine force and fife. 

The "mystical" ascent to God is possible only after severance from the world of 

mortality. For Philo, under the guidance of the Scripture the mind can be led to ascend to the 

divine. Philo's mysticism resembles Hellenistic mysticism in its claim that God dwells within 

individual souls. It is through Moses, the mystagogue, that the initiates are initiated into the 

mysteries of God. 

§39.3 Palestinian Jewish Mysticism 

We have observed that Palestinian mysticism in the first century was mainly based on 

the explication of Ezek. 1 and therefore that it is known as Merkabah mysticism. We have listed 

fourteen elements, which are interrelated, as the main features of the Merkabah mystical 

practice. 593 We also have noticed that a Jewish background provides the best key for 

understanding John and that in spite of the newly published Qumran documents sufficient 

attention has not been given to a study of John against the background of Jewish mysticism. 594 

Therefore I attempt here to trace out the mystical elements in John, if any, by using the fourteen 

features of the Palestinian Jewish mysticism, as a definition of "mysticism", but at the same 

time by comparing my findings, wherever necessary, with the mystical ideas found in the 

Hermetica and in Philonic writings. This, in turn, will show us whether or not the Gospel of John 

is a mystical document. If it is, we will also know the nature and purpose of Johannine 

mysticism. 

593 See above pp. 149-50. 
594 See above pp. 24-5. 



154 

CHAPTER XII 

THE ASCENT-MOTIF IN JOHN 

§40. INTRODUCTION 

One of the leading ideas in first-century mysticism, both in Palestinian and Hellenistic 

Judaism, is the experience of an ascent to heaven to apprehend God. 595 For Meeks the 

descent-ascent of Jesus is fundamental among the special patterns of language used in 

John 596 An inquiry into the ascent-motif of John will enable us to see whether or not John is in 

any way associated with the mystical belief of his time. 

§41. THE ASCENT AND DESCENT OF THE ANGELS 

§41.1 John 1: 51 

The first reference to ascent-descent occurs in 1: 51, which depicts the angels as 

ascending and descending upon the Son of Man: 

uai yct aütiw, 'Aµfiv äµfiv Xýyw vµiv, öyrea9E T6v ovpavöv öcvccryöia 

scat 'coif äyyvou; 'toü 8 ov öcv4ccLvov'ra; xat xaTaßatvovraS 

L'ni % toy vtov co-u- öcveptnov. 

This verse forms the climax of the call of the disciples (1: 35-51). The idea of "seeing", 

plays a vital role in the whole narrative and probably 1: 50-51 also should be understood with an 

emphasis on "seeing". 597 When Nathanael came at first to Jesus, he acknowledged that Jesus 

is 6 vi. öS 'roe Eeoü and Pao-LXz Toü 'IapaiX (1: 47-49). 598 Jesus, by perceiving that his 

disciples need a clear understanding of who he is, promises them in 1: 51 a greater vision. The 

expression tiöv ovpavöv ö 'cq yöta also indicates that Jesus' followers will experience a 

heavenly and hence revelatory vision. Does it denote literally an opened heaven? What is the 

595 See Segal (1980), 1334-76 for the heavenly ascent motif recurring in the Hellenistic, hellenistic- 
Jewish and the NT writings. 
596 Meeks (1972), 44; cf. Nicholson (1983), esp. 10,19,21-74. 
597 Cf. Haenchen, 1,166. 
598 Cf. Brown (1979), 25-6, who sees these confessions which were made in the initial stage of the 
disciples' call as belonging to a "low" christology. 
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significance of the ascent and descent of the angels? If the expressions deployed in 1: 51 are 

images for the actual experience, as Cadman suggests, 599 what then is this experience? 

Higgins argues that the idea of the heaven opened is reminiscent of Stephen's vision in 

Act. 7: 56.600 Lindars, however, dismisses this parallel as merely coincidental. 601 Borsch has 

argued for a link with the `opening of heaven' at the baptism of Jesus in Mk. 1: 10.602 But except 

for the idea of the opened heaven, there is no conceptual parallel between 1: 51 and Mk. 1: 10. 

Definitely 1: 32f. refers to Jesus' baptism, but this does not guarantee that 1: 51 too is modelled 

upon the baptism tradition. Higgins also finds an indirect reference in 1: 51 to the statement: 

"Hereafter you will see (än' äpm. öyicaOE) the Son of man seated at the right hand of Power, 

and coming on the clouds of heaven. " (Mt 26: 64 = Mk 14: 62). 603 Although the Antiochian and 

Alexandrian traditions follow this interpretation, 604 the ideas of the opened heaven and of the 

angelophany, which dominate 1: 51, are absent in Mt. 26: 64 and therefore it is insufficient to 

bring out the full sense of 1: 51. Similarly, the connection between 1: 51 and Mt. 25: 31 to argue 

for the motif of enthronement-on-the-cross in 1: 51 is "tenuous". 605 

d is used in John for both heavenly and earthly Bultmann comments that the verb 6 p 

revelation. 606 If so, Ezek. 1: 1, i voiX9rIaav of ovpovoi, xai iöov 6 as et; 9 oi3 (LXX), which 

speaks of the divine revelation accompanied by the movements of the heavenly beings, can be 

considered as a passage which gives the most relevant background for the phrase öy, caOe 'rev 

oüpavöv öcv&C, y&ra. 607 In view of many other usages of Ezek. in John, 608 the influence of 

Ezekiel's chariot-vision on 1: 51 is not improbable. E. Kinniburgh's argument against the 

background of Ezek. 1: 1 saying that there is no reference in 1: 51 to the vision of God or of the 

599 So Cadman (1969), 26. 
600 Higgins (1964), 157; Maddox (1974), 190. 
601 Lindars (1983), 148. 
602 Borsch (1967), 278-9; cf. Lindars (1983), 218 n. 5. Against this position, see Moloney (1978), 39. 

603 Higgins, 157. 
604 Cf. the variant reading of 1: 51 which places än' äpTt before 6A1Ea8E. 
605 So Moloney, 40. 
606 Buhmann, 69 n. 2; Michaelis, TDNT V. 361-6. 
607 See Quispel (1956), 283; Sidebottom (1961), 76, argues that even the baptism versions, both in the 

synoptics and John, reflect the language of Ezek. 1: 1. 
608 References to the Shepherd, fife-giving Spirit, etc. (See Sidebottom [1961], 73-8). 
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Son of Man609 is largely based on the superficial reading of 1: 51.3 Macc. 6: 18, which she 

quotes to support her argument that the opening of the heavens is for the descent of the 

angels, in fact speaks more of the revelation of the face of God, without any reference to the 

ascent of the angels. If we interpret the verse against the background of Ezekiel's vision, does 

this mean that the disciples are assured of a vision of the glory of God? A careful analysis of the 

remaining part of 1: 51 will make it clear. 

§41.2 John 1: 51 b 

1: 51b: tiovS &yy of S toi 8Eov öcvaßaivovTaS xai % xaTaßaivovtag 
Em. töv viöv Toü äv8pthirov. 

Gen. 28: 12b (LXX): icai oi, äryc? of cov 6F-of) öcvißai. vov icai xaTEßatvov 
En' avýiS. 

The parallelism between these verses shows that John has used Gen. 28: 12 in 1: 51b 

and therefore Gen. 28 may throw some light on 1: 51 b. The replacement of the en' a&rrjg (i. e., 

uA. ip. a) of Gen. 28: 12 by ein. r6v viöv Tov äcvepcinrov needs our attention. In view of the fact 

that there is no trace either in the MT or in the LXX of Gen. 28: 12, that the ascent-descent of 

the angels took place on Jacob, it is impossible to accept Burney's thesis that u in Gen. 28: 12 

can mean "on him" (i. e., on Jacob). 610 The Jacob of Gen. 28 has essential parallel with 

Nathanael rather than with the Son of Man. Similarly, Pr. Jos., which Ashton uses to interpret 

1: 51, does not form a real parallel to the ascent-descent of the angels on the Son of Man and 

eventually he ends up in demonstrating only the dissimilarities between John and Pr. Jos. 611 

Odeberg understands 1: 51 in the light of Ber. R. 68: 18, as interpreted by R. Hiyya and 

R. Yannai (Tanh. 38a), and the Jewish mystical tradition which linked Gen. 28: 12 with Is. 49: 3. 

On this background, argues Odeberg, 1: 51 shows that through the ascending and descending 

angels a union was established between the celestial appearance, the S&ýa of Christ, and his 

appearance in flesh. 612 Such a union, which is possible only in the Son of Man in whom also 

609 Kinniburgh (1968), 65. 
610 Burney (1922), 115-7. 
611 Ashton, 345-6. Smith (OTP 2.711) holds that Pr. Jos., in its present form, remains a tantalizing 
fragment that has left no discernible impact on subsequent literature. 
612 Odeberg (1968), 35-42, esp. 35f. 
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the believers are included, is eo ipso a communion with the Father under the aspect of 

äväßarn. S, and a revelation of the Father under the aspect of uctrd cu .c (cf. 14: 9f. ). 613 That is, 

1: 51 has mystical connotation in the sense that it speaks of the x xvepcoatS of Christ's &a on 

earth and that it promises the believers that they will have an experience of entering into the 

spiritual reality similar to that of the ascending and descending angels of God on earthly 

man. 614 Though Odeberg's central thesis that 1: 51 portrays the Qavipwri. S of Christ's glory, 

which echoes the first century Merkabah mysticism, is right, his method of interpretation is not 

without problem. Primarily, we can hardly interpret 1: 51 in the light of a Rabbinic Midrash that 

belongs to the third century C. E. 615 Moreover, it is not clear how the ascent and the descent of 

the angels upon the Son of Man can stand for the believers' experience of entering into the 

spiritual reality. Odeberg's idea of "inclusiveness" in the Son of Man does not complement 

John's emphasis on 'believing' and the subsequent ethical responsibility of Jesus' followers. 616 

Rowland suggests that John has used Gen. 28: 12 as well as its interpretation found in 

Gen. R. 68: 12 and in particular in the four versions of the Palestinian Tg. 617 According to him, 

the features (Imps) of Jacob are set on the throne of glory; the angels who escorted Jacob from 

his father's house ascend to heaven to tell the angels there about it and, as a result, the angels 

came down from heaven to see in Jacob the same form found in the heavenly throne, for this 

was a divine secret hidden even from the angels (cf. 1 En. 14: 21; I Pet. 1: 12). Viewed thus, 

argues Rowland, 1: 51 portrays the Son of Man as the one who discloses the very nature of 

God, His kabod, and in this sense the Johannine Jesus is the embodiment of the mystery of 

God. 618 Rowland's argument for the apocalyptic element in 1: 51 actually speaks for the 

presence of Merkabah mysticism inasmuch as the Son of Man is understood as the revelation 

of God's glory. However, this approach too suffers the same defect as that of Odeberg. What 

613 ibid. 36-40; cf. Dodd (1958) 246f. 
614 Odeberg, 40. 
615 See Higgins, 159; Barrett ([1978], 187), finds even Philo's interpretation of the ladder (Somn. I. 133-5) 

as irrelevant to interpret 1: 51. 
616 Schnackenburg (1.321) argues that the "inclusive" nature of mysticism contradicts the Johannine 

soteriology, which always calls for faith in Jesus and attachment to him. Bultmann (105 n. 3) accepts 
Odeberg's mystical interpretation of 1: 51 by using Ber. R. 68: 18, but rejects the inclusive sense. 
617 Rowland (1984), 498-507. 
618 ibid. 500-4. 
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evidence is there to convince us that the tradition found in the Palestinian Tg. Gen. 28 was alive 
at the time of John? - an issue of which Rowland himself is aware. 619 it is irrelevant to argue, 
as Rowland does, that in the light of 14: 28 the bm. r6v viöv rov öcv9pthirou of 1: 51 should be 
taken only with uatia3a vovz aS, and not with öcv4aivovza, S; 620 for unlike 14: 28,1: 51b is a 

quotation from a Biblical text and therefore the vndyco uai jpXolLm icpOS vµäc of 14: 28 cannot 

serve as the Johannine pattern for the ä vaßaivovTa; icai xaTaßaivov'rac &i Töv viöv toü 
öcvOpdlrov of 1: 51. Strictly speaking, it is unnecessary to use either the Rabbinic or the 

Targumic texts, but we should examine the Biblical text itself for understanding 1: 51. 

§41.3 The Significance of the Son of Man and the Angels 

None of the scholars whom we have observed above could bring out the real 

significance of 1: 51, for they did not give equal attention to Ezek. 1 and Gen. 28. If the opening 

of heaven implies a heavenly vision, what then is its content? It is natural to treat the accusative 

, rob; äyyEAouS as the object of the promised vision in 1: 51. But if John's concern was with the 

angels, then why did not he mention them later in the Gospel? 621 In Gen. 28 the vision of 

Yahweh to Jacob and the means of communication with him are emphasized more than the 

ascent-descent of the angels. So also in 1: 51 b the activity of the angels takes place on the Son 

of Man and therefore he is "vitally but indirectly important". 622 Gen. 28: 12ff. contains two major 

aspects: the stairway (ct; a)623 from the earth to heaven (v. 12f. ) and God's self-manifestation to 

Jacob on earth (vv. 13ff. ). 624 The coo makes the intercourse between heaven and earth 

possible. In 1: 51 there is no reference to the c'o or to the presence of Yahweh, but both are 

embodied in the Son of Man. By using Gen. 28: 12ff., John seems to say that Jesus is the way 

to the Father (cf. 14: 6) as well as the very presence of God on earth (1: 14,18; 14: 9,10). 625 In 

619 ibid. 502. Neyrey (1982), 604, argues that due to the non-existence of the midrashic traditions of Gen. 
28: 12 in the first century, they cannot be used to interpret 1: 51. Cf. York (1974), 62. 
620 Rowland, 505. 
621 5: 4, which refers to äry .. oc xvpiov, has no support in reliable MSS. There is no particular angelology 
in 12: 29. 
622Kinniburgh, 65. Of. Black (1954), 85 and Neyrey, 599, who show the Son of Man as the focus in 1: 51. 
623 in Gen. 28: 12 means not a "ladder", but an "ascent" or "stairway", which reaches from earth to 
heaven" - see Westermann (1985), 454; von Rad (1961), 279. 
624 in Gen. 28: 13 means that the Lord stood "before him (i. e., Jacob)" or "opposite to him", and not 
"upon the stairway" (Westermann, 455). Cf. the marginal reading in RSV: "beside him". 
625 Cf. the phrase yd d u. found in Gen. 28: 13 is applied to Jesus in John. 
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Jesus, the Son of Man, the real communion with God and communication between heaven and 

earth, is possible, for he is the revelation of His glory. 

G. Quispel argues that in 1: 51 a vision of the glorified Christ, similar to the one 

mentioned in 12: 41, is promised and that this is due to the influence of an esoteric tradition, 

based on such theophanies as in Ezek. 1 and Is. 6, which existed in Palestine in the first 

century. 626 His suggestion that behind the öcv4aivc v icca ua'raßaivctv lies the Heb. --", the 

technical term used in Merkabah mysticism, 627 implies that the angels symbolize the mystics 

who ascend and descend. This is improbable. However, his suggestion that the vision of the 

Son of Man in 1: 51 corresponds to the Offenbarungsgestalt (i. e., the kabod) of God, described 

in Ezek. 1: 26 and Is. 6: 1,628 is acceptable in the light of the glory motif developed in John. This 

confirms Rowland's thesis that the Son of Man in 1: 51 exhibits the very nature of God, His 

kabod. 629 Thus John seems to use in 1: 51 the language and the idea drawn from the 

Merkabah mysticism of his time, and therefore the title, Son of Man, alludes not so much to the 

Synoptic Son of Man as to the apocalyptic/mystical Son of Man. 630 By presenting the Son of 

Man as the "mystical way" to God and as the revelation of God's glory, John alludes to the 

heavenly journey undertaken by the Merkabah mystics to see God. 

The role of the ascending and descending angels in this revelatory act, then, can be no 

other than that of the angels who surround the throne of God, serving Him and thus adding to 

His glory. The angels in 1: 51, as Bühner puts it, symbolize the epiphany of the heavenly glory 

hidden in the earthly Jesus and, as ministers of God, their movements symbolize the Verkehr 

between heaven and earth. 631 Therefore there is a possibility now of seeing the heavenly glory 

and of having communion with God on the basis of (Em. +acc. ) what Jesus will accomplish by his 

626 G. Quispel (1956), 281-3. 
627 ibid. 283. 
628 ibid. 282. 
629 Cf above p. 157. 
63°The idea that the Son of Man represents and manifests God's glory was familiar in the Christian 
apocalyptic/mystical circles - see above pp. 113-5. 
631 Bühner (1977), 391-2. The angels in the Hekhalot literature became figures who provide the link 
between the mysteries of heaven and the apprehension of the one who descends to the Merkabah (see 
Elior [1993/94], 27). 
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death and exaltation. This experience, which is essentially the same as Merkabah mysticism, is 

for John pzt, ýw rovtwv. It also proves that the phrase Em T6v viöv öcv8pdnrov denotes primarily 

the historical Jesus in whom the divine glory was seen here on earth, although a similar vision 

in the re-ascended Son of Man is not thereby ruled out (see 1: 14; 2: 11; 12: 23f.; cf. 12: 27 with 

13: 31f. ). 632 The supreme revelation of God is possible in the risen Jesus even on earth (cf. 

20: 28) as well as in heaven (17: 24). 633 The future epiphany is after all the continuation of the 

present epiphany. 

John combines in 1: 51 the mystical text, Ezek. 1: 1,26, with Gen. 28: 12 probably to 

confront the current mystical belief. 634 As the possibility of seeing the heavenly glory in the Son 

of Man and of having communion with God is available even here on earth, for John there is no 

need to ascend to heaven to see God. In this sense 1: 51 is a polemic against the claims of 

Merkabah mystics of his time as well as a call for a greater vision in Jesus. 

§42. THE DESCENT OF THE SON OF MAN 

The idea of heavenly ascent is expressed in a paradoxical tone in 3: 13-15 with another 

reference to the Son of Man. This passage is a part of Jesus' dialogue with Nicodemus, which 

begins with a reference to Jesus' heavenly origin (3: 2), proceeds to describe the means of 

"seeing" and "entering" the Kingdom of God (3: 3-8) and, after confirming the heavenly origin 

and authority of Jesus in 3: 11, explains in 3: 13-15 how this heavenly experience becomes 

possible. 

§42.1 John 3: 13 

xai ov&i. S ävaßEßllCFV äS Töv ovpavöv Ei 91j 6 Ex toi) ovpdvov 

lcaiaßäg, oV to'; toü äcvOptnov. 

632 Against the view that the promised vision in 1: 51 is that of the Son of Man who re-ascended to 
heaven - see Pryor (1991), 341-2; Loader (1992), 119f.; Neyrey, 589-91,597-601. Some scholars, 
however, confine the revelation of the heavenly reality only to the earthly life and death of Jesus - see 
Kinniburgh, 64f.; Moloney, 38-40; Lindars (1983), 149; Rowland (1984), 504-6; Pamment (1985), 62-4. 
633 Smalley [(1968-69), 288] holds that the Son of Man saying in 1: 51 refers both to his earthly ministry 
(historical) and to his exalted position (eternal). 
634 Gen. 28: 12 is one of the visionary texts which was combined in the Haggadah with Dan. 7 and Ezek. 
1, the primary texts used in Merkabah mysticism - see Dahl (1962), 136. 
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The polemic purpose of John has been detected in this verse by some scholars. 

Whereas Odeberg, Dahl, and Dunn find a polemic note against the practice of Merkabah 

mysticism, 635 Borgen and Meeks have argued for a polemic against the mystical practice 

centered on Moses' ascent. 636 At any rate, 3: 13 gives a clear evidence for the current belief 

that some persons claimed that they ascended to heaven and received revelations to make 

known to the world below. Before we explore the background against which 3: 13 can be read, 

we should note the main emphasis of this verse. 

Seeing an ascent-descent-return pattern in 3: 13, Borgen argues that according to 3: 13, 

Moses at Mt. Sinai and others did not ascend to heaven to be installed in an office of glory, but 

Jesus, the Son of Man, had been installed in office before his descent (in the incarnation). 637 

Although Borgen is aware of the problem involved in this interpretation that the pre-existent Son 

of Man did not ascend from earth, he justifies himself by arguing that the word 6cvc4 i pcv 

functions on two levels: that of human beings and that of a divine being, and that in Jewish 

thought, the concept of "ascent into heaven" can refer to a heavenly being, God, and His 

enthronement (cf. I Sam. 2: 1Of.; Pss. 47: 6; 68: 19; Dan. 7: 13f.; Sac. 8-10). 638 This has led him 

to argue that the si gA-clause in 3: 13, similar to 6: 46 and 17: 12, should take up the verb 

Eva 3j ipccv from the main clause. Thus 3: 13 can be read as: 

sisise 

xai ovSEiý avaßEßixcv Esi. S zov ovpavov ei gA o Ex tiov ovpavoü 

xa'raßäg, ö v%ög tiov ävOpc, itov, (oi)rog öcvaßEßiixcv 

EtL TOV of p(XVÖV). 639 

Borgen seems to lay more emphasis on the word ö vaf3 p7p v than the passage 

warrants. The concern of the passage is "bearing witness" in terms of th bciyaa to what one 

has seen in heaven (3: 11-12). This means that Jesus' dialogue is still focussing on earthly 

things and therefore that 6 Ex tov ovpävov xazaßdg is likely to be emphasized. Moreover, 

635 See above pp. 16,18,22-3. 
636 Borgen (1987), 104ff.; Meeks (1967), 297-301. 
637 Borgen (1987), 107-9. 
638 ibid., 105-12. 
639 ibid., 107-8. 
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3: 13 can hardly be understood in the light of 17: 12 and 6: 46, for the construction the ai µnj- 

clause in 3: 13b differs from that in 17: 12b and in 6: 46b and c. 

1701.2b 6: 46b an c 
d ti 6I; tk tS ö 2ro)Xziacj, ... Ei 06 &v na{xz Tov BE OV, 

(äatw? zo) oüzoS i*CCKEV Töv natLpa. 

17: 12b contains no prepositional phrase and in 6: 46 the prepositional phrase irap& Toü 

OEov appears after o wv, whereas in 3: 13 the prepositional phrase bx rov ovpavov is placed 

between o and ic(xc4 . S. This means, by emphasizing the heavenly origin of the Son of Man, 

3: 13 rules out the necessity for him of an ascent to heaven like other exalted human figures, for 

he is already Ex tioü ovpavov and ävw9Ev Epxö vo; (3: 31). This is confirmed by the antithetic 

position of ö icataßd; to d cvaf3F-f Tp cv, an element which is missing in 17: 12 and 6: 46. Even if 

we read the verb of the main clause in the cl gA-clause also (cf. 6: 46; 17: 12; Mt. 12: 4; Lk. 

4: 27), this cannot shift the emphasis in 3: 13 from the descent of the Son of Man to his ascent. 

As Borgen himself observes, the concept of the Sinaitic ascent and descent is changed into the 

idea of descent and ascent. 640 But his view that John intended to put the pre-existent ascent 

first and then the descent can hardly be entertained. Ml 

What does the word icaiaßäS mean in 3: 13? Odeberg holds that under the aspect of 

xatiäßanS Jesus, the celelstial man, who appeared in flesh, is a revelation of the Father. 642 

Bultmann argues that the coming down of Jesus from heaven is to deliver the message (or 

knowledge) entrusted to him by the Father. 643 Barrett identifies 6 xataßöc; as referring to the 

incarnation, stating that the Son of Man descends from heaven to earth to convey the 

Enovpävtia to humans. 644 That is, according to 3: 13, the pre-existent Son of Man entered the 

human history as a human (cf. "The Logos became aäp in 1: 14) in whom God can be 

perceived. 645 For even in his earthly life the oneness with the Father has continued and this is 

640 ibid., 105. Bultmann, 150 n. 2, comments that as the text stands the äcvaßaivctv does not precede the 

uaTaßaivety but rather the reverse. 
641 Borgen (1987), 104. Failure to consider the above-mentioned factors has led Pryor to argue that it is 

the ascension motif, not the descent, that draws out the Son of Man terminology in John, particularly in 

3: 13 - see Pryor (1991), 346-51. 
642 Odeberg, 36. 
643 Bultmann, 150-1. 
644 Barrett, 177; of. Bernard I. 111-2; Moloney, 122; Nicholson, 97 and 185 n. 77. 
645 The historical aspect of uarc43dS is rightly stressed by Schnackenburg (1.393). 
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another important aspect of Jesus' descent. 646 The descent of the Son of Man to the earth to 

become a human is not just to impart knowledge, but to make "the encounter of the Creator 

with his creature"647 possible by revealing the glory of the Creator Himself. On what 

background, then, can 3: 13 be meaningfully understood? 

§42.2 The Background of John 3: 13 

We have noticed that in Hellenistic mysticism there is no clear descent-ascent motif. 

The nearest parallel may be found in God sending the basin of voüS down with a herald so that 

people might dip themselves into the voü and believe that they shall ascend to God. However, 

in John, the one who descends is the Son of Man, a personal being (like the Son of God who is 

sent). As the interaction with God is possible here on earth because of his descent, there is no 

hint in 3: 13 of the believers' ascent to heaven or of their deification. Moreover, CH IV. 4 does not 

refer to the ascent as actual practice but only as a mental belief in future ascent. Although for 

Philo too mystical ascent is essential to see God, the soul in its ascent only knows that He is 

incapable of being seen. The soul, according to Philo, can ascend only when it is freed from the 

bonds of matter through ascetic practice. M8 Moreover, he does not clearly indicate the descent 

of a heavenly messenger except to mention the sending of Moses to the earthly sphere (Sac. 8- 

10). Again, the idea of incarnation of a heavenly being is not so explicit as we have it in John. 

Ruckstuhl argues that the Man (=God' Son) was pre-existing as the Wisdom of God 

before he became the Son of Man to reveal heavenly secrets on earth and to make the hidden 

God visible and approachable. 649 Though there is no evidence in John to accept that 3: 13 

speaks of the descent of the Man to become the Son of Man, 650 Ruckstuhl's suggestion of the 

Wisdom background for John's descent-ascent motif points in the right direction (cf. 1 En. 42: 1- 

2; cf. Wisd. 9: 17f.; Sir. 24: 8ff. ). However, the word 6 icazaßdc does not occur in the sense of 

incarnation even in Wisdom tradition. 

646 See Appold (1976), passim; Nicholson (1983), 10,62. 
647 The "incarnation" as defined by Käsemann - see Haenchen 1.297; cf. Dunn (1989), 262, who rightly 
stresses the notion of divine revelation involved in the incarnation. 
648 See above pp. 45-6. 
649 Ruckstuhl (1975), 329,334-5. 
650 Against this view, see Nicholson, 185-6 n. 77. 
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According to Burkett, the question in Prov. 30: 4, "Who has ascended to heaven and 

come down? ", expects the answer, "No one except God", for God in the OT has on numerous 

occasions either ascended to heaven or descended from heaven, and in 3: 13 Jesus substitutes 

"no one except the Son of the Man", interpreting the repeated ascent/descent of God as his 

own. 651 Prov. 30: 4, like Deut. 30: 12; Bar. 3: 29; Rom. 10: 6-8, stresses the inability of any 

human to ascend to heaven and come down, without expecting an answer, "No one except 

God. " Even though this is the picture one gets in 3: 13a, Prov. 30: 4 speaks of only ascent- 

descent of humans rather than the descent-ascent of the Son of the Man. Moreover, the aor. 

xaaaßdg in 3: 13b denotes not a repeated action, but an action performed once and for all. Even 

the term ö rav in 9: 5 does not convey a repeated action of Jesus to come to the world, as 

Burkett argues, 652 but, in the light of 9: 4, it refers to the transitory nature of Jesus' earthly life 

(RSV aptly translates "as long as"). In fact Prov. 30: 4 is only a sarcastic statement without 

having God as the subject and the name "Ithiel" in Prov. 30: 1 is a personal name (cf. Neh. 11: 7) 

with four possible meanings, and the meaning "with me is God" is only one of them. 653 

Burkett's interpretation of 3: 13 depends entirely on his translation of Prov. 30: 1-4 that is "based 

on the consonants of the Heb. text, emended slightly in v. 1 following the LXX". 654 This raises 

the issues: why should v. 1 alone be emended? why should the LXX be followed only in part, 

while keeping the consonants of the Hebrew text? Since his translation does not do justice 

either to the Hebrew text or to the LXX, his suggested background of Prov. 30: 1-4 is inadequate 

to interpret 3: 13. 

The approach, which takes first century Jewish thought seriously, is particularly 

relevant to interpret 3: 13.655 Not all "ascent" stories, including the apocalyptic ascent 

651 Burkett (1991), 47-50,85-87. Cf. also Ruckstuhl, 327 and Sidebottom (1961), 120,123,206. Burkett 
(pp. 51-75,169-71) argues that the Johannine title the "Son of (the) Man" comes from Prov. 30: 1, "the 
Man" being God, and the "son" called "Ithiel" (i. e, "God with me"). Thus, for Burkett, the Son of the Man is 

the Son of God. 
652 Burkett, 86. 
653 Toy (1899), 519,521. According to Toy, in Prov. 30: 4 God is not the subject as the sequence 
"ascended ... 

descended" (the starting point being the earth) shows. R. B. Y. Scott (1965). 176, translates 
the term "Ithiel" as "There is no God". 
654 Burkett, 51. Evans ([1993], 94-9) commends Burkett's study in general, though questions the 

conclusion that -iman ("the Man") refers to God. 
655 See De Jonge (1970-71), 352; Dunn (1983), 310-25. 
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tradition, 656 form direct parallel with 3: 13. Meeks, for example, has denied the dependence of 

3: 13 on Moses traditions because of its notion of Jesus' paradoxical enthronement and the 

descent-ascent pattern, but argues for a polemic against Moses-centered piety. 657 However, 

the terms, oü&IS and dS rbv ovpavöv, in 3: 13a do not allow us to think of 3: 13 as a polemic 

directed against Moses' ascent alone. Odeberg has strongly argued his case that 3: 13 is 

directed not against the theory of the descent of the divine among human, but against some 

theory of an ascent into heaven, particularly against the coarser form of Merkabah mysticism 

current at the time of John. 658 We have noticed above how the traditions of Merkabah-like 

visions and heavenly ascents attributed to Moses, to Enoch, and to Abraham were in circulation 

in Palestine in the first century. 659 It is possible that John refutes the claims of the Merkabah 

mystics that they made heavenly ascents to see God's glory. Even the very use of the term ö 

viöS cov ävepthirou in 3: 13 recalls the man-like figure who appears in mystical visions (Ezek. 

1: 26; Dan. 7: 9,13). 660 We have seen that 3: 13 emphasizes the descent of the Son of Man and 

the descent-motif is not far away from the early form of Merkabah mysticism. In the Merkabah 

visions of Ezek. 1, Is. 6, and of Yohanan's school, the descent of the deity for the sake of self- 

manifestation is pre-supposed. 661 However, uaiäßaat; in terms of incarnation is missing also 

in Merkabah mystical visions. It seems that while John is refuting the Merkabah mystical belief 

of an ascent to heaven to see the throne of God, he enriches the idea of the descent of God's 

glory in human-like form with his own doctrine of incarnation. 

It is possible, then, that 3: 13 is a polemic directed primarily against Merkabah mystics 

who were familiar with the idea of an ascent to heaven and the descent of the deity to reveal 

Himself in an anthropomorphic form. It is natural that such mystics could have understood 

John's statement: "No one has ascended to heaven but he who descended from heaven, the 

656 Bühner (378-83) argues for a polemic in 3: 12f., 31-36 against the apocalyptic ascent tradition. 
657 Meeks (1967), 297; cf. De Jonge (1970-71), 353. 
658 Odeberg, 72f., 89,94-98; see also Dunn (1983) 326-7; Meeks (1972) 52; Bultmann, 150 n. 1. 
659 Cf. Segal (1980), 1352-89, who has drawn a useful picture of the heavenly journeys described in 

Jewish documents, Philo and Gnosticism. See also Talbert (1976), 418-40. 
660 See Rev. 1: 13-16 for the human/angelic appearance of the Son of Man in a mystical vision. 
661 The wheels, which bear the throne of God, was seen by Ezekiel on earth (Ezek. 1: 15,19,21; cf. 
3: 22f. ). Probably Isaiah saw the enthroned Lord in Jerusalem temple (see above p. 137). In the Yohanan 

tradition, "fire", which symbolizes God's self-manifestation, encircles Eleazar (see above p. 124). 
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Son of man (who is in heaven). -662 However, John's doctrine of descent-ascent is fully 

governed by the descent of the Son of Man from heaven to earth by incarnation to reveal the 

heavenly realities, in particular God in His kingly glory. Although the descent-ascent schema 

falls in close parallel with Wisdom tradition, the related idea of seeing God on earth in the Son 

of Man directly reflects the Merkabah mystical belief of John's time. He seems not only to 

polemicize, but also to proclaim the Gospel by using the same current mystical tradition. This is 

also clear from the concept of the birth öcvw6Ev which John presents as the requirement for 

Merkabah-like visions, as we see below. 

§42.3 Birth öcvwOev and the Kingdom of God 

We have noticed that ascetic practices, prayers and fasts were adopted as necessary 

preparations by Merkabah mystics to make a heavenly journey. The rationale behind this is that 

the one who aspires to see God should avoid fleshy deeds. 663 For John, however, the fleshy 

deeds can be put off not by an ascetic kind of life, but by the birth from above (3: 3), i. e., by a life 

transformed by the Spirit (cf. 3: 5,8). 664 Odeberg asserts that the entrance into the celestial 

world is conditioned by the birth from above. 665 This is in accordance with the principle that like 

can only be known by like: the heavenly kingdom, being spiritual by nature (cf. 4: 24; 6: 63; 

8: 21,23), can be experienced only by those who have replaced the flesh with the spirit. 666 

The idea of Ex nvcVµaTog yewäa8at in 3: 3,5,6,8 is reminiscent of the Ex Or-of) 

eycwAOi aav of 1: 13,667 suggesting that those who are born of the Spirit are those who receive 

the Logos and believe in his Name. Thus, the experience of new birth for John comes hx OF-o-3, 

662 Burkett, however, denies any such polemic, by arguing that there is no evidence that Nicodemus and 
his fellow Jews were claiming visionary knowledge of heavenly secrets or that they were in danger of 
accepting other than Jesus as the revealer of such secrets (p. 81). However, the reference to Jesus' origin 
as ächd ecoü (3: 2) and the very subject of the dialogue, r& toupävta, make it probable that Nicodemus 
himself, as John presents the encounter, had a desire to know more of the heavenly secrets, particularly 
of God's kingdom. He represents the position John is arguing against (cf. 3: 10-12). 
663 Of. Grese (1988), 684-5. 
664 Since John uses the same word with the meaning "from above" in 3: 31 and 19: 11,23, possibly the 
same is primarily meant in 3: 3 too. However, in view of his tendency to pun on words and to present 
heavenly matters through earthly images, the meaning "again" is also implied; for the birth from above is 

essentially a born-again experience. This, however, was misunderstood by Nicodemus as a second birth 
in flesh - cf. Bultmann, 135 n. 1. 
665 Odeberg, 70-1. 
666 Grese, 685. Cf. Philo's 4wni 0ci in Praem. 46. 
667 See Dodd (1958), 305. 



167 

rather than iv OeQq as in Hellenistic mysticism, 668 and is theo- and christo-centric. Dodd 

remarks that this effectively dissociates Johannine sense of rebirth from all mythological notions 

of divine generation such as were current in Hellenistic circles. 669 In John's view, only the Son 

of Man, whose abode was "above", can offer new birth to those who believe in him. What is the 

relevance of the Kingdom of God in this context? 

There are two dimensions of God's kingdom in Jewish thought: God sitting on the 

throne as King (IKing. 22: 19; Ps. 103: 19; Is. 6: 1; Ezek. 1: 26; etc. ) and the eternal, resurrection 

life, which will be enjoyed in His kingdom at the end time (cf. Dan. 2: 44; 7: 14,27; 12: 1-3). 670 It 

is God's kingship which is emphasized in 3: 3,5, for 3: 1-15 is largely concerned with the 

revelation of the "above" that is available in the Son of Man now on earth. Schnackenburg 

rightly suggests that in Johannine perspective the "Kingdom of God" implies "the heavenly 

realm on high to which the divine envoy leads (cf. 14: 3; 12: 26; 17: 24). "671 The author does not 

use the phrase any further, because, for him, God's kingship has given way to Christ's kingship, 

culminating in his enthronement on the cross (cf. 1: 49; 6: 15; 12: 13; 18: 36; 19: 10-11). 672 We 

can reasonably conclude that "`seeing' and 'entering' the Kingdom of God" means seeing and 

entering the heavenly realm by faith in and through the Son of Man, to see God as King and to 

experience the heavenly realities, including eternal life. 673 Thus, for John a vision of God's 

kingly glory and participation in the heavenly world, for which the Merkabah mystics were 

aspiring, some even by an ascent to heaven, is possible here on earth for those who are born 

of the Spirit by believing in Jesus. Still the questions arise: In what manner does the Son of Man 

reveal God as King and make the encounter with God possible? Is God revealed as seated on 

the throne? Is He accompanied by the angels, as in Merkabah visions? An analysis of 3: 14-15 

is called for to clarify these issues. 

668 See above pp. 40-1. 
669 Dodd (1958), 305. 
670 See Carson, 188; Barrett, 173. 
671 Schnackenburg 1.366-77; cf. O'Neill [(1993), 134] argues that only if the word "kingdom" is 

understood as a house or city or land can one speak of "entering" the kingdom. 
672 See below pp. 198-204 (§48.2). 
673 See Meeks [(1972) 52-3], who argues that both "seeing" and "entering" the Kingdom of God refer to a 
Himmelreise tradition. The Kingdom of God was conceived in late first century as the self-revelation of 
God or as God in His activity (see below pp. 198-9). 
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§42.4 John 3: 14-15 

Kai xaedu Mco xyf S vyrwaev tiäv öoty ev rrj Ep fiµ4, oinu ' vyrw8ijvat Sei 
lov viöv TO-3 dv9PGov, 't va n 6 ist So v Ev airtE äS (ý in ýüAv atwvtov. 
The key word to explain 3: 14-15 is the passive form of virovv. Some scholars argue 

that vyrovv in 3: 14 primarily means the lifting-up of Jesus on the cross, although his exaltation 

follows afterwards. 674 Some others find the main emphasis as lying on the lifting-up of Jesus to 

heaven, although the lifting-up took place by means of crucifixion. 675 Some argue that both 

Jesus' death and his return to heaven are equally accommodated in 3: 14.676 According to 

Odeberg, vyrw"vat, denoting the glorification of the Son of Man after his death, refers to a 

spiritual experience of "mystical union" with the believer, in which the Son of Man is elevated 

and gazed upon by the believer, who, in such experience, ascends upwards to the S&ýa, the 

`image' of the heavenly Son of Man. 677 Those who argue for Jesus' final ascent as implied in 

3: 14 interpret it in the light of the i)Va) auat uai 8otaa9i cTat of Is. 52: 13 and of the vyroüv 

of Act. 2: 33 and 5: 31. However, their arguments do not take into account the main arguments 

posed by Meeks and Moloney who find the prime reference as to crucifixion. 

The passages, Act. 2: 33; 5: 31 and Phil. 2: 9, which use i ,ov, clearly mention that they 

mean Jesus' exaltation to heaven rather than leaving it ambiguous. Although i» oOTjvat and 

Sol; aaOtjvca occur in Is. 52: 13, the subsequent verses (14-15) and almost the whole of Is. 53 

make it clear that the Servant's glory lies in his vicarious suffering and death. Loader finds in 

8: 21-24 and 12: 31 a shift of emphasis from crucifixion to Jesus' return to the Father. 678 But the 

point at issue in 8: 21-24 is not where Jesus is returning to, but who Jesus is (cf. v. 25). The 

twice repeated particle vvv in 12: 31 and the evangelist's gloss in 12: 33 show that Jesus' death 

on the cross is implied by the verb üyrovv in 12: 32,34. The fact that it was "the Jews" who will 

674 Bernard I. 113f.; 11.303,442; Brown I. 145-6; Barrett, 178; Schnackenburg 1.396f.; Ruckstuhl, 331-3; 
Moloney, 60-5; Thüsing (1979), 3-12,301-2. 
675 Dodd (1958), 247,307,375-9; Buitmann, 152 n. 4,350; Nicholson, 98-103; Pryor, 350. 
676 Beasley-Murray (1991), 49-50; Loader (1992), 115-8. 
677 odeberg, 99f., 109-13. 
678 Loader, 117. 
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exalt the Son of Man (8: 28) makes it very clear that the evangelist meant primarily crucifix ion by 

using the verb vyrovv in his Gospel. 679 

The use of Num. 21: 8,9 in 3: 14 reinforces this: Moses set (8c in Num. 21: 8 LXX and 
Eatacv in v. 9) a brazen serpent upon a signal-staff (a-gjziov) by God's command so that the 

one who is bitten by a serpent might find life (Cfiv) when he looks on (bmfxbMtv) it. Likewise, it 

is God's salvific plan (&i) that he should lift up (vyrovv) the Son of Man so that the one who 
believes (m, at Iv) might have eternal life (r; wyjv aüiMov). Thus, the vVco&f vca of 3: 14 should 

be understood in terms of the 8ES and EaTqaw of Num. 21: 8,9 and hence this can only mean 

the placement of the Son of Man on the cross rather than his ascension to the Father. Even a 

reference to the vicarious nature of the death of the Son of Man as underlying 3: 14-15 has been 

detected by A. T. Hanson. 680 

Another important change made by John, while using Num. 21: 8,9, is that the act of 

looking (iöwv and chap4 wv) upon the brazen serpent is described in 3: 15 as believing 

(mßre&ov) in the Son of Man. Though, as we will see below, "seeing" is not fully identified with 

"believing" in John, at least "seeing" is in most cases implied in "believing" (1: 501.; 2: 11; 9: 37f.; 

20: 8,29; etc. ). 681 That is, the one who sees the glorified Son of Man on the cross and believes 

in him will have eternal life. In other words, in John's `believing in the Son of Man' `beholding his 

glory' on the cross is pre-supposed. 682 The purpose of lifting-up the Son of Man on the cross, 

according to 3: 14-15, is to reveal his Glory (or Name) and those who behold it and believe in 

the Son of Man attain eternal life. This is indeed the tEt w roincuv promised in 1: 50. The 

promise of everlasting life is made to Enoch who had seen God's glory on the throne in 2En. 

22: 7. It is probable that John uses in 3: 13-15 the core of Merkabah mysticism and re-interprets 

it by saying that a vision of God's glory is available in Jesus' death on the cross. 683 That is, for 

679 See Riedl (1975), 360. 
680 Hanson (1991), 49. 
681 Phillips [(1957), 91-2] indicates that aTcu tv is the crown and consummation of "seeing". 
682 Cf. 1: 12, where believing 'in his Name' is emphasized. For John "Name" is identified with Jesus' 
"Glory" (cf. 17: 6,11,12,26 with 17: 5,22,24); cf. Tg. Num. 21: 8 identifies the act of beholding the brazen 
serpent with that of directing one's heart to "the Name of the Word of the Lord". 
683 See also below pp. 189-92. 
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John, the divine glory is revealed not on the heavenly throne with the angelic entourage, but on 
the earthly throne, the cross (cf. Col. 2: 15), surrounded by hostile forces. The Jewish Throne- 

mysticism is herewith transformed into the Cross-centered mysticism in John. 

According to Num. 21: 8-9, as Wisd. 16: 5ff. has it, the people were saved not by turning 

to the brazen serpent (i. e., the thing that was beheld), but by "turning toward" God (Wisd. 16: 7), 

who sent His mercy (v. 10) or His Word (v. 12) to heal them. John seems to apply this passage 

to Christ, by saying that the divine life is attainable only by turning to the Son of Man, in whose 

crucifixion the love, mercy, and glory of God are to be seen. Thus John uses the current 

mystical belief, perhaps tying it with Wisdom tradition, as a vehicle to present God's redemptive 

love revealed in Jesus (cf. 3: 16-17 with 3: 13-15) rather than just polemizing against it. If 

`polemic' alone was his purpose, then the addition of 3: 15-21 would be irrelevant. 

§43. THE ASCENT OF THE SON OF MAN 

Among several Johannine passages, which speak of Jesus' ascent to heaven, 6: 62 

refers directly to the ascent of the Son of Man and therefore a study of this passage will 

enhance our understanding of the ascent motif in John. 

§43.1 John 6: 62 

Eäv ovv O&OuA'rc zöv viöv tiov 6cv9p(kov öcvaßaivovta önov Av 2ö npäccpov; 

The focus of our study will be on: What did the evangelist mean by äcvaßaivovta ? 

What are its implications, if any? Is it in any way related to the current mystical tradition? After 

drawing the attention of his readers to the pre-existence and the xatiäßaat; of the Son of Man 

in 3: 13, John refers in 6: 62 to the ascent of the Son of Man to the place where he was before 

(EpöTEPov) 

Meeks indicates that as the Fourth Gospel progresses, more and more emphasis is 

placed on the ascent which contains such independent motifs as "being lifted up", 
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"misunderstanding", "heavenly dwellings", and "mutual indwelling". 684 This emphasis is 

anticipated in 6: 62. Moloney undermines the idea of Jesus' ascent to heaven in 6: 62, when he 

argues that 6: 62, being a polemic against the popular idea of the heavenly ascent, shows that 

there was no need for Jesus to 'ascend' because his origin itself has been with God and 

therefore that Jesus' revelation on earth is true. 685 However, Moloney ignores that 6: 62 poses 

a 'hypothetical' statement without attempting to give a full picture of Jesus' ascension to 

heaven. Though hypothetical, it alludes to "some occurrence by which a revelation of high 

importance" will be given by virtue of the ascension of the Son of Man. 686 The idea of 

revelation in 6: 62 is expressed by John on a different scale. In the light of 6: 35-58, the subject 

of the offence (cf. 6: 61) is Jesus' descent from heaven (i. e., incarnation) and the necessity to 

eat his flesh (i. e., the act of coming to and believing in the Word-become-flesh which was 

sacrificed on the cross for the life of the world687) (cf. 6: 42,52). The point in 6: 62 is that if Jesus' 

"disciples" do not believe (6: 64) but take offence at the life-giving effect of his incarnation and 

death, they can scarcely believe his ascension, which will exhibit even greater glory - the glory 

which he had in heaven with God (17: 5) - and hence that they will stumble even more (cf. 

3: 12). 688 

Nevertheless, the phrase öcvaßaivovtia önov i1jv to npötcpov, like 3: 13, presupposes 

the pre-existence and the descent of the Son of Man prior to his ascent to heavenly glory. 

Bühner argues that the ascent-descent of the Son of Man is based on the rabbinic connection 

of prophet and angel and on Moses tradition. 689 He also suggests that whereas the ascension 

aspect has the background of Enoch tradition, the descent aspect echoes 11 QMelch and the 

Prayer of Joseph. 690 Bühner's argument does not do enough justice to the heavenly origin of 

684 Meeks (1972), 62-6. 
685 Moloney, 121-3. 
686 Cadman (1969), 90. 
687 See Dunn (1970-71), 331,333; Beasley-Murray (1991), 97. 
688Westcott (p. 109) and Barrett (p. 250) argue that the offence is caused by the death of Jesus, the first 

part of ascension and that it is removed by his heavenly ascension. However, John nowhere seems to 

mean directly Jesus' suffering and death by the term ä vccßaivEtv. If John anticipated the removal of 
offence, then the separation of nokWt µoc&r tat would be inexplicable. The verb dvaßoävw, among other 
verbs, primarily implies Jesus' ascent to heaven, although it is used 8 times with geographical sense (see 
Nicholson, 58). 
689 Bühner, 425-9. 
690 ibid. 426f. Similarly Ashton finds in John's descent-ascent pattern a fusion of two mythologies: angelic 
and mystical - Ashton, 353-6. 
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the Son of Man and to the interrelated Son of God christology of John's Gospel. 691 His 

argument also does not take into consideration the idea of revelation and incarnation, and the 

other independent motifs connected with Jesus' ascent. Viewed thus, the descent-ascent of the 

Son of Man can hardly be fitted even with the descent-ascent of the angels, who came down to 

earth with an entirely different mission from that of the Son of Man. 

Nevertheless, Bühner's view that the ascent, descent and the lifting-up of the Son of 

Man can be understood exclusively from the Christian apocalyptic and Jewish esoteric 

traditions692 fits in well with the historical context of late first century Judaism, which shows 

traces of interest in mystical ascents and descents. Borgen rightly maintains that in his 

presentation of theophanic ideas John reflects especially the early Merkabah mysticism. 693 

Against the current claims for a "mystical" ascent to heaven, John seems to proclaim that divine 

glory can be actually seen not in the ascent-descent of the patriarchs and prophets or angels, 

but in the descent-ascent of the Son of Man. This polemic and proclamative tendency of John is 

clearly perceived in two main themes related to Jesus' ascent: heavenly journey and heavenly 

dwellings. 

§43.2 The Heavenly Journey 

The language used for Jesus' ascent such as öcvaßaivw, Epxoµat, tz'raßaivw, lncäyw, 

nopevoµat, and 9 pxoµaL 694 betray the influence of the Himmelreise, believed to be 

undertaken by some prominent figures in the first century. John describes the heavenly journey 

of Jesus as "going to the Father" from the world just as he came to the world from God (13: 1,3; 

17: 11,13), though it was misunderstood by the Jews and Peter, among the disciples, as 

referring to a physical journey (cf. 7: 35; 13: 37). 

691 See Dunn (1983) 329. 
692 Bühner, 425. 
693 Borgen (1965), 2-3,177. See also above pp. 18-9. 
694 See Nicholson, 58, for the list of verses which imply Jesus' ascent or return to the Father. 
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The heavenly journey of Jesus paves the way for the future ascent of the disciples695 

and this idea is brought out in an esoteric way. 696 The misunderstanding of the riddle, "Where I 

am going you cannot come" (7: 33f.; 13: 33) helps the evangelist to bring out this idea. Jesus' 

reply to Peter's inquiry, ou' ... vvv äxo? ot)"actc, äuoAovOi c 8e vßttpov (13: 36b) clearly 

shows the possibility for his disciples to go to the Father by means of Jesus. Meeks correctly 

observes that the term äxoXov$fiac. S does not mean in this context either imitating Jesus or 

accepting a similar fate of dying on the cross, but "it is to go by means of him. "697 This is 

reinforced by two important Johannine ideas: Jesus is the way (ö&ÖS) to the Father (14: 6) and 

the door (8vpa) by means of which the sheep enter (10: 7,9). It seems probable, then, that John 

uses the esoteric/mystical tradition of his time to describe how one can undertake a heavenly 

journey to see God and to experience heavenly life. However, he makes two important 

alterations: (i) He treats an angelic guide as non-essential for a heavenly journey of Jesus' 

followers, because the one who descended from above made open a permanent way to the 

Father; 698 (ii) the privilege of making a heavenly ascent is no more confined to those who fulfil 

all the commandments including certain dietary laws, but to anyone who follow Jesus and thus 

699 there is a shift in identifying the "insiders". 

The fact that the disiples can follow Jesus not now but afterward (13: 36b) argues 

against Odeberg's mystical interpretation of 6: 62 that the believers are fully absorbed in the 

divine reality by an öcvaßärnS in the Son, 700 for there is no reference in 6: 62 to the union of the 

believer in the ascent of the Son of Man to God. This is further confirmed by the use of the 

present tense ävaßaivw, "I am in the process of ascending", in 20: 17.701 Beasley-Murray's 

rendering, "I am on my way" brings out the full significance of Jesus' ascent. For John Jesus is 

the way to the Father (14: 6), but his disciples can come to the Father only after the Father's will 

695 Meeks (1972), 65. 
696 Cf. Nicholson, 60. 
697 Meeks (1972), 65. 
698 We will see later how the angelic function is transferred to the role of the Paraclete. 
699 Cf. Meeks (1972) pp. 69-70 for the idea that John's ascent-descent motif gave a social identity to the 
believers and made them "insiders". 
700 pdeberg, 259-60,267-9 
701 Beasley-Murray, 377; Schnackenburg 3.319. Both these scholars cite BI -D §323: 3 for the futuristic 

use of the present. 
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is accomplished through the death, resurrection and ascension of the Son of Man. In this sense 
the ascension of Jesus paves way for his followers to ascend to heaven. 

§43.3 The Heavenly Dwellings 

The heavenly journey of Jesus is directly connected with heavenly dwellings (µovai), 

another important aspect of Merkabah mysticism. Jesus' "going to the Father" is to prepare for 

his disciples a r6noq in the oixia of his Father, which has many rooms ( . tovai noXXcd); then 

he will come again to take them and make them dwell there with himself (14: 2-3). McCaffrey 

has argued that the word tiönoq in 14: 2-3 technically means the heavenly temple (cf. 4: 20; 

11: 48)702 and Segovia understands it as the temple for the disciples in "the world above". 703 If 

so, Jesus is promising them that he will take them to the heavenly temple where the glory of 

God dwells and which too is his own dwelling (14: 3). That is, it is the glory of Jesus which 

dwells in the heavenly sanctuary and which will be beheld by the disciples (17: 24). Thus, Jesus 

is not only the 686S (or mystagogue) to the Father, but he himself is the manifestation of God in 

the Father's house - an idea embedded also in 1: 51. 

P. Alexander argues that the reference to God's oixia with its µovai icoXAai in 14: 2 

recalls the Merkabah traditions about God's heavenly "palaces" and "dwellings" with their many 

"chambers". 704 We have also observed in the Jewish mystical texts that in the chambers of the 

palace of the seventh heaven the Glory of God can be seen. 705 This gives us further evidence 

for the presence of Merkabah mystical elements in John by means of which the evangelist 

interacts with those who had known and/or practised Merkabah mysticism. The mystical notion 

is also obvious in the use of the term, okta, which in John means also "household" rather than 

just "building" (4: 53; 8: 35). 706 The expression "my Father's house" implies that God is the 

Father whose household is the followers of Jesus, the tiFxva 9cov (1: 12). 707 Thus Jesus' 

702 McCaffrey (1988), 185-92; he also observes that the oixia of 14: 2 refers to the heavenly temple as 
well as to the family relationship with the Father (cf. 8: 35) (McCaffrey, 177-84). 
703 Segovia (1991), 83 n. 46. 
704 See OTP 1.247. 
705 See above pp. 53,54-5,82,96. 
706 See Gundry (1967), 71. However, McCaffrey (pp. 178f. ) remarks that the idea of "building" also 
cannot be excluded. 
707 The "house" in the world above exclusively belongs to Jesus' followers - see Segovia, 82 n. 45. 
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ascent to the Father makes a way for his followers to be admitted into God's family in heaven. 

% The expressions, tio' S ä&A4 ok µou and np6q cov natpa 1101) Kan na2Epa vt dV Kai 6töv 

µou KäL Othv vµwv, used by the risen Jesus at the point of his ascension to the Father (20: 17) 

reveal that the disciples have now equal privilege with Jesus in the family of God. This has 

close parallel with Merkabah tradition, according to which the mystic is transformed into one 

among the angels, who constitute "the celestial family" or "his household in the height" (3En. 

12: 5). This also echoes the "communal mysticism" of Qumran by which the worshippers 

enjoyed a sense of union with the angels in heaven before the throne of glory. The mystical 

union with the angels is transferred in John to the 'mystical' union with the angelomorphic Son 

of Man708 by means of Jesus' ascent, not in the sense of absorption in him but in the sense of 

sharing the same relationship with God. 709 

§44. CONCLUSIONS 

We have examined the ascent-motif in John on three inter-related levels: the ascent 

and descent of the angels, the descent of the Son of Man, and the ascent of the Son of Man. 

§44.1 John mentions the ascent and descent of the angels in 1: 51 without making any further 

significant reference to them in the Gospel. The reference in 1: 51 is due to John's use of Gen. 

28: 12. Since the angels are ascending and descending upon the Son of Man, who replaces the 

stairway and the presence of Yahweh of Gen. 28, he is the primary focus in the promised 

vision. For John the real sense of Jesus' messiahship and sonship lies in perceiving him as the 

Son of Man in his double role: he is the way to have communion with God and at the same time 

he himself is the revelation of God's glory. John brings out this idea by uniquely combining 

Ezek. 1: 1 and Gen. 28: 12, thus recalling the appearance of God's glory in Merkabah mysticism. 

For him the Merkabah vision is meaningfully possible not by an ascent to heaven, but in Jesus, 

the Son of Man, here on earth. The importance of the ascending and descending angels in this 

revelatory act, then, is two-fold: they represent the angels who radiate God's glory by 

708 Cf. the Christophany of the risen Jesus in Rev. 1: 13-16 is described in terms of angelomorphism. 
709 Cf. Schnackenburg 3.320; Beasley-Murray, 378. 
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surrounding His throne and serving Him; and they symbolize the communication with God 

which has become possible on the basis of the fife and work of the Son of Man on earth. 

§44.2 The same concern for Merkabah visions in the Son of Man is brought out in the unique 
descent-theology of John in 3: 13-15. The expression, "No one has ascended into heaven" 

clearly betrays the implicit polemic purpose of the evangelist directed primarily against the 

Merkabah mystics of his time. However, he also proclaims to them the descent of the Son of 
Man from heaven in order to convey the ätovpdwa to humans as well as to reveal God's kingly 

glory uniquely in his exaltation (or enthronement) on the cross. John stresses the need for 

overcoming the deeds of the flesh, not by ascetic practices as followed by the Merkabah 

mystics, but by a life transformed by the Spirit, before one can 'see' and 'enter' the kingly realm 

of God. This new birth is Ex AEov rather than ev O4w as in Hellenistic mysticism and is to be 

experienced by believing in the Son of Man, for he alone has seen and known the heavenly 

realities as they are. Thus, for John, a vision of God's kingly glory and the knowledge of the 

heavenly world, which were thought by the mystics to be attainable by an ascent to heaven, is 

possible here on earth in the Son of Man. For it is the Son of Man who manifested God's glory, 

not by being seated on the throne with an angelic entourage, but by being 'lifted-up' on the 

cross where he was surrounded by his adversaries. In John, then, the Cross becomes the locus 

of divine glory, replacing the Chariot-throne of Jewish mysticism. 

§44.3 The descent of the Son of Man in John is followed by the ascent of the Son of Man, 

which is described mainly in terms of "departure from the world" and "going to the Father". 6: 62 

clearly shows how faith in the incarnational life of Jesus decides one's faith in his ascension. 

The glory that was revealed in the earthly life of the Son of Man will be more splendid in his 

ascent to heavenly glory and therefore unbelief in his ascent, by taking offence at his descent, 

will only lead to a greater offence. What radically distinguishes the Johannine ascent-motif from 

the ascents ascribed to the patriarchs, prophets and angels is not merely the descent of the 

Son of Man from heaven, but also two, among other, main motifs connected with Jesus' ascent: 
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the heavenly journey of Jesus' disciples and their dwelling with the Father in the heavenly 

temple as His household (14: 2-3). 

Jesus' ascension has paved the way for them to be taken up with Jesus to the 

chambers of God, to live in communion with the Father and to behold His glory as revealed in 

Jesus. Thus, for John Jesus is not only the öSSS, but also the mystagogue to the Father. The 

experience of mystical ascent with Jesus to the heavenly temple is possible only for those who 

believe in Jesus' incarnation, death, and ascension to the Father. Others can grasp neither the 

place to which the Son of Man ascends nor its implications. Thus John's ascent-motif, flavoured 

with esotericism, reflects the "communal mysticism" of Qumran. However, for John communion 

with God is possible through Christ rather than by angelic mediation. Although the ascension of 

Jesus unites him as a family with his followers in the heavenly dwellings, there is no trace of 

their deification. John seems to use the terms and concepts, which were familiar in the 

Merkabah mystical circles, and to persuade those who took interest in mystical ascent to 

believe in the descent-ascent of the Son of Man. Because it is in and through the Son of Man 

that the divine glory can be perceived, the Johannine Son of Man represents the human-like 

figure through whom God manifested Himself in Merkabah visions. In brief, by means of the 

ascent-motif John polemicizes, proclaims and persuades. 
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CHAPTER XIII 

A VISION OF GOD ON THE THRONE 

§45. INTRODUCTION 

We have recognized that the main concern of Merkabah mysticism is "io see God in 

His glory and as a human-like figure, seated on the throne as King". In Chapter XII we focussed 

on the descent-ascent of the Son of Man in whose earthly life, death, and ascension God's 

glory is revealed and by believing in whom one can enter the heavenly realm to see the kingly 

glory of God. Such a portrayal of the Son of Man betrays the influence of the one like a son of 

man known in the apocalyptic/mystical circles. In this chapter we will examine whether there is 

a distinctive emphasis in John on the experience of seeing God in His kingly majesty. For this 

purpose this study concentrates on three major motifs in John: "seeing", "Glory", and "King". 

§46. THE IDEA OF "SEEING" 

The frequent usage of the verbs öpäw, 6ccwp'Cco, BEäoµat, ß icon, Eµ3Xbnw, and the 

cognate words in John71 0 shows that the idea of "seeing" is one of the dominant Johannine 

themes. In the HR the words r (öpäw or d6ov in the LXX) and ýxnon (the Hithpael of -x-), 

which means the same as the Gk. OeÖoµam and Oewp&w, 711 are used to denote the mystic's 

vision of God on the throne. The Hermetica describe the mystical vision of God by using the 

o; (CH X. 5,6). Therefore a study particularly of the use of the term OthaaaOat or Oeaad PLEV 

verbs apäw, 9cöcoµoct and Oewp&w is called for. 

§46.1 The Idea Conveyed by apäw 

John uses öpd o, in its aorist, perfect and future forms, mainly having either God or 

Jesus as the object of "seeing". He insists that no one has ever seen (Wpa1cev) God except the 

only Son, who had been in perfect communion with the Father, and therefore who could make 

Him known (1: 18). The emphatic position of ovcoS in 6: 46 confirms that it is Jesus alone who 

710 See Michaelis, TDNT V. 340,345. 
711 See Jastrow (1926), 990-1; Abbott (1905) §§ 1598,1604. 
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has perceived God in his capacity as the one who continuously (ö 0' N) and closely (napöc -[of) 
9eov) exists with the Father. Since the invisible God is revealed in a unique way by the 

µovo'yeA Vt6S by virtue of his intimate love and unity with the Father, 712 the possibility of 
knowing God is inherent in one's fellowship with Jesus so that the one who has seen Jesus has 

also seen the Father (14: 9). The term i4 jaato in 1: 18 can mean "to declare" God by means 

of His Word, which, for the Jews, was the Law, but for John is Jesus, who spoke and acted in 

history. 713 This means that the mystical vision, for John, is not attainable within oneself, as the 

Hermetica hold, 714 nor by climbing up to heaven, as some Jewish mystics believed, but in the 

life and work of Jesus enacted in human history. 

If God is visible in Jesus, what sort of vision is it? What does John exactly mean by 

opäw? This term has different connotations, depending upon the tense and the contexts. It 

means "to know" in the sense of "learning" (6yiEa9E in 1: 39; i&E in 1: 46,7: 52,11: 34; cf. 14: 9 for 

the synonymous use of the verbs yivdx1cw and 6pä0)), "to experience" (3: 36 - öyiETal), "to 

participate in the messianic age of salvation" (8: 56 - 16ia), "to speak to" (12: 21 - i&iv) or also "to 

have a prophetic vision" (12: 41 - el t&Ev; cf. Is. 6: 1,5), etc. 71 5 The öyrrl of 1: 50 and 11: 40 

indicates "experiencing" the divine glory disclosed to the followers of Jesus (cf. 1: 14; 2: 11) and 

the öyiea9E of 1: 51 implies, as noticed above, a vision of God's glory and communication with 

Him in the Son of Man (cf. 9: 35-38). The possibility of perceiving (i&iv) God in His kingly glory 

in the heavenly realm is envisaged in 3: 3,5 for those who have been born ävcBev. Again, the 

possibility to encounter Jesus in faith, probably by means of the Holy Spirit, is known from 

16: 16f., 19 (o"WEa6E and Oco p Ir ). "Seeing" in the sense of encountering the risen Jesus, and 

even God in him, repeatedly occurs in the Easter Narrative (20: 18,20,25,29; cf. 20: 28). `Opäw 

occurs also in connection with an eye-witness to the revelation of divine glory on the cross 

(19: 35) and to the appearance of the risen Jesus (20: 8). 

712 The phrase 6 wv si; r6v ic&irov means a perfect communion with the Father; it denotes the intimate 
love and unity that exist between the Father and the Son (cf. Bultmann, 82f.; Brodie, 145). 
713 See Lindars, 100; Mussner (1967), 18-23; Haenchen 1.127. 
714 See above pp. 37-8; cf. Sanford (1993), 1-12 
715 See Michaelis, 341-3 n. 147; Schnackenburg 2.222. 
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This survey shows that the Johannine 6 dw means "seeing" on two levels: the first 

level refers to physical sight, particularly of Jesus (cf. 1: 33,39,46; 4: 45; 5: 6; 6: 22,24; 7: 52; 12: 9) 

and this is also true with seeing signs, which in itself is insufficient for deeper faith or insight 

(2: 23-25; 4: 48; 6: 14,30); the second level signifies a `seeing' with a higher degree of 

understanding, making relationship possible (1: 50f.; 3: 3; 9: 37f.; 11: 40; 12: 21,41; 20: 25,27-29). 

The same two-stage process of 'seeing' underlies John's use of Oeo pdv. 

§46.2 The Idea Conveyed by Oedoµan and 8&wpew 

It is only in 1: 14 that the aorist i0caaä 9a is used with 'jv S&ýav ainov as the 

object. This witnessing statement of the church, as Michaelis states, indicates "the unique 

impression" made by the seeing, in which the element of eye-witness cannot be ruled out. 716 

As it is a collective witness, the meaning "to contemplate", with a theatrical notion of 

spectacle, 717 fits in 1: 14. Mussner shows that E9&aaUWOa primarily means "an historical eye- 

witness" and also "a seeing by faith". 718 With the same double sense the word E9Eaad 1E9a 

appears in IJn. 1: 1 also. 719 Thus, one can see a fusion of two levels of "seeing" in John's 

EAEaaäµ£Aa: eye-witness and a deeper insight. 

OýwpEw, on the other hand, means "to behold", implying a rudimentary stage of 

"seeing" spiritual truth, or "to look with concentration", without having a deeper perception. 720 

However, John himself places 9Ewp&o in parallel with 'yc )Olt a (= to taste, experience) in 

8: 51,53 and therefore for him it carries a much deeper sense than a rudimentary stage of 

"seeing". He seems to use Oeo p&o to denote a vision of God in the life and work of Jesus: 

ö Oco pwv i, Ocwpei Töv it yravticc µ£ (12: 45). 

John portrays this central theme on two interrelated levels. At first, Oeo p&w denotes "perceiving" 

Jesus at a superficial level, through which one may or may not attain an intensive 

understanding. For instance, the perception (ec(pw) of Jesus as the prophet at first gradually 

716 Michaelis, 345. 
717 Abbott (1905), § 1604. 
718 Mussner, 18-9. Cullmann ([1953], 45) finds in 1: 14; 6: 40; 14: 19 an interplay of "seeing with the eyes" 

and "seeing in faith" (i. e., spiritual seeing), which is the characteristic of John. 
719 Brown (I. 502-3) finds in IJn. 1: 1 a progression from bpäv to 6cd Oar. 
720 Phillips, 84-5. 
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led the Samaritan woman to see Jesus as the Christ (4: 19,29). Peter could only see (k i) 

the burial materials in Jesus' tomb, but could not appreciate the significance of resurrection 

(20: 6,9; cf. 20: 12,14). Similarly, seeing signs at the first stage is not helpful to constitute full 

faith721 (cf. 2: 23; 6: 2,29, where BF-iv is used). Secondly, BECw denotes a "closer 

fellowship" with Jesus. That is, although Jesus' departure will hinder his fellowship with his 

disciples, they will "see" (BE i, te) him again in the &Uoq irapdxxitoS (14: 19; 16: 19; cf. 16: 16, 

where öMIeaOe is used). With this kind of intensive seeing goes the eschatological seeing of his 

glory in heaven (17: 24 - Oewpwanv). This glory is identical with God's glory (17: 5,22; cf. IJn. 

3: 2). The eschatological `seeing' mentioned in 17: 24, then, implies a direct vision of God's glory 

in Jesus and having communion with Him. 

§46.3 Hearing, Seeing, Believing, and Witnessing 

A true "seeing", for John, is preceded by "hearing" and followed by "believing" and 

"witnessing". A typical example is John's call narrative (1: 29-51), according to which the early 

disciples come to see Jesus by hearing the testimony of the Baptist (1: 29-39), believe in him 

that he is the Messiah, and witness to their friends (1: 39-49; see also 1: 14; 1: 34; 19: 35 for 

'seeing' that is followed by 'witnessing'). F. Hahn argues that the initial level of seeing comes by 

'hearing', which could lead to a "concrete seeing" of the works of the Son722(cf. 2: 11). In 

contrast, if the initial 'seeing' of Jesus is based on signs, it fails to bring a genuine faith (eg. 

2: 23-25; 3: 9-11; 6: 14f., 41,60,64; 12: 37). 723 That there can be no real 'seeing' without 'believing' 

is attested by 2: 11,23; 6: 40; 12: 44-45; 14: 7,9; 20: 8,26-29 and hence Phillips calls faith "the 

consummation of the whole process of seeing and understanding". 724 

§46.4 The Relevant Background of Johannine "Seeing" 

In sum, we should say that the Johannine "seeing", particularly when Oc6oµat and 

öpäw are used, portrays two levels of perceiving Jesus: (i) to see at a superficial level, either by 

721 Cf. Brown I. 502. 
722 Hahn (1972), 125-41, esp. 127-30. Michaelis (p. 361f. ) calls this a "further seeing", the decision which 
is taken in encounter with Jesus and which is also a turning to faith. 
723 See Koester (1989), 327-48; Cullmann (1953), 41-6. 
724 Phillips, 85-6. But for John 'believing' is possible even without 'seeing' with physical eyes (20: 29). 
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seeing signs or by hearing a testimony; and (ii) to perceive spiritually and intelligibly, which 
leads one to the commitment of faith to Christ and to testify about him. The second level of 
"seeing" makes communion with God in Jesus possible both now and in future (cf. 17: 24). Philo 

too speaks of the possibility of "seeing" (apdw) God in the Logos, but does not think of it as a 
historical person with whom fellowship is possible. 725 Although he probably speaks of two 

levels of seeing God, at first through the Logos and then God as He is in Himself, he presents 

this only at the philosophical level. At some points he denies the possibility of having a direct 

vision of God except for Abraham and Moses. 726 Sometimes Philo means "deification of the 

holy soul" by referring to a vision of God (Qu. Ex. 39ff. ), which is quite foreign to the Johannine 

concept of "seeing". Moreover, as Michaelis observes, the eschatological aspect of "seeing" is 

not found in Philo's writings. 727 In spite of the common factor in Philo and John that God is 

perceivable through the Logos, the essential differences between them do not give the clue that 

John has used the Philonic concept of öpäc» or of Ocwp&w. 

The word 8säoµat occurs in the Hermetica (CH X. 5,6) to indicate "beholding the Good", 

but it aff irms that humans are too weak to see that sight and also such a vision will never allow 

a person to live on earth. A vision is possible in one's mind but not to one's eyes (CH XIII. 13) 

and that too by "drawing his soul up out of the body" and transforming him into a god. Thus the 

Hermetica nullify the possibility of seeing God here on earth. Even to behold Him in the other 

world one needs to train the soul in this life by rigorous means (cf. Stob. V1.18-19). Ultimately 

the seeker could only say, "I see that I am the All. " Such an ambiguity is altogether missing in 

John. Although the idea of bearing witness to a vision of Poimandres occurs in CH I. 26-28, the 

two degrees of "seeing" God in His glory along with the idea of witnessing remind us of the 

Merkabah vision and make it probable that John is more closely influenced by the mystical 

tradition of Judaism. 

725 See below pp. 255-6. 
726 See Leg. All. III. 102; Qu. Gen. IV. 4. 
727 Michaelis, 334. The future 6yrogca occurs only in Leg. All. 11.5; 111.56 without containing any mystical or 
theological significance. 
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§47. THE GLORY-MOTIF 

Having grasped the Johannine concept of "Seeing", it is proper for us to study the 
Johannine passages which contain Wa (19 times) and SotdCc) (23 times), 728 to ascertain 

whether or not John's understanding of "Glory" is in any way related to the idea of Glory that 

had been known in Merkabah mystical circles. Apart from the seven references where Wa is 

used in John in a non-theological sense, it is used predominantly to refer to the glory of God or 

the glory of Christ. 

§47.1 The 66 a of God 

There are two references which speak clearly of the glory of God: 

11: 4: avTYI A äa9Evc. a ovx Eat. v npog Aöcvazov &U' irip tfj 86t11; 'roü Ocov, 
'iva SotaaOj 6u . öS tioü Ocov &' CCU";. 

11: 40: oüx Einbv aot ö'n Hcv matei ai ; öyrra Trjv 86ýav toi 9EOV; 

Bruckner thinks that the 66 a of God here means the revelation of His greatness, uniqueness, 

or splendour. 729 Following Kittel, Bratcher demonstrates the aptness of the meaning "divine 

nature" or "God-likeness" in John. 730 Such meanings, however, raise the question: What are 

the main characteristics of that divine nature that are revealed? Surely the exact sense needs 

to be decided in the light of the context. As the expression "the &a of God" occurs in 11: 4,40 

in relation to bringing Lazarus back to life, it may indicate "God's saving power-731 or "God's 

love" expressed in His generosity to restore I'rfe. 732 

11: 4 also shows that Lazarus' illness provides an occasion upon which proleptically 

God may bestow glory upon His Son, 733 which means that the glory of the one equals the glory 

of the other. This divine glory is shared with Jesus even in his pre-existent state (17: 5,22,24). 

728 That "Glory" is a basic theme of John is held by Cook (1984), 291-7; Robertson (1988), 121-31; Nicol 
(1972), 125; and Käsemann (1968), 7. 
729 Bruckner (1988), 42. 
730 Bratcher (1991), 407-8; cf. Kittel in TDNT 11.237. 
731 Bratcher, 407. 
732 See Pamment (1983), 14f., though she denies the meaning "the splendour and power of God" for the 
Johannine &ö a 
733 Barrett, 390. 
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Since God has given His glory to Jesus because He loved him (17: 24b), the Wa in these 

passages implies the "eternal relationship of love" that exists between the Father and the 

Son734 and it becomes visible by the obedience of the Son in doing the Father's will on earth 

(17: 4). Caird identifies the glory of God that is shared from all eternity by the Logos as "God's 

essential worth, greatness, power, majesty, everything in him which calls forth man's adoring 

reverence. "735 In other words, the Wa of God is the "radiance of God's many-splendoured 

character-. 736 However, John shows particular interest in "God's love, generosity and saving 

power", which were revealed on earth in Jesus. This is the idea that underlies the word 86a in 

1: 14, a study of which will illumine further the glory-motif of John. 

§47.2 The 864a of Jesus 

§47.2.1 John 1: 14 

The first reference to the 66 a of Jesus occurs in 1: 14: 

Kai 6 aöyoS ßäpß ey vcto xai Ernc fivuuaev kv fiµiv, xai E9Eaad Oa 

tjv 66 av a-kov, Söýav c µovoycvoüS napä ira cpög, 

i Pit; xäpttioc icai ä gOeia;. 

Before we attempt to find out any possible tradition which might have influenced John in 1: 14, 

we should note at least three important factors in this verse. 

First, Söta in 1: 14 should be understood within the framework of divine revelation, as 

the terms, 6 A. yo; aäpý Eyvtio and eeeaadpzea show. Buitmann suggests that the S&ýa (of 

the Revealer) consists in what he is as Revealer for men, though he does not give enough 

attention to the content of revelation. 737 The glory came to be seen by faith precisely in the 

iyog aapý ycv6µ£vo;. 738 That is, it is the vision of the pre-existent Logos, which is possible 

neither in one's imagination (i. e., a mystical trance) nor within oneself, as Sanford claims, 739 

but in a human. It is God taking up the "weakness and transitoriness of the human 

734 ibid. 514. 
735 Caird (1968-69), 269,272. 
736 Cook, 292,297. 
737 Buhmann, 68,71; cf. p. 13 n. 1. 
738 ibid. 69-70. 
739 Sanford, 8-9; 16-7. 
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condition", 740 and expressing himself from within it. 741 We have noticed that the appearance of 

divine glory in a human-like figure was the core of Merkabah contemplation in the late first 

century. John would have been aware of the existing mystical tradition, which itself had drawn 

materials from such Biblical texts as Ezek. 1, Is. 6 and Dan. 7. It also recalls the angelomorphic 

Son of Man, who possesses divine prerogatives and bears His glory (Rev. 1: 13-16; 14: 14). 

However, for John God's glory is manifested not in a human-like form, but in a historical person. 

Secondly, as we have already indicated, the Wa of the incarnate Word is the Wa of 

God the Father. Since it was granted by the Father to His only Son (µovoycvr'S), it is of the 

same essence with Him. 742 The term Eaia voußcv, alluding to the Heb. 1z0 ("to dwell") and 1xýrý 

("tabernacle"), confirms that the glory of the Son is no less than the Shekinah, the visible 

manifestation of God (Ex. 24: 16; 40: 34-35; (King. 8: 10-11). More specifically, according to John, 

it is the divine attributes of mercy/grace (»oc, /xäpt; ) and faithfulness to the covenant- 

relationship with His people (ä) 9ELa)743 that constitutes the revealed glory of God. Though 

irXfipi q, which is indeclinable when followed by a genitive, refers to ai tov (i. e., µovoycvA; ) in 

the phrase v 86 tow a&rov, the whole phrase TcafjprlS xöcpLToc xai ä1ýn9cia; indicates the 

nature of God's goodness which is His glory (cf. Ex. 33: 18f. with Ex. 34: 5-7, where nn"i - 

constitutes God's glory, His goodness). 

Thirdly, the testimony, EOcaaäj iOa rilv 6o av ainov, presupposes a sense of 

hiddenness, which was divulged to John and his associates. Bultmann rightly recognizes that 

the revelation is present in a peculiar hiddenness, for one can see the 864a exclusively in the 

aäpP, rather than alongside the ßäp4 or through the aäp .7 
The human life of Jesus, for 

John, is the arena in which God's glory can be encountered and this fact is not often 

740 See McCaff rey, 223; cf. Schnackenburg 1.267. 
741 See von Balthasar (1982) I. 435-62, esp. 459. 
742 Cf. Westcott, 12; in itself µovo'tvij means "only of its kind" or "unique", but when used in relation to a 

zrarrijp, it means "only son" - see Dodd (1958), 305 n. 1; Barrett, 166. 
743 The Heb. nm Trr is rendered in the LXX by EkEo; ual ä)ajOaa and John prefers to use xdpl; instead 

of o; probably to emphasize Wa as the gift of God (Hoskyns, 150) or as the covenant love of God 
(Brown, I. 14,34f.; Lindars, 95; Beasley-Murray, 14). The word ä. XAOaa denotes the faithfulness of God to 
His covenant which was expressed by the sending of His Son (Schnackenburg, 2.228). 
744 Bultmann, 63-64. 
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appreciated by everyone. Carson remarks that there is a hiddenness to the display of glory in 

the incarnate Word in the sense that only those who have faith 'see' it in such events as Jesus' 

signs, his death and exaltation. 745 According to 2: 11, only his disciples could perceive the glory 

manifested through the miracle. Martha had to believe in Jesus that he himself is the 

resurrection and life before she could see God's glory behind the performed miracle (11: 25- 

28,40,45f. ). In both cases the crowd could see no more than the miracles. This clearly shows 

the esoteric tendency embedded in the Johannine 864a theme, according to which the S&ýa is 

both the manifestation and the concealement of God. 746 Mussner calls this paradox the 

"mystery" of the historical Jesus - the mystery being the fact that in the historical Jesus the eyes 

of faith sees "the bringer of salvation, the X6'yoq tjg co ý ". 747 Also, there is a hiddenness in 

God's self-manifestation itself in the sense that what humans can see in the aäpp is God's glory 

only to a limited degree insofar as it is revealed in Jesus, for aäp denotes the human mode of 

being which is "earth-bound (3: 6), transient and perishable (6: 63)»748 and in short, human 

limitedness. The same limited apprehension of God is implied in the manifestation of God's 

glory in human-like form in Merkabah visions. 

Many scholars have interpreted Söýa in 1: 14 on the background of Exodus tradition (cf. 

Ex. 16: 10; 24: 16; 33: 18-23; 40: 34; Deut. 5: 24). Carson, for instance, states that the glory 

revealed to Moses, displaying that divine goodness characterized by grace and truth, was the 

very same glory John and his friends saw in the Word-made-flesh. 749 Evans insists that the 

incarnation of the Logos cannot be correctly understood without a comparison and contrast with 

Moses and the Sinai covenant. 750 Undoubtedly John has used the terms and ideas of the Sinai 

covenant. However, we must be aware of at least three key aspects of John that are missing in 

the Sinai tradition: 

745 Carson, 130; Thompson (1988), 118-9. 
746 For John's esoteric tendency see below pp. 259-68. For the idea that God is hidden but at the same 

time revealed to the Merkabah mystic see Schäfer (1991). 
747 Mussner, 21-3. 
748 Schnackenburg 1.267; cf. von Balthasar I. 458. 
749 Carson, 129; cf. Brown I. 34-35; Beasley-Murray, 14 
750 Evans (1993), 81; see 79-83 for an echo of Exodus tradition in 1: 14-18. 
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(i) The emphatic Eeeaadp ea of 1: 14c is missing in the Sinai theophany. The idea of "seeing" 

God's glory has less significance, in fact is prohibited, than the idea of "hearing" his words (Ex. 

19: 21; 20: 18f.; 33: 20-23; Deut. 4: 12,15) and thus the Sinai tradition stresses an auditory, non- 

visual experience. 751 What the people could see were thunderings, lightnings and fire (Ex. 

20: 18; 24: 17) or, at the most, something like a sapphire stone under His feet (Ex. 24: 10). 

(ii) The manifestation of God's glory in human-like form, described by John, has no importance 

in Exodus tradition, although Moses had a glimpse of God's back (Ex. 33: 23). 

(iii) For John, as we will see below, the glory revealed in Jesus is God's kingly glory (cf. Ps. 

29: 9f.; Is. 6: 1-3; Ezek. 1: 26-28) based on Father-Son relationship and such a royal and filial 

connotation is precisely missing in the Sinai theophany. 

These important differences show that the Exodus story is insufficient to interpret the 

revelatory character of the Johannine 86 a. Some scholars understand the term &a in 1: 14 in 

the light of other Biblical passages where rn occurs (eg. King. 8: 11; Is. 60: 1; etc. ). 752 In fact 

12: 41, another key passage in the glory-motif, recalls Isaiah's vision. Even Evans finally 

concludes, "The incarnate Word then reveals the Father, something that parallels but goes 

beyond the role of Moses. "753 Philo uses the word 86ta in Qu. Ex. 11.45 (an interpretation of 

Ex. 24: 16a) to refer to God's self-revelation but without any connotation of "seeing" the 

glory. 754 In the Hermetica Söta never occurs as the object of the mystical visions of God. 

John's understanding of 56ta as God's kingly glory that was "seen" in human form echoes the 

Merkabah texts, based on Ezek. 1: 26-28 and Is. 6: 1-5, and therefore Merkabah mysticism 

provides a more acceptable background for understanding &a in 1: 14. Our study below 

reinforces this. 

751 See Mettinger (1982), 46. 
752 See Westcolt, 12; Lindars, 95; Carson, 128; Schnackenburg 1.269, uses both the Exodus and 
Temple-glory traditions to interpret 1: 14. 
753 Evans (1993), 83. 
754 The word 864a is interpreted in Spec. Leg. I. 45 as &uvä g and in Spec. Leg. 1.46 Phib avoids any 

reference to SöEa, preferring to use the term &uvc4 ;. In Qu. Ex. II. 107 he uses 8ga with the meaning 

"human praise" or "opinion". 
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§47.2.2 John 12: 41 

, caina dlrEv 'Iaai. aS, ött ci&v TO , W(XV avTOV, xoa TIaEv Cpl avTOÜ. 

John places this verse in the context of the inability of the crowd to see the glory of 

Jesus because of their unbelief in him, although Jesus had performed Toßaina ogµeja 

(12: 37). After citing Is. 6: 10 in 12: 40, probably with an allusion to Is. 52: 13 as well, 755 he states 

that Isaiah said this because he saw his glory and spoke of him, obviously pointing to Isaiah's 

vision seen in the temple (cf. Is. 6: 3). The key question is: Whose glory does John refer to, 

whether that of Jesus or of God, by the pronoun avtoü? Although Harris presumes that 12: 41 

speaks of the "glory of God", 756 almost all commentators agree that John portrays Isaiah as 

having seen the glory of Jesus, the Christ. 757 The terms ainov and zrzpi aivrov in 12: 41 recall 

the avzov and the dS avzöv of 12: 37, and also anticipate the ddc ainöv of 12: 42, pronouns 

which unmistakably point to Jesus. 

That Isaiah saw the glory of the pre-existent Christ is confirmed by John's presentation 

of the Logos-Son who was n'q tibv Oeöv and who was 8s6S (1: 1). Moses wrote of Christ, the 

Logos-Son, even before the latter's incarnation (5: 46) and Abraham did see the messianic time 

(8: 56; cf. 4Ez. 3: 14), whether in the birth of Isaac or on the day when God made a covenant 

with him is difficult to ascertain. John's interest in the pre-existence of Christ is reflected also in 

8: 58: npiv 'Aßpaäµ yFvFaOat &yw eigi (cf. 3: 13; 6: 62). For John the Scripture in toto bears 

witness to Christ (5: 39,46) and Is. 6 is not an exception to this. 758 The vision of Yahweh's glory 

in Is. 6 is interpreted in 12: 41 as a vision of Christ; the Lord, sitting upon the throne, is identified 

not only with the pre-existent Logos asarkos, but also with the Logos, incarnate and 

crucified. 759 John believes that Jesus had posessed the divine glory even in his pre-existent 

state (17: 5), that he displayed the same glory on earth (17: 4,22; 1: 14; 2: 11; 11: 4,40), and that 

he will receive the same glory in his ascension to the Father (17: 1,5,24). Therefore the term 

755 Cf. Evans (1989), 132-3. 
756 Harris (1920-21), 375. 
757 Presumably because of the diff iculty involved in the claim that Isaiah, an eighth/seventh century 
B. C. E. prophet, saw Jesus' glory, a few MSS, particularly the Caesarean witnesses, have modified airtov 
to ro-3 9Eov - see the 27th edn. of Nestle - Aland for added witnesses. 
758 See Dahl (1962), 130ff.; Borgen (1965), 151,175. 
759 Cf. Dahl, 131-2. 



189 

di&v 'r v 864av a&toi does not pose a prophetic view of the future glory of Jesus, as 
Hoskyns and Bultmann have argued, 760 but it combines the past, present and the future into 

one event, stating that Jesus is the manifestation of God's eternal glory. 

Young argues that even before John wrote 12: 41, the prophet Isaiah and his book had 

become the source of considerable speculation among the Jews, particularly in apocalyptic 

circles. 761 However, he does not show any awareness of the influence of Is. 6 in Merkabah 

mysticism. Dahl finds the wording of 12: 41 as close to that of Tg. Is., which speaks of the glory 

of Yahweh" (6: 1) and "the glory of the Shekinah of Yahweh" (6: 3), but observes that the idea in 

12: 41 is akin to that of Asc. Is., which describes Isaiah's vision of the descent and ascent of 

Jesus. 762 The precise relation of 12: 41 to Asc. Is. is unknown and it is also doubtful whether 

Isaiah's vision was understood in terms of a visionary ascent to heaven in Merkabah mystical 

circles; but the use of Is. 6, an important text in Merkabah mysticism, in 12: 41 strengthens our 

case that behind the Fourth Gospel stands Merkabah mystical speculation. John, having been 

influenced by it, drives his point home that any direct vision of God is impossible (1: 18; 5: 37; 

6: 46), but that God can be seen in His glory only in the person and work of Jesus (cf. 14: 9). In 

this sense Dahl is right in seeing a polemic note directed against a piety which made the 

patriarchs and prophets heroes of mystical visions of the heavenly world. 763 In view of the 

same tendency that marks the ascent motif of John, it is not surprising to see a polemic in 12: 41 

too. However, here also John not only polemizes, but particularly calls for faith in the Logos 

incarnate and crucified, by proclaiming that the divine glory can be seen in him alone. 

§47.3 The Use of So4dCuo in John 

John's theme of 56ta attains further significance by the verb Sol; äi; w, which clarifies the 

primary means by which Jesus' glory was revealed. There are several references in John which 

indicate that 6o4äi; w, both in its passive and active forms, primarily points to Jesus' death on 

the cross, the supreme moment when his glory was revealed. For example, the expression, 

760 Hoskyns, 428; Bultmann 453 n. 4. 
761 Young (1955), 216-21. 
762 Dahl, 131-2. 
763 ibid. 141-2. 
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ýjý, v9EV fi uüpa iva 8o4wy9,6 viöS tov ävOpwnov (12: 23), which is followed by a reference 

to the imagery of the death of a grain of wheat, clearly refers to Jesus' death (cf. 12: 32-33; 

13: 31). However, Loader argues that 12: 23 in its context is associated with the mission theme 

and that the primary reference here is Jesus' returning to the glory of the Father. 764 But 12: 24f. 

does not support this argument. Loader's citation of Lindars, Schnackenburg, Nicholson and 

Beasley-Murray in support of his view is ill-founded. 765 All these scholars uniformly argue that 

the hour of glorification in 12: 23 relates to Jesus' arrest and death. 766 Although Loader firmly 

states that the glorification texts are not referring to glory on the cross but to the heavenly 

glory, 767 he concludes paradoxically that both the glory revealed by signs and the heavenly 

glory interpret the death of Jesus. 768 It is true that Jesus' glorification in 13: 1 and 17: 1,5 

primarily points to his return to the heavenly glory. But whereas in 13: 1 the word Soýä o does 

not occur, in 17: 1 the aorist 66 aaöv does not exclude Jesus' passion and death. 769 The idea 

of Jesus glorifying the Father in terms of i 01; y' c co Epyov ' thaac (17: 4) implies his 

death on the cross (cf. 19: 28,30). Of course, after the cross, the task of glorifying Jesus will be 

carried out by the Holy Spirit (16: 14) and by the Church (14: 13; 15: 8; 17: 10), but even this 

glorification is because of Jesus' passion and death. 77° Although Sotä does contain the 

future sense of going to the Father (13: 32; 17: 5), which is ignored by Pamment for whom 

So46r; w refers exclusively to Jesus' death on a cross, 771 it is Jesus' death which is mainly in 

focus. For the fruit-bearing largely depends on the falling down and dying of the grain, which 

figuratively indicates the death of the Son of Man (12: 23-24). It is imperative, however, to avoid 

the two extreme interpretations: one indicating only the return to the glory of the Father as 

glorification and the other pointing exclusively to Jesus' death. Käsemann's balanced view that 

John portrays the divine glory as visible in Jesus' humiliation and that it is in the hour of passion 

764 Loader (1992), 109. 
765 ibid. 250 n. 1 13. 
766 Lindars (p. 427) connects the hour with Jesus' arrest, but affirms that it anticipates his heavenly glory. 
For Schnackenburg (2.382f. ) Jesus' final aim in his glorification is the giving of life to all believers, though 
he finds a reference to the future glory of Jesus in 17: 5. Nicholson (p. 153) conceives the hour of 
glorification in 12: 23 as the hour of his departure, i. e., his death. For Beasley-Murray (p. 211) glorification 
is connected with Jesus' death, although it includes his return to the Father in 13: 31f.; 17: 1,5. 
767 Loader, 110. 
768 ibid. 115. He concedes that death is the means whereby the Son returns to the Father's glory. 
769 See Barrett, 502; Käsemann (1968), 19. 
770 Cf. Moloney, 178; McCaffrey, 146. 
771 Pamment (1983), 13-4. 
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and death (i. e., glorification) that Jesus leaves the world and returns to the Father does justice 

to the Johannine passages on 8oýä4.772 

We have seen that glorification primarily, though not exclusively, points to the cross. 

Now the moot question is: What does the verb So äCw actually mean? Notable in this 

connection is Caird's analysis of this verb in 13: 31: 

vvv E80%6ß8i1 6 i; t' toi öcvOpüuiov uai ' ()e äc öS kSo aß6rý iv avTC. n3 

Caird treats the E8o4do" of v. 31 a as a true passive, implying that in the cross, regarded as 

already accomplished, God is to glorify Jesus in his role as Son of Man. But he infers that if the 

Johannine Jesus is already one with the Father (10: 37f.; 14: 11), then his glorification cannot be 

for himself, but for those whom he, as Son of Man, the inclusive representative, would draw to 

himself after being lifted up (12: 32). 774 The ESoýäaerl of v. 31b, according to him, as a 

translation of the Hebrew Niphal ýýýa, carries an intransitive sense, meaning God's act of 

manifesting His glory in the Son of Man, with iv having natural 'local sense'. Thus the meaning 

of 13: 31 will be: "Now the Son of Man has been endowed with glory, and God has revealed his 

glory in him. "775 Since this meaning coincides with the central thought running through John, it 

is to be preferred. He also justly maintains that those who see the glory of Jesus see the glory 

of God, for in Jesus' works of mercy and life-giving (1: 4; 5: 26) God Himself was working (5: 17; 

14: 9-11; cf. 10: 38; 11: 4). 776 

That the revelation of God's glory in Jesus is emphasized in 13: 31f. is clear from the 

five times repeated verb So46Cco, thrice in aor. pass. and twice in futue indicative. m If we take 

Moi; äaOT as the ingressive aorist, as seems Iikely, 78 then the idea of revelation is presented 

772 Käsemann (1968), 12f., 19. He regards John as the first Christian who has presented the earthly life of 
Jesus as the inbreaking of the heavenly glory (p. 13). 
773 Caird (1968-69), 265-77. 
774 ibid. 269-70. 
775 ibid. 270-1. Caird shows evidence from the LXX and from the natural occurrences of analogy in 
languages for such an understanding of the Greek passive (pp. 273-7). 
776 ibid. 272-3. Schnackenburg's criticism of Caird's position and his understanding of 13: 31 as denoting 

mutual glorification (3.51-2) do not sufficiently bring out the meaning of So4d w either in the passive or in 
the active. 
777 d6 6E6s g5oýäaOi1 ev or TW in 13: 32a can be accepted as part of the original reading - see Metzger 
(1971), 242. 
778 See McCaffrey, 146. 



192 

in 13: 31-32 in two dimensions: present and future. The glory of God is revealed in Jesus' life 

and ministry (2: 11; 11: 4,40; 17: 4), i. e., in his act of loving obedience, exemplified in the washing 

of the disciples' feet (13: 1ff. ) and culminating in his death on the cross (12: 23-29; 17: 1,4), which 

is also his exaltation (3: 14; 8: 28; 12: 32). 7 The terms, &o aet and ei *k, link 13: 31-32 not 

only with 13: 33, where Jesus speaks of his impending (jaicpöc) departure to the Father through 

his death, but also with the next three chapters which focus on the appearance of his glory in 

resurrection and in his coming back as &L? o; nccpö ic? r co; to dwell with his own, although the 

same glory is visible in the crucifixion itself. 780 As we have noticed above, these present and 

future aspects of the revelation of God's glory point back to the past, when Jesus had the same 

glory in his pre-existence with the Father (17: 5,24). This pre-existent glory is the same as the 

one that was revealed to Isaiah (cf. 12: 41) and susequently to Ezekiel (Ezek. 1: 26-28) and 

Daniel (Dan. 7: 9f., 13f. ) - the texts which later occupied central place in Merkabah mysticism. 

The revelation of God's glory in the Son of Man is also reminiscent of the same vision described 

in Rev. 1. No doubt, John is presenting the possibility of seeing God's glory, for which the 

Merkabah mystics of his time were yearning, in the earthly activity of Jesus, culminating in his 

death on the cross, which replaces the throne of Merkabah visions. 

There are three more elements which directly link John's Glory-motif with the Jewish 

mysticism of the first century. 

§47.4 A Community Affair 

Seeing Jesus' glory is described by John as a community aff air, which is clear from the 

plural EOcaa6pz8a of 1: 14. We have observed that Jesus' glory can be perceived deeply only 

by his followers, whether eye-witnesses or the Church later on. In 17: 24 seeing the glory of 

Jesus in heaven is portrayed as the goal of the community. Moreover, W (x is the gift given by 

Jesus to his followers that they might be enabled to have unity with one another (17: 22). That 

is, 864o: seems to imply the divine life imparted to Jesus' disciples to enable them to relate with 

779 Cf. Pamment, 14; Käsemann, 10-20; Dunn (1970), 246-52, demonstrates that Jesus' washing of the 
feet of the disciples is the aiµiov which symbolizes his glorfication. 
780 Cf. Barrett, 451. 
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one another in love. Lindars justly comments that John thinks of the glory of Jesus in 17: 22 as a 

matter of "relationship" between the members of the believing community. 781 This relationship 

is nothing but the expression of the intimate personal relationship that exists between Father 

and Son (cf. the phrase ua9 bu ij i g). This echoes not only the transformation of the Merkabah 

mystic into the heavenly glory, but also the so-called "communal mysticism" of Qumran in which 

the worshippers, in the vision of the throne of glory, realized a sense of union with the angels in 

heaven as well as with one another. Dodd's description of worship as nothing but the 

acknowledgment of God's glory in the person of Jesus Christ782 is in effect not far away from 

the Merkabah mystical experience. Bühner points out that since the Johannine community had 

seen Christ with the eyes of mystical admiration (mystische Verehrung), it has portrayed Christ 

as the one who mediates the mystical vision of God. 783 If so, it is probable that the "Johannine" 

community, as a "mystical community", used to see God's glory in Jesus Christ also at the time 

of worship, just like the Qumranites had a vision of the Merkabah in their worship. 784 At any 

rate, the Johannine idea of "seeing God's glory" in Jesus has Merkabah mystical vision as its 

background, inviting those who had great interest in such visions to believe in Christ in order to 

see God's glory with deeper appreciation and to be transformed by the same glory. 

§47.5 The övoµaof God 

Another important mystical feature reflected in John is the identification of the 56Ea of 

God with his Name (övop. a). This is shown by the verb 4avEpöo , which takes up both övoµa 

and S6ýa as objects (17: 6; 2: 11; cf. 7: 4; 9: 3). This means that both övoµa and 864a are used 

by John to indicate the self-revelation of God. 785 The future yvwpiaw in 17: 26, which may 

mean "I will continue to make it known"786 (cf. Ps. 21: 23 LXX), implies that the revelation of the 

Name that took place in the earthly life of Jesus will continue to take place in the supreme 

sacrifice on the cross. 787 The same idea, as we have seen, is reflected also in &S a. 

781 Lindars, 530. 
782 Dodd (1957), 9-22. 
783 Bühner, 49. Note that the word Verehrung carries also the sense of worship. 
784 For similarities between Qumran and the "Johannine" community see Culpepper (1975), 145,170. 
785 The verb yvthpt; cu in 17: 26, being the synonym of the OavEpöo in 17: 6, expresses the revelatory 

nature of the övop. a of God through Jesus. 
786 Brown I. 768,773. 
787 See Bruce, 337. 
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The manifestation of the Name is the same as the glorification of the Father (cf. 17: 4 

and 17: 6) and the same manifestation both in the past and in future coincides with the 

continuous glorification of His Name (cf. M64aaa uai lc6)av &o aw [To' övoµa] in 12: 28b). 
While 17: 11,12 describe the name of the Father as given by Him to Jesus by using the verb 
&&ßicaS, 17: 22 describes the glory similarly by using the same verb. 788 Both the övoµa and 
the 86 tot of God are given to the disciples to fulfil the same purpose that they may be one (cf. 

17: 22 and 17: 26). Bultmann rightly suggests that it makes no difference whether one says that 

Jesus reveals the name of God or that he reveals his own 86ta. 789 

The identification of övoµa and 864a is unknown both to Philo and to the author of the 

Hermetica. In contrast, we find the same identification in the Qumran texts which mark God's 

Name and glory as the "mysteries of His wisdom" that are revealed in creation. 790 Both övoµa 

and 864a show mystical features not only because they were treated as esoteric containing the 

secrets of God, but also because they were revealed in creation, which echoes the Ma`aseh 

Bereshit, another source of contemplation in first-century Jewish mysticism. The association of 

the Johannine övoµa with creation is envisaged in two ways: At first, the Name in John can be 

identified with God's word uttered in creation, i. e., -r (="Let it be there") or rrrn (="I am/I will be 

there"), which emphasizes God's presence and His activity among the people; for John this 

Name has been manifested in the Logos/Son, 791 who, by using the &ýyd' cipt formula, 792 

displayed God's presence among the people. Secondly, the Name is closely associated with 

the new world of God and with Cwfi. For the phrase iv Exci. vi ri i iLpa (16: 23a, 26), which 

refers to the eschatological time, is closely linked with God's answering of prayers in Jesus' 

788 Cf. Buhmann, 515. 
789 ibid. 498. Against Marsh (p. 563) for whom to manifest the name is not quite the same as to glorify the 
Father. 
790See above pp. 71-2. For the revelation of God's glory in creation through the Logos see below pp. 
253-4. Morray-Jones ([1992], 3-19) argues that the equation "Glory = Power = Name = Word" is both 
ancient and widespread, particularly in Merkabah mystical circles. 
791 Hayward (1979), 28f.; Fossum ([1985] 248,255f. n. 32) argues that both "Name" (the Tetragrammaton) 
and the "Logos" are the same in the prologue of John. But for Barrett (p. 505) they are closely related in 
17: 6, but not identical. 
792 Brown (I. 11,533-8; II. 754-6) suggests that the revealed name is kca Eiµt. 
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Name and the resulting joy of the disciples (16: 24); 793 and the Name of Jesus in 16: 23f. is 
figuratively attached with the genesis of a life (16: 20-22) by the link-word xapd. 794 Similarly, 

the Johannine 66 a too is nothing but the ccwi that was inherent in the k6yoq (1: 1-4,14). The 

identification of God's glory and His Name is not foreign to Merkabah tradition also. Mettinger 

has convincingly shown that the kaböd in Ezekiel's throne-vision functions as the Name of 
God, which was familiar in the Deuteronomistic circles. 795 The idea that God's glory was 

revealed to Moses in terms of His Name was also familiar in the mystical tradition centered on 

Moses (cf. Ex. 3: 13-14; 6: 2-3; and 33: 18-19; 34: 5-6). 796 

In short, John's use of Söýa shows the influence of Merkabah mysticism, the early form 

of Ma`aseh Bereshit, and possibly also the Moses-centered mysticism by its essential parallel 

with övop. a, since, for him, 864a is the revelation of God's Name. 

§48. THE KING-MOTIF IN JOHN 

We have noticed that seeing the glory of God in Jesus both on earth and in heaven is 

one of the dominant motifs in John. This constant emphasis, along with the reference to the 

experience of being transformed by the same glory, takes us to the heart of Merkabah 

mysticism, which, in all probability, has influenced the evangelist in presenting the Gospel to the 

people of his day. It remains yet to be explored whether John portrays God as the enthroned 

King, another motif inseparable from the idea of "seeing His glory" in Merkabah mysticism, and 

to this we now turn. 

§48.1 Jesus as King 

§48.1.1 Nathanael's Confession 

First and foremost, it is Jesus who is portrayed as king in John. We have learned that 

when Nathanael confessed Jesus as 6 uiö Gov 8eov, cri) ßacnXzj)S ct toi 'Iapai (1: 49), 

793 Bietenhard (TDNT V. 272) argues that in Jesus is fulfilled the Jewish expectation that the new world 
of God will bring the revelation of His Name. Cf. Dodd (1958), 96. 
794 Cf. also the `iva 

... 
ýw v EXT11z Ev tr övöµau avtov of 20: 31. 

795 Mettinger (1982), 107-8,122-3. 
796 See Meeks (1967), 286-91. 
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Jesus qualified these titles by promising that the disciples would see the glory of God and would 
have communion with Him in the Son of Man. 797 Thus John defines Jesus' kingship in terms of 
6 i6S tiov 6cvOp(6nov, by stressing the earthly presence of the King of Israel, in which he 

enjoys continual communion with the Father and reveals his & a. 798 

§48.1.2 Entry Into Jerusalem 

The same idea of seeing the King of Israel in the right perspective dominates the event 

of Jesus' entry into Jerusalem (12: 12-19). In contrast to the public understanding that Jesus is 

the messianic king in the sense of the political deliverer of Jewish nationalism, John insists that 

the glory of this king is exhibited in such a humility that he made a young ass (övöcpiov) as his 

throne. This is clear from his placement of the event of finding an ass and riding on it after the 

crowd's acclamation (12: 13-14). The use of Zech. 9: 9-10 in 12: 15 depicts the "lowly" king as the 

deliverer of Israel and the bringer of peace to the whole earth. 799 The echoes of Zeph. 3: 14-17 

and Is. 35: 4 in 12: 13-15 describe Jesus as king who offers peace and salvation to his people 

and judgment to their enemies. By using the phrase, "Fear not ... " in the place of Zechariah's 

"Rejoice greatly ... ", John contrasts the Caesar-related kingship that caused fear in Pilate 

(19: 8) with the realm of the one who sits on a donkey. 800 For John Jesus' authority as king, 

then, is not of this world (cf. 18: 36). 

John maintains that the glorification of Jesus through his death and resurrection was a 

necessary condition for understanding the royal significance of Jesus' entry into Jerusalem 

(12: 16). This is reinforced by a reference to the sign of the raising of Lazarus from death in the 

entry narrative (12: 17,18), indicating that the enthusiastic crowds should see a greater sign of 

Jesus' death and resurrection, in whose light alone the glory of his kingship can clearly be 

perceived. This means that the glory of Jesus as king, which was effectively manifested in his 

death and resurrection, is already present in his riding on the young ass. Therefore John found 

797 See above pp. 159-60. 
798 Bultmann, 107. 
799 It is absurd to argue, as Appold ([1977], 77 n. 1) does, that the humility motif, which occurs in Mt. 21: 5, 
is "deleted" by John. Although John does not use the word npau; of Zech. 9: 9, the expression xaftLµ oq 
bn irc? ov 6vov in his brief citation sufficiently shows the humble nature of Jesus' kingship. 
800 Brodie, 410. 
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it appropriate to link the entry-narrative with a plain reference to the glorification of the Son of 
Man by his death and resurrection (cf. 12: 23f., 32f. ). 801 By means of the Entry-narrative, John 

seeks to lead the readers to understand the significance of Jesus' humiliating, but victorious, 
death, in which is revealed his kingly glory. The different nature of Jesus' kingship from the 

world's expectations is also envisaged in 6: 14-15. 

§48.1.3 Jesus as Prophet and King 

By treating the 6 xpod t1" of 6: 14 and the ßaat k of 6: 15 as identical, Meeks 

argues that 6: 14-15 identifies Jesus as prophet-king like Moses and that Jesus does not deny 

that he is a king but denies only the time and the manner in which people tried to make him 

king. 802 However, it is doubtful whether 6: 14 and 6: 15 convey the same idea, for in no other 

place does John identify the titles 6 npo A"; and ßarn. A Sü 
, not even in the Passion Narrative 

where Jesus accepts the title ßaatXvS. In fact 0 npo4fiTqS is not at all used as a final title for 

Jesus and, as de Jonge points out, wherever this title occurs, eventually other titles such as the 

Christ, the Son of Man and the Son of God supercede it (see 4: 19,25f.; 6: 14,32-51; 7: 40-43; 

9: 17,35-38). 803 It is also likely that there is a break of thought between v. 14 and v. 15.804 If 

after the sign the people had really recognized Jesus as the prophet promised by Moses in 

Deut. 18: 15,18, it is unthinkable how they could make a new demand to perform a sign 

(6: 30f. ). 805 The statement in 6: 14 seems to be a confession not aroused by a deeper 

understanding of Jesus and his words, but by an excitement of having eaten their fill (cf. 6: 26) 

and therefore it represents inadequate faith. 

Those who saw Jesus as "the prophet" were prepared to seize him by force and make 

him king. Strachan argues that Jesus was in danger of being regarded as a kind of Theudas, 

who was said to be a prophet and who attempted to mount a political uprising in c. 43-44 C. E. 

801 The terms such as kop'tijc (12: 12 and 12: 20), ö 6X o; (12: 12,17,18 and 12: 29,34) and 8oýaß9nvca 
(12: 16 and 12: 23,28), and the universalistic overtone of 12: 19 link the Entry-pericope with 12: 20-26 and 
12: 27-36. 
802 Meeks (1967), 87-91,99. 
803 De Jonge (1977), 50-66; Dunn ([1989], 141) holds that John is moving beyond the more limiting 

confines of a prophet christology in view of his very high Son of God christology. 
804 gppold, 77. 
805 See Schnackenburg, 2.18-9. 
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(cf. Act. 5: 36) and that in order to avoid such a messianic rising did Jesus withdraw to the 

mountain. 806 Does this mean that the Johannine Jesus accepted that he is a king but denied 

only the means by which he was about to be made king? If the notion of the messianic 

claimants was in the evangelist's mind in 6: 14f., as it seems probable by the use of the term ö 

px6µcvoS, then it is likely that for John Jesus rejected in this context the very title "king". 

Because he is already a king (cf. 18: 37), there was no necessity for any one to make him 

king. 807 In view of the fact that Jesus accepts in other places (1: 49; 12: 13-15; 18: 36f. ) that he is 

pamX6;, all we can say is that the term "king" in 6: 15 anticipates Jesus' confession before 

Pilate that his kingship is not of this world. 

§48.1.4 Summary 

Clearly John portrays Jesus as king, who reveals his kingly glory in a humble manner 

as seated on a donkey, and such a kingship can fully be grasped only in the light of Jesus' 

death and resurrection. As it does not seem that his kingship is described in terms of the 

prophet like Moses in Deut. 18: 15-19, we can scarcely understand Jesus' kingly glory on the 

background of Moses tradition, as Meeks has postulated. Moreover, Moses made a mystical 

ascent to Sinai where he was made king, whereas the Johannine Jesus is king by the very 

fact that he has continual communion with the Father. The idea of the revelation of his kingly 

glory makes Merkabah mysticism as the most likely background for understanding Jesus as 

king in John. However, in contrast to the mystical visions, John seems to paint Jesus as king in 

his lowliness, enthroned on a humble animal and supremely on the cross. How can we perceive 

Jesus' kingly glory on the cross? To answer this question we will examine the idea of kingship 

in the Passion narrative. 

§48.2 Jesus' Kingship Clarified 

The title ßarn. Az SS plays a key role in the Johannine trial narrative. 808 C. Panackel 

states that the revelation of Jesus as king is "the only unequivocal and direct self-revelation of 

806 Strachan, 180; cf. Josephus, Ant. XX. 51. See also Dodd (1965), 214; Beasley-Murray, 88-9. 
807 De Jonge (1977), 58. 
808 See Hill (1987), 55, for whom Christ's kingship that culminates in his enthronement on the cross is the 
thread which binds together the entire Passion story, particularly the trial-narrative. 
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Jesus" in the trial-narrative of John. 809 Like the Synoptists, John also begins the dialogue 

between Pilate and Jesus with a reference to Jesus' kingship (18: 33) and then defines it at first 

negatively: Aj ßaa. Xi, a Aj Eµfi ovx &TLv Eic tiov Oalwv ro&rov (18: 36). As Meeks shows, 

the toi xöaµov is a genitive of origin810 and therefore the implication is that Jesus' kingship 

derives not from the world, but from God (cf. 8: 23 where wk ... Ex Tov xößµov roinov is in 

apposition to ex Twv öcvw). Since Jesus' kingship originates precisely from the place of his own 

origin, that is, from God (cf. 8: 42; 3: 31), his kingly glory is the same as God's kingly glory. 

Therefore there is no need for the Oc=Xda to be established, for example, by using military 

strategies, as earthly kingdoms are established (cf. 18: 36b). This idea appears to state that the 

kingly glory of God, with which Merkabah mysticism is concerned, has become visible in Jesus, 

His Son. Further investigation confirms this. 

By showing the compositional parallels between the ßacnAda of God in 3: 3,5 and that 

of Jesus in 18: 36, Hengel justly argues that the kingly rule of God, which is the subject of Jesus' 

dialogue with Nicodemus, is identical with the kingly rule of Christ, which is emphasized in 

Jesus' encounter with Pilate, and that in the place of the synoptic Kingdom of God there 

emerges in John the Barn.? ia of His Son, the Christ. 811 However, Schnackenburg maintains 

that John's description of the ßarn. Azta of Jesus does not indicate the heavenly realm as the 

f mOxita tov Oeov of 3: 3,5 does. 812 But Chilton has convincingly shown that in the first 

century, particularly in the school of Yohanan ben Zakkai, the Kingdom of God was conceived 

more as the self-revelation of God Himself (i. e., regnum dei deus est). 813 He argues that Jesus 

and Yohanan shared a then current kingdom vocabulary, preserved in the NT and the Targums, 

and that by the term "Kingdom of God" Jesus meant that God is active among us. 814 We have 

argued above that Yohanan and his school were practising Merkabah mysticism in which the 

kingship of God played a key-role. 815 It is plausible, then, that John could have used the same 

809 Panackel (1988), 334. 
810Meeks (1967), 63; Beasley-Murray, 331. 
811 Hengel, "Reich" (1991), 176-9. 
812 Schnackenburg, 3.249. 
813 Chilton (1986), 99-107, esp. 101-5. 
814 ibid. 101,105. 
815 See above pp. 123-8. 

The word n-ßOEv (="from here") also makes this possible. 
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mystical notion in his presentation of the ßaa1. zi. a rov Oeov and of the ßa a of Jesus to 

convince the Jews who had great interest in Merkabah mysticism that God had revealed 
Himself as King in His Son, Jesus Christ, and was active among them. 

The unity between the kingship of the Father and that of the Son is clearly known in 

John's daring interpretation of Isaiah's vision of God-on-the-throne as a vision of Christ's glory 

(12: 41). God could exercise His kingship in the world by sending His Son into the world (3: 16; 

IJn. 4: 9-10) and that is why the kingship of Christ functions so well "in this world" even when it 

is "unworldly". 816 That is, the kingship of Christ is grounded in the pre-existence of the Son with 

the Father in the heavenly realm. This is known from two expressions in 18: 37: d; TovTo 

yeyyw1p. at and Ei; toto Ekfikv0a, in which ro&ro refers back to the ßa i. Ada and Barn iS 

of 18: 36f. It is in Jesus' earthly life that we can see him as king. 

The ßarn. üS is further qualified by iva µap'rupAaw Trj ä 110 d't (18: 37). Meeks rightly 

suggests that this statement shows Jesus' kingship as consisting in his mission of testifying to 

the truth. 817 'AkrtOdia in John denotes not an intellectual phenomenon, but "the eternal reality 

which is beyond and above the phenomena of the world" and, in particular, the eternal kingdom 

of God, the origin of all human authority (19: 11). 818 It is precisely this eternal reality that 

presents itself to humankind in incarnate form819 either for salvation or for judgment, depending 

upon the response one yields to the truth (cf. 3: 31-36; see 8: 14,16, where µapn pia and xpi t 

are paralleled). 

The idea of bearing witness to the truth is supplemented by John with the words, 

"Every one who is of the truth hears my voice" (18: 37b), referring to those who will obey the 

words spoken by the king. That is, the one who has seen Jesus as king is b< irtg &x-n9ciac and 

only that person can obey the eternal reality that is revealed through the witness borne by the 

816 See Hengel, "Reich", 169. De Jonge ([1977], 46-69) shows that the reinterpretation of Jesus' kingship 
is given in John in terms of divine sonship, i. e., in terms of the unique relationship between the Father and 
the Son. 
817 Meeks (1967), 65. 
818 Barrett, 537; Dodd (1958), 176. 
819 Of. Haenchen 2.180. 
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king. But Pilate, being the representative of the earthly kingdom is wholly unable to perceive the 
kingship of Jesus and hence does not even grasp what the truth is. Suggesting a parallel here 

with the Shepherd-Sheep imagery in which the sheep hear the shepherd's voice (10: 3) and with 
the prophet like Moses whom the people of Israel should heed (Deut. 18: 15), Meeks argues 

that the kingship of Jesus, the Good Shepherd, is redefined in the Fourth Gospel in terms of the 

mission of the prophet. 820 Undoubtedly Shepherd and King are parallel terms (cf. Ezek. 37: 24), 

but the idea of hearing his voice cannot be confined to the Mosaic prophet alone. The phrase 

äxo Set p. ov 'rf S 0wvfjS should be interpreted not in isolation, but in its context of the revelation 

of Jesus' kingship and of his witness to the eternal reality. Viewed thus, the closest parallel to 

the idea of hearing his voice lies in Merkabah mystical visions. When Isaiah saw the Lord in His 

kingly glory, he heard His voice (ijxovaa tnlc owvilc xupIou) and obeyed (Is. 6: 8). Similarly, 

Ezekiel, in his chariot-vision, heard the voice of the One seated on the throne (4xoußa owv1v 

? aQwvvro; in Ezek. 1: 28 and Tjxovov ainov XaXoßvtio; in Ezek. 2: 2; cf. also Ezek. 3: 12; 10: 5; 

43: 6; l En. 15: 1; Ap. Ab. 18: 14; 19: 1; Rev. 1: 10,12-16,19-20). The Merkabah tradition also 

refers to the witness borne to the people by the one who saw God as King and this witness 

carried the offer of salvation or judgment (i. e., condemnation), depending upon the hearers' 

response. 821 Although the idea of bearing witness to the divine secrets is found in the mystical 

tradition centered on Moses, 822 the idea of kingship based on Father-Son relationship and that 

of king-judge are not so explicit in Moses-centered mysticism. There is a possibility that even 

Moses' vision is described in the Exagöge by using the literary form of a Merkabah vision. 823 It 

is more probable that John used the Merkabah mystical notion to convey the message to his 

fellow-Jews that the same God, who is claimed by the mystics to have appeared as King on the 

throne, has now been revealed on earth as King in the incarnate life of His Son, Jesus Christ. 

Just as the kingly appearance of God involves judgment in terms either of salvation or of 

destruction, so too God's kingship, revealed in Jesus, involves judgment. Therefore John was 

not hesitant to identify the kingship of Jesus with that of God the Father. 

820 Meeks (1967), 66-7. 
821 Apart from the throne-visions of Isaiah, Ezekiel and Daniel, see 2En. 33ff.; 4Ez. 15-16. 
822 Meeks (1967), 301-7. 
823 See Van der Horst (1983), 21-9. 
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If the kingship of Jesus is one with that of God, one can ask: Where is the throne on 

which Jesus appeared? Is Jesus described in John as the king surrounded by the angels? In 

order to answer these questions we should turn our attention to two distinctive elements in the 

Johannine trial-narrative. 

§48.2.1 Jesus as King in His Paradoxical Exaltation 

Meeks suggests that John declares Jesus as king in his "paradoxical exaltation" 

throughout the trial-proceedings, which is clear from his account of the mocking of Jesus by the 

soldiers as "King of the Jews" in the early part of the trial (19: 1-3). 824 This mockery occurs as 

the ironic investiture and coronation of Jesus, 825 for after this, Jesus is presented before the 

Jews with a purple robe and a crown of thorns by two parallel proclamations: 'Sov 6 äv9pcvnog 

(19: 5) and ! Be 6 ßaa-O ki ph v (19: 14). These proclamations have revelatory connotation, for 

they emphasize dramatically the experience of "seeing" Jesus as the Man (cf. 4: 29; 7: 46; 8: 40) 

and at the same time as the King of the Jews. Painter shows that prior to Jesus' death, the 

nature of his kingship was being revealed in the Son of Man sayings and that after chap. 13, he 

is referred to as king twelve times without using the title, Son of Man. 826 If so, the parallel use 

of ävepwiroq and ßarn. XEv; can ironically indicate that Jesus is King as the Son of Man rather 

than as the messianic eschatological king, as Meeks suggests-827 Thus, the ecce homo evokes 

for perceptive readers the heavenly vision promised in 1: 51, where we have detected the 

mystical idea of seeing God's glory in the Son of Man. 828 

However, the Jews were unable to perceive this paradoxical element embodied in the 

ecce homo . As they could hardly accept the Man-in-humiliation who claims to be their King, 

they rejected the revelation of his kingship and cried out on both occasions the same slogan: 

824 Meeks (1967), 69; cf. Mt. 2726-31; Mk. 15: 15-20, where the mocking of the soldiers as "King of the 
Jews" is recorded after Pilate delivered Jesus to be crucified. 
825 Moloney, 204-5. 
826 Painter (1992), 1881. 
827 Meeks ([1967], 70-2) uses Zech. 6: 12 LXX and Num. 24: 17 LXX in support of this conclusion; but 
Barrett (p. 541) doubts a direct reference to Zech. 6: 12. 
828 Duke (1985), 89,107; cf. Panackel, 336-7; Moloney (pp. 205-6) argues that the promise of 1: 51; 3: 14; 

6: 27,53 and 8: 28 becomes real in the ecce homo scene. 
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aiavpwßov ainöv (19: 6,15). 829 The revelation of the King as the Man in his blood-stained 

appearance confirms our earlier observation that the kingly glory of Jesus is to be seen in the 

suffering and death of the Son of Man (cf. 18: 32). Thus the kingship and the glorification of 
Jesus are skilfully interwoven by John in the two proclamations: "Behold the man! " and "Behold 

your King! ". 

The revelation of Jesus' glory equally as Man and King recalls Merkabah mystical 

visions in which God, as King, used to reveal His glory in human-like form. But John probably 

interprets the current mystical idea to proclaim that the kingly glory of God has now appeared in 

time and space in Jesus, who was lifted up on the cross in utter shame and humiliation. Jesus, 

for John, displays his kingly glory not only by being enthroned on the cross, but also by being 

surrounded by the hostile forces rather than by the angels as in Merkabah mystical visions. 

That the cross is the throne from which the divine king reigns is supremely demonstrated by the 

irrevocable title, 6 ßaai)x* tiwv 'Iov&aiwv, written on the cross possibly as a mark of Pilate's 

final verdict (19: 19-22). Therefore Meeks is right in calling o ävepamoq and 6 ßaa . AEüS "the 

throne Names". 830 

§48.2.2 Jesus' Kingship is God's Kingship 

Our earlier observation that for John the kingship of Jesus is the same as the kingship 

of God is reinforced in the trial-narrative. At the point in which the Jews cannot accept the Man, 

deprived of worldly power, as their King, they attempt to divert the focus to Jesus' claim that he 

is the Son of God, i. e., the one equal to God, a claim which deserves only the death penalty 

(19: 7; cf. 5: 18). 831 However, the Johannine trial proceeding stresses repeatedly the claim 

"King" (19: 12,14,15,19,21f. ), thereby giving a hint once more that Jesus is King who has a filial 

relation and equality with God (cf. 1: 49 with 1: 14,18). That Jesus' kingship is based on his 

intimate unity with God is envisaged by the parallelism between the Vtov 8eov iaux6v 

829 Whereas the act of crucifixion is emphasized in 19: 6, the act of removing Jesus from the scene is 

emphasized in 19: 15. 
830 Meeks (1967), 69-78. Cf. Col. 2: 15; Justin's ApoL 1.41 and Dial. 73: 1; Ep. Bar. 8: 5 for the idea that 
Jesus rules from the cross. 
831 The anarthrous u'tS 9Eov does not make Jesus less than equal with God. The omission may indicate 

either the familiarity of the title (Bernard II. 618) or its qualitative use (Barrett, 542). 
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bnoiTlaev of 19: 7 and the o 00=Xka kavrbv nouwv of 19: 12. The same idea is implied in 

Pilate's increased fear of Jesus' divine sonship and in his question, "ztöecv Et av; ", expecting 

an answer, "ö vwecv" (cf. 19: 9,11). 832 For John if God is King, Jesus also is King and it is 

impossible to see God in His kingly glory without seeing His Son also in his kingly glory, 833 

which, in contrast to human expectations, is manifested in the Son's suffering and death, an 

offence to "the Jews". Thus, the kingship of Jesus, which paradoxically holds together the 

concept of the Son of Man and that of the Son of God, was hard to be grasped for the Jews of 

John's time, partly because of their association with the mystical practice that focussed purely 

on the heavenly glory of the King. The equality between Jesus' kingship and God's kingship 

based on the Father-Son relationship is precisely what is missing in the mystical tradition of 

Moses, as we have already observed above. 

§48.2.3 Jesus, the Man/King, as Judge 

John portrays the crucified King also as the bearer of judgment to the world (cf. 12: 31; 

16: 11), for the King's µapwpia to the truth exposes the moral condition of the people and 

judges them either for salvation or for condemnation, depending upon their response to the 

truth (18: 37; 3: 19-21). Ashton argues that judgment is the most important theological motrf in 

the trial sequence, for by bringing Jesus to trial and sentencing him to death, the Jews were 

actually passing judgment on themselves. 834 

Not only the verb µapTupfiß(t) (18: 37), but also bxä9tacv (19: 13) reveals the crucified 

King as judge. Scholars have pointed out that jxdei. aev can be understood either transitively or 

intransitively. If taken intransitively, the sense is that it was Pilate who sat upon the ßf µa; but if 

treated transitively, then the sense is that Pilate made Jesus to sit on the ßf µa with the motive 

of persuading the Jews to acknowledge him as their King-Judge and thereby of testing their 

832 The word pAk ov here means "even more, now more than ever" (see B-A-G, 489), not "instead" (see 
Rensberger [1984], 405), which is possible only when iä Xov is followed by a negative (B-A-G, s. v. 3a). 
Pilate's previous fear at Jesus' statement about his kingship is implied in his ignoring the statement by 

asking "What is truth? " - see Schnackenburg 3.260. 
833 For the unity between Jesus' kingship and that of the Father exhibited by God's task of restoring His 

creation undertaken by the enthroned king on the cross, see Hengel, "Reich", 166,172,179. 
834 Ashton (1991), 226-9. 



205 

loyalty to Caesar. Though good cases can be made in favour of both interpretations, 835 the 
arguments favouring the transitive sense seem stronger, as shown below, and hence 

preferable. 

(i) It is true that in the Matthean parallel it is Pilate who is seated on the ßßµa (Mt. 

27: 19). However, John uses the active exäetaev, rather than the middle xa ' 9qµEVOS, and links it 

with the verb i yayev. Thus for John 6 IItXö toS is the subject and 'r6v 'Irißoüv is the object of 
the verb ilcaot ev. 836 

(ii) The transitive sense gives a good sequence to Pilate's first declaration, i8ov 6 

ävepw7co;, for at first Pilate introduces Jesus with his crown of thorns and purple robe (19: 5), 

but when he knows that Jesus claimed to be the Son of God, he becomes more fearful and 

seeks to release him (19: 7-12). Such a reverence would have led Pilate to make a final attempt 

to show Jesus as the King of the Jews and this time by making him sit on the throne of 

judgment. Thus John gives a dramatic force to Pilate's words, ! be 6 ßarn. 7ur vµwv (19: 14). 837 

(iii) The transitive sense seems relevant to the context in which the identification of 

Jesus as King becomes a crucial issue and the Roman ruler firmly accepts Jesus as the King of 

the Jews (cf. 19: 12,14,15,19,21f. ). 

(iv) The cry of the Jews by the words, äpov äpov, in addition to aTaüpw ov ainöv in 

19: 15, stresses the idea of "lifting up" obviously from the throne of judgment. 

It is clear that John uses traditional materials with the christological purpose of showing 

that Jesus is King, who brings salvation and judgment to humans by his witness to the heavenly 

reality. The idea that the Son has been granted authority to judge because he is viöS 

ävOpuünov has already been mentioned by John in 5: 27 and there is little wonder that the same 

idea is applied to the crucified Man and King. This echoes the Merkabah mystical visions, Dan. 

835 In favour of intransitive sense, see Ashton, 228 n. 41; Bultmann, 664 n. 2; Beasley-Murray, 341. Those 
who argue for the transitive sense are Meeks (1967), 73-6; Haenchen 2.183; Brown II. 880f.; de la 
Potterie as shown by Meeks (1967), 74-6 and de Jonge (1977), 76 n. 74; Brodie, 538f. According to 
Barrett (p. 544), in the light of John's tendency to play on words of double meaning, both meanings are 
implied. 
836 In 12: 14 Exä9taEv has intransitive sense, but there 6 'IgaoiS is clearly mentioned as the subject. 
Similarly, the participle uaeiaaS in 8: 2 has Irlaoüc as the subject (cf. 8: 1). 
837 Barrett, 544. 
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7 in particular, which portray the offer of salvation and judgment by the human-like figure seated 

on the throne. John brings such a vision to earth, proclaiming that God's kingship is indeed 

revealed in Jesus of Nazareth and that His glory lies in his utter humiliation and death. The 

arguments posed by Dodd, Rensberger and Hengel for the political situation of the late first 

century for understanding the Johannine trial narrative838 do not adequately explain the 

recurring key concepts such as the revelation of Jesus' glory as King, the oneness of the 

kingship of God and that of Jesus, and the king's mission of bearing witness to the truth and 

thereby bringing salvation and condemnation. Therefore along with the political context, the 

religio-historical context of the late first century should also be taken into account. Viewed thus, 

the mystical speculation centered on Ezekiel's chariot emerges as the more relevant context to 

explain the polemical tendency of John, for it is the Merkabah tradition which aroused an 

interest in the minds of some Jews to see God in His kingly glory, to bear witness to what they 

had seen and to ascribe the task of judgment to a human figure seated on the throne. 

§49. CONCLUSIONS 

§49.1 From our analysis of the Johannine "seeing", "glory" and "king", it becomes 

conspicuous that John gives a picture of an enthroned God as visible in Jesus. He underlines 

two levels of "seeing": (i) to see with the physical eyes, either by hearing a testimony or by 

seeing signs; and (ii) to perceive spiritually and intelligibly, leading one to the commitment of 

faith to Christ and to bear witness to that vision. By using the verbs öpä. o, 9Eäop. at and 9ecopew 

primarily in connection with seeing God or Jesus, John affirms that God in His glory can be 

seen only in the earthly life of Jesus rather than within oneself or by ascending to heaven, as 

some mystics were claiming. For it is Jesus alone who has perceived God, by having perfect 

communion with the Father. 

§49.2 The same idea is intensified by John's use of the 6ö a-theme, which seems doubly 

important for him because of his use of both Söl; a and Soi; ägw to denote divine revelation in 

838 Dodd (1965), 112-20; Rensberger (1984), 395-411; Hengel, "Reich", 166-7,170-84. 
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Jesus. By using the word W cc with the meaning "God's many-splendoured character" in 

general and "God's love" or "His saving power" in particular, John proclaims that God's glory is 

manifested supremely, though not solely, in Jesus' death on the cross which too was his 

glorification/exaltation. For him the glory of Jesus equals the glory of God, for Jesus was 

possessing God's glory even in his pre-existent state and precisely this glory was seen by 

Isaiah in his vision. The same glory was seen by the "Johannine" community in the Logos 

incarnate and was testified to. This glory was granted as a gift to the believers to practise love 

and unity with one another. They will behold the very same glory in heaven at the end-time. 

In view of the fact that the idea of "seeing" and a vision of the kingly glory of God in His 

Son do not attain significance in Sinai tradition, it would be improper to try to understand John's 

864(x-motif in the light of Sinai tradition alone. We have observed that the appearance of the 

divine glory on the throne in human-like form was the major concern of Merkabah 

contemplation in the late first century. John would have easily inclined to draw materials from 

the Merkabah texts such as Ezek. 1, Is. 6, and Dan. 7 in addition to other Biblical texts, 

including Exodus tradition. The clear allusion to Is. 6 in 12: 40-41 supports this. Further, John's 

identification of &Sta with God's övoµa provides another evidence that possibly John had in 

mind Merkabah mysticism, the early form of Ma`aseh Bereshit and also the mystical tradition 

centered on Moses. Thus, John could meaningfully encounter those who had known or 

practised mysticism with the message that God's glory can be perceived not on the heavenly 

throne, but here on earth upon the cross and that the Name that was revealed in creation and 

to Moses is now made known in the Logos incarnate and crucified. 

§49.3 What John has asserted in his &S a-motif is substantially the same in his ßarn. - 

motif. For him Jesus, as o äv8po»ro;, is King who, without holding worldly power, reigns from 

the cross. Therefore Jesus' kingship can rightly be grasped only in the light of his death and 

resurrection, which are anticipated in his entry into Jerusalem riding on a young ass. Jesus' 

kingship is in perfect unity with God's kingship and hence there was no need to make him king, 

as, for example, Moses was made a prophet-king. This means that in Jesus God Himself is 
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revealed as King. As king, Jesus came into the world to bear witness to the eternal reality and 

to render judgment- salvation for those who acknowledge the revelation of God's kingship in 

Jesus, but condemnation for those who reject it. 

Unlike the glory-motif, however, the king-motif shows no influence of Moses tradition. 

Although the mission of bearing witness is parallel to the mission of any prophet like Moses, the 

Johannine ideas such as the already existing unity of kingship between God and Jesus, the 

revelatory nature of Jesus' kingship, and the judgment involved are absent in the Moses- 

centered piety or in the political situation of the first century, but are present in Merkabah 

mystical visions. However, the heavenly emphasis of kingship, which is common in Merkabah 

mystical visions, is replaced by John with the more accessible nature of Jesus' kingship here on 

earth. For John Jesus is enthroned as King not on the heavenly throne, surrounded by angels, 

but on the cross surrounded by hostile forces. This gives us another clue for the use of 

Merkabah mysticism by John, who probably attempts to convince his readers that the 

yearnings of the Merkabah mystics can be fulfilled only by "seeing" Jesus as King, though 

radically in a different way: on the cross. 
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CHAPTER XIV 

THE "SENDING OF THE SON" IN JOHN 

§50. INTRODUCTION 

In our previous chapter we have observed that one mark of Jesus' kingship is his 

coming into the world to bear witness to the truth. A regularly recurring feature in most of the 

Merkabah visions, as understood and practised in the first century, is the commissioning of the 

visionary by God to go back to the people and bear witness to what he had seen and heard. In 

John the idea of bearing witness belongs to a larger spectrum of the sending-motif. Moreover, 

we have seen that scholars like Preiss, Borgen, Meeks, Bühner, and Ashton have proposed 

some form of Jewish mystical or apocalyptic tradition as background for understanding the idea 

of "sending", which, according to some scholars, occupies central place in Johannine 

christology. 839 If so, it is worth examining the theme of "sending" to see whether or not John 

contains any kind of mystical features. 

§51. REVELATION BY "SENDING" 

Like other themes, which we have examined above, the theme of "sending" also 

contributes mainly to John's idea of revelation. Haenchen maintains that the central message of 

John is that although God and His dealings with humans are completely hidden (1: 18; 5: 37; 

6: 46), the knowledge of God is possible if only He sends someone to the world with such 

knowledge and that Jesus is the emissary sent by the Father precisely to make the hidden God 

known. 840 Jesus could manifest God, because he came from God (ö wv napä Toü 9Eov - 

6: 46; 7: 29; Ex z& äv(o - 8: 23); he alone had seen the Father (6: 46; cf. 3: 11,32); and as 

µovoyevýS vi6S he had been in the bosom of the Father (1: 18; 3: 16). 

839 See Bultmann (1925), 104-9; Borgen (1968), 137; Theobald (1988), 376; Beasley-Murray (1992), 

1855. 
840 Haenchen (1962-63), 210. See Beasley-Murray (1991), 16-7 and (1992), 1856 for the English 

rendering of this view of Haenchen. 
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These ideas attain further emphasis in John by the terms 7C4µ v, öcýoa i v. 6 

rj. u1a; µE, and 6 µyraS µz 7caTfip. These terms sufficiently show that for John Jesus was 

sent in his status as God's Son, which enabled him to have intimate and continued relationship 

with God and to mediate the vision of God (cf. 12: 45; 14: 9). The coming of the Son is from 

heaven and to do the Father's will on earth (4: 34; 5: 30; 6: 38f. ). This, however, does not make 

the Son one who has an independent will from the Father, for he can do nothing of his own 

accord (60' Eautov ov&v - 5: 19,30). Does this mean that the Son lived like a puppet in the 

hands of God? No! For John there was complete identity of will and life between Jesus and the 

Father who sent him, because they indwell one another (5: 26; 10: 30; 14: 10-11). Therefore 

Jesus speaks not his own words, but those of the Father (3: 34; 7: 16; 8: 26,38,40; 14: 10,24; 

17: 8) and performs not his own works, but those of the Sender (4: 34; 5: 17,19ff., 30,36; 8: 28; 

14: 10; 17: 4,14). In and through the agent, the Sender Himself speaks and acts (cf. 6 8E na'rýp 

vv Eµoi µEV(Ov noun zä Epya avioü - 14: 10), 841 and thus is revealed, unlike the earthly 

envoy-model in which the sender is normally far off from the agent. 

This revelatory nature of Jesus' mission incomparably exceeds the authority and 

purpose of any human agency, including the mission of Moses. In the mystical tradition 

centered on Moses he is enthroned as king of Israel during his ascent up Mt. Sinai and 

becomes the mediator of all kinds of heavenly secrets. 842 We have already noticed that Moses 

tradition does not give an exact parallel to the Johannine theme of revelation. What the 

ascendent "saw", according to Meeks, is cosmic and political events as well as cosmological 

details. 843 But John presents Jesus as the one who had seen the Father and His works and he 

is sent to reveal precisely the same God by doing the same works. Such a revelation echoes 

Merkabah mysticism in which God becomes visible as much as He can be seen in the human- 

like figure on the throne. The one who is commissioned, after having such a vision, can testify 

to the vision of God, but he himself cannot reveal God. The mission of Jesus, however, is 

unique in that due to his oneness with the Father, God becomes visible and accessible in him. 

841 Haenchen (1962-63), 210-1. 
842 Meeks (1967), 206,215. 
843 Meeks (1968), 367-70. 



211 

§51.1 The Revealed Glory in the Mission of the Son 

The primary evidence for the authenticity of Jesus' mission as received from the Father 

is that he ultimately brings glory to the One who sent him: 

ö 64p F-C=Oü ?a Av v S6 av v i6iav cil" 0& CTIT& 
Thv 86 av tioü nEµyravTo; ainöv of toS 6Xii8 fiS Eat v 
xai ä& ida iv aincp ovu EaT v (7: 18). 

If Jesus were simply speaking his own words, then he would naturally seek his own 

W a, but since he seeks the 86ta of God through his word and work, he is proved to be the 

divine emissary who is as truthful (äXgOA; ) as God is (cf. 3: 33; 8: 26, where God is described as 

äXTIO1'jc). The word &a in the phrase ö& Carr vdv SSýav toi ithµyravtoq avtiöv (7: 18b) is 

taken by some commentators to have the sense of earthly 'praise' or 'honour', as it has in 

5: 41,44; 7: 18a. 844 However, in 5: 41,44 the word denotes the &5 a received by human beings 

from one another and therefore the natural connotation is human "praise" and "honour"; 

whereas in 7: 18 the adversative conjunction & makes a contrast between "his own glory" (TfIv 

66 av v Mow, i. e., Jesus' honour as a human being) and "the glory of him who sent him". 

God can hardly be honoured in the same measure as a human is honoured. We have observed 

above that the glory of God in John, particularly when it is connected with the person and work 

of Jesus, has always revelational character. 7: 18b also needs to be understood in the same 

sense. Jesus seeks the 66 a of God in the sense that he reveals God among humans in His 

glory. If so, 7: 18 implies that the mission of anyone who functions with human authority lacks 

revelatory nature and so ends up in self-seeking, but, in contrast, that the goal of Jesus' mission 

is to enable people to see the glory of God, i. e., the very nature of God. Thus Loader maintains 

that the "Glory" motif is associated with the revealer-envoy pattern developed by the sending 

christology in John. 845 This revealer-envoy pattern is reminiscent of the mission of the one who 

saw the glory of God in a Merkabah-like vision and who later on reveals his vision to his 

listeners, though in John Jesus becomes both the revelation and the testimony. 

844 See Schnackenburg, 2.133; Brown, II. 312; Barrett, 318; Bultmann, 275. 
845 Loader (1992), 82-5; cf. 77-82. 
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§52. THE IMPORTANT ASPECTS OF THE SON'S MISSION 

The most significant work accomplished by sending the Son is the redemption of the 

world, which is the point in 3: 16-17, where the verbs ESwxcv and ö7r az&Ev are used in 

parallel. Beasley-Murray points out that the "giving" of the Son includes both his incarnation and 

vicarious death for the world and hence that the entire mission of the Son for the redemption of 

the world is in view. 846 But John particularizes Jesus' suffering and death on the cross as the 

means by which Jesus accomplishes the work of the Father who sent him, as it is clear from his 

use of the verb TE tow in important places (cf. 4: 34; 5: 36; 17: 4; 19: 28,30). The redemptive 

work, thus accomplished, has three dominant motifs in itself: witnessing, judgment and eternal 

fife. 

§52.1 Witnessing 

The witnessing of Jesus to what he had seen and heard with the Father in heaven is an 

important dimension in God's redemptive plan. By presenting the idea of witnessing as a form 

of divine revelation, John asserts that Jesus bears witness about himself, but that even if he 

bears witness about himself, his witness is true (8: 14; cf. 8: 18). Meeks observes that the total 

testimony of Jesus in John is in fact about himself. 847 However, Jesus bears witness by 

uttering the words of God (3: 11,32,34; cf. 8: 26,38a; 12: 49; 14: 24) and hence Jesus' MaXI is 

not his own but of the One who sent him (7: 16f.; 8: 28b; 12: 49; 14: 24). Moreover, when Jesus 

speaks the words which the Father taught him, the Father Himself is with him (ö µXiac µz 

lei' Ego-3 Eßr. v - 8: 29) and gives witness about him (µaptopci 7pi µo, 3 6 IEEµyrac µE 

naifip- 8: 18b; 5: 32). The witness concerning Jesus (crept Eµov) is the very fact that the Father 

has sent him (5: 38). This means that it is hard to separate the witness borne by Jesus and that 

of the Father who sent him. When Jesus witnesses, it is the Father who is revealed and 

glorified. 

846 Beasley-Murray (1992), 1858; id. (1991), 21. 
847 Meeks (1972), 56. 
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There are two other significant witnesses who reveal Jesus through their ministry: 6 

rapäx a toq (15: 26; cf. 3: 34) and the disciples (15: 27). 848 The redemptive work of Jesus 

involves also his return to the Father (13: 1,3; 14: 12,28; 16: 7,28; 17: 11,13) in order to send the 

Paraclete to be with his disciples (16: 7; cf. 14: 16-17,26; 15: 26), who, in turn, are sent into the 

world in the same way as the Son was sent (2021-22; cf. 17: 6). Thus, the sending of the Spirit 

and that of the disciples, being rooted in the sending of the Son, has the same revelatory eff ect, 

for "the work of the disciples and the Spirit is revelatory only in the sense that it reveals the 

revelation of the Son. "849 

T. Preiss recognizes the Spirit as the witness par excellence 850 and argues that 

although the word "mystic" does not appear in John, there is what he calls "juridical mysticism", 

i. e., "a sort of ontological unity of eternal reciprocal immanence as between the Father and the 

Son" -a unity which is juridical and almost military in character. 851 However, Preiss 

emphasizes in this context more the title "Son of Man" as judge and witness than the title "Son 

of God" that is directly connected with the Johannine sending-motif. The idea behind Preiss's 

mystique juridique is that the agent is a person identical with his principal (Mek. Ex. 12: 3-4; 

Qidd. 43a). But this halakhic principle, which belongs to a later date, can hardly illuminate the 

idea of Johannine sending. The halakhah does not identify the agent as a judge, but as the one 

who will receive judgment in a lawsuit on the property of his master (B. Qam. 70a), without 

having any connotation of "judgment" as John has. Further, the unity which allegedly exists 

between the sender and his agent in the halakhah is not the same as the mutual indwelling of 

Father and Son. We will come back to the halakhic principle of agency later. Suff ice it here to 

note that Preiss's juridical mysticisim does not do justice either to the Johannine theme of 

judgment (see further below) or to the reciprocal immanence of Father and Son. 

848 There are other two witnesses for Jesus: Tä Ep'ya (5: 36) and äi ypa4cd (5: 39). But even these 
ultimately derive from the Father who sent him. 
849 Loader (1992), 92. For the missionary implication of the salvation-event of Jesus upon the Church, 

see Ruiz (1987). 
850 Preiss (1954), 19,22. 
851 ibid. 25-7, esp. p. 25; see also above pp. 16-7. 
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Nevertheless, the mystagogical role of the Holy Spirit, who will lead (68, gy crct) the 

disciples into all truth (16: 13), points to the Merkabah mystical visions in which the angels 

escort the mystic in the latter's heavenly ascent, guide him to see the glory of God and reveal 

all cosmological and heavenly secrets. The angelic function of Jesus is now transferred by John 

to the Holy Spirit by whose witness a vision of God continues to be possible. 852 Windisch holds 

that the content of the Spirit's witness is apocalyptic. 853 However, in view of the Spirit's function 

of "bringing home the glory of Christ to the worldm8-94 (16: 14; 7: 39) and thereby bringing a vision 

of God Himself, we can suggest that the witness of the Spirit reflects also Merkabah mystical 

practice. 

§52.2 Judgment 

It is striking that the act of bearing witness is closely tied up in John with that of 

judgment. In fact, both are spoken in parallel terms: 

xöcv eyd pap'cupcý Bpi Eµatov, all() ; eatt. v fi µapyrupta p. ov (8: 14a). 

icai % Eäv xptvw &, Eyd, i icpiatS i igil &Xrl9i. v1j icFnv (8: 16a). 

Similarly, the act of judging (5: 27,29-30) is connected by John with the µap'npia-mott in 5: 31- 

47. The sending of the Son, though an act of God's love, evokes judgment, when the world 

does not believe in his witness (3: 17-19; cf. 12: 47-48). 

Nevertheless, the Son himself is not left without the responsibility to judge, for the 

Father has given all judgment to the Son (5: 22,28,30; cf. the it cvtia &SwxEV ev t xctpi 

a&roü of 3: 35), precisely because he is the Son of Man (5: 27), i. e., the one who represents the 

restored and vindicated humanity by his suffering, death and resurrection. 855 The word spoken 

by Jesus will be the judge (12: 48) and even this word is given to him by the Father (12: 49f. ). It 

is God, the Sender, who judges in and through Jesus by means of what he had spoken and 

852 Cf. 16: 13-15, which describes that the Holy Spirit will reveal (ä va kd) the heavenly mysteries 
taught and revealed by Jesus himself and thus he will glorify Jesus. Brown (II. 1138) indicates that 
äcvaryEXdv is a verb used in apocalypses to describe the unveiling of the truth of a vision. Cf. below pp. 
226-7. 
853 Windisch (1968), 12. 
854 Barrett, 409. Beasley-Murray (p. 284) comments that in the glorifying function of the Spirit the 

revelation of God in Christ reaches its apex. 
855 Cf. Barrett (p. 262), who remarks that Jesus does not judge simply because he is a human being in 

which case any one would be at liberty to judge, but that he judges because he is humanity restored and 
vindicated by its union with God. 
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8: 16 portrays judgment as the corporate act of the Father and the Son. Jesus judges as he 

hears the decision of his Father, who appointed him (5: 30) and this judgment applies to 

judgment every day as well as on the last day (12: 48). 856 In other words, the Son takes the 

place of the Father in executing judgment, implicitly on the throne of God. 857 Beasley-Murray, 

commenting on 8: 17-18, states that in the act of judgment and testimony two complementary 

ideas, the unity of the Father and the Son and at the same time their distinctness, are 

present. 858 But the passages which he cites (5: 30; 7: 16-17) describe the Son as having the 

same will and authority as the Father rather than having his own. 

§52.3 Salvation or Eternal Life 

The ultimate motive of God in sending His Son is to save rather than to condemn 

(icpivety) the world and thus to enable the world to have eternal life (3: 16-17). The possibility of 

possessing eternal life lies for those who see (Oc(o* v) the Son and believe in him both at 

present and in the eschatological day (6: 40), whereas it is unbelief, rooted in the evil deeds of 

humans, which brings condemnation (3: 18-20). The xpk tg of the Son divides humans into two: 

those who have done good and those who have done evil, and the former receive Ife, but the 

latter condemnation (5: 27-29). 859 Hence Bultmann is correct in saying that the mission is the 

eschatological event, 860 though he did not observe the importance of the present tenses in 

3: 15-21. Jesus' authority to raise the dead and to give life derives from the Father who 

commissioned him (5: 21-27) and therefore in and through Jesus God Himself gives fife and 

executes judgment. 

856 See Beasley-Murray (1992), 1859. 
857 See above pp. 204-5 for the idea of Jesus being seated on the judgment-seat in 19: 13. 
858 Beasley-Murray (1987), 129. 
859 Meeks' valuable study on the descent-ascent motif in John ([1972], 66-72) shows that this motif has a 
dualistic tendency, sharply dividing a small group of believers over against "the world" that belongs to 
darkness and the devil (cf. ix r&w ic&rw >< Ex 'rcov ävw in 8: 23). 
860 Buhmann, 154. 
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§53 THE POSSIBLE BACKGROUND FOR UNDERSTANDING JOHN'S SENDING-MOTIF 

We have analysed the key-aspects embedded in the Johannine theme of "sending" and 

now it is proper for us to examine the background against which it can be best understood. 

§53.1 The concept of sending occurs in the Hermetica on two occasions. At first, the 

visionary, Tat, is sent forth by Poimandres with the task of preaching the beauty of reverence 

(x of dccc) and knowledge (yvthat; ) (CH I. 27-29). 861 This resembles partly the sending of the 

Merkabah mystics after their chariot-vision and also the commissioning of the OT prophets. The 

second reference is in CH IV. 4-6, which we have mentioned earlier. 862 Although the sending 

of the basin described in CH IV resembles the sending of the Son in John, the purpose and the 

result of the sending radically differs in John from that described in the Hermetica. According to 

the Hermetica, people should leave their bodily pleasures and partake of the voi S which God 

has sent by dipping themselves in the basin and such people see the good by raising 

themselves even to what lies beyond heaven; after seeing the good, however, they regard the 

earthly life as only a calamity (CH IV. 5). In contrast, John focusses on "believing" in the Son of 

God who was sent by the Father in order to attain fife here and now. Fowden observes that the 

idea of herald found in the Hermetica is an allusion to the language of the mystery religions, 

whereas Festugiere connects the idea of basin with the Wisdom and gnostic traditions. 863 The 

reference to "sending" in the Hermetica only shows that the idea was familiar in Hellenistic 

circles. 

§53.2 Following Preiss, Borgen argues that at least six aspects of the Jewish halakhic 

principles of agent are reflected in John. 864 Although Borgen lists the points of similarities 

between the Johannine idea of sending and the halakhic principles of agency, he does not 

argue that the halakhic tradition could have influenced John. It is true that the halakhic rule, "an 

861 Although neither Ei tv nor thtoa' v has been used in this passage, the verb dvd&&riv gives the 
sense of commissioning. 
862 See above pp. 38-9,41,152. For other parallels between Johannine sending-motif and the idea of 
sending in the Hermetica, see Odeberg (1968), 117-20. 
863 See Copenhaver (1992), 134. 
864 Borgen (1965), 158-64; id. (1968), 137-48. 
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agent can appoint an agent" (Qidd. 41 a; Git. 29b), resembles the sending of the disciples by 

Jesus, the agent-Son, but the halakhah speaks of the divorce proceedings, which is not the 

point in John. The discussion of the rabbis on this question shows that when the husband dies 

they all cease to be agents (Git. 29b). Moreover, our study shows that John's sending motif 

exceeds the shaliah model in its emphasis on the permanent oneness of the Son with the 

Father both before and after creation. 865 Nevertheless, one of Borgen's conclusions that the 

Jewish background reflected in John should be characterized as the early stages of Merkabah 

mysticism, which exhibits a combination of halakhah, heavenly figures and the heavenly 

world, 866 leads us basically to the Merkabah mystical tradition as the possible source of 

inspiration for John to use his envoy model. But Borgen picks up only one aspect of Merkabah 

mysticism, the vision of God, important though it is, and compares it with Philo's ideas of Israel 

("he who sees God" - Conf. 146 and Leg. All. 1.46) and of the "second birth" of Moses at the 

Sinai-theophany (Qu. Ex. 11.46) 867 Other mystical aspects, which also occur in the Johannine 

concept of agent, as we will note below, remain unnoticed by Borgen and other scholars who 

have followed him. 

§53.3 The same shaliah -principle is applied by Meeks to the heavenly ascent of Moses who, 

as Meeks argues, was enthroned there as prophet-king and who was sent to His people both 

as revealer (prophet) and vice-regent (king). 868 He suggests that the description of Jesus as 

the prophetic agent or envoy of God in John was modelled in part on the traditions of Moses' 

mission. 869 Meeks is certainly right in maintaining that kingship in John is being radically 

redefined, 870 but it is unlikely that it is redefined in terms of the mission of the prophet. Though 

Jesus' mission includes prophetic function in the sense that he received the words (OAga. ra) or 

teaching (SLSaXI) from God and gave them to his hearers (cf. 3: 34; 7: 14-24; 8: 28,40; 12: 49-50; 

14: 10; 17: 8), in the final analysis it is his sonship which attains prominence in John's description 

865 See Dunn (1983), 329-30. 
866 Borgen (1968), 144-7. 
867 ibid., 144-5. According to Borgen, Philo too was influenced by early Merkabah mysticism and hence 

his writings can throw light upon Johannine ideas. 
868 Meeks (1968), 354-71. Cf. also above pp. 19-20. 
869 Meeks (1967), 301-5. 
870 ibid., 67. 
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of Jesus' mission. 871 As Meeks himself observes in another place, Jesus, the envoy of God, 

has not only delivered the Name of God and His words to his disciples, as Moses did, but he 

has shown them God's doxa, enabling them to "see" the Father. 872 Our study above shows 

that the ascent of Moses constitutes only one wing of the heavenly ascent type of mystical 

experience that was attributed to the patriarchs and prophets and that even the vision of Moses 

can only be explained against the background of Merkabah mysticism. Meek's theory of Moses' 

mystical ascent to explain John's christology points eventually then to the Merkabah mystical 

tradition. 

§53.4 Dodd argues that the description of the status and function of the Son of God as the 

one sent by the Father recalls the language of the OT prophets (cf. Num. 24: 13; Is. 6: 8; Jer. 

1: 5,10; 9: 24; Amos 3: 7). 873 However, he is aware that the distinctively divine activities, 

Cwoiroti c t; and xpI nt , accomplished by the Son, his intimate unity or solidarity with the 

Father, which is known from his use of the divine Name, Eyw ßiµ1, and his pre-temporal 

existence implied in the Son's rä ävas to 'cä ic&rco movement are those which distinguish the 

Son from the prophets. 874 

§53.5 Ashton also argues that Jesus' relationship with God should be conceived on the 

analogy of the prophetic mission and the law of agency, for in the prophetic schema the king is 

greater than his emissary, while in the Jewish law of agency the emissary is the king's 

equal. 875 But Ashton does not produce enough evidence to prove his latter point. Like Borgen, 

Ashton too treats the halakhic principle, "An agent is like the one who sent him (ica&; h ... 

ov'coS)" as expressing the "unity" or "equality" between the agent and the sender. 876 But 

871 See De Jonge (1977), 57, who stresses that it is the title "Son of God", his unique relationship with 
God and his obedience to His will attain significance in John as a whole and in chaps. 5-7 in particular. 
872 See Meeks (1976), 58. 
873 Dodd (1958), 254-5. 
874 ibid., 93-6,257-62. Dodd goes on to say that the Name of God takes the form not merely of it-. "t, 
Eyt Eiµt, but of Kam, ' e, &y& uai 6 µyraS gz. Cf. Bultmann (p. 250) who comments that no OT prophet 

was ever given divine status. 
875 Ashton (1991), 316-7. 
876 ibid., 314. 
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unfortunately this statement proves similarity only in will, 877 authority, and perhaps in rank, but 

not equality in life (CO) and glory (S6 a ), as we have it in John. Ashton's argument is 

weakened by his contradictory views expressed on the same subject: while he accepts the law 

of agency as the background for understanding Jesus' equality with God in terms of divine 

status, 878 later on he says, "The exceptional character of Jesus' relationship with God cannot 

be explained by the law of agency. -879 Further, even if an agent identifies himself with the will 

and intention of him who sent him, this does not mean that both were naturally holding oneness 

in intention. A monarch sometimes may make his ambassador a plenipotentiary to fulfil his 

will, 880 but even here the scope and duration are limited, for an agent bears his masters 

authority only as far as the judicial function is concerned. Moreover, as we have noticed above, 

the juridical aspect of the halakhic agency does not identify the agent as a judge in the 

Johannine sense of bringing salvation and condemnation. 

§53.6 Bühner proposes that the quasi-juridical role of mz p ("son of the house"), a term which 

was used in Jewish law in conjunction with the term., -"z ("master of the house"), (M. Taan. 

3: 8; M. Sheb. 7: 8. ) can best explain Jesus' participation in the twin powers, power to give life 

and power to judge, which are the sole prerogatives of God (5: 22,27). 881 However, like the 

halakhic principle of . r"ýn, the use of the mz In model also suff ers inadequacy in interpreting 

Johannine sending-statements. We cannot do justice to the Johannine passages by interpreting 

them in the light of later documents. Moreover, the total responsibility bestowed on the mz ;p as 

to administer the estate of the mnn ̀ , ýý as a legal heir does not explain, as Bühner thinks, the 

responsibility of giving life, rendering judgment and even of raising the dead on the last day 

(6: 39; 5: 25-29), which the Johannine Son exercises. 

Bühner also thinks that the cultural-historical, religio-historical traditions, which include 

the idea of agency based on the prophetic-messenger and the Moses traditions, and the 

877 Because an agent identifies himself with the will and intention of him who sent him (Borgen [1965], 
159-60). 
878 Ashton (1991), 316. 
879 ibid., 325; italic is his. 
880 ibid., 314; Borgen (1965), 160. 
881 Bühner (1977), 195-8; Ashton, 322-3. 
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apocalyptic traditions, all to have contributed to the development of the sending-concept in 
John. At the level of cultural history, he highlights the universal custom of ancient society in 

sending news, according to which a messenger goes through three stages on his path: (i) he is 

sent out, (ii) he implements, and (iii) he returns to the sender. Bühner finds that John's idea of 
sending fits into these three stages. 882 At the religio-historical level, he argues for the -"ý; - 
principle as underlying John's christology. He conceives the descent of a heavenly angel to 
function as prophetic nom as a possible background to the Son of Man christology, which is 

also equal to the Son christology. 883 As Bühner's position centers around the analogy of 

prophetic mission and the halakhic law of agency, the criticisms which we have posed above 

regarding the insufficiency of these systems of thought to enlighten the sending-concept in John 

are applicable also against Bühner. Dunn points out that the notion of angelic messengers is 

irrelevant to the Johannine Son of Man, who is not at all presented by John as an angel. 884 

§53.7 It is possible that John uses the sending-motif found both in the Synoptic tradition (cf. 

the parable of the Wicked Tenants in Mk. 12: 11 par. )885 and in Pauline tradition (cf. 8: 3; Gal. 

4: 4f. ), 886 enriching it with the "mutual indwelling" or "oneness" formula. However, the following 

distinctive elements in Johannine sending-motif demand attention: 

(i) Jesus was sent into the world as the Son of God not merely to redeem humankind by his 

death, but more to make the unknowable and invisible God known and visible. In other words, if 

anything, it is the revelation of God which attains prominence in God's sending of His Son. 

(ii) In the mission of the Son ultimately the Father is glorified, which means that the Son reveals 

the glory, i. e., the very nature of God, to humans. 

882 Bühner (1977), 118-37,423-5. 
883 ibid., 270-421,430-2. 
884 Dunn (1983), 329; cf. also above pp. 171-2. Ashton (p. 325f. ) maintains that Bühner's findings do not 
give due care to the divine aspect of the agent christology. 
885 The key-ideas found in the parable such as the sending of the son, his death in the course of his 
mission, the anticipation of Jesus' resurrection, the sending of the son as king by a king, and the rendering 
of the two-fold judgment: destruction of the wicked and an offer of inheritance to the faithful - all have 
parallel with the Johannine sending-motif - see esp. Schnackenburg 2.78-9; Ashton, 319-29; Matera 
(1982), 74-91. 
886 Schweizer (TDNT VIII. 375) holds that the sending formula, which occurs both in Paul and John, 
presupposes an already developed christology of the pre-existent Lord in the sphere of Logos or Wisdom 
tradition. See also Miranda (1977), 52-68. Dunn (1989), 44-5, argues that the parable of the Wicked 
Tenants probably gives a closer parallel to and explanation of Paul's sending christology in Rom. 8: 3 than 
the sending of Wisdom. 
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(iii) The Son utters the words received from God and bears witness to what he had seen and 
heard with the Father, which indicates the heavenly pre-existence of the Son with the Father 

before he was sent. 

(iv) The sending of the Son evokes judgment, when the world does not believe in his witness 

and the Son himself renders judgment on behalf of the Father who sent him. 

(v) In the mission of the Son, the Father Himself, who sent him, speaks, acts and bears witness, 

because both of them are one by means of their mutual indwelling. 

§53.8 It is precisely his pre-existence in heaven and oneness with the Father that make it 

possible for the Son to manifest God in His glory. This suggests that John most likely interacts 

with the adherents of Merkabah mystical practice, by counter-arguing that the glory of God, 

which the mystics claim as having seen in their heavenly ascent, has been sent down to earth 

in His Son, Jesus. In this sense, Jesus represents and manifests on earth God, who appears in 

Merkabah mystical visions. The eternal life, which is available for those who believe in the Son, 

echoes the transformation of the Merkabah visionary to the heavenly life. The fact of judgment 

as integral to the Johannine sending-concept is parallel to the Merkabah mystical visions in 

which judgment is rendered by a human who had been given authority by God to judge (cf. 

Dan. 7: 9-14; 11 QMelch; T. Ab. 11-13; 4Ez. 12-13; and 1 En. 37-71). 887 John seems to take up 

these concepts and apply them to Jesus in his attempt to confront those who were engaged in 

mystical practice, by proclaiming that the heavenly life can be obtained here on earth simply by 

believing in the one sent by the Father (17: 3) and that failure to do so has already caused 

God's condemnation (3: 16-21). 888 

In short, the sending of Jesus to bear witness to what he had seen and heard with the 

Father and later on the sending of the disciples, who had seen the glory of God in His envoy- 

revealer, recall Merkabah mysticism in another dimension: the commissioning of the prophets 

887 n is notable that the human figure who appears in the execution of God's judgment in these visions, 
except in 11 QMelch, is called 'one like a son of man' or 'like unto a son of God' or 'a man', who is 
interpreted as 'God's Son', or The Son of Man' and that the same titles are applied to Jesus by John, 

especially in the judgment-motif. 
888 We have also learnt that Jesus is sent into the world not only as the Son, but also as King, and that 
behind John's king-motif lies his polemic against Merkabah mysticism - see above pp. 195-208. 
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and the patriarchs, who had seen God's glory on the Merkabah, to go to their people not only to 

narrate the vision, but also to warn them of the impending judgment of God. 

Bühner maintains that the setting of the history of religion for Johannine christology was 
formed in the framework of an interaction with the Judaism of apocalyptic-esoteric and rabbinic 

origin. 889 This Judaism, in our analysis, seems to be one that took great interest in Merkabah 

mysticism, which itself is a part of the apocalyptic-esoteric tradition. 

§54. CONCLUSIONS 

§54.1 John describes Jesus as the emissary sent by God with a mission of revealing the 

hidden God to humans. He was sent as God's Son, who alone had seen the Father because of 

his intimate communion with Him. The ultimate motive of the sending of the Son is to reveal 

God's glory among humans. The envoy-revealer does this by redeeming the world by his death 

on the cross and offering his salvation to all who believe. The idea of revealing God in His glory 

is reminiscent of the central thought of Merkabah mysticism, but differs radically from any kind 

of human commissioning in which it is possible to see the ruler only in isolation from his 

ambassador, but not in him. 

§54.2 The Johannine Jesus is sent to bear witness not only about the heavenly reality, as 

observed in the previous chapter, but also about himself, and in his witness about himself it is 

the Father who is revealed and glorified. The mission of the Son includes also the sending of 

the Holy Spirit and of his disciples, who will continue the task of witnessing and in whose 

witness the glory of Jesus will be revealed. Therefore the witness of the Paraclete and the 

mutual indwelling of Father and Son do not seem to justify Preiss's view of "juridical mysticism", 

but they echo Merkabah mysticism. However, unlike the Merkabah mystic, who is sent by God 

to bear witness to the heavenly vision, Jesus himself becomes the manifestation of God's glory 

on earth as well as the testimony to that glory. 

889 Bühner, 332-5,425. 



223 

§54.3 The revelatory aspect of Jesus' mission includes an execution of judgment either in 

terms of salvation/life or of condemnation, depending upon the response one gives to his 

witness. This forensic nature of Jesus' revelation is not essentially the same as the halakhic 

agent who represents his master in legal proceedings to receive judgment. Instead, it reflects 

Merkabah visions, some of which portray a human figure as rendering judgment on behalf of 

God. Also, the Son's offer of eternal life is the echo of the heavenly life one obtains from God 

during one's mystical ascent to heaven. 

§54.4 Our study shows that various traditions concerning the sending of an agent had 

probably been known to John's readers, particularly to his Jewish readers. But they do not 

explain such key-aspects in John's sending-motif as the heavenly origin of the Son, his 

permanent indwelling with the Father, his accomplishment of the Father's will by his death on 

the cross, his revelation of God's glory on earth, his mission to enable humans to "see" God in 

him, and the act of rendering judgment on behalf of God. 

§54.5 It is clear that the idea of the sending of the Son, along with that of his vicarious death 

and of judgment, had been well established in the Synoptic and Pauline traditions before John. 

John could have taken up these traditions, but was not hesitant to enrich it with his own doctrine 

of revelation based on the oneness of Father and Son. What prompted him to adapt the current 

idea of sending? The Merkabah mystical elements detected above suggest that the evangelist 

has used them with the aim of confronting those who had mystical interests with the message 

that God has manifested Himself to humankind here on earth by sending His Son, whose 

revelation of the heavenly secrets is authentic because he reveals nothing but what he had 

seen and heard with the Father. However, for John, this message demands faith in the agent- 

Son of God so that one may attain eternal fife. 
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CHAPTER XV 

THE JOHANNINE IDEA OF INDWELLING 

§55. INTRODUCTION 

A number of scholars understand the Johannine expressions such as µev v ev, divca 
iv, and yi. vuüaxcty in the light of the Hellenistic mystical concept of the union of human soul with 
God. 890 We have also raised questions above as to whether John uses Philo's teaching on the 

divine indwelling or at least the ev OcCj motif of the Hermetica. 891 Now it is appropriate for us to 

analyse the Johannine passages concerned to see what John has to say about indwelling. This, 

in turn, will enable us to grasp which tradition, if any, he follows and for what purpose he uses it. 

§56. MENEIN EN IN JOHN 

The verb µhvsty vv is used in John mostly with a distinctive theological meaning to refer 

to the "lasting immanence" between God and Christ or believers and Christ, emphasizing the 

sense of permanence. 892 God abides in Jesus (14: 10b) and hence the expression, µ£ivam iv 

Eµoi, uäyw ev vµiv in 15: 4, implies that in the mutual abiding of Jesus and his disciples they 

abide in God Himself. John's choice of the imagery of the vine and its branches to describe the 

mutual unity (Jn. 15) shows that the unity which John had in mind emphasizes first its 

communal aspect, though the individual abiding is not missing, and then the life shared by that 

community. It is the life which "flows from the central stem, nourishes all the branches and 

issues in fruit. "893 This notion is reinforced in 6: 56: 6 cpWcov µov iiv ßäpxa xai irivwv µov 

To % alga ev gigot hvet icäyw ev avic4. It is by coming to the incarnate Son of God, which is the 

life-giving food, and by believing in him that one can absorb his life and be united with him 

permanently. This does not mean an "absorption into the divine" or "deification", as it is held in 

890 Notable among them are Underhill, Dodd, Mealand, and Countryman, and Sanford - see above pp. 4- 
6,8-9,12-14. 
891 See above pp. 41,50. 
892 See Hauck, TDNT IV. 576; Brown I. 510. 
893 Dodd (1958), 196. 
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Hellenistic and Philo's mysticism and as Sanford has recently argued. 894 In contrast, ft denotes 

the divine life absorbed by the believers. 

§56.1 Union with Jesus Is God's Gift 

In John's theme of "abiding" a sense of "givenness" can be envisaged. The reference 

to the Father's pruning (15: 2) and the word 18, q used in connection with the disciples' 

uaOapt g (15: 3) before John introduces the verb µsivatc in 15: 4 suggest that union with 

Jesus is already granted by God as a gift to the disciples. What the disciples are exhorted to do 

is to hold on loyally and continually to that givenness. 895 Therefore the iv 6ccp motif, which 

makes union with God possible only after a striving on the part of voüS (CH XI. 18-20), is not a 

reasonable parallel to John's thought of unity by indwelling. Even the statements, "God is in 

vovS and voOS in the soul ... and the soul is in matter" (CH X1.4b); and "soul is in body, mind is 

in soul, and God is in mind" (CH X11.13b, though the text is so damaged that one can hardly 

derive a correct translation) are far from the idea of the mutual indwelling of God and human 

beings. The union of humans in God, as the Hermetica describe, does not seem to be direct 

and personal as we have it in John, for the relation of humans with God is due to the fact that 

the Kosmos is iv -r Oco? and the human beings are iv t xdaµw (CH VII1.5b; IX. 9). Even the 

described union (cru"60etav) of humans with the second God (CH VIII. 5a) is no more than 

the human feeling that he is a part of the cosmos and organically connected with it. 896 

Therefore the union with God, which Hellenistic mysticism advocates, has no conceptual or 

terminological parallel to John's life-sharing union of the disciples with Jesus and God. 

§56.2 Union with Jesus and the Heavenly Journey 

µovA in 14: 23, as in 14: 2, is the verbal noun derived from the verb thvctv, denoting a 

permanent abiding place. 897 It bears the notion of fife in 1 Macc. 7: 38898 and thus the dwelling 

of the Father and the Son with the one who loves Jesus can well imply a permanent sharing of 

894 See above p. 6. 
895 Barrett, 474. 
896 See W. Scott, I. 177 n. 10. 
897 See Hauck, 579-581; Barrett, 456,466. 
898 The µi &j S avtoiS µovijv of 1 Macc. 7: 38 LXX is translated in the NRSV as "let them live no longer. ' 
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their life with him. The eschatological promise of Jesus that he will come again to take the 

disciples to the povat in the Father's house (142) is partly realized with "a paradoxical change 

of emphasis"899 in the possibility of the coming of the Father and the Son to dwell with the 

believers here on earth. It is also notable that the act of God's dwelling with His people was 

expected to take place at the end-time (Ezek. 37: 26f.; Zech. 2: 14; Rev. 21: 3,22f. ), but that for 

John it is initially realized here and now in the ministry of Jesus. 900 The idea of mutual union is 

described in 14: 2-3 and 14: 23 with a different but complementary emphasis: whereas in 14: 2-3 

the Father becomes the spiritual sphere in which all believers dwell individually in union with 

Jesus, in 14: 23 each believer individually becomes the spiritual sphere in which the Father 

dwells in union with Jesus. 901 According to McCaffrey, what is described in 14: 2-3 is the 

journey of the disciples in union with the risen Jesus (napakAgVo tt -6µäS np6S Eµairöv) and 

this in fact is dependent on the permanent union described in 14: 23.902 That is, the believer's 

union with Jesus is described by John in terms of a heavenly journey to the Father and this 

journey is initiated in the union of the Father and the Son in the believer here and now. 

However, this union is conditioned by the believer's love and obedience to Jesus (14: 23a). 

While 14: 2-3 portrays Jesus' ascent in union with the disciples, 14: 23 portrays his descent in 

union with the Father prior to such an ascent. John's reinterpretation of the heavenly journey 

contains polemic against several mystical traditions, including Merkabah mysticism, to affirm 

that the purpose of heavenly journys, i. e., union with God, is now available on earth in Jesus 

and that an eschatological heavenly ascent is possible for believers only in union with him. 

§56.3 Mutual Abiding Denotes "Seeing" 

Brodie shows that the language of mutual abiding in 15: 4-10 is developed into the 

language of mutual seeing in 16: 16-22.903 This is possible by the continued presence of Jesus 

in the Christian by the Paraclete/Spirit (16: 12-15; cf. 14: 15-17). By using the two verbs µhvctv 

napä and sivau iv in 14: 17, John states that the Holy Spirit is the most effective means of 

899 So Schnackenburg 3.81. 
900Schnackenburg (3.81-2) rightly holds that the eschatological promise is not ultimately fulfilled in this 

inward and spiritual community with Jesus and God, but that it lies also in the future (cf. 12: 26; 17: 24). 

901 See McCaffrey (1988), 164-6, esp. 165. 
902 ibid., 195. 
903 Brodie, 494. 
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divine indwelling within a believer. Brodie rightly comments that unless the Spirit first confronts 
and guides the disciples, one cannot see Jesus, i. e., one cannot have "an inner sense of the 
human face of God". 904 He finds three progressive stages of mutual indwelling in 14: 12-24: the 
initial involvement of the Spirit (14: 15-17), the coming or seeing of Jesus (14: 18-20) and finally 

the establishment of the divine abode within the disciple (14: 23). In this deeper union the Spirit 

becomes fully active (16: 7-15). 905 His role of leading on the way (66i iaa, in 16: 13) reminds 

us of an angel's function in Merkabah mystical visions. 906 Just as the guidance of angels is 

integral to Merkabah visions, the Paraclete, as the indweller and guide, is integral to the 

disciples' perception of Jesus and in him God. It is notable that the indwelling of the Spirit is an 

impossible experience for the uöagoq, for it is incapable, because of its rebellious nature 

against God, of recognizing the Spirit and thus of accepting the divine revelation found in Jesus 

(14: 17). 907 In contrast, the disciples are the spheres of the indwelling of the Spirit. Thus the 

idea of "seeing" by union with Christ has in John an esoteric sense more than a dualistic sense 

and this again is reminiscent of Merkabah visions in which a selected few are able to see God 

and to have communion with Him. 

§56.4 Fruit-Bearing Union 

For John the act of "mutual indwelling" (i. e., joining together with Jesus, the source of 

divine life) is not static, but a progressive act, which culminates in yielding fruit (15: 4,5,8,16). 

What does John mean by $ipety uapnöv? Strachan suggests that the fruit is not merely 

excellencies of character, but a will and capacity for service, including missionary work. 908 

Schnackenburg, Brown and Beasley-Murray interpret 4pciv xapnöv as denoting all forms of 

Christian life lived in close communion with Christ. 909 Perhaps the clue for understanding this 

key-concept lies in the expressions: "Apart from me you can do nothing" (15: 5) and "By this my 

Father is glorified" (15: 8a). 

904 ibid. 
905 ibid., 495. 
906 See also above p. 214. 
907 For the Johannine understanding of xößµo; see Beasley-Murray, 257; Buttmann, 616; Barrett, 161-2; 
Brown I. 508-10. 
908 Strachan, 289f.; so also Hoskyns, 476; Lindars, 489,492. 
909 Schnackenburg 3.100; Brown II. 662-3. Beasley-Murray, 273. Brown treats "bearing much fruit" and 
"proving to be my disciples" synonymous. 
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§56.4.1 The energising source for fruit-bearing is Jesus himself, for "Xwpic Eµov ov 
SüvaaOc nouriv ov6acv" (15: 5). That is, in fruit-bearing it is the very character of Jesus which is 

revealed to and experienced by humankind. By perceiving Christ's character manifested in the 

lives of those who live in union with him as well as with one another, people can recognize them 

as those who follow Jesus (15: 8). 910 Christ's life becomes visible in the Church in its exercise 

of love for one's fellow-being (i. e., union with one another) and of obedience to the words of 

Jesus (15: 7,9,10). John speaks of love and obedience as one single component in his theology 

of mutual indwelling (cf. 14: 23) and they are presented as the highest mark of Christian life 

(13: 35; 15: 12ff. ). Moreover, in the disciples' experience of indwelling in Jesus and of his words 

in them a blending of wills seems to take place, for if they ask whatever they will, it shall be 

done to them (15: 7). 911 Thus John's idea of indwelling reflects neither the pantheistic belief of 

absorption into the divine nor an ecstatic state caused by divine inspiration, but rather it speaks 

of a community, which absorbs divine life from Christ and which, as a result, can intimately 

relate with God. 912 

§56.4.2 The ultimate goal of indwelling, as John portrays it, is to reveal the glory of the 

Father, for in the fruit-bearing of the believers the world will recognize them as Jesus' followers 

and glorify the Father (15: 8). 913 That is, in the daily life of the believers, humankind is able to 

see God's glory and honour Him. We have observed above that John uses the verb boý(K to 

indicate primarily the revelation of God's glory in Jesus, 914 which echoes the heart of 

Merkabah mysticism. Now the same glory is pictured by John as visible in the life of the 

believers living in union with Christ. The self-manifestation of God's glory, which was commonly 

held in the mystical circles of John's time, is given a new interpretation. For John the divine 

glory is to be seen in the historical life of Jesus and continues to be seen in the life of the 

910 Whether we read aft- orykxTßcaeE, Eµoi or µov in 15: 8 the meaning does not change much. 
911 Of. Brodie, 481. 
912 Dodd (1958), 197. McPolin (1978), 27, says that John does not separate morality from mysticism. 
913 The iva-clause denotes the content of the term iv Tout The aor. pass. >r3o äaßii needs to be 

understood as gnomic aorist, denoting an act which is valid for all time, though BI -D§ 333 (1) treats it as 
futuristic aorist. In support of the sense Is glorified", see Moule (1988), 146; Barrett, 474f. 
914 See above pp. 189-92. 
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Church. The Church could mediate this vision not because of her organizational structure, but 
because of the indwelling presence of Jesus, the manifestation of God's glory within her. If 

people could perceive the love and obedience of Jesus being reflected in the life of the Church 

and if Jesus had given to his own his glory, which he had always shared with God (cf. 17. -1,4- 
5,10,22f. ), the corollary is that people could see God's glory in the Church and honour Him. 915 

This confirms our earlier conclusion that for John mystical vision is possible now on earth rather 

than by means of an ascent to heaven. Moreover, John's emphasis on the responsibility of the 

believers to manifest God's glory in their daily life recalls the belief of Yohanan's School that a 

true perception of God includes both mysticism and the daily life lived in love and honour to 

one's neighbour. 

§56.5 The Joy of Being in Union with Jesus 

The act of fruit-bearing, i. e., of revealing the glory of the Father by means of exercising 

love and obedience, is directly related to Christ's joy experienced by the community. This is 

expressed in 15: 11: tiavtia XäXqxa vµiv iva A xapä fi iµh iv vµiv ý xon. i xapö vµwv 

nA, iipwei, a verse which forms the centre in the chiastic structure of 15: 7-17.916 The phrase 

'raßra Xa, dXipca refers back not only to the injunction to keep Jesus' commandments and 

abide in his love (15: 10), but to the whole discourse on the vine. 917 The term "my joy" indicates 

the joy caused by Jesus and hence it is the result of the disciples' union with him. It is the result 

of experiencing God's love that is in Jesus (15: 9,10), of being loyal to Jesus' p1jiam (15: 7), 

and of reflecting the glory of God to the world (15: 4-8). In brief, Xapäc in 15: 11 "expresses a 

blossoming which flows from God's realm". 918 John seems to have in mind the current 

Merkabah mystical practice in which the mystic rejoices finally at the vision of God on the 

Throne, but seems to correct it by saying that the joy which flows from God is not purely of 

ecstasy, but an outward expression of the inward relationship of love and obedience. 

915 Cf. R. Kysar's comment: "The incarnation of God's presence moves from Jesus of Nazareth (1: 14) to 
the community of faith" - cited by Brodie, 481. 
916 See Brown II. 667; Talbert, 213. 
917 See Schnackenburg 3.103. 
918 Brodie, 483. Cf. also his connection of 15: 11 with 13: 31. 



230 

It also has eschatological dimension. The expression 'iva t xapü \ i4i iv vµiv ýj 

xai fi xapö xv nXgpo)O-ü echoes the iva iXox tv Ti v xap'v tv £µßv i), iipo thvMv iv 

eairot; of 17: 13, which speaks of the eschatological joy fulfilled in the life of the Church, 

particularly after the resurrection (cf. 14: 28; 16: 16-24, which refer to the joy of the disciples in 

Christ's lasting presence after his resurrection). 919 Therefore the joy of the disciples is the 

eschatological joy initiated by Jesus on earth. As the mutual indwelling makes the 

eschatological joy real in the present experience of Christ's disciples, so also it makes the 

eschatological judgment a present reality. The removal by the Father of any branch that bears 

no fruit (15: 2; cf. Lk. 13: 6-9) and the ingathering of those branches to be thrown into the fire and 

burned (15: 6) echo the Synoptic passages on judgment (cf. Mt. 3: 1 Ob par., 40,42,50; Mt. 7: 19). 

John, then, indicates the urgency of living in union with Christ, failure of which will bring even 

now eschatological judgment - destruction to those who are not united with Christ and thus bear 

fruit, and joy to those who live in constant union with him and hence bear fruit. 920 This again is 

reminiscent of the eschatological judgment and salvation which was part of Merkabah visions in 

the first century. John seems to confront the Merkabah tradition by pointing out where lies the 

eschatological joy or judgment. 

§56.6 The Theme of Union in the Light of Merkabah Mysticism 

The Johannine concept of tLvety º, then, shows traces of influence more of Merkabah 

mysticism than of Hellenistic mysticism. Does Philo's mysticism offer closer parallel to the 

Johannine theme of union? Philo's iv Ocj does not speak of the mutual abiding of God and 

humans. Mealand quotes Somn. 1.63 (1.64 also should be included) to argue that Philo speaks 

of humans dwelling in God or of God dwelling in them. 921 But this passage actually describes 

God as the r6noq or xthpa that contains tiä oka (i. e., all that exists), echoing pantheism and 

without exhibiting any moral implications. The idea that the cosmos is iv Oc and God in the 

919 See Buftmann, 541f.; Schnackenburg, 3.104,420 n. 41 for the OT references to the "eschatological 

joy". 
920 In the OT (Ps. 80; Is. 5: 1-7; Jer. 2: 21; Ezek. 15; Hos. 10: 1-2) the description of Israel as the vine or 

vineyard carries the notion of judgment. Cf. Beasley-Murray (1991), 104-5; Haenchen (2.131) sees in 

15: 2 the Father's judgment. 
921 Mealand (1977), 27-8. 
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cosmos can hardly be reconciled with the fact of the existence of evil in the world, 922 an idea 

which John maintains throughout his Gospel. Philo does use the word ptmv (see particularly 

Ebr. 212; Leg. Al!. 111.100; Somn. 11.221; Fug. 13), but not in connection with mutual indwelling. 

The Philonic idea that "mystical" union with God can be attained by "mystic marriage" or by 

union with Sophia923 resembles the Johannine idea that union with God is now possible by 

having union with Jesus. However, for Philo the human soul needs to be tortured by God before 

Virtue/Sophia comes into it. This is not the picture one gets in John. Union with Jesus, for John, 

is a gift given by God to the believers. This idea comes closer to Wisdom tradition, as we see 

below, than to the Hellenistic-Jewish mystical tradition. Therefore Philo's writings are 

inadequate to illuminate John's doctrine of union. 

The theology of union cannot be confined to the Hellenistic milieu or to Philo's 

mysticism alone. Abelson has shown that Jewish mysticism in the sense of "inward experience 

of God" or "union with Reality" is as old as some of the oldest parts of the OT and that such 

mystical elements are found in the NT too. 924 He finds the idea of divine presence filling the 

people in Is. 40: 22; Prov. 20: 27; Job 32: 8; Eccls. 12: 7; Ps. 139 and the idea of Yahweh dwelling 

among His people in Ex. 25: 8; Ezek. 37: 27; cf. Jub. 1: 17; Rev. 3: 20; 21: 3.925 The reciprocal 

relationship between God and His people can be envisaged in Lev. 26: 12; IlSam. 7: 14; and 

Song. 6: 3. Moreover, the dwelling of Jesus in his disciples and thus of God in them echoes also 

the Wisdom tradition, as M. Scott has demonstrated. Scott finds the use of µmty in 15: 1-17 as 

forming a closer parallel to Wisd. 7: 27, which refers to Wisdom abiding (givo x a) in herself, 

renewing all things and entering into (µEtiaßaivovaa) holy souls to make them friends of 

God. 926 Besides this, the statement that wisdom will not enter (doe acta) a deceitful soul 

or dwell in (xaiou c1 et iv) a body enslaved to sin (Wisd. 1: 4) resembles John's view that the 

world can neither receive the indwelling Spirit (14: 17) nor abide in Jesus (cf. 15: 1-17 with 15: 18- 

922 Abelson (1912), 59,67. 
923 See above pp. 47-8. 
924 Abelson (1913), 1-15. He cites the Essenes as those who were practising mysticism in the sense that 

they underwent an ecstatic experience of confronting the divine by hearing mystic sounds and seeing 

mystic visions (ibid., 20-1). 
925 See Abelson (1912), 12-45. 
926 M. Scott (1992), 156-8. For him, wisdom abiding in herself is an implicit reference to her abiding in 

God. 
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27). The statements that nothing defiled can enter into her (pFµuaµ -vov dc ai ti v) and that 

God loves the one who lives with Wisdom (TÖv ao$icc auvotxoüvta) (Wisd. 7: 25,28) come 

closer to the abiding of the disciples in Jesus. It is not improbable that John has used the 

indwelling concepts found in the OT and Wisdom literature. The element of mutuality is 

probably the mark of his creativity nurtured by the Christian and apocalyptic traditions (cf. Col. 

3: 3; Rev. 3: 20; 21: 3). 927 However, the notion of "mutual indwelling" between God and His self- 

manifesting glory is implied in Merkabah visions. 928 Therefore we do not overstate the case if 

we suggest that by using the indwelling-motif - which insists on the experience of obtaining 

divine life in Jesus and thus manifesting God's glory, of a heavenly journey of the believers in 

Jesus, and of realizing the eschatological joy and judgment even now - John is combating those 

who took interest in Merkabah mysticism. For him it is not by moral purity or by regular 

meditation on the Torah or by undertaking a heavenly journey, but by receiving the gift of union 

with God in Christ and continuing in that union, that one can commune with God. 

§57. THE IDEA OF I'IN(ZKEIN IN JOHN 

Dodd maintains that the reciprocal immanence between God and humans is closely 

associated with the Johannine idea of knowing. 929 The concept of knowledge is often 

associated with Hellenistic mysticism930 and Jewish mysticism. 931 Therefore a study of 

"knowing" will throw further light both on Johannine indwelling and Johannine mysticism. 

§57.1 The Possibility for Humans to Know God 

According to Dodd, in the OT, in Hellenistic mysticism, and in John alike human 

knowledge of God is dependent on God's knowledge of humans and John's idea of knowing is 

927 Paul uses kv OEw in Rom. 2: 17; 5: 11; Eph. 3: 9 and I Thes. 22 without implying union with God or the 
idea of XptatÖs Ev 8£61 However, he considers the believers as being in the Spirit and the Spirit being in 

them (Rom. 8: 9; cf. I Cor. 3: 16); and the believers as indwelling in Christ (Rom. 8: 10; I Cor. 1522; II Cor. 
5: 17; Gal. 2: 20) and the universe being in Christ (Col. 1: 16-20). 
928 See below p. 236. 
929 Dodd (1958), 169,187; cf. Brodie, 512; McPolin (1978), 31-2. 
930 See above pp. 38-9. According to E. Norden, the conception of knowledge is a common possession 
of oriental-hellenistic mysticism (cited by Barrett, 375-6). 
931 See Scholem (1960), 1-10 for his attempt to trace out 'gnostic' elements in Jewish mysticism. Cf. 
Alexander, "Gnosticism" (1984), 1-18 for the relation between later Gnosticism and Merkabah mysticism. 
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based on the Hebrew concept of which claims that God, having a deeper insight into the 

hearts of His people, intimately relates with them by choosing them, delivering them from their 

enemies, and leading them to Himself. 932 By using the two verbs, 'ytvc xCty and ci&vca 

almost synonymously, John describes God's knowledge of humans uniquely in terms of Jesus 

knowing his own, for both God and Jesus are inseparably one (10: 30) and both exist in one 

another (14: 10; 17: 21,23). Therefore it is impossible to know God without knowing Jesus (8: 19 

[e &vcct] and 8: 28 [yI. vc6rncctv]). 

§57.2 Knowing as "Seeing" 

The human knowledge of God described by John has two levels of meaning, similar to 

the Johannine "seeing": the initial apprehension (implied by the aor. subj. yv&Tx, for example, in 

10: 38) and a continuous appreciation and understanding (implied by the pres. subj. n. vtaxiir 

in 10: 38). In 1: 48 Jesus answers in terms of 'seeing' (Ei6Öv) for Nathanael's inquiry as to how 

Jesus knows (nvd)cncE . S) him. A similar shift from )ivthalcEty to bpdv can be found in 14: 9 and 

in 14: 7 'knowing' and 'seeing' are inseparably linked together. Jesus' coming from God 

articulates and authenticates both his knowledge and vision of the Father (cf. 6: 46; 7: 28). The 

knowledge of God is mediated to human beings by a vision of Jesus himself: 

ö Ewpaxcuý µC id)paxEV tiöv naiEpa (14: 9) 

0 OF wpCov Jµj 8euup£i tiöv µyraiä µz (12: 45) 

Those who perceive the glory of God in the life of Jesus have attained the knowledge of Jesus, 

which is the real "vision of God". Similarly, in 14: 19-20 9Ewpeiv and -yLvtrnccty appear 

interrelated. In similar vein, one can argue from 17: 3, which speaks of knowing both God and 

Jesus Christ as eternal life in connection with the glorification of the Son and the Father 

(17: 1,4,5), that knowing is an experience of beholding the glory of God in Jesus and of having a 

share in it (17: 22,24). 933 Thus, it is clear that yLvc ccty and AE(opiv or öpäv in John 

complement each other. Dodd argues that knowing God as a vision in John is close, on one 

hand, to the direct vision claimed by Hellenistic mystics and, on the other hand, to the vision 

932 Dodd (1958), 160-2. 
933 Cf. Bultmann (p. 494f. ) who comments that 17: 3 shows wherein the 8a of God and of the Son 

consists, i. e., in the fact that God is revealed through His Son. 
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mediated by Philo's Xöyo; as well as by the voi S of the Hermetica. 934 But for John, as Dodd 

himself rightly perceives, the mediating principle of the vision is not in abstraction, but embodied 

in a living person, to which no exact parallel can be found. 935 However, the overall picture of 

Johannine seeing936 as well as the idea of knowing God as an experience of beholding the 

86a of God, point to Merkabah mysticism as the most probable source of inspiration for the 

evangelist. Other aspects of Johannine knowing, which we discuss below, support our view. 

§57.3 Knowing as Mutual Indwelling 

The knowledge of God and Jesus Christ is rooted in Jesus' knowledge of his own and 

the mutual knowledge of God and Jesus: 

xat yvwrncw ' tiaE ' µa' x'aa ymwrncovai p iä k=4 xa8 ytvcihax . µz 
ö naiip ic&yw ? nvdxncw Töv natih11 pa. (10: 14-15) 

That is, knowing God is based on the unity that exists between Father and Son and this unity is 

the pattern and ground for the reciprocal unity between Christ and his followers, and between 

his followers and God. Knowing God and this three-fold union is inseparable and in fact only by 

knowing this existing union can one really know God and Jesus, as 10: 38 shows: Iva yvchnc 

uat yývuüaxiii£ ö'r iv Eµoi, 0 nail' p uäyw iv 'r 7razpi937 (Cf. 10: 30; 14: 20; 17: 21). What is 

the nature of this union? Is it functional unity as 10: 25,32,37f. (cf. 5: 17,19; 8: 28f.; 9: 4) seem to 

suggest? Does it denote a merging of personalities? Appold has rightly denied the unio mystica 

view of "merging identities", but asserts that Jesus' inseparable oneness with the Father is 

unique and revelational, which qualifies the factors of mutual knowledge, glory, love, witness, 

work, and the sending motif. 938 Strictly speaking, the unity between Father and Son denotes 

the sharing of one life (C mA), which is eternal or absolute (cf. 5: 26; 6: 57)939 and it is this divine 

life which is expressed by Jesus in love, obedience to Father's will, etc. 

934 Dodd (1958), 167-168. 
935 ibid., 168. 
936 See above pp. 178-82. 
937 Dodd (1958), 169, comments on this verse that to apprehend truly the nature of God is to apprehend 

. Him in the unity of Father and Son. Cf. Appold (1977), 280ff 
938 Appold (1977), 18-34,45-7. However, his discussion centers mainly on Eid, while it is the neuter "v 

which is used to describe the union between Father and Son. 
939 See Dodd (1958), 194-5. Dodd also observes that even the formula oi6d aE, `Epµf , xai ab ElLz, 

which appears in a magical papyrus, is analogous to the mutual knowledge found between God and the 

OT prophets (p. 155). The expression 6'. W c ndcvu yvwpicc. uai OLka 7vwpi a8oa in CH X. 15 indicates 

God's willingness to acknowledge humans, but not the "mutual knowing" as we have it in John. 
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Just as this C w4 enables the Son to perform God's works in obedience to His 

commands, the Cma of the disciples, derived from the Son, enables them to perform the works 

of Jesus in obedience to his words (14: 12,21,23-24). The love of the Father to the disciples is 

assured by virtue of the fact that they love Jesus and obey his commandments and is 

expressed in His coming with Jesus to anyone who loves Jesus and in their making their home 

with that person (µovhv nap' a aQp not11a6µsOa) (14: 21,23). It is by this kind of mutual 

indwelling that God manifests Himself to humans, for the reference to the three-fold union in 

14: 23 is set in response to Judas' question as to why Jesus will manifest (eµ4avicctv) himself to 

the disciples, and not to the world (14: 22). Schneider has aptly stated, "To 'see Jesus' is 

essentially to experience him as indwelling. "940 God's revelation in terms of indwelling is clearly 

esoteric, for it is confined only to those who love Jesus and follow his words and not to the 

xöaµoS, which, by its nature, neither loves him nor obeys him (cf. the xöaµoS neither sees nor 

knows the Paraclete - 14: 17). The esoteric nature of indwelling as the intensive form of "seeing" 

the Father and the Son echoes Merkabah mysticism in which the privilege of seeing God and of 

having communion with Him and the heavenly beings is confined only to a selected few, who 

would obey the Torah, although no such languages as gzvcty iv, civat iv, and ytvc; T1 tv are 

used in this tradition. 

As it is the union of love and obedience, John's mutual knowing denotes "a thoroughly 

personal relationship in which the integrity of the persons is preserved", which Brodie calls 

"mystical". 941 It is precisely this mutual and personal relationship, accompanied by the idea of 

revelation, which distinguishes John's theme of knowing from Hellenistic mysticism in which the 

relationship between God and mystic is a circular process, causing the mystic to finally claim 

equality with God for himself. 942 Although Bultmann notes this difference, he argues that the 

description of mutual yvuhrncety between the Revealer and his own (10: 14) is taken from the 

940 Cited by Brodie, 429,494. 
941 See Brodie, 370, who cites Kysar. 
942 So Buftmann, 382. 
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terminology of mysticism or Hellenistic Gnosticism-943 But surely John's "mutual indwelling" 
has no conceptual parallel with Hellenistic mysticism, but it fits well into Merkabah mysticism. 
For in John knowing includes beholding God's glory in Jesus and having a share in it. The 

appearance of God's glory in Merkabah mystical visions is nothing but the Offenbarungsgestalt 

of God and thus God and His glory are one and it is the same as stating that they indwell one 

another. 944 It is the same glory which is to be seen in Jesus, according to John. 

§57.4 Knowing Is Eternal Llife 

Knowing includes not only "beholding the glory of God in Jesus", but it itself is i 

ai. tvtog CwA, as 17: 3 shows. Eternal life, for John, consists in knowing the only true God and 

the one He has sent. The iva-clause in 17: 3 indicates the content of eternal life and not the 

purpose, as Schnackenburg construes-945 According to Buitmann, since yi. vcixTuav denotes a 

relationship in which the partners are by nature bound together, it is possible to speak of the 

knowledge of God and of His messenger as eternal life. 946 Haenchen views nvuo'rncci. v as "the 

beginning of man's life dedication and his union with God (and Jesus). "947 The fact that John 

does not use in 17: 3 the noun yvthat. in parallel to i aiwvtoq CO shows that eternal life for 

John is not a static phenomenon, but active participation in the very life of God. This life, 

denoted by cllws «-. i, was expected to be possessed only in the age to come (cf. Dan. 12: 2), but 

for John one can participate in the divine life even now by entering into a deeper communion 

with God through Jesus Christ. 948 

Dodd argues that the idea that to know the Lord is to have eternal life comes closer to 

the rov, o p6vov awr4ptov öcvOpcimcj icrrty, fi yvwrn. S tiov OF-of) of CH X. 15.949 However, this 

943 However, Bultmann does not show any convincing literary evidence for the existence of the idea of 
"mutual" knowledge in any of the mystical traditions at the time of John (see Bultmann, 380-1). 
944 See above pp. 210-1,234 for the nature of the union between Father and Son as sharing of the same 
glory, will, and, above all, of life. 
945 Schnackenburg, 3.172. BI -D §338, which he cites in support of his view does not include 17: 3. In 
fact 17: 3 is constructed in the pattern of 3: 19: avTrI & kanv ij uptmg &rt 

.... where the content of the 
uptotS is in view. The context also demands the same sense in 17: 3. 
946 Bultmann, 381,495. 
947 Haenchen, 2.151. 
948 Care should be taken not to confuse participation in the divine life with participation in the divinity 
itself. Bultmann's statement, "It is a knowing in which God discloses himself to man, and in so doing 
transforms him into a divine being" (p. 381) presents this confusion. 
949 Dodd (1958), 163. 
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does not imply that John was influenced by Hellenistic mysticism. First, in CH X. 15 the 

knowledge of God is the ascent to Olympus (ai tr dS c6v "Okufunov 6cv4acn and even this 

ascent does not guarantee a permanent salvation, for the soul, by being dragged down to the 

body's grossness, becomes evil again. This is not implied even remotely in 17: 3. Secondly, the 

knowledge of God in the Hermetica (CH 1.3) is attainable by anyone by learning the things that 

are (tiä övtia) and their nature ( cnq). In contrast, John maintains a distinction between the 

world (or "the Jews"), which cannot know God because of its unbelief in the incarnate Logos 

(1: 10; 7: 28f.; 8: 14,19,55; 9: 29; 14: 17; 1521; 16: 3; 17: 25; cf. IJn. 3: 1), and the disciples who, by 

faith, could receive the mystery of knowing Jesus and thus God Himself (cf. 3: 19; 6: 69). 950 It is 

true that Tat learns zä övta in a vision of Poimandres (CH 1.3), but this, unlike the Johannine 

idea of "seeing", remains a philosophical speculation without any link with human history. The 

Johannine knowledge of Jesus is not bound to the time of the historical Jesus alone, but is 

carried beyond the limits of the original historical situation, as the perfect nmßtEvxapzv and 

eyvthicaWv in 6: 69 show-951 In other words, John speaks of the knowledge of God in an 

esoteric tone. The notion of participation in divine life, along with the implied esotericism, 

echoes first-century Palestinian mysticism, in which the knowledge of God and transformation 

into divine life simultaneously occur to a privileged few, who ascend to heaven. But John 

proclaims the availability of the divine life here on earth in Jesus Christ. 

§57.5 Knowing in Relation to Worship and Witness 

Johannine yivtalcEty can adequately be expressed by the Church in two 

complementary ways: by offering worship and bearing witness. 

§57.5.1 The idea of worship in connection with "knowing" occurs in 4: 22: iS 

npoaxvvei're ö ov1c oT. & rc' i cig rpoßxvvovjEV ö ot&xpzv .... 
The neuter o' expresses the 

person of God952 and thus the One whom the Church knows (ö oo6a4'Ev) is precisely the object 

of worship. Dodd defines Christian worship as the acknowledgement of God's glory that was 

950 Cf. Mussner (1967), 27. 
951 ibid., 31. 
952 Beasley-Murray, 62, citing Schlaffer. 
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revealed in the Word Incarnate and points out that God is known in Jesus Christ rather than by 

"mystical union" with God or by means of a "nature-mysticism" (i. e., an attempt to attain 

mystical union with the Absolute through created things). 953 Though Dodd sees this idea in the 

prologue, his point is well attested by 4: 22-25. By treating the eschatological worship as 

worship iv nvevµaTt uat ajjOdi. cc, 954 John stresses that such a worship can be offered to 

God here and now (4: 23f. ). 955 By living in union with Jesus and his disciples (cf. 14: 19-20), the 

Spirit of God enables the believers to rise above the earthly level, the level of flesh, in order to 

offer true worship to God. Such a worship gives a new significance to the Temple worship, for in 

4: 23-24, "Jesus is speaking of the eschatological replacement of temporal institutions like the 

Temple, resuming the theme of ii 13-22. "956 The new Temple is Christ, in and through whom 

comes salvation and a real perception of God (cf. 2: 19-22). 957 Thus we find three important 

features intertwined in John's portrayal of worship: the mediatory role of Christ, the new 

Temple, in bringing divine knowledge; the inspiration of the divine Spirit to know and worship 

God; and the initiated eschatological worship at present. 

These features, along with the notion of revelation, indicates the Merkabah mystical 

vision, described in the Sabbath Songs, as a more acceptable parallel to the Johannine notion 

of knowing and worshipping God. We have seen that by practising "community mysticism", the 

Qumranites acquired a deeper knowledge of God and communion with Him by the mediation of 

the angels, who, as the most holy spirits, represented the presence of God in worship. 958 John 

seems to take up this picture of worship and combines it with his own formula of "mutual 

knowing" to say that the knowledge of God as well as true worship are possible in Jesus Christ 

and the Holy Spirit. John uses the concept of mutual knowing, because he replaces the angels 

with Jesus, who is one with God and hence in whom the real mystical experience is viable. 

953 Dodd (1957), 9-22, esp. 13-8. 
954 Bultmann, 190. The term nv6µa refers to God's Spirit, not to man's spirit, as Odeberg (p. 170) 

understands. Against Odeberg, see Brown, I. 180; Bultmann, 190 n. 6. 
955 See Bruce, 110. 
956 Brown, I. 180; cf. Bultmann, 189-90; Schnackenburg, 1.438-9. 
957 The expression dc oM" h Ctv änavta in 4: 25 indicates the coming of the Messiah as the source of 

the knowledge of God, of His salvation and of the manner of worship (see Hanson (1991), 257). 

958 See above pp. 67-70. 
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§57.5.2 The experience of knowing God or the heavenly reality leads one to bear 

witness to that reality and this is clear in 3: 11: ö 6t'&Wzv 4Xo Ev xon ö Ewpäncaµev 

pzprrupoüµzv (cf. 12: 49f. ). In 4: 42; 15: 26-27 the connection between "knowing" and 

"witnessing" is implied. Similarly, "seeing", "witnessing", "knowing", and "believing" occur 

together complementing each other in 19: 35 (cf. 21: 24). Painter outlines the idea of "knowledge 

expressed in witness", but he has not given sufficient attention to the verses which directly 

connect "knowing" and "witnessing". 959 Here also Merkabah mysticism provides a more 

reasonable background. 960 There is a parallel in CH I. 26b, 30-32,27-29, which describes the 

witnessing of the one who got yvwai. S (i. e., an entering into God), but we have little evidence to 

prove that the Hermetica were the motivating factor for John's conception of "knowing". In view 

of the other factors which show influence of Merkabah mysticism, the combination of much n itv 

and µacupeiv also can attest the inluence of the same tradition. 

To sum up, it emerges to our view that the Johannine concept of "knowing" in the 

sense of "seeing" God and His glory in their "mutual" oneness, of "participating" in the divine 

life, and of expressing the knowledge acquired by communal worship and witnessing, bears the 

stamp of Merkabah mysticism more than of Hellenistic mysticism. 

§58. CONCLUSIONS 

We have analysed two major concepts embedded in the Johannine Indwelling-motif: 

Ovciv iv and yi. vthoiccww and found that both of them show evidence of the influence of 

Merkabah mysticism. 

The experience of indwelling is based on the already existing oneness between God 

and Jesus, which is uniquely life-sharing and revelational, and Jesus' abiding in the disciples. 

One can have union with God only by being united in Jesus. This tripartite union is portrayed by 

John by the imagery of vine and branches. The indwelling of Jesus in the disciples is essentially 

959 Painter (1975), 90-1. 
960 For'witnessing' involved in Merkabah visions see above pp. 56,83,98,134,138, etc. 
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an experience of "seeing" Jesus and in him God. In John this indwelling is not one-sided but 

mutual and this mutuality is described in terms of a heavenly journey undertaken by Jesus and 

in him the believers, which is partly realized here and now in the indwelling of Father and Son 

within the believers. The Holy Spirit in John functions as the mystagogue who will effectively 

reveal Jesus' glory by dwelling in the disciples. John emphasizes the transformation of the 

disciples' lives into the divine life that flows from Jesus. Thus he has accommodated not the 

idea of "absorption into God", but that of "absorption of life from God" through Jesus, which 

basically differentiates Johannine mysticism from Hellenistic and Philonic mysticism. This life 

enables them to manifest the divine glory to the inquisitive world by practising love and 

obedience and to have fullness of joy. John does not ignore the impending divine judgment 

against those who fail to live in union with Christ. All these features are found in Merkabah 

mysticism. Undoubtedly John is using the Merkabah mystical concepts which were familiar to 

the people of his time, but radically alters them to stress the personal and historical nature of 

union with God which, for him, is attainable only in Jesus rather than by contemplation. For 

John, as it was for Yohanan, true mysticism is marked not by seclusion, but by active 

participation in the aff airs of human beings with love and obedience to Jesus' words. 

John presents almost the same mystical thoughts as we have shown above by means 

of the knowing-concept. His description of "knowing" as "seeing" God and His glory in their 

mutual oneness, as "participation" in the divine life, and as an intimate experience with God that 

is expressed in communal worship and effective witnessing, throws new light on the Merkabah 

mysticism then current and calls John's readers to come to Christian faith. 
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CHAPTER XVI 

THE LIGHT MOTIF IN JOHN 

§59. INTRODUCTION 

We have noticed that 06k, appears as a common phenomenon both in the Jewish and 

in the Hellenistic mystical traditions in their descriptions of the possibility of seeing God. 961 

John also uses the term primarily to describe Jesus and the eff ect of his mission (see 

1: 4,5,7-9; 3: 19-21; 8: 12; 9: 5; 11: 9,10; 12: 35,36,46). An inquiry into the Johannine concept of 

Light will enable us to understand whether or not John, by using the term 0, shows any 

conceptual aff inity with the mystical trends of his day and if he does, to what extent. 

§60. Dcu AS GOD'S SELF-MANIFESTATION 

§60.1 John treats the r; o 1 inherent in the Logos, both in the pre-incamate and incarnate 

state, as Light (1: 4-9) and its revelatory role is clearly perceived in the so-called "revelatory 

06 Tov xößµou (8: 12; 9: 5). 962 Moloney thinks that as the whole of declaration": +cO eiµt co' 

8: 12-20 is concerned with Jesus' revelation of the Father, there is every possibility that "light" is 

used here in the sense of revealing the Father. 963 In the OT the phrase Eyck Eiµ1 is used to 

reveal God in His divine prerogative and His relationship with His chosen ones (cf. Gen. 

28: 13,15; Ex. 3: 14; Is. 43: 10-11; 45: 5,6,18, etc. ). 964 We have also observed above that -y SS 

dµi constitutes a part of the divine name and that in John it is displayed in various dimensions. 

One such dimension here is revealed as the Light of the world, since for a Jew God is Light (Ps. 

27: 1). Thus, by using E7cih Eiµt along with Tö "ci; for Jesus, John claims that Jesus, having a 

unique relationship with the Father, is the revelation of the one and only God. The attached 

i% Oov-saying with the light-motif in 8: 12-14 indicates the heavenly origin of Jesus from the 

961 See above pp. 39,43,53 (§10.2). 
962 See Beasley-Murray, 127. 
963 Moloney (1978), 125; cf. Bultmann, 342-3. 
964 See Schnackenburg, 2.79-89. 
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beginning of time and his closeness of continuity with the Father-965 Therefore one can argue 
with Moloney that the light is drawn from the Father. 966 

§60.2 That in the light manifested in Jesus people see and encounter God Himself is clear 

from John's description that the deeds performed by those who come to the light are the works 

done iv O&j, i. e., in the sphere of God or in fellowship with Him (3: 21). 967 What is explicit in 

IJn. 1: 5 (ö OeöS 46; Ecrrty) is implicit in 3: 21. By coming to the light, people express their 

commitment to Jesus968 or listen to "the revealer's voice in faith and obedience"969 and by 

doing this, they become viol "unöS (12: 35,36). Brodie aptly comments that the light, as 

someone to be followed (cf. 18: 12b), does not denote an isolated Jesus, but a Jesus in union 

with the Father and that the light comes from the Logos who is in intimate relationship with God 

(1: 1). 970 The Johannine theme of light, then, exhibits the two sides of the same coin: on the 

one hand, it reveals the divine life or the very characteristics of God; and, on the other hand, it 

reflects the same life imparted to those who believe in Jesus (3: 18). 971 

§60.3 The revelatory nature of 4c in John can also be envisaged by its parallelism with 

John's 864(x-theme. Deissmann and Schneider have argued that the most concrete meaning of 

564a, which emerges from the LXX and the NT, is "light" or "radiance". 972 Although Kittel 

dismisses this meaning as belonging to the pre-Judaeo-Christian world, 973 it is not out of place 

in John. For example, Dodd, who demonstrates a parallelism between &S a and from the 

LXX (Is. 60: 1-3; 58: 8), finds a reference to the eternal Light in God's act of revealing His glory 

through the Logos Incarnate. 974 The pre-existent Logos was coming into the world as 0* (1: 4- 

5,9) and what was revealed in him was the 564a of the Father (1: 14), and therefore there is no 

965 See Dunn (1983), 328-9; Bühner (1977), 148-75, suggests that it is the ý? ov-saying (8: 14; 12: 47; 
18: 37), which supports the "message" stated in 8: 12; 12: 44-46; 18: 36. 
966 See Moloney (1978), 129; cf. Weisengoff (1946), 451. 
967 See Westcott, 57; Lindars, 161. 
968 äxoAov6Eiv here means "commitment" to Jesus (see Moloney, 128 n. 28). 
969 See Schnackenburg 2.191. 
970 Brodie, 324. Jesus as light leads to the one true God, the Father (so Haenchen, 2.26). 
971 See Odeberg, 290-2, who cites Lindblom in this connection. 
972 See Kittel, TDNT 11.235. 
973 ibid. 235-6. 
974 Dodd (1958), 206-7; I. Abrahams (1925), 52-61, argues that John had the idea of light (or Shekinah) 
in mind in 1: 14. 
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doubt that the Söta of 1: 14 exhibits the character of 0c; ß in the sense that both contain the 
thought of revelation. 975 John, then, identifies the Light with the divine glory which was 
manifested in Jesus. 

§60.4 God's self-manifestation in the form of light is also known by the close connection John 

makes between 4)* and the idea of "seeing" and/or "believing". The claim that Jesus is the light 

of the world (ýCK EdLL toi xbßµou - 9: 5) as long as he is in the world is immediately followed 

by the "seeing" of the blind man in terms both of physical vision (ßß() in 9: 7) and of a deeper 

insight (ithpaxa in 9: 35-39). 976 A clear reference to seeing the light occurs in 11: 9,10. Though 

it is a parable, the notion of seeing the sunlight (TÖ 0w* tov xdo,. ov 'ro&rov) in 11: 9 is used to 

indicate an experience of having Jesus, the true light, within oneself (TÖ 0* oüx Eanv iv 

airccp - 11: 10). Because Jesus is one with the Father, he could see clearly what the will of God 

is (cf. 4: 34; 9: 4f. ) and therefore he, as the one who walks in the daylight, does not stumble even 

in the phase of death (11: 8). But the disciples, who were challenged to travel towards death, 

could not face the challenge and therefore stumbled, because they lacked "the inner light which 

is given by Jesus who is himself the light". 977 Viewed thus, the .v ainc4 of 11: 10 does not 

suggest a "mystical meaning" that one has the light of God within oneself just like the logos is 

believed to be indwelling within the human soul. 978 Nowhere in his Gospel does John seem to 

contribute to this idea. "To have the light in oneself" implies one's close relationship with a 

deeper level of commitment to Jesus and in this sense the preposition iv should mean "with", 

denoting "accompaniment". 979 

§61. POSSIBLE BACKGROUND TO THE JOHANNINE LIGHT-MOTIF 

That God's light can be perceived in Jesus, the Logos-Son, raises the question: what 

then is the religio-historical background to this concept? We investigate this below. 

975 See Thüsing (1970), 246-7. 
976 See above p. 181, for the relation between "seeing" and "believing". In 12: 44-46 nta v dS and 
BEwp6v occur in identical sense with a reference to the coming of the light into the world (cf. 9: 36-38). 
977 Brodie, 391; cf. Beasley-Murray, 188. 
978 See Sanford (1993), 23-4,223. Cf. the Stoic principle that people have naturally been possessed with 
M µatucoi X6yot, parts of the X6yo5, the rational principle. 

comments that Ev ain& emphasizes the idea of spiritual enlightenment. Bernard 
l 
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§61.1 Poimandres reveals himself as the primal light who existed in the beginning of the 

cosmos (CH 1.4) and from whom came forth the holy word, which is also known as the voice of 

the light and the Son of God (CH 1.5,6; 9ff. ). Barrett sees this as close to John's thought. 980 

However, in Poimandres it is the vovS, rather than ö OeöS or o A*froS, which is the light (CH 

11.12b, 13). Poimandres' statement, TO' EIc£ivo 
... 

&yti voüS, seems to be no more than 

what Bultmann calls "the identification formula"981 without any implication of revealing the 

Absolute Being. Poimandres describes vovS, rather than the kbyoS, also as i; wi' 'Kai 4C (CH 

1.9,12,21). The description of ýwfi and 0c; ß as the final destination of the visionary (CH 1.26b) 

may seem to have close affinity with Tö 46q tr of 8: 12b. However, in John this 

expression, having Ti g Cwijc as the genitive of source, means "light, such as the Cwt gives", for 

in 1: 4 the divine life inherent in the Logos is described as the 0 *. 982 Here John is in close 

parallel with Philo, whose thoughts we discuss below. 

§61.2 For Philo M'yo;, as God's fullness (6 nXipeataio; ... aiaov), is 0* , but the 

illuminating nature of the Johannine Light in the sense that it "dispels the darkness of sin and 

unbelief"983 (cf. 3: 19-21; 8: 24,34-36) has no parallel in Philo. Similarly, the parallel between 

John's 06); &? r 8LVdv and Philo's 4wT6S äpxEZVnov (cf. Somn. 1.75), suggested by Dodd, 984 

overlooks the fact that John's Dui ail0tv6v is not an abstract entity of which all empirical lights 

are mere copies, but the truth of the light lies in its act of reaching out to humans to illuminate 

their lives. Philo, who quotes Ps. 27: 1 ("the Lord is my illumination and my Saviour") in Somn. 

1.75, does not refer to the illuminating and the saving power of the light, but only describes God 

as the archetype of every other light. 985 

980 Barrett, 336. 
981 Bultmann, 226 n. 3 of p. 225. 
982 Bultmann, 342 n. 5. He rightly says that in 1: 4 and 8: 12 4X is not used metaphorically, nor is it 

compared with any other entity. Therefore the Rabbinic metaphorical use of ö&. which is applied to God, 

the law, Israel or individual teachers like Yohanan, has no parallel in John. 
983 See Bruce, 36; Schnackenburg, 2.191. 
984 Dodd (1958), 203. 
985 Barrett (p. 336) comments that the Lord, as the Light, illumines is missed by Phiio in Somn. 1.75. 
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Nevertheless, Philo speaks of the illumination of the soul (rýv ,v 64-6marov) by 

the divine word (Somn. 1.117-118; cf. Fug. 139, where he uses the verb Ooni ). When he 

mentions the possibility of seeing God who is light, Philo says that this light is perceptible to 

mind (napan4o6eiS 'ui v voiltiwv) and to the eye of the understanding (TO' TfjS S&avoiac 6µµa) 

(Opif. 71) and that God, being light, can be discerned (9cc)Kv) and envisaged (Occvtätety) 

through Himself (light) alone (Praem. 45-46). Similarly, Poimandres too refers to the mystic's 

gazing at the light, but more in the sense of seeing in one's mind than with the physical eyes 

(cf. Oeo p¬& iv tick vol µov TO' ow; in CH 1.7 and ct5eq iv Tc vc Tö äpxc'zvrtov d oS in CH 

1.8a). Sanford has these traditions in mind when he understands the Johannine Light as a 

source of "enlightened consciousness". 986 Undoubtedly John shares the Philonic and 

Hellenistic views of the possibility of seeing the light, but for him "seeing" contains two 

gradations: physical sight and a deeper insight. Moreover, as we have observed, 'to have the 

light in oneself' for John is concerned with one's relationship with and faith commitment to the 

Logos Incarnate. Dodd argues that the "light mysticism" current in Hellenistic circles has been 

adapted by John to convey the message that the archetypal light was manifested in the person, 

Jesus Christ. 987 Although this is plausible, we should note that the idea of light illuminating the 

voOS or yroXA is very vague both in Philo and Poimandres, whereas John, without using such 

abstract terms as vo 3S and yrux1, expresses the idea of illumination in terms of transformation 

of human lives from the darkness of unbelief and sin to a life that will exhibit divine 

characteristics and deeds (cf. 1: 9; 3: 19-21; 8: 12; 12: 35-36,45-46). Viewed thus, the Light motif 

of John fits better into the first-century Merkabah mysticism, which describes the possibility of 

seeing God as Light and of the resultant transformation of the visionary unto divine glory. 

§61.3 Parallels to John's Light motif have been deduced from Qumran literature which 

presents light and darkness as representing two opposite ways of life (1 QS 3: 20-21; cf. 10S 

4: 11ff.; 10M 1: lff.; 13: 12). 988 Also, the phrase "light of fife" or "eternal light" occurs in 10S 3: 7; 

10H 12: 15; 10M 13: 5; 17: 6 in the eschatological sense, and the expression "sons of light" is 

986 According to Sanford (pp. 100-6; esp. 101,180f. ), the light of which John speaks is "a quality of the ego 

as such" and it "comes from a deeper reality" and lights the ego to give forth light. 

987 Dodd (1958), 204,210. 
988 See Charlesworth (1991), 76-106. 
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widely used (cf. 10S 1: 9; 2: 16; 3: 13,24f.; 10M passim). However, these texts do not express 

the revelatory nature of God through light and even the idea of 'illumination' by light is 

associated with "the eternal place" of the end time (1 QH 12: 15,29). Therefore, a more plausible 

parallel with Qumran texts lies in the Merkabah vision of the Sabbath Songs, which describe the 

presence of God not only in terms of m but also in terms of -vt that is surrounded by ß. 989 

§61.4 Odeberg argues that the self-predication, "I am the light of the world", reflects the 

characteristics of the Jewish mystical presentations of Metatron (3En. 3-15) and of the first 

man, Adam (y. Shab. 5b). 990 However, these documents that are later than John, can hardly 

be used for understanding John's light-motif. Conzelmann's argument that the description of the 

deity or the Revealer as the light of the world derives from the world of Hellenistic syncretism 

rather than the OT or the Greek tradition991 is unconvincing because of his treatment of both 

Cwt and ?, yo; as two different concepts in the Prologue, which actually affirms: in the Logos 

was light (1: 4a). 

It is conspicuous, then, that John's presentation of 0 as the revelation of God in 

Jesus and as divine glory recall more the "dazzling light" of Merkabah visions than the "Light- 

stream" of Philo or the "Life and Light" of Poimandres. The Merkabah mystical background is 

further confirmed by the ideas of salvation and judgment embedded in John's light-motif, as 

demonstrated below. 

§62. THE SALVIFIC EFFECT OF THE JOHANNINE dbcc 

§62.1 By connecting Tov xougou with tio' , 
in conformity with the Christian tradition, 992 

John emphasizes the soteriological function of the Light in 8: 12, because the very purpose of 

the Son's coming into the world is to save the world. That is, the mission undertaken by the light 

989 See above pp. 63,66. 
990 Odeberg, 286-7. 
991 Conzelmann, TDNT IX. 351. 
992 See Mt. 5: 14, where the expression r6 0 'toi uöaµov indicates the disciples; cf. Act. 13: 47; Eph. 

5: 8; Phil. 2: 15; Col. 1: 12f.; I Pet. 2: 9. 
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to bring salvation was basically anchored in the filial relationship of the Logos with the 
Father. 993 The soteriological function of the light can clearly be envisaged in the background of 
the feast of Tabernacles. The statement: &yt dpi Tö 06; Toü x6pwv in 8: 12 is set within an 

occasion of the celebration of the feast of Tabernacles (cf. 72,10-14,28). How was this feast 

celebrated? According to later Rabbinic testimony, every night during the feast people used to 

rejoice by dancing and singing in the court of women which had been illuminated by four golden 

lamps, and men known for their good works danced before them with torches in their hands (M. 

Suk. 5: 14). 994 The celebration was the means of commemorating the presence of Yahweh in 

the pillar of fire and of cloud, which saved the Israelites from their enemies and led them in the 

wilderness (Ex. 13: 21-22; 14: 19-25; 40: 38). Since Light and Yahweh's salvation are linked 

together (Pss. 27: 1; 44: 3; Hab. 3: 3-4), light in Hebrew thought is Yahweh in His saving 

activity. 995 Beasley-Murray shows that the same idea is found also in Ezekiel's chariot-vision 

(Ezek. 1: 4,13,26-28). 996 The Jews expected not only the pillar of fire and cloud to return in the 

endtime (Is. 4: 5; Bar. 5: 8-9; Song. R. 1: 8), but also Yahweh Himself to be the Light in His 

eschatological coming (Is. 60: 19-22; Zech. 14: 5b-7). 

Therefore a statement such as eyw dµt tiö 46c roi3 xöaµou at the feast of 

Tabernacles shows that for John Jesus is the bearer of the light of Yahweh, which appeared in 

several theophanies including Ezekiel's chariot vision, in order to lead unto salvation not only 

the Israelites but all people both now and at the end-time. It is precisely because Jesus claimed 

for himself the position of Yahweh by using both the Eyck da-formula and TO' $cic and thus 

made the eschatological hope of salvation a universal privilege, that the Pharisees were 

provoked and debated with him (8: 13-20). 

§62.2 Within the sphere of salvation lies the Johannine motif of judgment. The coming of the 

light into the world prompts judgment (uptatc) in the sense that it exposes the evil deeds of 

those who live in darkness because of their unbelief and thus condemns (Kpivcv) them, but 

993 See Brodie, 324. I modify his phrase: the "inner parental relationship" of the Logos with the Father. 
994 See Barrett, 335; Beasley-Murray, 127; Talbert, 152-3. 
995 See Conzelmann, TONT IX. 320. 
996 Beasley-Murray, 128. 
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that it provides salvation (a(0cty) to those who believe in the Son (3: 16-21; 12: 47,48; cf. also 

1: 4,9-12 and the upirn. S/(Yxi. apa theme developed in chaps. 6-12). In other words, the light, 

which has the same effect as that of the sending of the Son, "sets a true standard for judging 

reality". 997 

§62.3 Dodd argues that the effect of the light in the world is judgment and that this has no real 

parallel in Hellenistic mysticism. 998 But the idea of salvation and judgment occur together in 

Merkabah tradition, according to which the manifestation of God, as a human-like figure, was 

surrounded by light and offered divine salvation and eschatological judgment. 999 This implies 

that Merkabah mysticism was developing in parallel with similar tradition found in the feast of 

Tabernacles and that John was familiar with them both. 

§63. CONCLUSIONS 

The term 4c , which constitutes one element in Merkabah mystical visions, is used by 

John not only to indicate God's revelation in Jesus, but also as a source of divine life imparted 

to those who believe in him, the Light of the world. We have noticed that the revelatory nature 

of light is referred to both in Philo and the Hermetica, but that John's presentation of the 

essence of the Logos as light has closer resemblence to Philo. The idea of illumination also is 

common both in Philo and John. However, whereas for John the light illuminates the whole 

person in general, the ethical side in particular, for Philo light is the illuminating agency of one's 

voOS. Although the ideas of "light and life" occur both in John and Poimandres, the mythological 

notions embodied in the Hermetic "light and life" are missing in John. For him the light, as rö 

tjq Ccoig, imparts life to those who follow it. 

997 Brodie, 324. 
998 Dodd (1958), 212, though he argues that John has entirely transformed the Hellenistic conceptions. 

999 Cf. 11 Welch; 1 En. 39,41,45,46,48,58,61,62,71; 4Ez. 11-13. The visions described in the Similitudes 

refer to light coupled with salvation for the elect ones and destruction for their enemies (cf. 1 En. 39: 7; 

412,9; 48: 4,7-10; 58: 3-4,6; cf. 61: 6 with 62: 1ff.; cf. 71: 2,5 with 71: 15-17). 
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In spite of the terminological similarities between John and Poimandres, on one hand, 

and between John and Philo, on the other hand, John's conception of 46c as identical with 

SSýa, its function of revealing God in a human figure, Jesus, its transforming effect over the 

lives of those who see and follow him, and its task of bringing God's salvation and judgment - 

all point to Merkabah mysticism as the most probable source of background. In conformity with 

other themes, here too John shows evidence of polemic against those who had been 

associated with mystical practices, proclaims that the "mystical" light is revealed in Jesus, and 

persuades his readers to believe in and be enlightened by that light. 
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CHAPTER XVII 

THE JOHANNINE LOGOS 

§64. INTRODUCTION 

Having found that the Johannine motifs of Söta, 4&c, övoµa, and CO are better 

understood in the light of first-century Jewish mysticism, we now proceed to analyse the Logos- 

concept, with which these motifs are inseparably linked. We have noticed that ? %. yo; plays a 

vital role in Philo's mysticism, according to which God, who is otherwise unknowable, can be 

seen supremely through His Logos that exists nearest to Him. 1000 It is worth investigating, 

then: Does the Johannine Logos resemble in any way the Logos in Philo's "mystical" teaching? 

Or does it exhibit "mystical" character in any other way? As "the absolute, specific, unrelated 6 

? 4yoq is never found outside the prologue", 1001 we will focus on the Johannine prologue. 

§65. THE REVELATORY NATURE OF THE LOGOS 

Brown maintains that the title "Word" in John indicates a revelation, not so much a 

divine idea, but a divine communication. 1002 The revelatory nature of the Johannine Logos can 

be examined in its three dimensions. 

§65.1 The Logos in Its Pre-existent State 

§65.1.1 For John the Logos was existing even before the beginning of time (iv äpxi in 

1: 1 a) and the sphere of its existence was God Himself, as ic& 6? yoq Av npög Töv OF-6v 

(1: 1 b) shows. The preposition no; here does not carry the sense of "motion towards" God or of 

"accompaniment with" God, but the idea of closeness to God and communion in divine life. For, 

as Schnackenburg shows, icpo; ti6v 9cöv in Koine Greek is the equivalent of iracpä t( 9¬ s (cf. 

Mt. 26: 18; Mk. 6: 3; 9: 19; 14: 49; Lk. 22: 56; etc. ) and napä+dat. is used in 17: 5 to refer to the 

1000 See Mut. 7-10; Conf. 97; cf. Goodenough (1935), 27-8; Dunn (1989), 223-4,226-8. 
1001 Kittel, TDNT IV. 128. 
1002 Brown I. 24. 
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pre-existent glory, which the Father had given to Jesus (17: 24). 1003 Thus, the eternal Logos is 
the one, who existed in union with God before anything was created, reflecting His very glory. 
This is in line with the christology developed in John as a whole and in the prologue in 

particular, for we have seen above that John insists that Jesus, the Logos incarnate, is one with 
the Father by "reciprocal indwelling". 1004 The same idea of intimacy is brought out by the 

phrase dS cov uö7lnov tiov na'cp6; in 1: 18 (cf. IJn. 1: 2). 

The sense of such a close union between God and the Logos is missing in Philo and 

even in Wisdom tradition. Though in Philo the Logos is placed nearest to the Existent with no 

intervening distance, the term 6 &yyvtiäTo used by Philo, along with the other titles, "the image 

of God", "the chiefest of all beings", and "the charioteer" who himself is directed by God (Fug. 

101), do not make it probable that Philo meant communion between God and the Logos. As a 

parallel to John's 6 ?, 6-Yo; iv 7rp6; Töv Oe6v, Dodd suggests Immut. 31, which says that God 

purposed to have the vortöS xbolLo; (= Logos) in his own keeping (nocp' ¬c in ). 1005 

However, we cannot simply identify Philo's intelligible world with the Logos, for the intelligible 

world is something which was formed by the Logos (i. e., rational principle) in association with 

the incorporeal ideas (Mos. I1.127f.; cf. Opif. 16). Moreover, Immut. 31 conceives xp6vov Ock 

("maker of time" = 8ijjnovpy6g), not o oe6;, as the one who has the intelligible world in his own 

keeping. 

The union that exists between God and the Logos does not, however, make the Logos 

o Oeög, although the word Oco; occurs in the predicate position in the statement: xai OcOS iv6 

? byo; (1: 1c), for this will contradict what John says in 1: 1 b, 2 and in 14: 28. The sentence in 1: 1c 

cannot be translated as "the Word was divine", for the Logos is not described as O loc. The 

word OeöS is not a genus here, but signifies "the nature proper to God and the Logos in 

common. "l006 The Logos is BthS, because he exists in "the closest union of being and life" with 

1003 Schnackenburg 1.234. But there is no idea of "proceeding from" God, as Schnackenburg thinks. 
Similarly, M. Scott's ([1992], 96-7) suggestion of the meaning "in the company of" does not take into 

consideration John's christology as a whole. 
1004 See above pp. 203-4,210,234-6. 
1005 Dodd (1958), 71-2,280. 
1006 Schnackenburg 1.234. 
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6 9aß. As Bruce puts it, "The Word shared the nature and being of God, or ... was an 

extension of the personality of God. "1007 

John designates the Logos as 6aß also because he is the Son of God (or µovo-yev c), 

who reveals the Father and His glory to humankind (1: 14c, 18). Dunn sees in this sense a 

conflation of Logos christology with John's own Son of God christology. 1008 In other words, the 

Logos is God precisely because he is the self-revelation of God and, as the Son of God, he 

bears and reveals the same glory as that of God (1: 14c). Thus, John highlights the revelatory 

nature of the Logos by placing 9eoc in an emphatic position in such a bold statement as xat 

ft6q ? jv 0 X6, yoq. It is only in the sense of making God knowable to people that Jesus, the 

Logos-incarnate and exalted, is confessed as 6 Ock µov (20: 28; cf. Leg. All. 111.207). The 

Logos is 9coS, whose deeds and words are the deeds and words of 6 OF-6S1 009 because of their 

"mutual indwelling". Thus John safeguards monotheism even while he describes the Logos as a 

personal being. However, we should note that the emphasis is primarily on God's relation to 

humans rather than on God Himself . 
1010 

Philo also describes Aöyo, as OthS, but with a cautioning note, "improperly so called" 

' «1i1eeQE Oe6q etc jatty (Somn. 1.229-230). The context of and with a firm statement: 6 PEV 

Somn. 1.227-230 suggests that Philo conceives Xbyo; as the place (Töztoc) of God's self- 

manifestation. Dunn holds that the Logos for Philo stands for that limited apprehension of the 

one God which the mystic may attain to. 1011 The same idea of God's self-manifestation 

through the Logos is alluded to in 1: 1, but it can properly be grasped only in the light of John's 

oneness motif, which is not the case in Philo. All we can say is that John's christological idea 

that the unknowable God became knowable in the Logos must have been well understood 

particularly in Hellenistic Jewish circles. 

1007 Bruce, 31; cf. the NEB rendering: "And what God was, the Word was. " 
1008 Dunn (1989), 244; cf. his debate on this point with M. Wiles in Theology 85 (1982) 92-8,324-32. 

1009 Barrett, 156. 
1010 So Brown (I. 24) suggests. 
1011 Dunn (1989), 241. 
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§65.1.2 John describes the Logos also as the one who was involved in creation in his 

pre-existent state. For him, the creation in toto came into being through the Logos (ir cvza &' 

(c&tov iryCVCtio in 1: 3). The negative repetition in 1: 3b emphatically states that all realms of 

creation owe their existence to the Logos. 1012 However, 1: 3 does not imply that the Logos is an 

intermediary between God and His creation, nor that he is the demiurge, who, in later gnostic 

thought, was responsible for the material world that is evil, but it implies that the creative activity 

of the Logos is the creative activity of God through him. 1013 Painter argues that God is 

designated as the Logos in His creative role and thus that John understands God "as the God 

who speaks in his works, as the God who reveals himself in all that he does. "1014 In this sense, 

1: 3 clearly reflects Gen. 1, where God creates everything by His utterance (cf. Pss. 33: 6; 

147; 15; Is. 55: 11). In fact, the first 2. o-o; uttered by God was "Let there be light" (Gen. 1: 3) and 

the light was the first manifestation of life in the world (cf. Ps. 36: 9). As the Father has life in 

himself so also the Son, who pre-existed as the Logos, has life in himself (5: 26; 6: 57) and 

precisely this life is the light for all humans (1: 4-5). We have noticed above that the Johannine 

reveals God to humans with an impact of salvation and judgment and that this can better 

be understood against the background of Merkabah mysticism. Is this true here with the Logos- 

concept also? Since both adyo; and 0* occur here in connection with the creation of the world, 

it is possible that at least an early form of Ma`aseh Bereshit underlies it. Our study below will 

shed more light on this. 

§65.2 The Logos as Light in the World 

John presents ? öyog as the true light which was coming into the world (1: 9). That is, 

God reveals Himself through the Logos not only in creation, but particularly in the world 

(ic6apoq) which He created, for the life in the Logos is light to human beings, who otherwise 

would live in the darkness of evil, being estranged from their Creator. In other words, the 

1012 Of. Schnackenburg, 1.238. Taking ö -tiyovev with v. 3, as Nestle-Aland and UBS do, gives better 

sense. It also justifies the evangelist's theology and style of writing (cf. 13: 35: 15: 8; 16: 26, where John 

starts the sentence with iv followed by a demonstrative pronoun; cf. 5: 26,39; 6: 53, which gives the sense 

that the Son has life in himself). See Metzger (1975), 195-6. Even Schnelle ([1992), 216), who argues that 

in text-critical terms the reading which takes ö yyovEv with v. 4 should be favoured, concludes that in 

terms of content, the reading which takes ö y&yovEv with v. 3 should be preferred. 
1013 So Pollard, as cited by Beasley-Murray, 11. 
1014 Painter (1984), 471. 
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revelation wrought by the Logos has salvific effect in the sense that its light of life purges away 
the evil (cf. i rncorri, oc crinov 6 xa . Xc4 cv in 1: 5b; cf. the word of Jesus as a cleansing agent 
in 15: 3) and gives life to every human being who will receive it (1: 9-12a). 1015 

However, the coming of the Logos as light into the world seems to denote his pre- 

incarnate coming, as 1: 4-5,9-12 suggests. By reading o" y yovev with 1: 4 (i. e., "What has 

appeared in him was life"), Miller argues that John refers to incarnation even in v. 4.1016 

However, we can hardly arrive at any firm conclusion on the basis of a phrase which still poses 

difficult textual problems. Schnackenburg thinks that 1: 5 is concerned with the historical coming 

of the Logos into the world and the time of the evangelist. 1017 Against this position, Schnelle 

has convincingly argued that 1: 5 speaks of a fruitless working of the ) yoq doapxoS in history 

just as Wisdom, though non-incarnated, was believed to shine within history (cf. Wisd. 7: 291. ), 

but to have found no dwelling on earth (1 En. 42: 1-2; Sir. 24: 2-22). 1018 Also, 1: 10-12b echoes 

the idea of Wisdom as hidden from humans or rejected by them, but revealed to Israel in the 

Torah (Sir. 24; Bar. 3: 9-4: 4; 1 En. 42). 1019 It is quite probable that 1: 4-5,9-12 refers to the pre- 

incarnate coming of the Logos into history through Torah and to the human failure to identify it 

and accept it. Thus, for John, the Logos revealed himself not only in creation, but also in the 

Scripture (cf. 5: 39,46f. ), although the idea of revelation through Scripture is not so explicit in 

John as it is in Philo. There is no doubt that for John the Logos is 0c; ß both in his pre-incamate 

and incarnate states. However, the illumination of the Logos can ultimately be understood only 

on the basis of the incarnation and the revelation in Christ. 1020 

The revelation of God through the Logos as light both at the time of creation and in 

human history recalls the two integral aspects of Jewish mysticism: Ma`aseh Merkabah and 

Ma'aseh Bereshit. Dunn points out that the linking of the Logos with life and light is similar to 

1015 Miller ([1989] passim) argues that the Logos-hymn, particularly 1: 1-5, is a salvation-historical 

representation of the Logos' saving activity. 
1016 ibid., 90-109. 
1017 Schnackenburg 1.245. 
1018 Schnelle (1992), 217. 
1019 See Dunn (1989), 242; M. Scott (1992), 101-4. 
1020 See Schnelle (1992), 217. 
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what is found in Wisdom and Philo. 1021 Our study also shows that John's presentation of the 

essence of the Logos as light and its illuminating character has closer resemblence with Philo 

than with the Hermetica. 1022 Such similarities between Philo and John can well be attributed to 

the common use of the Genesis story and to the common Graeco-Jewish environment. ' 023 

Further, as Dunn suggests, Philo is using the sort of cosmological speculation, which must have 

been present at least in some sophisticated circles of his day. 1024 Painter also recognizes that 

cosmological speculation was a popular form for the proclamation of a message (eg. the 

Poimandres; 10S 111.13-IV. 26; Heb. 1; Col. 1). 1025 The proposed cosmological speculation can 

well be identified with the mystical tradition of Ma`aseh Bereshit, or at least its earlier form, 

which served as a vehicle for both writers to present the theology of God's communication to 

the world. However, it is hard to derive any conclusion before we analyse the Johannine idea of 

incarnation. 

§65.3 The Revelation of the Logos in Flesh 

After mentioning the divine revelation by the Logos in creation and in the Torah, the 

evangelist states in "the harshest available terms" (Barrett) the climax of that revelation: in and 

through the Logos God came to live and to be seen on earth (1: 14). 

The affirmation, ical o Afryoq 66pt EyEveto, which stresses the transition of the Logos 

from his pre-existence to become a real human being in human history, lacks any true parallel 

in pre-Christian thought, particularly in Philo and in the Hermetica. 1026 In Philo, the Logos 

never descends from the intelligible world into the sensible world, but man must move into the 

intelligible world to encounter the Logos. 1027 Philo's description of Moses as the law-giving 

Word (Migr. 23f.; cf. Heres. 205f. ) may be argued as closer parallel to John's portrayal of the 

Logos incarnate, but Dunn points out that such a description is partly allegorical and partly that 

1021 Dunn (1989), 242. 
1022 See above pp. 43,48-50,244-5. 
1023 See Wilson (1953-54), 47-9. 
1024 Dunn (1989), 229. 
1025 Painter (1984), 472. 
1026 See Dunn (1989), 243. 
1027 See Sandmel (1979), 95. 
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Moses is the wise man, the man of reason par excellence. 1028 Dunn goes on to say, "To speak 

of Moses as the `incarnation of the Logos' is to use the word 'incarnation' in a broader and 

looser way than is appropriate to John 1.14. "0 029 Philo's statement, "Sooner could God change 

(x caßa i. v) into a man than a man into God" (Legat. 118) may seem to come closer to John's 

incarnation theology, but in Philo it is only a hypothetical statement to stress the impossibility for 

humans to attain deification. Now no longer is the Torah the means to know God as He is in 

Himself, as Philo's "mystical" way suggests (Migr. 130,174), but the Logos which became a 

person through whom one can reach God (14: 6). b030 If Philonic mysticism does not provide 

adequate background to John's understanding of divine revelation through the X& yoS, does any 

other tradition shed enough light on this? 

The key lies in the fact that the Logos-incarnate is the expression of God's pre-existent 

glory which is now perceivable in the only Son of the Father. We undertook a detailed study of 

the 86ýa-theme in chap. XIII (§47), where we have learnt that the revelation of Jesus' glory can 

be best understood against the background of Merkabah mysticism. If so, it is likely that the 

glory revealed in human-like form in Merkabah mystical visions is, for John, the glory of the pre- 

existent Logos-Son. If our observation that the Johannine 86ýa can be identified with the divine 

övoµa and O(Bq is correct, then it implies that the pre-existent Logos was the embodiment of 

divine glory, name and light, all of which form several aspects of the same revelation of God in 

Merkabah mysticism. 

Scripture affirms that the throne of glory had been set on high from the beginning (Jer. 

17: 12 MT; cf. Pss. 45: 6; 92: 2 LXX) and a later Jewish text also reiterates this (Pes. 54a). 1031 

Since the Logos also was existing iv äpxt, there is a possibility that the Logos had been 

closely associated with the throne of glory. This is confirmed by Wisd. 18: 15: "Your all-powerful 

word leaped from heaven, from the royal throne, .... " This makes it probable that the Logos 

1028 Dunn (1989), 243. 
1029 ibid. 
1030 Dodd ([1958], 69) observes that though Philo personifies the Logos, he is not really thinking of a 

personal guide and companion. Cf. Bernard I. cxl. 
1031 See Kittel, TDNT IV. 135.; Schnackenburg 1.495. 
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had been occupying the royal throne of God in heaven before it became a human being, as 

John portrays. In that case the link between the Logos and Merkabah mysticism, which 

Scholem calls "Throne mysticism", becomes stronger than we have so far seen. 

However, in no mystical visions, which we have examined so far, is there an obvious 

reference to the Logos as a person. If John had Merkabah mysticism in mind in his Logos- 

doctrine, why then did he choose the term ? byo; to describe God's self-manifestation? It is 

notable that in most of the Merkabah visions the one seated on the throne speaks or His will is 

communicated to the mystic either through the angels or through a man-like figure. Probably 

John found this term, more than terms such as W c4 6p6vo;, 4, etc., as denoting the most 

effective way of communication with and revelation to human beings. Moreover, Dunn has 

argued that late first-century Judaism felt that monotheistic faith was being endangered by the 

growing interest in some of the Jewish and Christian circles on the apocalyptic and mystical 

visions of the heavenly throne, angels, and the man-like figure in Dan. 7.1032 Our previous 

study also attests this factor. John, in this situation, found the term köyo; , which better 

expresses the "sameness and continuity" between the Logos-Son and the Father, 1033 as 

appropriate to express the unity of God, even while conveying the news that God has indeed 

revealed Himself to humans in a more personal way. Since for John the same word was 

uttered by God in creation, his Logos christology remarkably interweaves the two trends of 

Jewish mysticism: Ma`aseh Merkabah and Ma`aseh Bereshit. John's use of current mystical 

traditions again betrays his concern for those who had a mystical disposition to proclaim to 

them that the beauty of God's glory and the secret that lies behind all creation are to be seen in 

Jesus, the Logos-Son. 

§66. CONCLUSIONS 

§66.1 Like Philo, John presents the Logos as the supreme revelation of God. Although both 

the writers recognize the Logos as Oe6S, the manifestation of 6 ecöc, for Philo it is improperly so 

1032 Dunn (1989), xxviii - xxxii. 
1033 See Dunn (1983), 335 and n. 92. 
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called, whereas for John it is OeöS because of its eternal existence in closest communion with ö 

Oe6;. Philo's treatment of the Logos remains only at the philosophical level, whereas John 

brings it to the historical and practical level by saying that the Logos became flesh, in which one 

can encounter God. Philo treats the Law as the divine word that guides people to the 

knowledge of God, but for John the word, which had been temporarily revealed in the Torah, 

became a human who alone is now the way to God. Although both in Philo and in John the 

Logos is the prime source of creation, in John the emphasis is more on God who speaks and 

reveals Himself in all that He does. Due to these conceptual differences, it is less probable that 

John was influenced by Philo's mystical reflection on the Logos than that both had used the 

contemporary cosmological speculation based on Gen. 1. 

§66.2 At the same time the revelatory aspect of the Logos, which is inseparably linked in John 

with the motifs of life, light, and glory, inevitably leads us to consider Merkabah mysticism as a 

possible background to his Logos-concept. For John describes the Logos as the one who was 

existing with God sharing His glory and light, but who now has become flesh to reveal the same 

glory and light to humankind. The Logos is none but the Son of God, whose life was the light 

that transforms human lives. John's stress on the pre-existence of the Logos as the Son, who 

was equal to God, can best be explained by reference to the Merkabah mystical visions of late 

first century in which the pre-existence of the Son of Man/the Messiah/the Son became a focal 

point. However, in order to preserve monotheism, John seems to use Logos-christology and 

fuses it with the Son-christology. We have also noticed that the pre-existent Logos had 

occupied the pre-existent throne of glory, embodying &5 a, 0* and övoµa within itself. This 

suggests that John replaces the Jewish Throne-mysticism with the vision of divine glory 

available in the Logos-incarnate. In short, John, in his peculiar way, has intertwined the two 

aspects of Jewish mysticism, Ma`aseh Merkabah and Ma`aseh Bereshit, by using the Logos- 

concept. By so doing, he seeks to confront and persuade the mystics of his time to come to 

faith in Jesus, the Logos-Son, who is the revelation of God's glory on earth and who embodies 

the reality behind God's creation. 
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CHAPTER XVIII 

THE ESOTERIC ELEMENTS IN JOHN 

§67. INTRODUCTION 

We have observed above that "esotericism", i. e., mysterious experience or teaching 

grasped only by the initiated, but not by the "outsiders", was an integral part of Merkabah 

mysticism as early as the first century 1034 If John contains Merkabah mystical elements, 

as our study has proved beyond doubt, more plausibly it may also contain esoteric elements. 

We have already detected in some passages John's esoteric mind. In this chapter we will 

consider the literary forms by which the esoteric character of the Gospel is expressed. 

§68. JOHN'S LITERARY DEVICES 

Some Johannine scholars have repeatedly pointed out that John uses a special literary 

device characterized principally by "misunderstanding", "irony", "symbolism" and "signs" to 

communicate the mystery of his Gospel to the readers. 1035 Brodie observes that through its 

many forms of contradiction - including shocks, style changes, obscurities, riddles, and breaks - 

John invites the readers to move beyond superficiality and to grasp the deeper level of meaning 

of some of his words and concepts-1036 Thus by means of "silent" communication, the 

evangelist conveys a great deal without actually saying it. 1037 Sometimes he has allowed 

incongruities in meaning in such a way that the readers could grasp the inner significance of 

certain events or expressions, while the character in the scene knows only their outward 

meaning. For example, by recording the astonishment and ignorance of the steward of the 

wedding-feast, John silently turns the attention of his readers to Jesus, the one who reveals his 

glory (2: 9-11). Occasionally, he communicates the truth about Jesus by making Jesus' enemies 

speak it out unaware (see Caiaphas' "prophecy" about Jesus' vicarious death in 11: 50-51 and 

1034 See above pp. 34,70-1; cf. p. 78 (§16.3). 
1035 See particularly MacRae (1993), 103-13; Carson (1982), 59-91; Duke (1985); O'Day (1986); and 
Culpepper (1989), 151-202. 
1036 Brodie, 19. 
1037 Culpepper (1989), 151. 
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Pilate's testimony about Jesus' kingship in 18: 39; 19: 5,14,19-22). Sometimes the author 

records people's questions but leaves them unanswered, recognizing the readers' pre- 
knowledge. Pilate's question, "What is truth? " (18: 38) is left unanswered so that the readers 

may grasp that Jesus is the truth (14: 6). Thus John uses such literary techniques so that he 

may lead the listeners closely to Jesus and enable them to see his kingly glory for themselves. 

Is this true with other major devices that John uses? A brief analysis will bring us closer to the 

answer. 

§68.1 Irony In John 

Irony is basically a "two-story" phenomenon in which the higher level of meaning is 

"contradictory, incongruous, or incompatible" with the apparent lower-level meaning. 1038 

Culpepper cites as examples the dualistic references in John: Tä Fn&yeta and Tä enoupdvta of 

3: 12; Jesus' origin as from &vw in contrast to his opponents as from xdaco (8: 23) or from the 

earth (3: 31). 1039 However, the Johannine irony, instead of contributing to dualism, points 

beyond the clues and glimpses to "a reality incapable of being spelled out. -1040 For, as O'Day 

shows, when irony is understood as "a mode of revelatory language", i. e., as the means to 

make the reader "really see" the truth, it does not create incongruities, but intensifies meaning 

and comprehension; and John's irony belongs to the revelatory mode which shows 'how' God is 

revealed in Jesus-1041 The presentation of uä E ayeta, for example, is to lead the ignorant 

Pharisee to the perception of a higher realm, iä ixovpävLa, and eventually to identify who 

Jesus really is (3: 12-21). 

Jesus' dialogue with the Samaritan woman, the disciples and the Samaritans in Jn. 4 

shows, by displaying more distinctively the literary technique of irony, how the partners of the 

dialogue were finally led to the knowledge of Jesus. The revelation of who Jesus is, which is to 

be offered to the Samaritan woman, is anticipated in 4: 10: "If you knew the gift of God, and who 

1038 So H. Chevalier, as cited by Culpepper (1989), 166-7. Cf. Duke, 15. 
1039 Culpepper, 167. Cf. Duke, 142. 
1040 Duke, 155. 
1041 O'Day (1986), 31,43-6. Good ([1991], 24-6,32f. ) argues that the basis of irony in a vision of truth is 

aimed at amendment of the incongruous rather than its annihilation. 
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it is that is saying to you, 'Give me a drink', you would have asked him, and he would have 

given you living water. " As O'Day puts it, "The woman will not be able to interpret living water 

correctly until she can recognize the identity of the person with whom she speaks. "1042 The 

readers can identity a shift from the earthly ü&op to the heavenly concept of r6 t&op TO' C6N, 

which, for John, denotes the gift of the Holy Spirit to be granted by Jesus himself (cf. 7: 37-39). 

Prior to receiving this gift, however, the woman should identify him not simply as "a thirsty Jew", 

but more as the "Messiah" and as the one sent by God to reveal God (4: 26,34). It is worth 

calling this ironical treatment "ironic vision", for it is in irony that John expresses the meaning of 

Christ for the world. 1043 The ironic theological vision of John is also expressed through 

symbols, as we see below. 

§68.2 Symbols 

According to Culpepper, a symbol, as "a connecting link between two different 

spheres", expresses something more or something less than its superficial meaning. In other 

words, it serves as "a meeting point between the finite and the infinite". 1044 John uses the 

earthly things such as water, bread, light, vine, etc. as symbols which point to the heavenly 

reality. By linking them with Equi si. µt, he elucidates the revelatory nature of Jesus. We have 

seen above how the "water' is used by John to enable the readers to know the mystery of 

Jesus. Similarly, the water in which the blind man washed points to Jesus as God's ö iröaTo 

(Siloam = äc atia vo; - 9: 7). 10' The symbols, bread and light, point to Jesus himself as the 

one who comes from heaven into the world to transform human lives (6: 35,51; 1: 4,9; 8: 12; 9: 5). 

For John Jesus reveals God and the heavenly reality to humans and hence Jesus 

himself is "the unique and totally adequate symbol of God". 1046 Furthermore, the symbolic 

languages of John call the readers not just to understand Jesus as God's revelation, but 

particularly to participate in that revelation by believing in him. The {& p CZv is to be drunk 

1042 ibid., 60. 
1043 MacRae (1993), 109. 
1044 Culpepper (1989), 182-3. 
1045 Dodd (1958), 140. 
1 046 Schneiders (1977), 373. 
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(4: 10,14), the äptioq t (w is to be eaten (6: 51), the 0* needs to be followed (8: 12) and 

the äi7r o; necessitates the 'abiding in' (15: 1-7). Schneiders rightly stresses the two 

dimensions of the Johannine symbol: revelatory and mediatory, that is, the symbol is the 

sensible expression of the transcendent and also of participation in that which is revealed. 1047 

She goes on to say that both these dimensions took place in history, in the life-history of Jesus, 

and that Jesus is the sensible expression of the glory of God (1: 14; 2: 11; cf. 10: 30; 14: 9,10) as 

well as the locus of the disciples' participation in that glory. 1048 Therefore, the Johannine 

symbol is altogether "an historical event"1049 in which the secret of eternal reality is revealed. 

§68.3 Signs 

The idea of the revelation of the hidden glory of God can also be learnt from John's use 

of ar jt Iov. Nicol argues that the or}iziov of Jesus, being more than a mere miracle, has a 

deeper meaning, even while the original meaning, "miracle", is not rejected. 1050 Just like the 

OT nie, the ßqµ£iov also refers to "a symbolical anticipation or showing forth of a greater 

reality. "l051 In 6: 2,14,26 the word is connected with the act of "seeing" and therefore, 

according to Nicol, c qtov implies a deeper vision-1052 What do the Johannine signs stand 

for? What does the Johannine Jesus want the crowd to see? Brown's study of Signs1053 is 

helpful to answer these questions. From this study we can list at least two elements which 

differentiate Johannine signs from the Synoptic miracles: 

(a) There is little emphasis in John on the material results of the miracle, but more 

emphasis on the spiritual symbolism. For example, the raising of Lazarus back to his physical 

life is the sign of the gift of eternal life granted by Jesus (11: 24-26); Jesus' healing of the blind 

man is followed by his restoration of spiritual sight, but, at the same time, a deepening of the 

1047 ibid., 372. 
1 048 ibid., 372-3. 
1049 See Dodd (1958), 140. 
1050 Nicol (1972), 113-6. 
1051 See Barrett, 76; cf. Brown I. 529f.; for Dodd ([1958], 90) the aýµEiov symbolizes eternal realities. 
1052 Nicol, 114. 
1053 See Brown I. 525-32. 
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spiritual blindness of the Pharisees (9: 35-41). 1054 Temporally also, the signs anticipate the 
spiritual life and sight that will be granted after Jesus is glorified and the Spirit is given. 1055 

(b) John presents the miracles as a work of revelation which is closely connected with 
salvation. That is, signs are not just to be marvelled at, but to reveal Jesus and his oneness 

with the Father. The healing of the official's son enabled him and his household to believe in 

Jesus (4: 53) and at the end of the feeding miracle, Peter could acknowledge Jesus as the Holy 

One of God (6: 69). So also Jesus' identity is emphasized in 9: 38; 11: 25-27; and 20: 30-31. The 

ppya, which Jesus does, manifest his oneness with the Father (10: 38; cf. 5: 36). b056 Jesus' 

signs also reveal his glory to those who believe (2: 11; 11: 40; 12: 37,41; cf. Num. 14: 22). John 

probably uses the Isaianic prophecy that a sign is a part of the proclamation of God's glory to 

the Gentiles (Is. 66: 19). 1057 

The significance of the Signs in John shows that John intended his readers to 

understand more than what can be seen at the surface level. He uses them as "symbolic 

revelation" of Jesus as the Messiah, the Son of God, and his glory. However, only those who 

believed in him were able to grasp the reality behind the signs, but others could see Jesus as 

no more than a wonder-worker who came from God. 

§68.4 Misunderstanding 

Misunderstanding or failure to understand is another important device, which John uses 

to give his readers a deeper perception of Jesus' words and themes. Culpepper finds three 

important elements incorporated in Johannine misunderstanding: 1058 (i) Often 

misunderstandings arise from an ambiguous statement, metaphor, or double-entendre in Jesus' 

conversations; (ii) His dialogue partners, being incapable to grasp the intended meaning, 

respond with a question, derision, challenge, request, or mystification; and (iii) at times Jesus 

1054 ibid., 529. 
1055 ibid., 530. 
1056 Note that Brown treats ariµ is and Ep'a as having the same connotation (I. 526-9). 
1057 Barrett (p. 76) maintains that a aqµdov in the OT draws the attention of the Gentiles to the glory of 
God. 
1058 Culpepper (1989), 152,160. 
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explains, sometimes the narrator comments and on other occasions the readers are given the 

choice to resolve the misunderstanding. 

The term ävwOEv in 3: 3 was by and large miunderstood or partly understood by 

Nicodemus. But his questions led him and the readers not only to know the heavenly origin of 

new birth, but also to identify Jesus as the Son of Man who descended to earth from heaven 

and as the Son of God who was sent by the Father, by believing in whom one can attain eternal 

life (3: 9-21). 1059 Similarly, the failure to understand the term vWwOivca by the Jews (8: 27-28) 

and by the crowd (12: 34) as denoting the exaltation of the Son of Man in terms of his crucifixion 

led the crowd to question: who is this Son of Man? The author leaves this question unanswered 

so that the readers can discern the identity of the Son of Man as tych Etµi from the earlier 

reference (8: 28), though this will be revealed only when Jesus is glorified in his death. 1060 

Similarly, the people as well as many of his disciples could not understand the origin 

and identity of Jesus as "bread from heaven", but understood the whole discourse on the flesh 

and blood of the Son of Man in earthly terms (6: 30-60). The misunderstanding of Jesus' 

statement about the raising up of Lazarus by Martha led her to grasp the inner meaning that 

Jesus, the Son of God, is the hope of resurrection and life (11: 23-27). Ironically, 

misunderstanding becomes a means of furthering the reader's understanding. 1061 Culpepper 

rightly recognizes that the theme that appears most frequently in the misunderstandings is 

Jesus' death/resurrection/glorification (cf. 2: 19-21; 6: 51-53; 7: 33-36; 8: 21-22; 12: 32-34; 13: 36- 

38; 14: 4-6; 16: 16-19). 1062 However, the Johannine misunderstandings do not seem to rule out 

the literal or earthly meanings, as Culpepper thinks, 1063 but they guide the readers to perceive 

the inner and heavenly sphere of meanings through the literal aspect. 

1059 See De Jonge (1970-71), 351. 
1060 See Meeks (1972), 63-4. Carson ([1982], 66) shows that misunderstanding is the characteristic of 
the unbelieving Jews, whereas non-understanding is the characterisitc of the disciples. He also notes that 

sometimes Jesus clears away the non-understanding of the disciples and on other occasions they are 
allowed to understand only after the salvific event of Jesus' death and resurrection. 
1061 So Duke, 146. 
1062 Culpepper (1989), 163; however, 11: 23-27 is not included in his list. 
1063 ibid., 165. 
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Nevertheless, only those who believe in Jesus are able to perceive the hidden reality 
and for others, i. e., the unbelievers and the enemies of Jesus, it remains hidden (2: 20f.; 3: 11 f.; 
4: 1-15; 6: 41t., 52,60-65; 7: 3-5,12f., 20; 8: 21 ff.; etc. ), because they are not of God (ix Tov 9eoü 

of is - 8: 47) and they discern his words and deeds by appearance (724) and according to the 
flesh (8: 15). Although Jesus had said nothing ev xpvnrrQp, but iv nappraigc to the xda. toc 
(18: 20), for unbelievers his deeds are still performed iv xp mt , and hence the demand to 

manifest himself ev nocpp1ai, Q. (7: 4); but for believers the words of Jesus were ev zrapprlaiq , no 

more iv tapoi. jA (16: 29). 1064 Just like esoteric doctrines, Johannine misunderstandings, 

then, enforce a `marked distinction between "insiders" and "outsiders, " between those who 

understand Jesus and those who do not. '1065 

§68.5 The Mystery Behind These Literary Techniques 

Our survey of the four of John's literary devices justifies Duke's observation that all 

literary devices point in the same direction, the direction which is beyond. "It is mystery, height, 

depth - hidden significance in need of crucial illumination. " 1066 What is precisely the mystery 

that John has placed behind his narrative techniques? It is not merely the person Jesus, who is 

the Christ, the Son of God, but, more specifically, his glory, which is the same as that of the 

Father. This is particularly brought out by Culpepper who states, "John points to the mystery 

made present in Jesus, but what is seen in him is glory (1: 14), the glory of the Father .... wl 067 

This is presented in an "esoteric" sense, because John, by using those techniques, speaks of 

the divine secrets (Jesus' identity and his glory), revealed to the initiated (i. e., the believers), but 

hidden for others. This makes it clear that John, just like the Qumranites, treated the Sööa of 

God as esoteric. 1068 Since "esotericism" is an element inherent in Jewish mysticism, it is 

natural that he used the esoteric mode of communication when he had Merkabah mysticism in 

mind. Duke's point that irony implies that "beyond the clues and glimpses is a reality incapable 

1064 Barrett (p. 528) comments that it is unbelief which makes Jesus' words cryptic; cf. Duke, 149. 
1065 ibid., 164; cf. Duke, 146. 
1066 Duke, 146-7. Culpepper's study ([1989], 151,165,180f. ) proves beyond doubt that all literary devices 

are inter-related to one another. 
1067 Culpepper (1989), 200. Cf. also Schneiders (1977), 373. 
1068 See above p. 185-6 for the esoteric notion found in the glory-motif of John. 
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of being spelled out"1069 is essentially the same as the central aspect of Jewish mysticism. The 

author of the Fourth Gospel, reflecting the Jewish esoteric and mystical tradition, seems to say 

silently that the eternal reality, which is behind all contemplation and for which the mystics are 
longing, has been revealed in Jesus, the Son of God. 

§69. THE COMMUNITY BACKGROUND 

§69.1 An important aspect of the secrecy-motif, particularly of irony, in John is its 

presupposition of a community with which the author and his readers alike had been 

associated. The readers can hardly get a glimpse of the hidden meaning communicated by the 

author unless they had already been `informed by the "language-world" of the community for 

which the text was intended. '1070 The idea that behind the composition of the Fourth Gospel 

lies a community has been upheld by several scholars. 1071 Whether this community consisted 

of only John and his close associates or it included Christians from other traditions as well, 1072 

we are not certain. Culpepper's analysis of the schools, which were roughly contemporary of 

John, shows that they all contained traces of esotericism, if not "mysticism", in their mode of 

communication. 1073 Therefore the highly esoteric nature of the Gospel presupposes a 

community, in which teaching, learning, studying the Scriptures, and writing were regular 

activities. 1074 Our study earlier has shown that it is not improbable that the "Johannine" 

community was a "mystical" community, which used to see God's glory in Christ especially at 

the time of worship. 1075 If so, as far as the "Johannine" community is concerned, "mysticism" 

and "esotericism" complement each other. The presence of esoteric elements in John, then, 

attests the mystical tendency not only of the community but also of the Gospel. 

1069 Duke, 155; what Duke claims for irony is applicable to all literary devices, which we have examined. 
1070 Camery-Hoggatt (1992), 13-4; cf. Booth (1975), 28; Duke, 151. 
1071 See the list of works cited by Duke, 194 n. 28. 
1072 See Brodie, Origin (1993), 144-55; esp. 150-1. 
1073 See Culpepper (1975), 262. 
1074 ibid., 261-89, esp. 264-79,287-89. 
1075 See above p. 193. 
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§69.2 The indirect mode of communication becomes more sensible only in a context of 
conflict or persecution of that community by a hostile society. 1076 The thesis that John was 
written in a context of conflict between the "Johannine" community and the synagogue in the 
late first century has gained ground in Johannine studies. 1077 Whether Martyn's proposal of 
"Two-level drama" does justice to the ä7roauv&yo yoq passages (9: 22; 12: 42; 16: 2) or not, 1078 

these passages imply that the Christian community of John's time was in constant threat of 

excommunication and death. In such a situation it is natural for John to seek to strengthen the 

Christians in their faith by communicating his message about Jesus in an esoteric mode. This 

justifies Wilkens's view that John is an "esoteric" Gospell079. 

§70. CONCLUSIONS 

An important feature of Merkabah mysticism is "esotericism". Our study shows that 

John adopts the esoteric method of communication so that the readers, the members of his 

community in particular, can grasp the secret meaning that lies behind some of the words and 

themes in his Gospel. This esoteric feature becomes more obvious in Johannine irony, 

symbolism, misunderstanding, and, not the least, signs, which lead the readers not only to 

perceive the mystery behind the clues - the mystery being the identity of Jesus and the glory he 

reveals - but also to participate in that vision by faith. For this mystery can be appreciated only 

by those who believe in Jesus as the Son of God. John's use of esotericism is also confirmed 

by the historical root of John's Gospel, for the whole idea of esotericism presupposes a 

community that lived in the phase of conflict and/or persecution. A situation of conflict between 

"the Jews" and Christians is implied in John. 

Thus the esoteric way of passing on divine secrets gives one more evidence for the 

presence of "mysticism" in John, for "mysticism" in general and Merkabah mysticism in 

1076 MacRae ([1993], 108) observes that Johannine irony, like any dramatic irony, is born out of a conflict 
situation and that the conflict can be historical or theological or metaphysical. 
1077 See above p. 24-5. 
1078 Against Martyn, see Carson (1982), 81-8. 
1079 As mentioned by de Jonge (1970-71), 355. 



268 

particular is concerned with the revelation of God and the secrets of heaven. By using 

Merkabah mystical ideas along with their esoteric character, John effectively argues that the 

eternal reality for which the mystics are longing is manifested in Jesus and that those who 

believe in him will be able to see the glory of God. Thus John attempts to strengthen the 

Christians, on one hand, and, on the other, to proclaim the Gospel to the mystics of his time, 

persuading them to come to faith. 
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CHAPTER XIX 

CONCLUSION 

§71. We have examined seven key motifs in the Gospel of John - ascent, glory, king, 

sending, indwelling, light, and the Logos - and found that the conceptual and phraseological 

parallels with Hellenistic mysticism and Philo's "mystical" teachings are very slender. But they 

show strong influence of the Merkabah mysticism that was familiar in the late first century. The 

esotericism that underlies some of the themes and literary techniques of John confirms this all 

the more. 

§71.1 Hellenistic Mysticism 

We have seen that Hellenistic mysticism is mainly concerned with acquiring the 

knowledge of God by means of a "mystic" vision of God and by union with Him. The goal of 

"mystical" experience, in Hellenistic tradition, seems to be the deification of the mystic in his 

ascent to God by partaking in the vovS that God sent to earth. John too is mainly concerned 

with "seeing" God and having union with Him, but, for him, it is possible by means of the life and 

work of a historical person, Jesus, the Son of God, who was sent by the Father to the world. 

The idea of the mystic's deification is foreign to John. Instead, John emphasizes a personal and 

loving relationship between God and those who believe in Jesus. Unlike in Hellenistic 

mysticism, in John rebirth is possible not iv ec4 but Eic 9&B, i. e., by believing in the Son of 

Man who descended from heaven. Hellenistic ideas such as sending and witnessing do fit into 

John's thought, but the total picture of those concepts in John point to the Merkabah mystical 

background that was prevalent at the time of John. 

§71.2 Philo's Mysticism 

Like Hellenistic mysticism, Philo's "mystical" thought also is based on the two important 

aspects: to see God, zö 6v, and to have union with Him. Both Philo and John agree in 

presenting the Logos as God's self-manifestation and as the agent of creation. But the close 

link that exists between the Johannine Logos and the concepts of SSEa, ßo4 06ß, and of divine 
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revelation in human form points to Merkabah mysticism as the best possible source of 
inspiration for John. It is probable that God's access to humans in the Logos ensarkos and the 
tripartite union that exists between God, Jesus and his followers are unique to John. The idea of 

creation underlying Philo's Logos and the Johannine Logos probably shows the existence of a 

cosmological speculation based on Gen. 1, which may well be identified with the earlier form of 

one branch of Jewish mysticism, Ma`aseh Bereshit. 

From our analysis we list below the major elements of Jewish mysticism in John, based 

on Ezek. 1 and Gen. 1, and this will show how John's message can be best understood against 

that mystical background. 

§71.3 An Ascent to Heaven 

The Merkabah mystical experience of an ascent to heaven is described as a heavenly 

journey of Jesus' disciples with him to go to the Father's oixia at the end-time. However, this 

experience is the outcome of the prior descent-ascent of Jesus. That is, the Son of Man, who, 

as Son, pre-existed in heaven in closest communion with the Father, descended into the world 

as the Logos incarnate in order to express God from within human flesh. His incarnate life, 

works, and, in climax, death on the cross manifested God's glory to humans. Thus, the mystical 

experience of "seeing" God's glory, for John, is possible here on earth even now and hence it is 

unnecessary to undertake a heavenly ascent. However, only those who believe in Jesus could 

perceive this glory and for others Jesus was merely a wonder-worker or even a threat to Jewish 

monotheism (cf. 5: 18; 10: 30; 19: 7). His ascent to the Father, after his resurrection, was to 

prepare a place for his followers in his Father's chambers, to come again to them and to bring 

them to the Father's house, where they will permanently behold his glory. This experience of 

heavenly journey and heavenly dwelling is already realized in the indwelling of the Father and 

the Son with believers. The only preparation to enter the heavenly realm is a life transformed by 

the Spirit rather than ascetic-type of practices, as performed in Merkabah mystical circles. 
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§71.4 Throne-Chariot 

The Merkabah mystical understanding of "seeing God on the throne-chariot" is 

reinterpreted by John by using the noun Sbl; a and its verb &'t which the word "throne - 
chariot" symbolizes. According to him, Jesus, the Logos-Son, who is eternally one with the 

Father and hence who alone bears the very nature or the S&ýa of God, reveals God's glory to 

humans. As in Merkabah mysticism, in John also the manifested glory is the kingly glory of 

God, for Jesus is portrayed as a king who, as 6 6tv8pamo;, reveals God's kingship to the world 

not in a splendid manner, but in utter humiliation and death on the cross. The majestic throne of 

mystical visions is replaced by John with the cross of Christ, whence he supremely revealed 

God's kingly glory. This means that only by death could he triumph over evil and offer salvation 

to humans. Ironically, then, Jesus' death becomes his exaltation and the effective means of 

communicating God's love and saving power. Thus the Jewish "Throne-mysticism" is turned 

into "Cross-mysticism" in John. 

§71.5 Streams of Fire/light 

The appearance of brightness round about the human-like figure in Merkabah visions is 

echoed in John's Light-motif. Our analysis shows that John's description of Jesus as the Light 

of the world cannot be fully matched with the light-mysticism of Philo or that of the Hermetica. 

The light in John, just as in Merkabah mysticism, has two main functions: revelatory and 

enlightening. That is, the light in Jesus reveals God's glory and transforms the lives of those 

who believe in the light and follow it so that they might be called viol OKOT6q. It is not that one 

has light within oneself, but it is a matter of faith commitment to Jesus and the resultant ethical 

conduct. 

§71.6 Retinue of Angels 

Though there is no particular angelology in John, he gives a picture of angelic 

accompaniment. He makes a quick reference to the ascending and descending angels by citing 

Gen. 28: 12 in conjunction with Ezek. 1: 1. The enthroned King on the cross is surrounded by 

hostile forces (i. e., "the Jews") rather than by angelic beings, for God's glory with redemptive 



272 

significance can meaningfully be revealed to humans only in such a humility. Further, the 

angelic function of leading the mystics to the throne of glory is transferred by John to Jesus, 

who, as the stairway, will lead his followers to the Father, and to the Paraclete, who will reveal 

Jesus' glory by leading the disciples into all truth. The angelic mediation of God's vision, which 

is prominent in the Sabbath Songs, is ascribed by John to Jesus. 

§71.7 The Man-like Figure/ the Son of Man 

We have also observed that in Merkabah visions, God's glory was revealed temporarily 

in a human-like form and that the angelomorphic Son of Man represents God's glory in 

apocalyptic visions. Moreover, in the late first century the figure, Son of Man, was regarded in 

Merkabah visions as God's vicegerent or even as the Son of God and the Messiah. John 

seems to take up this idea and apply it to Jesus, the Son of Man. For John Jesus is none but 

the manifestation of the same glory that appeared in mystical and prophetic visions (cf. 1: 51; 

12: 41). However, the glory can be seen not in a human-like figure, but in a man who lived in 

history. 

§71.8 Salvation and Judgment 

We have observed that judgment, which offers salvation/ eternal life for God's people 

and destruction for "outsiders", is a recurring theme in Merkabah mysticism. John has 

accommodated this theme throughout his Gospel, stressing the necessity of leading a life that 

will glorify God. This echoes not only the judgment-motif embedded in Merkabah visions, but 

also the integral unity between ethics and mysticism stressed by Yohanan. The most obvious 

reference for the influence of Merkabah mysticism in John's judgment-motif is his description of 

God's bestowal of authority on His Son to execute judgment, because (än) he is utNN 

ä vOpainov (5: 27), for in Merkabah visions the Son of Man or a man appears as rendering 

judgment on behalf of God. 
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§71.9 Transformation of the Mystic 

The result of "gazing on the King on the throne" is the participation of the visionary in 

God-given glory and his joy with heavenly beings. It is not an "absorption into the divine", but a 

reception of divine glory by him. We have seen that this idea occupies an important place in 

John. The light which is in Jesus transforms the lives of those who follow him. God's glory 

revealed in Jesus, is granted to the disciples to enable them to love one another and obey 

Jesus' words. The fullness of joy of those who bear fruits of love and obedience is reminiscent 

of the joy of the Merkabah mystic with the angels. Therefore Johannine mysticism is not 

concerned with "merging" of identities, but with the relationship of love and obedience to Jesus, 

both individually and as a community. 

§71.10 Divine Commissioning 

The idea that the mystic is sent by God to bear witness to his vision is not absent in 

John. This is expressed in two phases: the sending of the Son into the world to reveal God's 

glory and to bear witness to the heavenly realities which he had seen and heard with the 

Father; and the sending of the disciples, equipped by the Holy Spirit, to reveal the same glory 

by bearing witness to Jesus. Here also John makes a remarkable change in the traditional 

Merkabah visions. For him Jesus is not merely the witness, but he himself is the revelation. 

§71.11 The Name of God 

John's identification of Söýa with the övop. a of God reflects primarily the mystical 

tradition of Ma`aseh Bereshit, though Merkabah mysticism too is not out of place. John's aff inity 

with the mystical tradition centered on Gen. 1 is explicit in his presentation of the Logos as the 

revealer of God's glory in creation as much as in incarnation. The divine Name, "I AM/ I WILL 

BE THERE", is also portrayed in various dimensions in kyw dW statements. John was not 

hesitant to use Merkabah mysticism in association with the cosmological speculation, which 

probably later came to be known as Ma`aseh Bereshit, enriching it with the theology of "mutual 

indwelling". 
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§71.12 The Communal Mysticism 

The "mystical" experience of the Qumranites in terms of realizing a sense of union with 
the priestly angels in the heavenly temple is recalled in John mainly in two motifs. First, in 
John's description of "seeing" God's glory as a community experience (1: 14), perhaps in a 

context of worship. Secondly, in his portrayal of the eschatological worship which can be 

offered at present by the inspiration of the Spirit and in union with Christ, the new temple, in 

whom a real perception of God is possible (4: 19-25). Since for John Jesus is the one who 

represents and constitutes God's glory, he becomes the mediator of communal mysticism 

rather than the angels in heaven. 

§71.13 The Esoteric Character of John 

We have learnt that Jewish mysticism belongs to the esoteric tradition which 

emphasizes the ultimate reality behind the world of appearance and the secret teachings that 

are revealed exclusively for the initiates and not for the vulgar. Such an esoteric tendency is 

reflected in John precisely in his use of the literary devices such as irony, symbols, signs, and 

misunderstanding - all of which point beyond the clues and glimpses to the ultimate reality who 

is Jesus Christ and in particular his glory which is the same as that of the Father. 

§72. Our study suggests that John has used two strands of Jewish mysticism, principally the 

mystical experience centered on Ezek. 1; Is. 6; and Dan. 7 and occasionally the mystical 

practice based on Gen. 1, by making necessary alterations to suit his christological purpose. If 

the mystical tradition centered on Moses was in his mind, probably it was so only as a 

secondary source. Why then did he use the current mystical traditions? Does it show that John 

himself was a mystic? The idea of seeing God's glory in Jesus during worship and the 

communal aspect of mysticism portrayed in John make it possible that John and his group 

might have had mystical visions of Christ. John's polemic purpose in using Merkabah materials 

is quite obvious in his statement, "No one has ascended into heaven but he who descended 

from heaven, the Son of man" (3: 13). However, his constant emphasis on "seeing" and 

"believing" shows that he had a proclamative motive to persuade people to believe in Jesus in 
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whom alone one can see God in His kingly glory (cf. 12: 41). This leads us to the conclusion that 

the Gospel of John is a "mystical" document, written, at least as one of its purposes, to address 

with the Gospel those who were pre-occupied with Merkabah mystical practice and with 

cosmological speculations. 
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