W Durham
University

AR

Durham E-Theses

The use of the books of genesis and exodus in the
fourth gospel

Leach, John

How to cite:

Leach, John (1983) The use of the books of genesis and exodus in the fourth gospel, Durham theses,
Durham University. Available at Durham E-Theses Online: http://etheses.dur.ac.uk/7784

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-profit purposes provided that:

e a full bibliographic reference is made to the original source
e a link is made to the metadata record in Durham E-Theses
e 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.

Academic Support Office, The Palatine Centre, Durham University, Stockton Road, Durham, DH1 3LE
e-mail: e-theses.admin@durham.ac.uk Tel: +44 0191 334 6107
http://etheses.dur.ac.uk


http://www.dur.ac.uk
http://etheses.dur.ac.uk/7784/
 http://etheses.dur.ac.uk/7784/ 
http://etheses.dur.ac.uk/policies/
http://etheses.dur.ac.uk

THE USE OF THE BOOKS OF GENESIS AND EXODUS IN THE FOURTH GOSPEL

ABSTRACT

This thesis is an atlempl to examine the way in which the author of
the Fourth Gospel uses the books of Genesis and Exodus. After a general
introduction to the way in which he uses the OT generally, Genesis 1is
examined, and it is suggested that Jesus 1s seen as working a new creation
and as undoing the effects of the Fall. An examination of the use made by
the Bvangelist of the characters of the Patriarchs follows, and a brief

summary concludes the first part of the thesis.

The second part deals with Exodus, and the idea that the Evangelist
bases the structure of his Gospel on that of Exodus is discussed. The
relationship between Jesus and Moses is examined, and then a survey is
made of the way in which pieces of one-off typology are used to portray
Christ., The somewhat ambivalent relationship between Jesus and Moses is
explored further in an examination of the Evangelist's use of the concepts
of "Wisdom" and "the Law". Such themes as "revelation", "seeing", "knowing",
and "believing", which are important to both Exodus and the Fourth Gospel
are discussed. Again there is a short summary, including, as previously,
some attempt to explain the reasons for those parts of the books of which

John appears to make no use.

In a concluding chapter the point is made that the Bvangelist seems to
use the OT most often to portray the character and work of Jesus. His
Christology appears to be based on many characters and incidents from the
OT, and a brief examination is made of his Christological technique,

including some suggestions for possible areas of further study.

JOHN LEACH.
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INTRODUCTION

The purpose of this thesis is to survey the use of the books of
Genesis and Exodus in the Fourth Gospel, in the hope that this may
shed some light on the mind and intentions of the Evangelist, and
hence on the meaning of the Gospel. 1In each section I shall examine
first those passages in which the Evangelist is certainly using the
boocks, secondly some passages in which he may possibly have done so,
and finally look to see whether there are any more passages where the
use is not nearly so obvious. In each case the examination will, one
hopes, tell us how the Evangelist uses the OT, and what his
theological motive was for so doing. We shall attempt to see both
what it is that he is trying to say, and why it may best be said by

using a particular OT passage in a particular place.

Two difficulties immediately spring to mind. The first is the
difficulty of knowing when the Evangelist is using the books of
Genesis and Exodus, or indeed any part of the OT. St. Paul and St.
Matthew, for example, usually make it quite plain when they are
guoting from the OT, because they use introductory formulae (e.g.
Kxebﬁ 5{5?&1"1‘&(,) or else they make it clear from the context that
certain words should, as it were, be in inverted commas. But with
the Fourth Gospel it is not so easy. The Evangelist uses introductory
formulae only in a few places (1) of which several are in the Passion
Narratives, and are clearly a part of the Church's tradition, having a
distinctly "Synoptic" feel to them. Even when there is an
introductory formula it is often extremely difficult to know which

"scripture" John is referring to.

Yet in spite of this lack of indicated and direct quotation, the
gospel is full of language reminiscent of Genesis and Exodus.

i



It is sometimes hard to pin down, but it is there. There will often
be hardly any verbal similarity, but the idea will come across quite
clearly. To decide whether or not a particular passage contains

an allusion to Genesis or Exodus is in the end to make up one's own
}
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the evidence rightly? Great care must be taken not to find OT

references where there are none.

Secondly, I believe, we need to beware of forcing the whole
Gospel neatly into any preconceived plan. For example the attempts by
Harvey and Guilding (2) to do so fail, not so much because of the
individual arguments within their books, but because it is in the very
nature of John's Gospel that it will not fit into any neat plan. It
is a book which defies schematization, simply because there are so
many different ideas and frameworks packed into it. We must be
careful, therefore, not to force the Gospel intoc a box too small for
it; we must seek to understand what it is saying rather than making
it say what we want it to say, even though at times this will be

rather frustrating.

It is necessary at this stage to state some of the
presuppositions upon which I am working. The arguments about the
authorship of the Fourth Gospel are well documented (3), and I will
hold, like most commentators, a rather agnostic position. We must
probably differentiate between the mind behind the Gospel, the author,
and the writer, and say that we cannot name any of them with any
certainty, except perhaps to identify the first with John the son of
Zebedee. However, since I do not believe that a theory of multiple
redactions adds very much at all to the understanding of the Gospel,
it will be simpler if we think of one man as having been responsible
for the Gospel much as we have it. For the sake of brevity we will

ii




call him John.

It is, however, important to acknowledge a link between the
Fourth Gospel and the book of Revelation. It is clear that the two
books have, tc a large extent, the same mind behind them, but just as
clear that they have different writers. We will find that having
assumed some sort of common source Revelation will throw much light on
our understanding of the Gospel. A similar relationship to the
Johannine Epistles is alsc assumed, though they will be of little help

in this discussion.

It is not so important for our purposes to know the exact date
and place of authorship of the Gospel. I will assume therefore the
generally held view that it was written in the 90s, and in a church
based in Ephesus. 1 believe the whole of the Gospel to have been
written at that time, except for Jn. 21, which was added subsequently,
perhaps by a different writer, and the pericope of the adultress in Jn
7:53 - 8:11. Other minor changes to the rest of the Gospel may also
have been made later, but they did not essentially affect the work as

a whole.

So much for the Gospel; now we will move to the OT Less work
needs to be done here, since we are looking at the books as John saw
them, and so any critical conclusions of 19th or 20th century
scholarship are irrelevant to the discussion. John knew nothing of J,
E, or P; he was simply familiar with the booksﬂ"f\l/’ X2 and J'“DW'
as part of his Hebrew Bible and as they were used by his sources, as
well as Greek and Aramaic translations. We will find evidence that
John includes all three versions at one time or another, but most

often he seems to consult none, apparently quoting from memory.
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A little needs to be said at this stage about my method of study.
With the advent over the last hundred years or so of critical
scientific study of the Bible a distinct change of emphasis has taken

place. Before that, and since the time of the NT itself, Christian

of Christ. From the Gospels to the Tractarians the OT was quarried
for texts which backed up the particular theology or Christology
being propounded at the time. This was done, of course, in different
ways, and von Rad (4) gives a survey of them, starting with the NT,
where, he says:
"in the presentation of the saving work of Jesus there are not
infrequent references to an OT prototype. This is in no sense
always done by means of formal citation of OT texts." (5)
He traces through allegorisation and typology to the method of

Delitzsch,

"the spiritual interpretation of the OT which in the 19th century
was almost exclusively to hold the field." (6)

Although the "higher criticism" had begun much earlier in some
continental universities it was not really recognised even as a cause
for concern in the mainstream of church life until the end of the
19th century. But it grew in importance, and was attacked and
defended vigourously. W.R. Smith, in his inaugural lecture when
appointed to the chair of Hebrew and OT criticism at the Free Church
College of Aberdeen in 1870, justified his position thus:
"The higher criticism does not mean negative criticism. It means
the fair and honest looking at the Bible as a historical record,
and the effort everywhere to reach the real meaning and historical
setting...this process can be dangerous to faith only if it is
begun without faith." (7)
Thus there began a concern for the OT itself, seen not just as a

foreshadowing of the Christ-event but as a real and intrinsically

valuable account of God's dealings with his people. This led to the

iv




position we are in today, where the emphasis is almost wholly on
"scientific study", and where even the mention of typology evokes
in many quarters a rather disdainful reaction. A comparison between

two commentaries on the Fourth Gospel, written not many years apart,
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this phenomenon, as each takes a completely different approach to
the study. The former looks for imagery, typology and allusion,
while the latter seems far more concerned with comparative philology,

semantics, and the effect of Qumran. (B)

I have mentioned all this because it may seem to some people that
this study is a step backwards. I would defend myself from such
charges in two ways. Firstly, although "scientific study of the Bible
is vital, and can help our understanding immensely, it is only a tool.
Studying a Bach Partita for a music examination, poring over the
score, taking it note by note, examining, analysing, comparing and
setting it against its background taught me much about the work, but
when all that was done I still had to sit back and listen to the

iece. This study is an attempt to "listen" to the Fourth Gospel.
P 34 p P

Secondly, I would draw a distinction between this study, which
seeks to see how John may have used Genesis and Exodus, and the
typological exegesis of the Fathers (and others) which tested their
own inventiveness in seeing links. Augustine's famous and
entertaining interpretation of the parable of the Good Samaritan, for
example (9) is ingenious, but could well bear 1little relation to what
Luke actually intended to say, and would be neither more nor less
valid for that fact (10). My study does not aim to read as much as
possible of Genesis and Exodus into the Fourth Gospel; rather I

attempt to explain where John consciously makes use of them. As has




been mentioned, the conclusions will necessarily be to some extent
subjective, but the exercise is still worth doing. Emphasis will
be placed constantly on restraint, but if at times it seems that

my imagination has run away with me, the fault is mine, and not that

AF o omsr o mernaA
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Finally, a few practical points. After a brief introduction to
John’s use of the OT in general, his use of Genesis and Exodus will be
studied separately in two parts. A third part will deal with
conclusions drawn from the first two taken together. In talking about
the Fourth Gospel I have used some fairly widely accepted terminology,
for example describing Jn 1:1-18 as the Prologue, Jn 13 - 16 as the
Farewell Discourses, and so on. Full details of texts and versions
used in this study will be found in the bibliography. Thanks are due
to all those who have helped with the production of this thesis,
especially friends who have helped me with the translation of passages
and articles written in other languages. And special thanks are due to
my supervisor, Dr. J.F. McHugh, for his guidance and help, and for his

profound knowledge of and infectious enthusiasm for the Fourth Gospel.

vi




JOHN'S USE OF THE OT.

Like other NT writers John uses the OT selectively, sharing with
them a predilection for the Psalms, the Pentateuch, and Isaiah. (Luke
appears to agree with this, cf. Lk 24:44.) But he uses the OT in a
very imaginative way, not merely quarrying it for proof texts. He is
familiar with the OT as a whole, with Hebrew, Greek, and Aramaic
versions of it, and also with current Rabbinic exegesis. C. Goodwin
(1) has undertaken a complete analysis of John's OT guotations, and
concludes that by far the most commonly used version is the LXX,
although there are passages where John (or his sources) makes
deliberate use of the Hebrew, and others where the Targums are quoted.
When he does quote, however, he does so

"loosely and confusedly, often conflating two or more passages,

distorting their meaning, and hiding their context. We may
suspect him of incorporating alien elements into them. He appears
to have quoted from memory." (2)
The evangelist in fact seems to take an overall view of the OT,
developing sayings and incidents into pictures and images. Professor
C.K. Barrett (3) compares this with the way in which he develops
synoptic passages. For example, the saying at Mk 7:6 "This people
honours me with their lips, but their heart is far from me.", itself a
quotation from Is 29:13, is absent as such from the Fourth Gospel,
and yet the idea is present throughout, although difficult to pin
down to any particular references. An image which is in reality

rooted in the OT may be impossible to find in any one OT passage.

Another technique used by John is that of collecting different OT
ideas and combining them all in one phrase. This often occurs at
significant places in the Gospel; we may quote as examples "Behold the

Lamb of God" (Jn 1:29) and "Out of his heart shall flow rivers




of living water" (Jn 7:38). Which lamb is John referring to? And
where does the scripture promise streams of living water? We have
in each case not one idea but a collection; the paschal lamb, the

goat of the Day of Atonement, the substitute of the Abraham and Isaac
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the waters of Is 12:3 or 55:1, or Joel 3:18, and so on. It becomes
clear from careful exegesis that no one OT passage fits the sense
entirely in either casej indeed it is a mistake to look for one
precise text which does, as if this would exhaust the meaning. John
is rather telling us that in order to understand Jesus properly we

should see in him the fulfilment of all these different traditions.

All the richness and diversity of the OT comes together in him.

This is true also of John's Christology. Although he uses one
title,xpta"‘f‘o'§ , predominantly, and does not seem to portray Jesus in
any other way, yet on closer investigation other titles are apparent,
royal, priestly, and prophetic. Nathaniel calls Jesus a king in Jn
1:49, but nothing further is made of it explicitly until Jn 18. Yet we
know clearly that Jesus is a king, in spite of the fact that he avoids
attempts by the crowd to crown him (Jn 6:15), and is careful not to
claim kingship for himself before Pilate without adequate explanation.
Similarly Jesus is designated as a prophet in Jn 4:19, but it is
passages liké Jn 8:28 ("I do nothing on my own authority, but speak
thus as the Father taught me ") and Jn 7:40 ("This is really the
prophet") which convince us that he is really EEE Prophet of Dt 18:18.
His priestly (i.e. mediatorial) role is also shown indirectly in
passages such as Jn 1:51 ("You will see heaven opened, and the angels

of God ascending and descending upon the Son of Man") and Jn 14:6




("No one comes to the Father but by me"). Once again John seems to be

saying that in Jesus all these titles are gathered together and find

their true fulfilment . It is impossible to categorise Jesus as cne
or other of them; he is all of them, and more as well. Perhaps John's
e ~F rhe risie \’!‘ﬁii#g & = rois n umhbrella
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term, the idea of "anointing" applying to royal, prophetic, and
priestly roles equally. This drawing together of themes and images is

cne of the most distinctive characteristics of John's style.

Another important technique is that which Austin Farrer (4) has
christened the “"rebirth of images". This is a particular
characteristic of the book of Revelation, but is also found in the
Gospel. The cross, for example, seen in the Synoptics as the place of
defeat for Jesus is for John the place of victory and glorification.
The loud cry just before Jesus' death in the Synoptics becomes in the
Fourth Gospel the triumphant TgT{Aicr11(\, . There is no darkness on
the earth, and the synoptic theme of Jesus being mocked by those at
the foot of the cross is entirely absent since these motifs are
totally inconsistent with the idea of Calvary as a place of triumph,
completion, and glorification. The synoptic image of crucifixion has
been reapplied by John to give it a new and more profoundly powerful

meaning, and we shall see the same technique again in this study.

What then is John trying to say by using the OT as he does? Many
things: it is my attempt in this study to discover some of them. But
one thing above all is apparent, and it is worthy of mention at this
stage. It is this: John has a conviction that the scriptures in
their entirety speak of Jesus. All the people and events of the

OT lead up in some way to Jesus, and find their fulfilment in him.




But the tragedy is that the Jews, those to whom belong (to borrow

a phrase from St. Paul) "the sonship, the glory, the covenants, the
giving of the law, the worship, and the promises"™ (Rom 9:4), have,
sadly, failed to recognise this fact. This is stated explicitly

in JIn 5:39, "You search the scriptures, because you think that in
them you have life: and it is they that bear witness to me", and

is repeated in Jn 5:46f. "If you believed Moses, you would believe
me, for he wrote of me. But if you do not believe his writings,
how will you believe my words?" This point is made more indirectly
throughout the Gospel, where Christ is not just foreshadowed in the
OT, but is actually present in his pre—existent state, ancther
characteristic of John's Christology (cf. Jdn 1:1, 8:59, 17:5). Yet
in spite of all the evidence "the Jews" refuse to believe, remain
culpably ignorant of the true nature of Jesus, and in the end seek

his death. (5)

But even in this the victory is not theirs. Instead of
ignominious defeat, the cross becomes for Jesus the accomplishment of
his mission, his glorification, and his crowning as he begins his
reign as king. The Jews are defeated and shown up for what they really
are, children of the devil. This above all is what John is trying to
show by his use of the OT, and we will need to bear it in mind as we
consider individual passages in more detail. If we miss this, we

shall have missed the whole point.




PART 1 GENESIS

1. THE NEW CREATION

0f all the Genesis themes which John uses, perhaps the clearest
is that of creation. The first words of the Gospel seem quite
consciously to take us back to Gen 1:1 (&V &an s '“WN 9
and so to the beginning of time; just as in Genesis God creates by
speaking (ah‘ﬁ\s?&{ 5'10(\(‘2"'\), so Jesus himself is identified with

the word of God, in John's terminology.

Much has been written about this term, its background, and its
meaning, and Barrett (ad loc.) gives a good summary. For our purposes
it is worth noting that John expected his readers to have been
familiar with the concept, since he introduces it with no explanation,
and that in very general terms they would have conceived of the Logos
in two ways, as thought, and as the expression of thought in words.
When these thoughts or words were those of God, the matter would not
stop there, since God's word brought things to pass just by its being
uttered ("God said 'Let there be light', and there was light." Gen
1:3). By God's words, things were literally no sooner said than done.
So when the prophets spoke "the word of the Lord" their words were
considered as causing the action to take place (cf. Is 55:11). It was,
therefore, literally "by the word of God [that] the heavens were made"
(Ps 33:6). Other passages in the Gospel (e.g. Jn 8:58) which speak of
Christ's pre-existence lead us to believe that John is saying that
Jesus was actually present at the creation. We cannot help but notice
a parallel here to Pr 8:22-31, where Wisdom is personified and given a
similar role: so also Christ as the Logos is not merely a spectator

in creation; he is rather the agent by which God creates.




What then is the origin of this understanding? Much effort has
been expended in the past in trying to explain this in terms of the
Memra of the Targums. As early as 1900 Westcott (ad loc.) wrote of

the term Logos:

YThe Thenimairca]l sime ~AF Fhe Forvm anmeares o he Aeryilosad Advoed s
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from the Palestinian Memra."
The term means "word", and is found frequently in either the text
or the margins of the Fragmentary and Neofiti Targums. Thus Neofiti

Gen 1:3 reads
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("And the Word of the Lord said 'Let there be light', and there was
light.") It is the Memra who goes on to complete creation, and to

take an active part in the subsequent narratives of the Pentateuch.

Thus the Memra looks suspiciously like a hypostasization, and
until 1925 or so was thought to be equivalent to John's Logos as an
intermediary figure between God and men. That this does justice
neither to Jewish or Johannine theology, however, was realised, and
so a new direction was taken by those studying the term, as it became
recognised as a circumlocution for the unpronouncable name of God.
Thus it had nothing whatsocever to do with John's Logos; Barrett tells
us (ad loc.) that the word is

"A blind alley in the study of the biblical background of John's
Logos doctrine."

and Professor M. McNamara agrees with him:
"The Targumic expression has come to be seen as no true
preparation for the rich Jchannine doctrine of the Logos." (1)
But there is more to it than this, as Dr. C.T.R. Hayward has shown
(2). He agrees that the Rabbis would never have accepted anything

remotely like an intermediary figure, but that at the same time the




Memra was much more than just a circumlocution. By a careful study
of the sort of circumstances in which the Memra appears, he shows

that the term refers not just to God as God, but to God as active
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is not 1IN S , since the name of the Memra isrﬁﬁfiea . Rather, the
Memra is present in creation (Gen 1), in redemption (Gen 17:8, Ex
29:45, Lev 22:33, 25:38, 26:45), and when covenants are being made
(Gen 17:7,8,11, 9:12-17, Ex 2:24f.). It is equivalent in meaning to
the Rabbinic "measure of mercy" referred to, for example, in Siphre Dt
26 and Gen R 78:8. This idea, of the Memra representing the mercy of
God, is tied in with the creation motif by R. Ishmael in the Mekhilta
Kaspa 1:58 on Ex 22:

"I will hear for I am gracious. For with mercy have I created
the world.™

Exegetically the term is based on the T1SFIN TIWN T\ RN

of Ex 3:14, where God reveals his name to Moses. As may be expected,
the name of God reveals much of his character, and so, as Hayward
sums up,
"Memra is God's name {110 = , which, by midrashic exposition,
refers to his presence in past and future creation, history,
and redemption. Memra is God's mercy by which the world is
created and sustained." (3)

This certainly fits with John's Logos doctrine. The Logos was present

and active in creation, and in the Heilsgeschichte of God's people,

revealing God's character to men, and especially the character of his
mercy. Hayward dates the term Memra as certainly being current by the
time of the writing of Revelation, so that John could well have known
of it. We shall see in several places in this study that John seems

to have used his OT via the Targums; since he knew them, or used




sources which knew them, he must almost certainly have known of the
Memra, and it is inconceivable that his Logos should be so close and

yet unconnected.

But we must be hesitant here, for two reasons. Firstly we must
note that there are significant differences between Memra and Logos,
and secondly we need to realise that there is a lot more to Logos than
can be provided by Memra. The Memra could never, for example, be
treated in the same way that the Logos is, as distinct from God. Jn
1:1 leaves us with the paradox of the Logos being God, and yet at the
same time being with God, that is to say in a close relationship but
not identical with God. The Logos is both God and "not-God". John
could not have deduced this from the Memra, and neither could he have
taken from the Memra the idea in Jn 1:14 that the Logos became
incarnate. This was something utterly new and quite foreign in any of
the areas in which the origin of the term Logos might have been found.

And secondly, we must not exclude other influences which may have
contributed to John's Logos doctrine. The Greek, as well as the
Jewish, background had much to offer, and even in Judaism there were
other strands which John no doubt had in mind, such as the links with
Wisdom to which we have already briefly referred. And, of course,
the Christian Church itself would bring with it another strand of

understanding of the term.

what may we say, then, in conclusion? It seems possible, and
extremely likely, that the Targumic Memra formed an important strand
in the background of John's use of the term Logos for Jesus, although

only one strand among several. And like all his thought sources, that




of Memra is used cf Jesus in a very modified way. He uses the parts
which he considers useful, but is quick to reject and contradict any
which are not. John is saying of the Word made flesh that he is in a
very real sense to be identified with God and his purposes in
creating, sustaining, ana redeeminyg the woria. He also represents the
way in which God acts in self-revelation, showing to men not only God
himself, but also his intentions, will, and purposes. As Oscar
Cullmann succintly puts it:

"The Logos is the self-giving, self-revealing God - God in
action." (4)

When the Logos becomes flesh, it is the supreme act of self-
revelation, and Jesus' whole purpose is to speak not of himself,
but of his Father. This is explicitly stated throughout the gospel

(e.g. Jn 7;16ff., 14:10).

But Jesus comes not only to teach and reveal. He has a much more
important and fundamental task - to begin again the act of creation.
John sees Jesus' work as a new creation, and so, as we would expect,
many of the images from Gen 1 - 3 are echoed in the Gospel. The most
overt device used by John is the framework of seven days in which he
places the beginning of his Gospel, starting with John the Baptist and
culminating on the seventh day with the wedding at Cana, where
Jesus for the first time manifests his glory, and brings about belief

in himself. After that a new cycle of events begins.

It is a mistake to try to force Jn 1 - 2 too rigidly into a seven
day pattern: some scholars find only six days, while others find
seven, and a link with creation, at all cost (5). Barrett (ad loc.)

discusses this point; we can probably conclude that John had something




of the sort in mind, even if he has not worked it out as neatly as we
would have liked. He does pay particular attention to chronoclogy, and
he gives the effect of a series of events building up to a climax. On
the first day (JIJn 1:19-28) the scene is set by John the Baptist, and
=oect the imminent a
greater than John. This leads on to the second day (v 29), where
Jesus appears and is revealed as the Son of God, and anu.:.nted by the
Spirit (who was also present at the first creation). On the third day
(v 35) Jesus is shown to be the Teacher (v 38), and if he stays the
night, as v 39 seems to imply, he is recognised on the fourth day

as the Messiah (v 41), and on the fifth as the fulfilment : of
Scripture, the Son of God, and the King of Israel. The stage is now
set, and there is a pause in the drama (reminiscent perhaps of Rev
8:1, the calm before the final storm), until finally two days later,
on the third day (or the seventh of the whole scheme), Jesus works the
miracle which causes all his disciples to believe in him. (L.ater on,
at his resurrection, Jesus will again complete a climactic action on
the third day, which again leads to belief, even among those who had
previously doubted, Jn 20:26ff.) The next cycle of seven then begins,

seven signs which show in more detail what the new creation involves

until they too reach their culmination on the cross.

Individual themes as well as the overall framework suggest that
John has Genesis in mind. The first act in creation was the bringing
of light, and its separation from darkness, and Fhese two themes occur
throughout the Gospel. Jesus is not only the bringer of light to the

world, he is the light of the world (Jn 8:12), and in him is no

darkness at all. Light thus represents God and his will, and darkness

represents evil and the world, which John sees as being totally in

10




opposition to God, since it is society organised not only without him,
but against him. This dualism of light and darkness, day and night,
continues throughout the Gospel. People are exhorted to follow Jesus,

thereby walking in the light (Jn 8:12 - no doubt there is a reference

PN S 5 -

eie tuu o o CLZ ., ano Lo 32 0II o guichly ohiie Fheu o+33% have §he
chance (Jn 12:35). Similarly belief in Jesus places one in the light.
It is the sad case, however, that men do not enjoy the light, since it
brings their evil deeds into full view (Jn 3:19f.). And so they
prefer to ignore or even to persecute Jesus, so remaining in darkness.
It is a characteristic of John's method that he does not just tell us
things, he shows us them as well, as truths are acted out by the
characters in the Gospel. Thus this fact is dramatically portrayed in

Jn 13:30 where Judas, leaving to betray Jesus, goes out from the light

of his presence into the night.

However, the light which Jesus brings cannot be overcome by
darkness (Jn 1:5) and so, as we have already noted, when Jesus dies on
the cross, there is no trace of the Synoptists' darkness. In this
moment supremely there is light over the land, the moment when the new
creation and the new separation of light from darkness reaches its
climax. The Genesis themes of light and darkness, originally purely
cosmological, are reapplied by John with moral overtones, but still

showing Jesus as the creator.

Water was the medium present at the beginning of creation, out of
which the dry land appeared (Gen 1:2) or, in the second, Jahwistic
account, the medium which enabled the vegetation to begin to grow, and
creation to proceed (Gen 2:6). The theme of water is used extensively
by John, in two main ways, both of which have their background in the
oT.
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In the penitential psalms, notably Ps 51:2,7, water is the medium
in which a sinner may be cleansed by washing, and thus is a symbol for
moral cleansing. This theme is not, of course, present in the
creation narratives, there being no need of cleansing at that stage,

+hAneh
COCUGN,

and it ie not Jehn'a madior usce of the gymhol. We may detoct it thou
in Jn 13:1-16, which certainly concerns cleansing, and, if baptismal
overtones are present, the moral dimension is involved. Similarly, if

Jn 3:5 contains a sacramental reference, the same idea is present.

Far more important for John, however, is water as the medium of
regeneration and of life. There is an important OT background for
this use of the symbolism, understandable since water as a drink in an
inhospitable environment would literally provide life, where in its
absence death would have been certain. Thus in many places in, for
example, Isaiah, water is used as a symbol of the new life which
renewed fellowship with God brings. Perhaps the three best examples
of this are Is 12:3, 41:17ff., and 55:1. Thus for John the new
contact with God which Jesus brings, and the new life which
results, may be likened to water. Jesus offers water first to the
Samaritan woman (Jn 4:10), and then to anyone who believes in him
(Jn 7:38), and at the crucifixion, the climax, as we have seen ,
of so many of John's themes, water flows from Jesus' pierced side

onto those waiting below, as the Church is brought to life.

The Law was described by the Rabbis in terms of water (6) and so
as Jesus is superior to the Law, so water for John is often not just
. .. o Zf\ , .
water, but is "living" water (\JSu)P WY - the primary meaning of

which is running as opposed to stagnant water, the reference to life
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being for John's purposes a convenient pun). This is taken one stage
further in Jn 2, where the water, specifically linked by John with the

Jewish Law, 1is changed by Jesus into wine, something far superior.

That water is the agent of regeneration immediately brings into
mind the Spirit, since Jn 3:5 tells us that the Spirit, as well as
water, gives the new birth necessary for entry into the kingdom of
God. Just as for physical life one needs water to drink and air to
breathe, so spiritual life requires water and the breath of the
Spirit. We can see here another 1link with the creation narrative of
Gen 1, where water and the Spirit are closely linked. Water is said

explicitly to be symbolic of the Spirit in Jn 7:39.

Although there are links with the creation accounts and their use
of the motif of water, it becomes apparent on a closer examination
that the two accounts use the idea in very different ways, and that
actually John's understanding of it is closer to that of the Jahwist
than to that of the Priestly writer. The Jahwist's understanding
of water as providing life and fertility is clearly paralleled by
John as he applies it to the Spirit, and his use of the motif of the
four rivers of Eden, which no doubt contributes much to the picture
of the river of life in Rev 22:2, shows that water is for him a
positive and life-giving thing. Careful examination of the Priestly
account, on the other hand, shows that its understanding of water

is very different from this.

Behind the account somewhere is the Babylonian creation myth of

Tiamat and Marduk, the climax of which is the cutting in half of the
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great sea-monster Tiamat so that creation may proceed, the world being
made from the material of the two halves. An elaborate mythology grew
up around this story, and it is clearly present in some places in the
OT. The waters here represent chaos, the primaeval sea which Yahweh
uelecaild S L.l';c\«. viuclt allu clcatauvin iuay HLCVu..L:L- rtilcle ale wicail
references to it in Is 21:9 and Ps 89:11, where the sea is personified
as Rahab, and Ps 74:13f. where it is called Leviathan. This same motif

is present, albeit in & very undeveloped way, in Gen 1.

In the NT too this creation myth is present and can be detected
in other passages in the book of Revelation. In Rev 4 there is a
"heavenly court" scene, and the sea is there as a symbol of the
primaeval chaos. At this stage all creation, even heaven, is tainted
with the evil of this chaos, but after the final victory of God this
evil is removed, and we see in Rev 21:1 a completely new creation in

which "the sea is no more".

Yet nowhere in the Fourth Gospel is there the slightest trace of
this kind of language. This is interesting, since it shows an area of
tradition used frequently in the OT, and in Revelation, which John has
chosen to ignore. He seems to have no place for water as an evil,
chaotic element, but only as regenerative and life-giving. Perhaps
this is because in creation John sees an act which brings total good
ex nihilo rather than from something previously evil. It is not until
the fall that evil enters the world. So John has chosen to
concentrate on the second, Jahwistic account of creation rather than
the Priestly when it comes to the motif of water, although he is happy

tc use the seven day scheme and the "words" of God from P.
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The next creation theme of which John makes use is the garden.

It has often been objected that he uses the word K;YWC§ where the LXX

4 . . N ~ .
useS‘ﬁapa§iAcno§ , but Aquila and Theodotiocn both use MﬂﬂKoﬁ here
and in other places, e.g. Is 41:3 and Ez 31:8f., sc that it is clear

- s -
that the two wWOoras dare lnterchangeapie (/). Hs Tile wWora W@fﬁ&ﬁivkﬁ)

suggests, the garden 1s, among other things, a symbol for a place of
peace, safety, and refreshment. The Jewish community, newly returned
from exile, is often likened to a garden, e.g. in Is 51:3 and Jer
31:12, and the Song of Songs often uses garden imagery in its
completely shame-free, almost pre-fall-like, descriptions of human
love. John emphasises that the betrayal and burial of Jesus take
place in gardens (Jn 18:1, 19:41), and the crucifixion takes place
near a garden (Jn 19:41). That John may have in mind the Garden of
Eden is suggested more strongly by an almost chance incident in Jn
20:15. It is a characteristic of the drama of the Gospel that
people making seemingly unimportant or even false statements
unwittingly speak a much deeper truth than they realise. (Some
examples of this would be the Samaritam woman in Jn 4:12f., Caiaphas
in Jn 11:50, Pilate in Jn 19:19, and Peter in Jn 21:2.) Thus when
Mary Magdalene thinks that Jesus is the gardener she is not simply
mistaken. He is indeed the gardener, bringing peace, paradise, and
new life after death, and once more walking in his garden in the
cool of the day, as God does in Gen 3:8. Hoskyns, too, notices this
link with Eden:

"Then she hears her own name pronounced, and, turning, recognises

the Lord. The true, life-giving ruler of the paradise (garden)

of God, has called His own sheep by name, and she knows His
voice." (ad loc.)
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This time, however, the Gardener comes not to catch men out and

punish them, but to restore them to himself.

This Eden symbolism is taken even further by John. Two features
of the garden which reappear in the heavenly city of Rev 22 are the
Tree of Life and the River (Gen 2:9f.), and as we might expect, they
are present also at the place of crucifixion. The Tree, as sc many
hymn writers have rightly seen, is the cross, and where the synoptists
tend to see the cross as a place of defeat and cursing (cf. Dt 21:22),
John sees it as the ultimate victory of God, in a very real and
profound sense "the tree of life". 1In the Revelation passage the tree
is for healing, and against Dt 21:22 it is stated that "there shall no

more be anything accursed" (Rev 22:3).

The throne of God is also closely associated in this passage with
the tree, and it is completely in line with John's theology to
identify the two. At his crucifixion, his moment of final and
complete victory, the time when "it is accomplished", Jesus the king
is crowned and begins his reign. The crown of thorns, the purple
cloak, and the sign erected by Pilate, "Jesus of Nazareth, the king
of the Jews", were more profoundly true than was realised at the
time. This idea, of the cross as the throne, is amply summed up

in Fortunatus' hymn Vexilla Regis:

Fulfilled is now what David told,

In true prophetic song of old.

How God the heathens' king should be
For God is reigning from the tree. (8)

The tree of life, then, is part of the scene of the crucifixion.

What then of the river? There may be a reference here to the Kidron,
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which John is careful to tell us that Jesus has to cross to enter the
garden (Jn 18:1), but it is much more likely that the reference is to
the "river" which flowed from Jesus' side. When he is pierced the

waters begin to flow, and the new creation is completed.

It is not an original idea to suppose that Mary is seen as the
new Eve. Several of the Fathers saw her in this light (9), and some
factors seem to suggest that they were correct as far as the Fourth
Gospel is concerned. It is not exactly clear, however, where this
understanding of Mary comes from in the Gospel. She is never called
by her proper name by John, but is always Ttl/uv’\‘rv\': Tob "r\c’o{’ when
spoken about, and Kﬂv&& when spoken to (only by Jesus). She appears
only twice in the Gospel, once at the start of Jesus' ministry, at
Cana (Jn 2:1-11), and once at the end, at the foot of the cross (Jn
19:17-30). It is through this second appearance that she has been

linked with Eve.

Dr. J. McHugh (10) discusses this subject at length, and gives
accounts of two very different attempts to show that Mary is somehow
to be identified with Eve. The first is that of F~M. Braun (11).

He starts by noting that in Jn 19:17-42 there are six fulfillments
of OT prophecy. These are:-
The crucifixion between two robbers (vv 17-18, cf. Is 53:12)(12)
Pilate's title over the cross (vv 19-22, cf. Zech 10:9)
The division of Jesus' clothes (vv 23-24, cf. Ps 22:19)
Jesus' request for a drink (vv 28-30, cf. Ps'22:16 or 69:22)

Jesus' legs not being broken, and his side being pierced
(vv 31-37, cf. Ex 12:36, Ps 34:21, Zech 12:10, 13:1)

Jesus' burial by Joseph and Nicodemus (vv 38-42, cf. Is 53:9),
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Since the whole crucifixion narrative is seen in terms of fulfilment
of prophecy, says Braun, should we not expect the only verses not
covered in this scheme, vv 25-27, which deal with the Mother of Jesus,
to be a fulfilment also, especially since this would bring the total
number to seven, a number for which John certainly seems to have

a predilection? So he searches the OT for likely texts, and, after
having ruled out some which could not apply, settles for Gen 3:15.
There are four parties mentioned in this verse, the serpent, his
seed, the woman, and her seed (proved by the Greek of the LXX to

be an individual and not a number of offspring), and these four Braun
sees around the cross as well. The serpent is the devil (cf. Rev
12:9) whom Jesus is crushing and casting down (cf. Jn 12:31), and

his seed are those who have had Jesus put to death (cf. Jn 8:41-44).
Jesus himself is the woman's seed, and so Mary his mother stands

by the cross representing Eve. McHugh explains:

"It is not so much that Mary is presented by John as a new Eve;

Eve has long faded into the background, and Mary as mother of

Jesus has become 'the woman'". (13)

The second view which is discussed is that of A. Feuillet (14),
and it is very different in character from that of Braun. As his
starting point he takes two texts, Gen 4:1 and Jn 16:21. He notes in
each case the unusual use of the word "man" where the most normal
thing would have been to have used "baby", "child", or even "son".
Further, he notes that again in Jn 16:21 the woman in labour feels
"sorrow" ()\STW\ ), where one would have expected the physical pain,
(L’QS(VV\ ) to exceed the mental. The same worci, XJ‘F'\ , is used in
the description in Gen 3:16 of the woman's punishment: she will bring

forth her children in sorrow, and not the more usual pain. From these
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two links Feuillet concludes that there is an intentional recollection
of Eve in Jn 16:21, and since the verse is in a context which concerns
Jesus' death and resurrection, it is natural that a link with the
passion narratives should be easy to find. Unfortunately for his
argument he makes this link via St. Paul, whose doctrine of Jesus as
the second Adam he reads into the Fourth Gospel. Resurrection is
commonly seen as birth into a new life, and so Jesus, as the first to
enter this new life, is another Adam. For John, however, Jesus' new
birth into glory occurs not at the empty tomb but on the cross. He is
the new Adam as he hangs there, and so it is natural that he should
have his Eve by his side. Once again McHugh sums up:

"Mary's presence beside the Crucified associates her with Jesus

as a second Eve. And it is in order to draw attention to Mary's

new role as 'mother of all the living' that Jesus addresses her

as 'Woman'". (15)
Feuillet goes on to take his argument further, finding also a
reference to Mary as symbolic of Zion, who is (according to several

passages in Isaiah) about to be the mother of many children, but

that part of his work need not concern us now.

These two views may or may not contain elements of the truth, but
another, which we shall look at now, is in my opinion more worthy of
consideration. It is that of Hoskyns, published in an article in 1920
(16). He brings into the picture the woman of Rev 12, a figure based
clearly on Eve. Just as Eve is the mother of all living, the woman is
the mother of the child caught up to heaven, and of the church (Rev
12:17). Like Eve she too has to fight with the devil, "that ancient
serpent”™, and it is her seed who eventually crushes his head. So on

the cross Mary's seed crushes the devil once and for all, and she
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becomes the mother of the church, the mother of all living eternally.
{(Many commentators see in the Beloved Disciple a symbol of the church,
cf. Loisy and Bultmann, both ad loc., and even those who reject this
see some idea of a new relationship being established, for example
Barrett (ad loc.):

"It will be wise, however, not to go beyond the recognition of

an allusion to the new family, the church, and of the sovereign

power of Jesus.")
So far this argument is close to that of Braun, but Hoskyns notes
another parallel between Mary and Eve. Eve was created, according
to Gen 2:21f., from Adam's side while he was sleeping, and similarly,
as Jesus sleeps <u)(v¢5 ‘T;\V KE.#@A ?\v can mean either death,; as
here, or rest and sleep, as in Mt 8:20), Mary is reborn as water
flows down upon her from his pierced side. Although Hoskyns does
not mention it, it is worth noting that in the Targum it is the Memra
who creates the woman, and that this interpretation of John's work
would be almost the opposite of Neofiti Gen 2:23:

"This time and not again will the woman be created from the son
of man, as this one has been created from me."

Some of the Fathers saw parallels here; although they do not mention
Mary specifically, these passages from Augustine and Cyril are perhaps
appropriate:

"Now in creating woman at the outset of the human race, by taking
a rib from the side of the sleeping man, the Creator must have
intended, by this act, a prophecy of Christ and his Church.

The sleep of that man clearly stood for the death of Christ;

and Christ's side, as he hung lifeless on the cross, was pierced
by a lance. And from the wound there flowed blood and water
which we recognise as the sacraments by which the church is built

up." (17)

"The woman who was formed from the side led the way to sin, but
Jesus, who came to bestow the grace of pardon on men and women
alike, was pierced in the side for women, that he might undo
the sin."™ (18)
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If Mary is the new Eve being reborn, do the circumstances of her
birth fit with those which John says are essential for rebirth? The

relevant passage is in Jn 3, where Jesus explains that rebirth must be

Vv \ .

qu@q,V ("again", "afresh", but also "from above", Jn 3:3) and also
s \ -~ N 4 .

;g i_gr(:m"’f{:vfs K&l RveL uxTeg (In 3:5). Mary is born deégv in a2 very
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literal sense as the water flows down from Jesus' side, but as we have
seen previously this is not sufficient: the Spirit as well as water
is necessary for regeneration. Just as water and the Spirit were
involved in the first creation, so must they now be in any new
creation, This brings us to an interesting problem: when did Jesus
give the Spirit to the church? If there is any truth in the idea that
John wants us to see Mary and the church being reborn at the
crucifixion it would be good to see the Spirit being poured out at
this point along with the water and the blood. (Blood is necessary as
well now, since the fall has occurred, cf. Heb 9:22,) There is perhaps
a reference to this in 1 Jn 5:6-8, "...there are three witnesses, the

Spirit, the water, and the blood..." (v. 8).

The description of Jesus' death, too, may give us this
impression. Compared with that of the synoptics, John's phraseology
may just support an interpretation which sees the giving of the Spirit
at this point. Luke (Lk 23:46) follows Mark (Mk 15:37) in using
'Lgf:‘KthLVof Jesus' dying breath, while Matthew (Mt 27:50) says that
Jesus &bakt\/ TB ‘KVL‘D/U( ("yielded up his spirit"). In the Fourth
Gospel, however, the usage is quite different, a}nd -m«pé$¢ouv T¢‘>
'n'Vi‘B/u“ (Jni 19:30) could very well mean that Jesus handed over the
Spirit to his church waiting below the cross. Barrett (ad loc.) notes

this view as a possibility:
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"This suggestion is attractive because it corresponds to the
undoubted fact that it was precisely at this moment, according
to John, that the gift of the Spirit became possible (7:39)."
He then goes on to raise objections, however, suggesting that John's
phrase may be equivalent to Luke's in Lk 23:46:
’ 9 o) - /, AY ~ /
W«T‘g?, Lis epas Tou Wapox'reee_}w& To TveUpK aoU
and noting that Jesus gives the Spirit in Jn 20:22, so that

“there is no room for an earlier giving of the Spirit".

What then are we to make of Jn 20:22 and the gift there imparted?
There would seem to be three possible solutions to this problem. The
first is to say that we are mistaken if we look for an exact time for
the gift of the Spirit. He was given as a consequence of Jesus' death,
but not necessarily at the same moment. John is telling us that the

Spirit was given, but was not intending to tell us when.

Another possibility is to suggest that the Spirit was given in some
way generally at the crucifixion, perhaps "made available" to the Church
at that stage, but was given completely, and had his function explained,
subsequently. This would tie in with the "waiting" motif of Acts 1:4.
Of course, for John there could be no waiting, since on the cross all
was finished and accomplished, so this may have been‘the way in which
he overcame the tension between his theology and the fact that the Church
did not immediately swing into powerful action. An ecclesiological
note may also perhaps be detected in the function of the Spirit as
explained in Jn 20:23, which is more closely paralleled to Mt 16:19 and
18:18 than to the functions of the Spirit outlined in the Farewell
Discourses { lthough Jn 16:8 may be a parallel, if a somewhat obscure

one).
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This view may be strengthened when we consider that in the OT
5‘\/(4,{/0’,‘15\/ has a double meaning. In Wisdom 15:11, Ez 37:9, Tobit 11:11,
and 1 Kings 17:21, it is the breath of God which heals, recreate and
restores, while in Ez 21:31, 22:20, Job 4:21, Nahum 2:1, and Bcclus 473:4
it is a breath which causes death and destruction. Also Jesus,
although his primary task is salvation and not Judgement (Jn 3:17),
brings 0496?\5 to those who do not hear and obey his words (Jn 12:48),
Just as Jesus' words, like the Logos of the Father, are active and
powerful, so now will be the words of the Church, already in possession
of the Spirit, but now empowered with the knowledge, and the judgement,
of good and evil. At first man was forbidden this knowledge but took
it disobediently; now it is given to the recreated Church by her risen

Lord.

Another slight variation on this view may also contain elements of
the truth. The Spirit is given in Jn 20:22 in the context of misslon:
"As the Father has sent me, even so I send you" (Jn 20:21). Perhaps
we should be right in seeing the Spirit as given at the crucifixion
as having the function of giving life to the Church itself, while the
Spirit as given subsequently in Jn 20:22 as a commissioning for the

Church's mission.

There is, however, a third interpretation, one which we must not
be afraid to admit. Perhaps we have taken the symbolism too far in
seeing any connexion at all between the cross and the Spirit, who was
given once, by the Lord after his resurrection, as John seems plainly

to tell us. It is difficult to know exactly where to draw the line;
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some pieces of imagery seem too good to miss, but we may be lured on

to see in John's mind things which were never there.

So let us take stock. We can be almost certain that Gen 1 - 3
was 1in the back of John's mind as he wrote his Gospel. Jesus is clearly
identified with the creative Logos of God in the Prologue, and it is
certainly in his nature, as it is in that of the Father, to create
and to recreate. The many allusions to Genesis suggest to us that
John saw Jesus® work as being that of a creator. Thus, like his Father,
he speaks in order to bring about recreation (Jn 11:44), and he uses
clay made from the dust of the ground in one of his creative acts
(Jn 9:6 - also to be noted here is the emphasis throughout the pericope
that the man had been blind from his birth; this was not a healing, or
a restoration, but, as in the Lazarus story, a new creation). But
does John see Jesus' main role as that of creator? If he does, it is
not surprising that this fact does not seem to be mentioned explicitly
anywhere. If Jesus 1s the Logos, the creative word of God, then no
more needs to be said. All his other words and works, his royal,
prophetic, and priestly roles, in short everything he is and does,
are merely outworkings of his creativity, and not alternative ways of
understanding him. On the other hand, however, we know that John is fond
of looking at things from several viewpoints, and we narrow his thought
down much too drastically if we attempt to make one of them all-important.
We can say with some certainty that John saw Jesus' work as a new creation,

but we go too far if we think that this is the whole story.

If we assume, however, that the creation motif is present, then we
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may expect some other aspects of John's drama to fit in with this.
We will now proceed to see whether or not this is true. If it is,
the cumulative evidence may confirm some of the conclusions which we

have already tentatively drawn.
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2. THE FALL.

The first creation was totally good, but it was marred by the
fall. It is natural, therefore, to expect that in carrying out the new
creation Jesus will be undoing the effects of the fall and freeing men
from them. We see this first of all in Jesus' enmity with the devil,
who is clearly identified in the Johannine tradition with the serpent
of Gen 3. Although this identification is nowhere made explicitly in
the Gospel, it is made clearly in Rev 12:9. The wordtgétg from this
verse is that used in the LXX of Gen 3 to translate the Hebrew V7r13 p
and the serpent's designation as o &PX“TOS can only identify it with
the serpent of Gen 3, especially as this whole chapter of Revelation

uses Eden and Eve symbolism.

In Jn 8:44 the two basic characteristics of the devil are stated;
he is a murderer and a liar. Both these elements are taken from
Genesis. He is a liar because he denies to Eve that death will result
from the eating of the fruit (Gen 3:4), and he is a murderer because
through him death entered the world (cf. Wisd 2:24). There may also
be a reference here to the tradition that the devil inspired Cain's
murder of Abel (cf. 1 dJn 3:10-12 which seems to say this). However,
the real and profound nature of the devil's evil is put succinctly by
Barrett (ad loc.): he

"destroys the life that God creates...and denies the truth God
reveals."

But John is not content with that; he goes on to emphasise the
superlative nature of the devil's evil. He is not just a murderer
and a liar; he was a murderer from the beginning, and is the father

of lies. His supremacy in the realm of evil is matched only by that

26



of Jesus in the realm of good, and his remaining in character since
the beginning is equivalent to the fact that Jesus too, as the Logos,

is still the same as he always has been (cf. Heb 13:8).

It is natural, then, to expect that Jesus' work will involve some
kind of battle against the devil. But he is not fighting an invisible,
supernatural enemy, as he is in the synoptics (cf. Mt 4:1-11, Lk 4:1-
13, Mk 1:12-13). The devil is incarnate; first in the Jews, and later
in Judas. Altﬂbugh Jesus had Jewish followers (cf. Jn 8:31, 11:45,
12:11) "the Jews" as a religious grouping were his arch-enemies, and
we have already seen that they had totally failed to understand either
him or his message. He is primarily the bringer of truth in this
context, and the Jews are unable either to believe or accept this
truth. This, John tells us in Jn 8:43, is because they cannot bear
the truth. They are not children of God, nor of Abraham, as they
falsely claim. They are children of the devil (1); as such they are
_liars, as we have seen, and also murderers, as we shall see in Jn
8:59, again in Jn 10:31, and ultimately at the crucifixion. Although
the Romans actually put Jesus to death, John makes it very clear that
it is really the Jews who are to blame, and who are merely using the
Romans to achieve their own ends. They are opposed to Jesus because
he brings truth and life; indeed, as 1 Jn 3:8 tells us, the whole

point of Jesus' coming was to destroy the works of the devil.

Judas can similarly be seen to represent the devil. He is
called "a devil” in Jn 6:70f., and John, in common with Luke alone,
connects the devil with Judas' betrayal of Jesus (Jn 13:2,27, cf. Lk

22:3).
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Perhaps here there is an element of the subtlety of the devil; the

betrayal comes, in one sense, from where it is least expected, from

Jesus'

own closest circle of friends (Jn 6:70f.,

13:18). Again,

in parallel with Gen 3, the betrayal by Judas is set in a garden
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What then were the effects of the fall which Jesus!'

creation will undo? Listing them
Gen 3,

pain in childbirth (v 16),

expulsion from the garden (v 24).

toil (v 17),

new work of

in the order in which they appear in

they are separation from God (v 8), fear (v 10), enmity (v 15),

death (v 19), and finally

We shall have to say that for many

of these things there does not appear to be any parallel in the

Gospel, and that they are parts of the story which John does not

appear to take up.
hide from God does not seem to be

3:18,

-Similarly, the more "physical"™ curses of pain

woman and hard, unsatisfying work
prominently. It is unlikely that
Jn 16:21 has very much to do with

that it is merely an illustration

and the idea of rest from labour,

For example, the shame which makes Adam and Eve

significant for John, though Rev

16:15, and possibly 1 Jn 2:28 have this idea behind them.

in childbirth for the
for the man do not figure

the picture of a woman in labour in
Gen 3:16, the context suggesting

based on a hard fact of experience,

although found in Mt 11:28 and Rev

14:13 and expounded at great length in Heb 4, does not seem to be a

way of looking

With the other motifs, however, we may have more success.

% things that is particularly characteristic of John.

Fear

was a characteristic of many people in the Gospel, usually fear of the
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Jews, whom we have seen to represent the devil and opposition to
Jesus (Jn 7:13, 19:38, 20:19). It is therefore not surprising that
Jesus offered peace to his fearful followers. 1In Jn 14:27 this is
said to be a supernatural peace, and in Jn 16:33 the peace is given
in spite of the Fribolatinn nf the war which is Aalsc in the Gospel
a symbol of society organised in opposition to God). The disciples
could have peace because God had overcome the world. In Jn 20 Jesus
three times offers peace to his disciples who are locked in the room

for fear of the Jews (v 20, 21, 26). Jesus is clearly here undoing

one product of the fall.

Enmity between mankind and the devil is not done éway with
entirely by Jesus, but the results are certain, since he has already
defeated the devil. This is stated in Jn 14:30 and is implied
elsewhere throughout the gospel. The cross, which the devil had
thought would be his victory over Jesus, was in fact the place of
defeat. God could turn his evil purposes into the way in which his
own will was worked out. The devil has not lost all his power; he is
still "the prince of this world" (Jn 12:31, 14:20, 16:11), but his
doom is certain. On the cross Jesus, as it were, signed his death

warrant.

Death has clearly been defeated by Jesus. He came so that men
might have life (Jn 1:4 and passim); not just life but eternal life,
not a quantity but a quality of life, portrayed variously as being
abundant (Jn 10:10), like streams springing up (hn 4:14), and so on.
The quality of life which Adam lost through the fall is now given to
man, restoring him to God's original purpose for him. Perhaps the
idea of eternal life being life of a totally new quality is John's
way of dealing with the effects of the fall which, as we have
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mentioned above, are missing from the Gospel. Life after the fall
was one of hard physical trouble; eternal life is one where trouble
has been overcome, life lived in the peace which Christ has won and

given to believers in him.

Another quality of those living in eternal life is that they must
no longer live apart from God. The cherubim who were to keep Adam and
Eve oét of the garden and away from the direct presence of God are
replaced in the Gospel by the two angels who appeared to Mary at the
tomb (Jn 21:12). She then sees Jesus, the "gardener" and the "door",
and the way to God is open once again. She is, in a very real sense,

back in the garden, the angels comforting her instead of fighting to

keep her away.

So far we have seen that John appears to make use of several

motifs from the Fall narrative in order to show that Jesus, in

bringing about a new creation, has undone some of its effects. There

are now four further incidents which must be investigated. The first
may be dismissed very briefly. 1In Gen 4 we have the account of the
first act of sin after the fall, the murder of Abel by Cain.

Although, as we have seen, John was probably not referring directly to
this incident when he called the devil a murderer, he probably had it
in the back of his mind somewhere. It is significant that in this
act, the first which fallen man commits, no doubt under the
inspiration of the devil, Cain is not only a murderer; his act of
murder makes it necessary for him to lie to God.n Thus he fits in with
the Johannine paradigm of evil, he is both a murderer and a liar (cf.

1 Jdn 3:11£.).
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The second incident leads us to a negative conclusion. Nowhere
in the Gospel can we find any reference to the Flood story of Gen 6 - 9.
The storm narrative of Jn 6 shows no
and John's soteriology owes nothing to the concept of the ark. It is
clear that John has chosen totally to ignore these four chapters of
Genesis. It 1s impossible to explain with any certainty at all why he
has done so; we can only note that this is the case. It may, however,
be worth reminding ourselves that for John water is always regenerative
and life-giving, and he has no place for z mythology which sees water
as chaotic, evil, or destructive. Alternatively, it may be the case
that John cannot fit a second destruction into his scheme of under-
standing things, since that would necessitate a recreation before that
of Jesus. The impact of Jesus' work would be lessened if it was seen
in any way as repeating a recreation previously performed. True,
survival rather than recreation 1is the dominant theme of the Flood
narratives, yet they do speak very much of a new start; John has no
room for a new start of any kind before the one brought about by Jesus.
We may only conclude that for these reasons, or for others which escape
us, use of the Flood narratives by John would conflict with other

aspects of his theology, and so he has chosen to ignore them. (2)

Thirdly, we must look at a further story in the early chapters of
Genesis. After the Fall, there is a new purging of evil from mankind,
but its effects are short lived, and soon another evil act ensues; the
building of the city and tower of Babel. Whatever this story may
originally have meant, it is clear that in some ways it is reminiscent
of the fall, in that men get ideas above their station and are punished
by God, with dire consequences for the succeeding generations of mankind.

The pecople had tried to carry on life without God, but he came down,
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confused their speech so that they could not understand one another,

and scattered them over the earth. Now, in the time of the Gospel,

men still try to be self-sufficient; this is the whole meaning of

"+the world" for John. Once again God comes down, but this time in

mercy rather than in anger, to save and not to punish. It is Jesus'

task to undo the punishment of Ged; +to bring together again those who
have been scattered. So we find that John mentions unity among believers
as being important. Jesus prays that his followers will be one (Jn
17:11), and declares that it will be in his being 1ifted up, with the
resulting defeat of the devil, that this will be achieved, as all men
are drawn to him. Many commentators see in the seamless robe of Jesus,
(én 19:23) woven from top to bottom, a picture of the unity of believers.
(3). Unity is also promised in the Good Shepherd discourse in Jn 10,

and it is significant that this unity will come about by the hearing

and recognition of voice. Jesus, in cancelling the effects of man's

sin and pride at Babel, will call them with a voice which they will

all be able to understand, and will draw them back together again at

the foot of his cross.

The Babel imagery is also present in Revelation, which shares John's
view of the world as organised in opposition to God. Babel is the
archetypal great city, of which Babylon and Rome were two important
manifestations. Thus it is a part of God's victory t@at Babylon is
overthrown and the evil city falls under God's sovereignty (4). This
use of Babel imagery is totally in line with the theology of the Fourth

Gospel.

The fourth point which we must examine comes indirectly rather
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than explicitly from Genesis. Man, having lost direct contact with God,
has now to seek him in various ways, the main one of which is through
the cultus and all its trappings. This is obviously very theologically
and 1iturglially wideveivped lu Genesis, vul il 1s presenc, abuve all
in the settiing up of holy places or shrines. These were places where

men characteristically met with God in one way or another.

It 1s John's thesis, however, that in Jesus these holy places have
their fulfilment . We will consider four of them, Bethel, Shechem,
the Synagogue, and the Temple, and in each case we shall see that John

understands them as having been replaced by the person of Jesus.

The wording used in Jn 1:51
\ - ~ -~ y)
Tov§ &551\0\)5 TOU Ocov &Vaﬁu{vowrx5 Ku\c K«Taﬁuu/owr«5
is clearly reminiscent of the LXX of Gen 28:12
ol &'m«i.lm. Tov @ &vf%xwov et HKTf{SxLVov
Jesus, as the Son of Man, has replaced the ladder, so that the angels
ascend and descend on him. John goes no further than Genesis in
explaining to us what exactly the angels are doing, but McNamara
suggests that the Targum may provide an answer:
"And he Jacob dreamed,and behold, a ladder was fixed on the earth,
and its head reached to the height of the heavens,and behold, the
angels who had accompanied him from the house of his father
ascended to bear the good tidings to the angels on high, saying
'Come and see a Jjust man whose image 1s engraved on the throne of
glory, whom you desired to see.' And behold, the angels from
before the Lord were ascending and descending, and they observed
him." (5)
/ \ L4 . . .
"Come and see" (ifxot’ wxt (8¢ ) is a phrase characteristic of the
Targums, which John has just put into the mouth of Philip (Jn 1:46).

We shall see later how Nathanael in some way represents Jacob, the

"true Israelite", but it seems somehow insufficient to say that the

33




angels simply wanted to see him. It is rather that the angels will be
seen by him.

Zorrett (ad ool dizcusses Lhis polinl and eloo anuhier pulnt of
interest concerning this verse. Jesus is now substituted for the
ladder, a substitution which the Greek grammar of the LXX would not
allow John to make, since ¢n' "‘:'TRS agrees with the feminine K\v/uag
(ladder) , and not with Jesus. In the Hebrew, however, Y3 could
refer either to Jacob or to the ladder ( ELPDmasc.). There is
recorded evidence that the Rabbis argued about which way to take this,

where in Gen R 68:12 R. Hiyyah and R. Yannal disagree about it.

It is difficult to know exactly what John is getting at here.
This passage will be discussed later from a slightly different point
of view, but we may say that, at a very basic level, it is about
comﬁunication between God and men. Where this had happened before,
at holy places, 1t was now happening through Jesus, so that the holy

places were now obsolete.

The same point is made by John in the course of Jesus' convers-
ation with the Samaritan woman in Jn 4. Barrett (ad loc.) discusses
the exact location of the well, but it is clear that John intends us
to think of the well which was on the land which, according to Gen
33:19 and 48:22, Jacob had bought and later given to ioseph. On
this site had been erected the altar to PNV S "‘T‘I‘?N 2N
Once again the Targums have much to say on the subject; there is a
lengthy account of the five signs which were performed for Jacob in

two places, Gen 28:10 in Neofiti, and Gen 39:22 in the Palestinian
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Targums. Once again this will be discussed later from a different
point of view, but for now, we may suspect that one of the subjects in
question is cultic worship, and we are confirmed in this view when, in
Jn 4:20, the conversation turns to exactly this. Jesus mzakes the
point that worship will soon no longer be geographically located,

but is to be in a completely new sphere, that of the spirit. By
claiming messiahship a few verses later, Jesus is saying that this new
spiritual worship can rightly be offered through and to him. Through

him will eternal life be given.

To make this point a third time, John uses Jesus' dialogue in
Jn 6, concerning the nature of the bread which comes down from heaven.
Jesus states that he is the true bread, and that it is through him
that men may be fed, and may receive eternal life. The placing of
Jesus' teaching by John is always important in understanding its
meaning, so that when he tells us in Jn 6:59 that the discourse was
spoken in the synagogue, we may be guite certain that one of the things
Jesus was saying was that the synagogue was another inadequate place
in which to meet God and to receive his gifts. Fourthly the Temple,

par excellence the place for meeting God, is to be replaced by the

Temple of Jesus' body. John makes this point in Jn 2:21, and it is
perhaps the clearest example of Jesus' person replacing a holy place.
In these four examples, and perhaps in some more in the Gospel, e.g.
Jn 8:59, 10:7, John is surely saying that all shrines and holy places
are obsolete, since Jesus himself is the holy place. Men need only to
come to him in order to meet with God (Jn 8:19, 14:6ff, etc.). Thus
another effect of the fall is cancelled, and man can once more enter

God's presence and live in paradise with him.
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Jesus, then, finishes his new work of creation. Only one more
thing is necessary: that he should return to God's presence. That
he does so is implied right through the Gospel, and it is significant

1a

D

that th

. e . . . .
nguage of glorification i1s used. But the most clear state-

g L.

Q]

ment of this is found in Jn 17:5, where Jesus prays before his death
that his Father will accept him back into the relationship which they
shared before the original creation. The hour of his death is the hour
of his glorification; John has no need of an ascension story, since
with the cry of TETOLO Tl everything has come full circle as the

new creation has been completed. Jesus may now rest, as the Father

did at the end of the first creation, and we have seen how M\{V“5 14\V
Ktb&)&y , which follows the cry of TeTEdMeeTat in Jn 19:30, can have
exactly this meaning. That which man spoilt by wanting to become like

God has been restored, so that he now has the right to become a son of

God (Jn 1:12).
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3. ABRAHANM.

After the Babel narrative in Gen 11 the next major section
introduces us to Abraham, perhaps the greatesi of the Jewish patri-
archs. As the "father" of the Jews, he is mentioned in many parts of
the NT, but in John's Gospel only in Jn 8. The Jews, claiming
physical and spiritual descent from Abrzham, are told by Jesus that
although they are physically descended from him, they cannot be so
spiritually. Jesus then goes on to imply that he is greater than
Abraham, since he preéxisted him. Two particular parte of this
discourse deserve our attention in this present context. The first is
to be found in Jn 8:39f. Jesus denies that the Jews are descended
from Abraham, at least spiritually, since they did not do what he did.
Rather they sought to kill him, thus showing plainly their true pat-

ernity, which is given in Jn 8:44.

Imitation of Abraham was commended by the Jews (1), but in the
eyes of Christian writers those who failed -to accept Christ had failed
to imitate Abraham truly. An argument very similar to John's here is
found in Rom 9:6ff, as well as in Mt 3:9 = Lk 3:8. The Jews had
obviously failed; in John's eyes, as we have seen, they have failed
because they have misunderstood the scriptures and the one of whom they
spoke. But we may locate their crime more exactly by reference to two

passages in Genesis.

In Gen 15:6, when God is making his covenant with Abraham, we are
told that "he believed the Lord and he reckoned it to him as righteous-
ness". Paul bases a whole argument on this in Rom 4, and most commen-

tators see this also lying behind John's point. If the Jews had
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believed God, they would be believing Jesus and accepting his teaching,
which, he tells them, comes from God. 1In fact they do not do so because
they "cannot bear to hear" his words. Like thelr true father, the devil,

they have nothing to do with the truth, since the truth is not in them.

But there is perhaps another incident on which John bases Jesus'
argument here. Many commentators seem toc have missed 1t, but it fits
in well with what John is trying to say. In Gen 18 the story is told
of how God came to visit Abraham at Mamre. The Yahwist is at great
pains to show that Abraham's hospitality is his great virtue, and it
is this point which John picks up. The Jews, had they been truly
imitating Abraham, would have shown similar courtesy and hospitality
to Jesus, who was supremely God's messenger, instead of doing the most

diametrically opposed thing: trying to kill him (cf. Jn 1:11).

Thus by using these two incidents from Genesis, Jesus is saying
two things about the Jews. Instead of believing God they reject his
message as being false, since there is no truth in them, and instead
of welcoming his messenger, they seek to kill him. Thus they truly
are of thelr father the devil, since it is, as we have seen,
precisely these two characteristics which he shows, those of being
both a liar and a murderer. It seems clear that both these Genesis
references need to be taken into account in order to understand
fully what John is saying, and how he can claim that the Jews are in

fact descendents of the devil.

The second significant passage about Abraham comes later on in

Jn 8, at v 56ff. Here, John's understanding seems to have come via

38



Rabbinic exegesis based on Gen 17:17. To the Jewish scholars it had
long been a slight cause for concern that God's promise to Abraham of
a son had been greeted with laughter. Von Rad lucidly explains what
the passage can only have meant:
"Abraham's laugh brings us .... to the outer limits of what is
psychologically possible. Combined with the pathetic gesture of
reverence is an almost horrible laugh, deadly earnest, not in fun,
bringing belief and unbelief close together." (2),
but many other scholars have sought to weaken the sense, and so save
Abraham's reputation. Thus in the Targum Abraham is "astonished"
(ﬁaﬂ), and Philo says that he "rejoiced" (3). This interpretation
is found too among more modern OT scholars (4). But the real sense of

the verse, and of the laughter motif found several times in adjacent

chapters of Genesis, can only be that of incredulity.

John combines this view of Abraham, that he rejoiced rather than
1aughed, with another common in Jewish exegesis. ¥From a starting point
at the obscure phrase in Gen 24:1 FJ°A"2 &1 '|D? ZIT'\‘)':)N‘l
(literally "Abraham was old, he went into days"), the Rabbis decided
that Abraham received a vision of "the days" of the future. This
appears in Tanhuma B MM/ **116(60a), and there is a debate on the
subject in Gen R 59:6, between R. Judah and R. Berekiah. It is referred
to again in 2 Esdras 3:13f, and seems to have been an early and well-
accepted piece of doctrine. That this vision of the future must have
included the coming of the Messiah was taken for granted, but it is
significantly linked with rejoicing in T. Levi 18, where in the days
when the Lord shall "raise up a new priest"..."thenshall Abraham and
Isaac and Jacob exult" (T. Levi 18:1,14). Abraham will be among those

rejoicing in the days of "the new priest".
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Bearing this background in mind, what exactly is John saying of
Jesus in Jn 8B:56ff? He seems to be saying three things; that Jesus
is the Messiah, that he 1s greater than Abraham, and that he preéxisted
i,  The [ilrel of lhete may be deduced dircelly
reference, if we can assume that it was early and popular enough to
have been known and used by John, and it may be deduced indirectly
that there would have been few events in Abraham's trip into the
future as 1likely to cause rejoicing as the coming of the Messiah. If
he is not actually claiming messiahship, Jesus is at least saylng some-
thing by which he marks himself out as being somehow very important and

significant.

That he is greater than Abraham is implied by the fact that
Abraham was so pleased to see him, and it is also implied in the final
point, that he pre&xisted him. Barrett (ad loc.) translates the phrase
Wp;w ’Agpcsas/u sz(a@u, éz;t:’ !,,L)L:as:

"Before Abraham came into being I eternally was, as now 1 am
and continue to be."

The Jews' action shows that in saying this Jesus was guilty of a severe
blasphemy, but John has already told us in his prologue that Jesus is
speaking nothing but the truth. He appears to be making his pointi again
here with the help of Gen 17:17, but it is interesting to note that he
has to select his sources of exegesis carefully in order to make the

precise point at which he is aiming. .

Abraham does not appear again explicitly in the Gospel; but as we
examine one further passage, from Jn 6, we shall see that he is in the
back of John's mind more often than is obvious at first sight. C.T.
Ruddick (5) was not the first to note the connexion betweer Gen 22 and

Jn 6:1-14 (he actually claims that the origin of this connexion goes
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back to John Chrysostom and his Homilies 42:2 on the gospel passage)

but he investigates the passage quite thoroughly in his article. Ve

may not agree with his conclusions (he uses this piece of evidence
aione to attempt to modlify Alieen Guliding's hypolinesis of the Gospel
being based somehow on the Jewish 1ectionaryl but we may note some of
his findings with interest in the course of our present investigation.

He starts by comparing the different accounts of thefeeding of the five
thousand, an incident rare in that it is found in all four Gospels.

There appears to be remarkable similarity between the three Synoptic
accounts, but there are several divergences in John's version. They

are: the mention of a mountain (Jn 6:3), the statement that the Pass-
over was near (v. 4), the comment that Jesus "lifted up his eyes" (v. 5),
the idea of a test question with Jesus knowing the outcome already

(v. 6), and the presence of a young boy(v. 9). The synoptic parallels
(Mk 6:32ff, Mt 14:13ff, Lk 9:10ff) have none of these motifs, indeed
soﬁe of them have pieces of information which are plainly conflicting
with these;: for example, Luke places the incident at Bethsaida (Lk 9:10).
Ruddick does not mention the two similar accounts of the feeding of the
four thousand in Mk 8:1ff and Mt 15:32ff, but none of the points
mentioned above is to be found in them either, except for the mention

of a mountain in Mt 15:29. In the actual feeding pericope the dis-
ciples seem to think that they are in the desert, so perhaps the incident
and the passage before it sit quite loosely together (6). Anyway, it
seems quite clear that in his account of the incidenf John has seen

fit to include these extra points, and we know John well enough to

realise that he must have done so for a reason.

When we examine the account of Abraham's sacrifice of Isaac in
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Gen 22, we find that all these motifs are present. The sacrifice is to take
place on a particular mountain to be shown to Abraham by God (Gen 22:2),

Abraham twice'lifted up his eyes" (e’waﬁ)g"wxs ToGs é&@ﬁ)\poa§
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in the shape of Isaac (‘ﬁmugofpeov in both cases v. 5). Obviously the
Passover is not mentioned as such in Genesis, although the idea of sacrifice
is important; perhaps that and the placing of the incident on Mount Moriah,
which tradition identified with the later site of the city of Jerusalenm,
provide counterparts to John's use of the motif. Neofiti Gen 22:14
refers to Mount Moriah as "the mountain of the sanctuary of the Lord",

and states that there the "glory of the shekinah of the Lord" is revealed,
thus providing a further 1link with Jerusalem and therefore with the Pass-
over. It may be, however, that John mentions the Passover purely to tie

in with the eucharistic turn which the following discourse on the bread

of life is to take.

Ruddick also provides liturgical evidence that the two passages are

connected, from Augustine's Sermon II (De Abraam ubi temptatur a Deo)

which connects both passages with Gal 4:22f., and from the fact that
in Western lectionaries since the eighth century the Gospel and this
Epistle have been set together, for the fourth Sunday in Lent, an
incomprehensible arrangement 1f the OT lesson was not Gen 22. These
facts seem to suggest that John deliberately modelled his account of
the feeding on the Abraham story. If this is so, what is John trying

to tell us by so doing?

First, these facts should be noted. Jesus is modelled to some
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extent on Isaac. He is the beloved and only-begotten son who is given
to be killed (Jn 3:16). (John must here be using either the Hebrew
text or the Targum, since the LXX of Gen 22:2 refers to Isaac only as
Tov e‘sb-ncﬁ"\'rév and not as /Lovoggv:\ﬁ , whereas the Hebrew and Aramaic
texts describe him as ?T'T&ﬁ'z‘a,ﬁﬁ{ and T TSN J7%respectively.)
He is obedient to his Father (cf. Jn passim), and he is a willing
victim (Jn 10:18, cf. Targ Gen 22:8,10). It would also be true to say
that the subject of Jesus' death and resurrection is very much to the
fore, if not in the sign itself then certainly in the eucharistic
discourse which follows. The link with the Passover suggests Jesus

the lamb of God who will soon be slaughtered; the reference to "the
third day" in Gen 22:4 is evocative of the resurrection of Jesus;

and the Jerusalem Temple which John uses in Jn 2:21 to illustrate

the resurrection, and which, as we have seen, is on the site of
Abraham's original sacrifice of Isaac, was the scene of the Passover.
Other evocative ideas are those of the substitutionary sacrifice of the
ram, and of the blessing of Abraham and the great number of his descend-

ents.

These, then, are the images which the link between the two passages
brings to mind, but it is difficult to know exactly where to go from
here. Should one attempt to work out a scheme which explains all
these references? One possibility might be to compare the multitude
of Abraham's descendants who were given life by the sacrifice of Isaac
offered in obedience to God, with the crowd who could receive eternal
life by Jesus' sacrifice, also offered obediently. The crowd come to
Jesus for feeding, but are told to seek eternal life (Jn 6:26f). Is

the story meant to convey to them that eternal life can only come
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through obedience to death and sacrifice; the way of Abraham and Isaac,
soon to become the way of the cross? That only in eucharistic fellowship
with the risen Lord can the children of Abraham and Isaac receive 1life and
be raised up on the last day? Or is the idea of substitution more important
here, that Jesus corresponds to the ram (as he will later to the lamb) rather
than to Isaac? In either case, could the feeding sign and its discourse be
deliberately shaped to make it an equivalent to the three Synoptic passion
predictions, especially since they seem to be fairly closely connected with
the feeding miracles, especially Lk 9:22 which follows immediately from

the feeding of the five thousand? Perhaps John is telling his readers

that the Son of Man must suffer, as Isaac did, and in fact be killed, as

the ram was, but rise again (one way of looking at Isaac's narrow escape,
found for example in Heb 11:19), before he could truly give life to his
followers in order not only to make them sons of God, but also to make them

true sons of Abraham (cf. Jn 8:39ff.).

There is obviously much submerged midrash here, and we will probably
have to be content once again with the understanding of John as a collector
of images rather than as a constructor of elaborate typologies. The picture
he has painted for us is here supremely "impressionist"; 1t 1s perhaps a
mistake to try and see it in any other way. We can do no more than read Jn 6
with Gen 22 in the back of our minds, and see in Jesus not the fulfilment
of every minute detail, 5ut a picture of the self—giving love of God which

comes to men only through suffering, death and resurrection.



4. THE PATRIARCHS.

From now on this study becomes less satisfying, at least as far as
Genesis is concerned, and as we consider John's use of the narratives of
Isaac, Jacob and Joseph we shall find far less material of any significance.
Nevertheless it is worth mentioning the incidents which may have been used
in the Gospel since they may well add to our understanding of Jchn's

theology, even if in a negative way.

We have already considered the possibility of Isaac/Jesus typology
in the context of the testing of Abraham in Gen 22, and there are certainly
parallels there. Both are beloved only-begotten sons, offered as a
sacrifice, and through whom all the nations of the earth will be blessed.
Both go obediently to their death, but Jesus, greater than Isaac, is not
rescued at the last minute and has to go through death itself. He is only
rescued on the third day. We will now go on to consider other incidents in
John's Gospel in which Jesus has certain characteristics in common with

Isaac and with his son Jacob.

The account in Jn 4 of the meeting of Jesus with the Samaritan woman
suggests in general terms two incidents in Genesis, the story of Isaac
and Rebekah in Gen 24, and that of Jacob and Rachel in Gen 29. Both
encounters take place by wells, and involve a meeting between a man and a
woman which leads on eventually to a relationship. Isaac's servant's
request for a drink (Gen 24:17) is reminiscent of Jesus' request (Jn 4:7),
and the whole setting of the story makes it rich in Patriarchal allusions.
For a discussion of the location of Sychar and Jacob's Well, see Lindars

and Barrett ad loc. The incident referred to in Jn 4:5f. is probably to
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be found in Gen 48:22, depending on a word play between the two m:zanings of
EEW , "portion", or a "shoulder" (of land). Gen 33:19 describes how
Jacob first bought the land from the sons of Hamor. Two marginal notes on
the Targum on Genesis may also make the connexion clearer if John had them
in mind: in Gen 24:31 Isaac's servant is invited in because the house

has been cleansed from foreign worship (the margin adds "from revealing of
nakedness, and from the shedding of innocent blood"). This may tie in with
the Samaritan woman's sexual exploits, and with the discussion about Jewish
and Samaritan worship, but it is probably taking things too far to see the
last clause as having anything to do with the crucifixion. The other
Targumic addition is to Gen 29:22, where Laban gathers the people to his
feast to plot with them how to get another seven years free work out of
Jacob, since he has brought great prosperity to the family, including the
preservation of water in their wells. Is this being used by John to show

Jesus as the provider of water?

In spite of these similarities, however, there are many differences
in detail between the stories. It is Isaac's servant, not Isaac, who
goes to the well, and he goes in the evening, not at midday. The first
of these differences could be used to show Jesus as God's servant and
messenger, although this is not a characteristically Johannine Christology.
Further, it is elther said or implied that both Rebekah and Rachel are
virgins (Gen 24:16, 29:19); certainly not an attribute of the Samaritan
woman, although John could be drawing a parallel by contrast rather than by
simllarity. All in all, however, it seems clear that the whole nature of
the incidents is different, and, even more significantly, as Lindars notes,
there is no hint of literary allusion by John to these passages. Probably

the most we can say is that if John did have either or both of these
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passages in the back of his mind, he used them in Jn 4 in an extremely
undeveloped way compared with his use of some of the other themes which we
have explored. John rather makes his point here by his characteristic
dramatic i1rony; +the woman asks incredulously whether Jesus thinks he is
greater than thelr great ancestor Jacob, whilst we the readers know that he
is infinitely greater, since he gives living water, and, more significantly,

since he 1s God.

Wells are often significant in the Patriarchal narratives, as of course
they would be for nomadic desert peoples, but one incident in particular is
perhaps worth mentioning. It occurs in Gen 26, where Isaac's servants are
re-digging the wells which Abraham had used before the Philistines had
filled them in. In v. 19,lthey'find that one of the wells is full of
"springing water", or in the LXX, \‘!’&ﬂ’os 33VTo5 . This is equivalent
to John's {"Scop B&v in Jn 4:10, and the incident may form part of the back-
ground to the saying of Jesus, and also to that in Jn 4:14, "the water that
I shall give him will become in him a spring of vater velling up to eternal
life". Another similar incident is recorded in the Targum on Gen 28:10,
vhere one of the five "signs" which were performed for Jacob was that the
well from which he had 1lifted the stone (clearly a reference to Gen 29:10)
became an overfloving spring. There 1s an interesting link in each case
with the Feast of Tabernacles. In Neofiti Gen 28:10 the pillar which was
formed from the five stones on which Jacob was resting his head was erected
and had oil poured over it, but in Ps. Jon. Gen 35:14 a.similar (or the same?)
stone, lifted from the mouth of the well, is linked with the ceremonies of
the feast:

"And Jacob erected there a pillar of stone....and he poured upon it

a libation of vine and a libation of water, because thus it was to

be done at the Feast of Tabernacles; and he poured olive oil on it".

It is at this feast that Jesus once again offers living water (Jn 7:37f.),
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and McNamara (1) suggests this incident from the Targums as the background

to John's understanding of the saying.

Jacoh seems to function as a bhackeround character in another incident
in the Gospel, that of the call of Nathanael at the end of Jn 1. As ve have
seen, Jn 1:51 is a clear reference to Gen 28:12, and there are other features
of the story vhich suggest a link. Nathanael 1s described as "an Israelite
indeed"; the only occurrence of'hrpxq)ffws in any of the Gospels.

Perhaps this is a reference to Jacob, wvhose name was changed to Israel

(Gen 35:10), and vho, unlike Nathanael, vas full of guile (Gen 27:35, SS\oiﬁ
LXX). Just as Jacob saw the angels ascending and descending on the ladder

at Bethel so Nathanael was to see them ascending and descending on the Son

of Man. We have seen that this story is about the replacing of holy places
by the person of Jesus, but in addition to this, perhaps it would be true

to say that John is using the sort of typology which we will find extensively
in the book of Exodus to show that Jesus is greater than Jacob. It is hard
to see, hovever, why Jacob is such an important figure messianically that

he needs to be fulfilled or superseded. We are probably trying to make this
too complicated; John may simﬁly be saying that in Jesus communication
between heaven and earth, between God and men, is open. He is saying it

by using a picture vhich would be graphically clear and easily understood

by those vho heard or read it.

If we have found little in the stories of Jacob or Isaac to suggest
that they were important characters to John, we shall have more success
as wve turn our attention to Joseph. The most tantalising link is that between
Jn 2:5 and Gen 41:55, where the Greek of the LXX is extremely close to John's

(8
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passages. Is Jesus perhaps a Joseph figure, providing for people in times
of hardship? He is indeed, but again this is not a dominant feature of
John's understanding of Jesus. There are, however, four other references
vhich are each rather obscure, but which, if taken together, may have

suggested to John that there was something of Joseph in Jesus.

These references describe four attributes of Joseph; he is the one
vho has full but delegated authority (Gen 39:4, 41:41f.), who makes known
the purposes of God (Gen 41:8ff.), who undergoes vicarious suffering at
the hand of God (Gen 50:20), and who is eager to give to his father the
glory which he has (Neofiti Gen 45:13). These attributes immediately
suggest to us elements of the character of the Johannine Christ, and
further investigation of the text reveals some close verbal links.

GCen 39:4 is close to Jn 13:3 and 3:35 (Kx\c m{v‘rx é’a-ac ?\v a‘(s‘r;., E'Swm
Sux xeipas "wa’o{#’, cf. Jomn's 8T mdvTa fSwwEv «UTE fis TaRs yECpos
and the verb which translates the root "'ny in the LXX of Gen 41 passim,
ﬁ{ﬁgieuas , is that used in Jn 1:18 for the Son's revelation, or "making
known" of the Father. The idea of Gen 50:20, though not really linked
verbally with Jn 11:50, nevertheless suggests exactly the same idea, where
God had allowed evil or misfortune to come upon someone so that benefits,
and especially the preservation of life, should be the result for many
people. The Targum on this verse has, interestingly, in its margin, the
alternative reading to "a numerous people" of "a congregation of numerous
multitudes”, which is perhaps partly behind Jn 11:52 and its idea of the
gathering in of scattered peoples. The Targum's alternative reading of

Gen 41:13, which specifically mentions crucifixion, is also very interesting,
although unfortunately probably irrelevant here. Finally, Jesus is

concerned to seek not his own glory, but that of the Father (Jn 7:18),
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thus fulfilling the Targumic paradigm of a dutiful son as "one who has
consideration for the glory of his father" (Pal Targ Gen 32:7,11, Neofiti

Lev 16:3), Jjust as Joseph had for Jacob (2).

Perhaps, then, John did see in Joseph something which suggested Jesus.

-

f ve do see connexions betveen the passages mentioned, and if Jesus is

the delegated ruler, the revealer of God, the vicarious sufferer, and the
dutiful son, it is more easy to understand the link between Jn 2:5 and

Gen 41:55. If Jesus is to fulfil his role as provider and revealer, which
he will do through vicarious suffering, it is important that he must be
obeyed implicitly. In this context it is significant that there are

several passages in the Farewell Discourses which 1ink obedience to Jesus
with receiving from him (for example Jn 14:18ff. where Jesus, the Father,
and the Spirit can be received by those who have Jesus' commandments and
keep them). Perhaps, then, Joseph can be added to the gallery of characters

vho go together to make up the Johannine Christ.

With the Joseph narratives the major part of the book of Genesis comes
to an end, leaving only the last two chapters which describe the deaths of
Jacob and Joseph, and the blessings of Jacob on his twelve sons. There is
little here vhich is important for our study; John seems to make nothing
of the twelve sons of Jacob or of the twelve tribes of Israel. There is
one final verse, however, which may be worth our attention; Gen 49:10,
part of Jacob's blessing of Judah, was taken in Jewish £radition to be a
messianic proof-text (cf. Gen R 98:13, 99:10, and the Targums on the verse).
Perhaps this is where Philip sees the Messlah spoken of in the Pentateuch
("Moses in the Law....") at Jn 1:45. Barrett (ad loc.) suggests a possible

1ink between the Hebrew TWL? SV of Gen 49:10 (which may represent the
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place Shiloh rather than, as the RSV translates, "to whom it belongs")

and the Pool of Siloam vhere the blind man was sent to wash in Jn 9:7.

We have seen that the Feast of Tabernacles 1s perhaps important in

Jn 1:51 if the Targums vere in John's mind at this point, and we shall

see the full significance of the Feast later. Perhaps therefore it is

vorth noting another link, in that the yater poured out at the Feast

vas traditionally taken from the Pool of Siloam. We can drav no conclusions
from this possible link, we can only note it, and vonder whether or not

John did have such an idea at the back of his mind.

51



GENESIS - SUMMARY.

We have now compleled our survey of John's use of the book of Genesis,
Before moving on to consider his use of Exodus, it will be useful to
summarise our findings so far, so that in looking at Exodus we may perhaps

be able to apply some of the lessons so far learnt.

We tegan by considering the idea of creation and the two accounts in
Gen 1 - 2, and found many things which suggested that John sav the work
of Jesus in terms of a newv act of creation, necessary because the fall had
marred the first. This scheme, 1t was found, could be extended to include
the fall; thus Jesus is not only repeating some of the acts of creation,
he is also negating some of the effects of the fall, and bringing men back
into the perfect relationship with God which they should have been enjoying.
No reference was found to the Flood narratives, and a very tentative explan-
ation of this fact was offered, but the next part of Genesis, the story of

Babel, did seem to feature in John's thought.

The remainder of Genesis consists of narratives about the Patriarchs,
and John's use of this material was found to be much less developed; it
vas much harder to explain the occasional references which did appear to be
linked to these chapters as part of a coherent scheme, as, for example, the
creation references were. Indeed in most cases it was difficult to pin
down exactly what John was saying by using the references, and one could
not help but feel that perhaps too much was being read into the Gospel,
and that in fact in many cases the so-called 1link was one's own creation
rather than John's. In such cases one can only suggest possibilities,

and not draw concrete conclusions.
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So much for the themes of Genesils; what about its characters?
Here we have had more success, since ve have seen that nearly all of the
main characters of Genesis, from the Memra to Joseph, have something to
contribute to John's picture of the character of Jesus. He is the

creative Logos, the new Adam, the Abraham obedient to God, and the only-

mn

begotten son Isaac vho is obedient to his father, even to the point of
death. He is Jacob the provider of springing water, on whom the angels
ascend and descend, and he is Joseph, the delegated ruler, the revealer of
God, the Son, and the sufferer. Perhaps finally he is Judah, the royal
King-Messiah from whom the ruler's sceptre shall never depart. John seems
to be telling us that Jesus is all these people, and, we may suspect,

many more besides. If we wish to understand the manifold facets of the
character and work of Jesus, we must first understand all these heroes of
Israel's faith and history, and see Jesus as their supreme fulfilment .

This, of course, ve will see even more strongly as ve turn to a consideration

in the book of Exodus, of the life of Moses.

It is not only Jesus who is portrayed through the characters of the OT.
His opponents, too, are seenin terms of the Devil, "that ancient serpent”,
and all his followers, from Cain to Joseph's wicked brothers., Then, as
for John, the children of the Devil are those who would lie against, and
murder, the truth, but it is in their very nature to be self-defeating,
so that the very acts of wickedness are those which God uses to bring

life and salvation.

We now move to a consideration of Exodus, and vhile we will employ
basically the same method as we have done for Genesis, we will constantly

be trying to apply some of these conclusions to our study. The final
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chapter vill attempt to drav some concrete and overall conclusions.




PART 2 EXODUS

1. LITERARY TYPOLOGY.

When ve turn to an examination of the relationship between the
Fourth Gospel and the book of Exodus we are immediately confronted by a
vealth of material comparing the two books, and even suggesting that John
based his Gospel on the literary and theological style of Exodus. Before
looking at individual passages, therefore, il will be worth examining the
Gospel as a whole to see if there is a much more large-scale 1link with
Exodus, as some writers have suggested. We will look first at an article

by J.J. Enz (1).

Enz begins by stating the widely accepted view that Matthew's Gospel
is arranged in a fivefold structure because it is somehow based on the
Pentateuch. He then goes on to explain how John's Gospel is similarly
based on the book of Exodus, a

"literary typology which probably had its roots in the evangelist's

observation of Jesus as one who conscicusly felt himself to be the

nev Moses." (2)

an idea which willl be discussed in more detail later.

Both books begin with the idea of "the unrecognised deliverer".
Moses, in Ex 2:11, goes to his own people, but in Ex 2:14 the people do
not accept his authority over them. Similarly Jesus caﬁe to his own, and
was not received by them (Jn 1:11). The serpent appears early in both
books, in Jn 3:14, and in Ex 4:4,29 (Enz suggests that this, and not the
story in Num 21, may be the point of reference for the verse in the Gospel.

This too will be discussed later.). At the start of each book is a
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concentration on "signs", the first two of which are so designated, and

the first of which is in each case said to bring about belief (Ex 4:30,

Jn 2:11). After the series of signs, the response is first unbelief and
hardening of heart (Ex 14:8, Jn 12:37f.), leading later to belief (Ex 14:31,

Jn 20:30f.).

Enz goes on to compare the structure of the latter parts of the books,
vhich, he says, deal in each case with God's people, Ex 16 - 40 with a
responsive Israel {apart from the rebellion in Ex 33 - 34), and Jn 13 - 20
with Jesus' disciples (apart from the crucifixion in Jn 18 - 19). These
latter parts have two other concerns, the Sanctwy (Ex 25 - 31, 35 - 40,

Jn 19:30, cf. 2:18-21 - Jesus' own body, as we have already seen), and

the giving of the Law (Ex 20 - 23, Jn 13:34 - the "new commandment").

Finally, Enz notes the intercessory prayers in each book (Ex 32 - 33,
Jn 17), which agree in some detail with each other, and the closing of
each book, vhere the work of the central character is finished (Ex 40:33,
Jn 19:30). In each case the end result is belief (Jn 20:8,25, Ex 40:16-33,

in this case evidenced by the meticulous obedience of the people).

Enz then moves from an examination of the overall structure of the books
to a more detailed comparison of individual themes. First he examines the
Prologue of the Gospel and finds essentially the same links that we will
go on to see that Professor Morna Hooker finds. He finds the key Johannine
themes of seeing, believing, and knowing to be similarly important in
Exodus., He quotes Jn 7:17-19

"....he shall know whether the teaching is from God or whether I am

speaking on my own authority. He who speaks on his own authority seeks
his owvn glory; but he who seeks the glory of him who sent him is
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true, and in him there is no falsehood. Did not Moses give you the
Lav? Yet none of you keeps the Lav...."

parallel to Ex 19:8f.

I

"And 211 the mecople answerad and szid, "All th Lord has spoken

ve vill do'. And Moses reported the vords of the people to the Lord.
And the Lord said to Moses, 'Le, I am coming to you in a thick cloud,
that the people may hear when I speak wvith you, and may also believe

you for ever'.

T
(8] .

H o

each case knorledge cleariy follows obedience. From a grammatical point

viey, he notes that the root idea of "knowledge" is used exclusively in

John and almost exclusively in Exodus as a verb, and that John's character-

istic use of Wie TEVEIY either vith or without €V¢ 1s matched in Exodus

by

the use of the hiphil of "“QN vith either of the prepositions ] or l?

The other 1ink between the books i1s seen to be that of the concern for

names. The TI"PX TIWX TI°NX of Bx 3:14 is explained in terms

of

the EJ& L;u: sayings in the Gospel, each of which is then linked to a

theme in Exodus. The Bread of Life is equivalent to the manna in Ex 16,

the Light (Jn 8:12) to the fiery pillar (Ex 13:21f.), the Door (Jn 10:7)

to

the door of the Tent of Meeting (Ex 29:42f.), and the Resurrection

and the Life (Jn 11:25) to the death of the Egyptians at the Passover

(Ex 12:29). More ambitiously, Enz goes on to attempt to make connexions

between the Good Shepherd (Jn 10:11) and Moses the shepherd (Ex 3:1),

and the Way, the Truth and the Life (Jn 14:6) and three references in

nx

32:8,27 and 34:6. He cannot seem to fit the Vine (Jn 15:1ff.) into

this pattern at all; consequently he summons the help of Ps 80:8,

vhich links the idea of a vine with the Exodus:

"Thou didst bring a vine out of Egypt; +thou didst drive out the
nations and plant it."

Enz closes with a fevw miscellaneous connexions, and the question
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as to why the concept of "covenanti" is totally absent from the Gospel,
or apparently so, leaving us fairly convinced that in spite of the obscurity
of some of his links, there might well be scme truth in his central argument,
vhich vas, he reminds us, to prove that all these connexions

"point to a deliberate literary patiern in the Gospel of John

in vhich the career and place of Jesus are interpreted in the

light of the ministry of Moses." (3)
Ve may, hovever, end up rather more confused if ve examine vork by
B.P.W. Stather-Hunt (4) and Harald Sahlin (5), both of vhom attempt to
find literary typology for John in Exodus, and both of whom end up with
schemes totally different from one another's, and from that of Engz.
Stather-Hunt starts from the "Jewish tradition" which apparently expected
the Messiah to duplicate the miracles of Moses on a higher plane, and
vorks out a scheme based on some of John's signs. Thus the sweetening
of the waters at Marah (Ex 15:23) is equivalent to the miracle at Cana
(Jn 2:1-11), the manna (Ex 16:11-36) to the feeding of the five thousand
(Jn 6:i—14), the provision of water (Num 20:7-13) to the conversation vith

the Samaritan Woman (Jn 4:7-42), and the healing by the serpent (Num 21:8f)

to Jesus' death on the cross (Jn 19, cf. 3:14).

Stather-Hunt needs to go beyond Exodus itself to make his pattern
vork; Sahlin is even more ambitious. He suggests that the Gospel's
typology is based not Jjust on Exodus, but on everything between Ex 1 and
1 Kings 8. This very elaborate system of typology presents Jesus not Jjust
as the second Moses, but as the second Joshua and the second Solomon as
+ell. Sahlin uses the more obvious parallels like the manna and the feeding
of the five thousand, but adds to them numerous others, often rather

obscure, for example the Golden Calf story paralleled to that of the wvoman
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taken in adultery, and Solomon's dedication of the Temple paralleled to

the last supper, prayer, and passion of Jesus.

n ii those of BEnz and sitatiier-nunt have not already done so,

)

N

[

this arrangement of Sahlin'’s leaves us in no doubt about the possibility

of taking things much too far. It certainly has this effect o R.H. Smith,
who reviews all three pieces of vork and discredits them in turn before
building up a more credible and restrained system of his own. (6)

After an examination of the nature of typology and its different froms,

he goes on to limit to the part of Exodus before the departure from Ekgypt,
(i.e. from Ex 2:23 to 12:51) his attempt to find links. He concentrates
mainly on the Plague narratives and the Johannine signs, which, he tells us

"are so similar to the Mosalc signs that it seems that the Fourth
Evangelist has deliberately arranges them as parallels." (7)

The basis for this is the fact that the terms a’mug?« Kt ‘ri,PxTw or simply
aq;;éab (LXX Ex 3:12 etc.) which in the rést of the OT almost becomes a
technical term for the Mosaic Plagues (e.g. Dt 4:34, Ps 78:43ff.) is the

term used by John for the "signs" performed by Jesus. The purpose of the
signs in each case is

"o bring the recipient or observer to a recognition of the power of
the Deity." (8)

although the result is often one of unbelief and hardening of heart.

Before going on to explain the parallels between the two sets of signs
Smith needs to explain why John has seven signs as oppoéed to Moses' ten.
He decides that John omitted the second, third and fourth plagues, those
of the frogs, gnats, and flies, since they are not particularly serious
or significant, and the narratives about them are rather colourless. ITf
John wanted seven signs, because of number symbolism, or perhaps because

of a "creation" scheme based on Genesis, these three would be the most
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obvious ones to miss out.

Smith notes also the exact nature of the link between Moses' and
Jesus' signs. Though both are done by Divine power, Moses' bring death
and destruction, while Jesus' bring life and healing. This ties in to a
certain extent with the understanding of the OT found in Hebrews and the
Pauline writings; acts done by the characters in the past were imperfect
and could only lead to death. They did not find their true fulfilment
until their perfect recapitulation by Jesus (e.g. Heb 7:18f., 10: passim,

Rom 7:6, 2 Cor 3:6).

The signs are then discussed in detail. First the turning of water into
blood 1s paralleled to the turning of water into wine, the "blood of the
grape" (Dt 32:14, 1 Macc 6:34). The next three Mosaic signs, as we have
seen, are ommitted, making the fifth, the plague on the domestic animals
(Bx 9:1-7) parallel to the healing of the official's son in Jn 4:46-54.

This, admits Smith, is the weak 1ink in the chaiﬁ, but he strengthens it
by pointing out that in each case the affliction leads tc death, and that

the suffering is indirect, not in the person or persons themselves, but

in something valued. Moses characteristically destroys, while Jesus heals.

The next signs are the boils, and the healing by the Pool of Bethzatha,
in each case the first where direct physical illness is present. Again
Moses brings debilitation and Jesus brings physical healing. At this point,
however, Smith runs into trouble again, this time over the order of John's
signs. He wishes to parallel the thunderstorm of Ex 9:13-35 with the still-
ing of the storm by Jesus in Jn 6:16-21, but finds that his parallel to the

plague of locusts, the feeding of the crowd, comes next in the Gospel
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(Jn 6:1-15). He explains this away by assuming that John received these
two incidents from a Marcan tradition and was unwilling to change their
order for that reason, despite the fact that they do not fit the Exodus
signs exactly. Otherwise the paralleliem is guite clear, and both pairs

of signs show the expected contrast between Jesus and Moses.

The ninth sign, of darkness (Ex 10:21-29) forcing the Egyptians to
behave as though blind, has an obvious counterpart in the Johannine story
of the healing of the blind man, ard the tenth, the climax of the signs,
where the first-born sons are killed, has a double application in the
Gospel, to the raising of Lazarus, and to the resurrection of Jesus
himself. This final 1link is further strengthened by the context in each

case; the Passover and the slaughter of the Paschal Lamb.

This, then, is Smith's typological scheme, and it certainly seems
more credible than some of the others which we have considered, as do
the source-critical and theologicél points vwhich he goes on to draw from
it. He points out the view, found in the OT, and even more significantly
in the book of Revelation, that the eschaton would be heralded in by a
cosmic repetition of the Exodus signs (e.g. Is 19:19-22, Joel 2:30-31,
Ez 9:4-8, Hag 2:6-7, and Rev 8:7 - 11:19, 15:1 - 16:21). Since John's
eschatology is fully realised, it was necessary that these signs should be
present during the ministry of Jesus, hence his use of the signs as

counterparts to those performed by Moses.

These, then, are some attempts to find a very close typological 1link

between Exodus and the Fourth Gospel. What are we to make of them?
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Firstly, it is worth repeating that we should be very careful of exclusive
claims to the understanding of the Gospel. Our discoveries about its

relationship to Genesis should warn us away from anything too all-inclusive

wn

with regard to Exodus. We have seen that John 1s never content to use one
basic idea, but that his method is rather to collect and interweave. We
should not, therefore, I believe, see the signs, or any of the Gospel,

in terms of Jjust one OT counterpart. We should not ask whether Jesus'
signs are repetitions of those of Moses; rather we should see whether there
is anything in Moses' signs which can shov us Jjust a small part of what
Jesus was doing. I do not believe that John sat dovn to write anything
consciously based on one single OT passage. Rather, he had many passages
in the back of his mind, each of a different degree of relevance, vwhich he
wove together. In this study we are concentrating on single individual
strands. Ve may conclude that they are very important strands, but ve
should never forget that they are only a small part of.a whole which is

much more rich and varied.

John may or may not have used the book of Exodus as an important
typological source for his Gospel, but one thing is certain; John saw
Jesus as the new Moses. This does not exhaust John's view of Jesus,
of course, but nevertheless the figure of Moses is an important one in
understending his Christology, and contributes much to it. To a consider-

ation of this we will now turn.
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2. JESUS AND MOSES.

One of the foremost messianic expectations was that of "a prophet
like Moses", who would appear at the endtimes, as promised in Dt 18:15ff.

There was, however, some confusion over this, since it was not clear vhether

D

the Prophet was to be the Messiah himself, or merely his forerunner.

Both these strands of expectation seem to be present in the Fourth Gospel.

In Jn 6 Jesus repeats Moses' miracle and presents himself in a messianic

way, but in Jn 1:25 and 7:40f. the Messiah is distinguished from the Prophet.
Mal 4:5 f. had led people to expect Elijah as a forerunner, but it is clear
that before long it was thought that he would be accompanied by Moses (1).

What evidence have we, then, for identifying Jesus with the Prophet or

with Moses?

It is significant to note, first of all, how the Deuteronomy passage
describes the Prophet. God says of him:
"I will put my words in his mouth and he shall speak tc them all that
I command him. And whoever will not give heed to my words which he
shall speak in my name, T myself will require it of him." (Dt 18:18b-20)
This immediately reminds us of Jesus' constant claim to speak not from
himself but as the Father tells him, for example in Jn 4:25, 8:28, and
12:49f., and the warning in Jn 3:18 that those who do not believe are
already condemned. We must conclude, with T.F. Glasson, that
"There can be 1little doubt that the way in which Christ is presented
in the Fourth Gospel is intended to indicate that he is the fulfilment
of Dt 18:15-19." (2)
It is natural, then, to expect that if Jesus is 1like the Prophet, he
should also e presented as the fulfilment of Moses. Furthermore, there

was much Rabbinic thought which expected the new Messiah to be like Moses,

quite apart from any consideration of Dt 18. Perhaps the best example is
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from R. Berekiah, who saild in the name of R. Isaac:
"k the first redeemer vwas, so shall the latter redeemer be. What
is stated of the former redeemer? And Moses took his wife and his
sons, and set them upon an ass (Ex 4:20). Similarly will it be with
the latter redeemer, as it 1s stated, Lowly and riding upon an ass
(Zech 9:9). As the former redeemer caused manna to descend, as it
is stated, Behold, 1 will cause to rain bread from heaven for you
(Ex 16:4), so will the latter redeemer cause manna to descend, as
it 1s stated, May he be as a rich cornfield in the land (Ps 72:16).
As the former redeemer made a well to rise (Num 21:17), so will the
latter redeemer bring up water, as it is stated, And a fountain shall
come forth out of the house of the Lord, and shall water the valley
of Shittim (Joel 3:18). (3)
Although this particular passage is quite late (c. AD 350), many similar
to it are found as early as the time of Agiba (AD 90-135). It is clearly
possible that John vas aware of this Jewish expectation, and he may have

presented Jesus especiaily as its fulfilment .

In searching for examples of Moses/Jesus typology, we shall commence
in the Prologue, where we are instantly rewarded, in Jn 1:17, by a direct
contrasting of the two figures:

"The Law was given through Moses; grace and truth came through
Jesus Christ."

This statement, like much of the Prologue, sets the scene for the rest of
the Gospel. This 1s a theme which we will expect to find worked out more
fully later on, and we must remember also that parallel to the Jesus/
Moses relationship is that of the Logos to the Torah, as represented

by the two figures.

But there is still more in the Prologue itself. Many scholars have
noted the links between Jn 1:14-18 and parts of Exodus, but this relation-
ship is worked out much more fully by Morna D. Hooker (4), who believes
that the verses in question are an explanation of Ex 33 - 34. In these

chapters God is talking to Moses in the Tent of Meeting about his
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continuing presence with his people as they go on towards the Promised

Land. Then Moses goes up the mountain to recelve the Law for the second
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time, and the covenan I'ollowing and expanding the argumen

of M.E. Boismard (5), Hooker notes that apart from the obvious link involving
Moses, the two passages have three themes in common, the manifestation of
glory, grace and truth, and the presence of God with his people. There
are also several close verbal 1links between the passages, for example
’ ’ vy ’ .
between John's ‘R)r\pqs Xeepi1Tos wxt m}r‘ectws and its Hebrew
equivalent SJIOXY TTOT™29 (on 1:17, Ex 3%:6). Similarly, in
the presence of God with his people, symbolised in Ex 33:7-11 by the Tent

of Meeting (LXX c’ur\w{ ) is expressed through Jesus, the Logos, who

"became flesh and dwelt among us", (éo-w'\vwcrzv v v‘\/u.TV ).

In Ex 33:13, Moses makes this request to God:

"Now therefore I pray thee, if I have found favour in thy sight,

show me now thy ways, that I may know thee and find favour in thy

sight. Consider too that this nation is thy people.”
Hooker notes the unusual use of the word "favour" ( 7!’7) twice in this
verse. In context, Moses, aware that God has made the people exclusively
his by his favour, now asks for the further favour of his continuing
presence with them. Could this, she asks, be the origin of the obscure
phrase in Jn 1:16 )(a’tpw a’(VT\I xcfprrog ? Similarly, could the background
to the w)ﬁpw/m from which John tells us this grace is received, be all
God's goodness as in Ex 33:19? The Hebrew 01\ mivdte appears to
be a summing~-up phrase for the J D XY TDMN™ 3% already
mentioned, which was itself Rabbinic shorthand for the thirteen attributes
of God. Both passages seem to be saying that the "grace upon grace”" is

received from the whole goodness, from the whole character and perscnality

of God.
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These verbal and theological links seem io make sense, and do explain
some otherwise rather awkward phrases, but once again it 1s perhaps
necessary to temper Hooker's conclusion slightly. As a result of her
investigations she tells us that

"This double theme - Christ as the revelation of God's glory, and

as the fulfillment of the Torah, to which Moses only pointed forward

- is the theme of the rest of the Gospel.” (6)

"One theme" rather than "the theme" is probably a less enthusiastic but

more accurate version of the truth.

The next passage in the Gospel concerning Moses is in Jn 3:14, but,
as we shall see, this reference to the serpent is a piece of terminal
typology, and does not say anything about the relationship of Jesus to
Moses. We move on, therefore, to perhaps the most overt and significant
passage on the subject, the Bread of Life discourse in Jn 6. We have
already considered the links between this passage and Gen 22, so we
shall of course be careful not to be too exclusive, but it is made clear
in the passage itself that Moses, and his miracle as recorded in Ex 16,
should be in our minds as we read of this sign. It is perhaps worth
mentioning also the short passage in 2 Kings 4:42-44, where Elisha feeds
a hundred men. Barrett finds some links here which suggest that this story

too was in John's mind.

To turn first of all to the miracle itself, we need tobear in mind
that to the Jews this sign was one which they were in some sense expecting.
There 1s much Rabbinic evidence to suggest that part of the role of the
Messiah would be to duplicate the miracles of Moses on a higher plane,
for example the passage from Eccl R 1:9 already noted. It is interesting

to note too the words of R. Eleazar b. Simai, who interpreted Eccl 11:1
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"in connexion with the patriarch Abraham. The Holy one, blessed be
He, spake to him: You said 'And I will fetch a morsel of bread'

Gen 18:5); I sware by your life that I will repay it to your descend-
ants in the Wilderness, in thelr settlement 1in the Holy Land , and

in the Hereafter." (7)

e e ad o [ R RN RS E

ion, tho fact would porhaps explaln Lio diaw-
ing together of several OT stories into his account of Jesus' sign. This
is, however, a characteristic of John's style anyway, as we have already

seen, and it is doubtful on the grounds of dating whether he would have

been familiar with this midrashic passage.

The sign takes place on a mountain, Jjust before the Passover. Little
details such as these are always important in the Fourth Gospel, although
their significance in this case is probably tied in with elements in the
story other than those on which we are now concentrating. The Passover,
for example, is clearly mentioned because of the eucharistic turn which
the following discourse is to take. After the problem has been raised by
Jesus, we are told that it i1s raised specifically as a test. This motif
is present in Ex 16, and in each case the test is so that the people would
know that God had acted, and so that they could see his glory. This is
stated explicitly in Exodus, and in the Fourth Gospel it is the standard
understanding of signs. In the Targum on Ex 16, it is the 713":7\9/
of the glory of the Lord which is revealed, and it is the X TV 10 of
the Lord who tells Moses what he is to do, both of these terms being

significant for John's understanding of the incarnate Logos.

Another 1ink with the Exodus passage is the insistence of Jesus that
all the fragments should be gathered up. This happens in the Synoptic
accounts of the miracle, but not at Jesus' insistence. It seems clear

that John has inserted this motif as a parallel to Moses' insistence that
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no manna should be left to go bad, and that we do not need to search for
symbolism about "gathering in all the faithful", or reflections of early
eucharistic liturgical practice. There may alsoc be a reference to the

2 ¥ings passage already meniioned, but the emphasis here, as in the

Synoptics, is surely on nothing more than the abundance of Christ's pro-

vision.

The most overt 1ink, however, is the reaction of the people to the
sign. They immediately recognise Jesus as '"the Prophet", and it is this
which puts the sign straight into a Mosaic framework. Here was Moses'
miracle, duplicated before their very eyes, as they were miraculously
fed with bread. The man, therefore, who had worked the miracle must be

the second Moses, the Prophet 1ike Moses whom they had been expecting.

One other feature common to both accounts is the "murmuring of the
people (Ex 16:2,8, Jn 6:41). The verb 5&«){03; U3w is a technical
term in the OT for grumbling discontent with the way in which one has been
treated, usually by God; John uses the word often for the reaction of the
Jews to Jesus' words and deeds. Just as in Exodus the people are almost
incredibly stupid and disobedient (Ex 16:20,27), so the Jews repeat the
ignorance and spiritual blindness which may perhaps have been excusable in
the Samaritan woman (Jn 4:15), but which is not for them (Jn 6:28, 34, 42).
But just as God heard the murmurings of his people in the Wilderness,

so Jesus seems to overhear, or even to read the minds of the grumbling Jews.

As we move from the sign itself to the discourse which follows later

in the chapter, we see a subtle change of imagery. In Jn 6:31 the people
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ask Jesus for a sign, either having forgotten the feeding which took place
a few verses earlier, or desiring an even greater miracle than Moses'

from one who made greater claims than Moses. A verse from the OT is quoted,
"he gave them bread from heaven to eat" (once again a composite quotation,

a free rendering of Ps 78:24, 105:40, Ex 16:15 and Neh 9:15), and Jesus
uses this quotation to show that it was not Meoses but God who provided
bread, and that it was not the true bread which was provided, since Jesus
is the true bread. Peder Borgen (8) has shown that John uses a method of
exegesis found in the Mekhilta and in Philo. This is the "Al tiqri" method,

where a quotation from scripture is altered (often in the Hebrew vocal-

isation) to give its true meaning. The form is: "Do not read ( PN

'
H"'WPJ."l)....but (Nl?N )....", or in Philoa)s ,O‘l’JX . John, in this
chapter, uses the formula oV, EWN . The rest of the discourse, according

to Borgen, follows the form of this midrash, and he quotes many examples of
the same form from Rabbinic and Philonic material. But the main point of
this as far as we are concerned is that John is changing the typology.

He is saying that Jesus is not primarily the provider of bread; rather he
is the bread itself, provided by God, (as was the manna, in fact). For

our typological scheme Jesus is no longer Moses, he i1s the manna. We will
consider this theme more fully later, but it is worth mentioning in passing
that there was a tradition which identified Moses with the manna. This

is discussed in the introduction to the Exodus volume of Neofiti, and

more accessibly in an article by Geza Vermes (9).

Moses is mentioned in three more places in the Gospel, Jn 7:19f.,
8:5, and 9:28. 1In the first two of these references, "Moses" simply
represents the Jewish Law; John is saying nothing about Moses as a

character, except in Jn 7:22 where he tells us that the rite of circum-
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cision antedates him. Jesus' relationship to ithe Law is discussed in
another chapter of this study. The third reference, Jn 9:28, is also
clearly abvoul the relaticnship between Jesus and the Law, but this time

Moses and his disciples are thrown intc sharp contrast with Jesus and his.
Y L

That the Pharisees

wn

hould insist on this dichotomy shows even more theilr
blindness, since Moses wrote about Jesus (Jn 5:46f.). There is no contrast
between true disciples of Moses and those of Jesus; those who falsely claim

to be on Moses' side against Jesus can only be described as blind.

Moses is not mentioned again by John, but there is cne other passage
in which he may perhaps appear. In considering the narrative of the feeding
of the multitude we learnt much by looking for differences between John's
account and those of the Synoptists. There is another passage which, if
exanined in a similar way, will yield some interesting variations which may
suggest to us that John may have had an Exodus narrative in the back of
his mind as he wrote. The passage 1s that describing the crucifixion of
Jesus, and especially Jn 19:17-1G, where Jesus is crucified between "two
others". Tn Mark and Matthew, they are dVo )y’\r'r'ézs(-u( ) "two robbers",
and in Luke they are K&Kocfaoxq "criminals”, but for John there is no

sense of their being in any way criminally inclined. They are simply

a’é))ovs Sdo

Similarly, the position of the "two others" is different according to
. . . R . 4 . ~ \
John. In the Synoptics they are (with slight variations) &v& €K Slg“é\’ *al
g’# ég (,\'JwV'J/MNV but John has simply %V‘r‘taeiv K":. 'z\J‘rga&v, Added to
this evidence is the fact that spreading or stretching out of the hands

became a Christian term for crucifixion (cf. Paul's quotation of Is 65:2
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at Rom 10:21, "All day long I have held out my hands to a disobedient and

contrary people", a verse which wasused frequently by the Fathers, notably

Barnabas and Justin (10), as a prophecy about the crucifixion). All these

things bring to mind the incideni recorded in Ex 17:8-16 concerning Moses'
prayer during the battle with {the Amaleklites at Rephidim. Aaron and Hur,
.. 1] - o N ~ iy
by no means criminals, support Moses' arms gV‘TngLV £46 ket EvTevey  €4$
and Glasson (11) suggests that this close similarity of wording is made
even closer if we go back to the Hebrew T TIX TI1 M TOX M n0.
Thus once again Jesus is the second Moses, repeating an action which the
first deliverer did, but with much more far-reaching implications, and

procuring a much greater salvation for the people.

This connexion may seem obscure, but it is certainly not new. The
incident at Rephidim was linked in early Christian as well as Rabbinic
thought with the incident of the brazen serpent (which we shall later
consider briefly% both of which were applied by the Church to the cruci-
fixion of Christ (12). The Mekhilta Amalek 1:120 on Ex 17:11 makes the
1link even closer by stating that the Israelites had to keep their eyes
fixed on the praying Moses in order to prevail in the battle, a sound
spiritual principle if a somewhat questionable one tactically. Glasson
(13) suggests that the two incidents, which apparently caused some
confusion and uncertainty to Jewish commentators, would have been
explained adequately by the Church as foreshadowings of the cross. Justin
certainly seems to take this line with Trypho (14). Jt seems highly
possible, therefore, that the connexion was present in John's mind, and
thus influenced the way in which he described the event so that Jesus

would once again fulfil an aspect of Moses' career.
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Ve are now in a position 1o be able to sum up the use that John makes
of the character of Moses, adding as we do so one or two minor points not
already mentioned. It is clear that for John Jesus is the new Moses, and
he is therefore presented in ierms which are reminiscent of Moses. He
repeats Moses' miracles, and is seen as "the Prophet like Moses".
Glasson (15) finds other links; Moses is the shepherd, of his father-
in-law's sheep in Ex 3, and of God's people 1n much Rabbinic material,
and may therefore be linked with Jesus the Good Shepherd of Jn 10. He
also prays for his people, just as Jesus does in Jn 17. Many such links
are found, some of which are rather obscure, and some of which are based
on incidents from Numbers and Deuteronomy rather than from Exodus, but
without going into any more details we can see clearly that Jesus, for
John, is a Moses-figure. This is of course natural if John saw Jesus as
the Messiah, since it had long been expected that the coming redeemer
would be another Moses. Neither was John alone in seeing the link;
the other evangelists too see Moses in Jesus, and so did many of the
Fathers. Euseblus, for example, quotes a few of the more striking para-
llels; Jesus and Moses both feed people in the desert, they both received
shining faces on mountains, they both fasted for forty days, and so onj
then he asks:

"But why need I seek further for proof that Moses and Jesus our Lord

and saviour acted in closely similar ways, since it is possible for
anyone who likes to gather instances at his leisure?" (16)

At the same time, however, there are elements of contrast as well as
of similarity. When we are first introduced to Moses in Jn 1:17 he is
placed in sharp contrast to Jesus, and so is Moses the Lawgiver throughout
the Gospel. Disciples of Moses are set against Jesus because their
discipleship has stopped with Moses; they have not seen to whom Moses was
pointing.
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Most often, however, the contrast is not because Jesus and Moses
are dlametrically opposed, but because Jesus is greater than Moses. His
life and works fulfil the things which Mecses only foreshadowed, and
repeat the salvation which Moses brought in e much higher and more effective
and far-reaching way. While John has deliberately styled Jesus on Moses,
he has done so in a way which leaves no doubt in his readers® minds that
Jesus 1s greater by far. Jesus is Moses, but he is more than Moses; we
can learn much about him by looking at Moses, but we need to remember that

we can do so too to a greater or lesser extent by looking at many other

0T characters.

Although much of John's Exodus-based typology is of the Jesus = Moses

kind, we shall see that this is not the whole story. We move now to a

consideration of some other motifs of which John makes use.
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3. TERMINAL TYPOLOGIES

All of the examples quoted sc far seem to have been part of a sceme
in John's mind to present Jesus as the new Moses, and as the Prophet of
Dt 18. But that is not the full extent of his use of Exodus. There are
many pieces of what Smith (1) refers to as "terminal typology", where a
full scheme is not worked out, but Jesus is compared with one particular
motif for Jjust one incident. Perhaps the prime example of this 1s John's
use of the serpent narrative in Jn 3:14: "As Moses lifted up the serpent
in the wildernessso must the Son of Man be 1lifted up that whoever believes
in him may have eternal 1life." This is most commonly interpreted as being
a reference to Num 21, and a consideration of it is therefore strictly
speaking outside our present scope, but it will be useful to consider it
briefly asan introduction to those incidents which are in Exodus. Further,
it has been suggested by Enz (2) that the reference is not to Num 21 but
to Ex 4:2ff. Moses meets God in the desert, and is told to throw down his
rod, which promptly turns into a snake. Then he is to pick the snake up.
The point of this trick is that the elders of Israel, before whom 1t is
to be performed, may believe, and it is here that Enz sees the link with
Jn 3:14, with its emphasis on belief set in the context of a discussion

with Nicodemus, another elder.

This may be so, but it seems unlikely that the primary reference is
to this passage. There is emphasis on 1life, too, in John's verse, and his
use of the verb \‘)'4!5&0 , which characteristically refers to the crucifixion
and glorification of Jesus, is much closer to the serpent's being held high
on a pole than to its being picked up from the ground. Enz is perceptive,

however, in noticing the Exodus reference, and it would be very like John
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to expect us to think of both passages rather than one or the other. 1In

this way he could be linking belief and 1ife.

At first this reference in the Gospel may lcok like a piece of Jesus
= Moses typology, but in Tact John 1s saying that Jesus = the serpent.
He does this to make certain points, but the typology is not continued
any further in the Gospel. What points is he making? Firstly, he is
drawing together two themes which are of the utmost importance in the
Gospel, "seeing", and "life" (a third, "believing", may be added if there
is a reference to Ex 4). Just as the Israelites could receive life (not,
interestingly, healing) by looking at the uplifted serpent, so now men
could receive eternal 1ife by "seeing" the crucified Christ. The element
of "looking", although absent from Jn 3:14, is stated clearly elsewhere,
for example in Jn 19:37, where John quotes Zech 12:10 ("they shall look
on him whom they pierced") at a climactic point in the Gospel. To this
we may add Jn 6:40, "everyone who sees the Son....should have eternal

1ife".

Jn 3:14 is the first occurrence in the Gospel of the verb 15\Vécd
with its important double meaning of crucifixion and glorification.
Barrett (ad loc.) sees this as the central point of comparison,

"As....the uplifted serpent drew the hearts of Israel to thelr God

for salvation, so the uplifted Jesus drew men to himself and so

gathered to God those who were his children".
To this he compares Jn 12:32, "when I am lifted up....I will draw all
men to myself™, and it is interesting to note several references in

Isaiah (Is 5:26, 11:12, 13:2, 18:3, 62:10) where the people and nations

are drawn together by the raising up ND3J ) of a pole, or a standard
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(D 3J), both these words being used in the Num 21 passage. This tles in
with the verse from John gquoted above, and alsc with Jn 11:51f., where

Jesus 1s said to die "to gather intc one the children of God who are

o

scattered abroad". The idea of the cross as a standard or banner is
popular one from Lactantius (3) to Matthew Henry (4), and is perhaps best

expressed in Fortunatus' hymn Vexilla Regis:

The royal banners forward go,

The cross shines forth in mystic glow;
Where he in flesh, our flesh who made,
Our sentence bore, our ransom paid. (5)

Moving from the Hebrew of Num 21 to the LXX, we find that the word
for the standard is avbuiaov , another word very significant for John.
Without taking this too literally (cf. Num R 19:23 on 21:9, where it is
stated that the serpent was held up by a "miracle" - "he cast it into the
air and it stayed there"!), it is true to say that for John the cross is

the final and climactic o'r\/uc?ov.

Thus John uses one small incident to bring much richness of imagery
into his account of Christ, but without creating an extended scheme of
typology. We will now discuss some more passages where, by comparison

with the book of Exodus, we may discern a similar technique at work.

In Jn 6,7, and 8 there are to be found three examples of terminal
typology. In Jn 6, as we have seen, there is the idea tﬂat Jesus = Moses,
but also, gquite clearly, Jesus = the manna. In Jn 7 Jesus is the provider
of water, and in Jn 8 he is the light of the world. Apart from contain-
ing themes found in the wilderness period of the book of Exodus, these
three passages have something else in common. The link is found in Jn 7:3

"Now the Jews' Feast of Tabernacles was at hand". The second and third
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incidents are placed clearly in the context of the Feast, and although the
first is linked with the Passover (Jn 6:4 - probably because of its
eucharistic connexions) and in spite of the chronological space between
the two feasts, it is placed in the Gospel in close Juxtaposition to the
Tabernacles Feast. If we accept the commonly held view that the pericope
of the adultress in Jn 7:53 - 8:11 is an intrusion at this point, it seems
that we have a section of three chapters which concern some aspect of the
Feast of Tabernacles. This Feast, which is described fully in Lev 23,

Dt 16, Ex 23, and Mishnah Sukkah, is basically a commemoration of the
Wilderness period of Israel's history. It seems to have been "celebrated
by the Hebrews as a most holy and most eminent feast" (6), often referred
to simply as "The Feast", and its ceremonies included the pouring of water
from the Pool of Siloam into a silver bowl at the altar, and the lighting
of huge numbers of lamps and candles. (This latter ceremony took place
near the Treasury, which may explain John's comment in Jn 8:20 which
places the discourse on the light of the world in the Treasury.) The
emphasis in these ceremonies was not, however, so much on looking backward,
as on looking forward to the messianic age, when the wilderness miracles
would be repeated. One of the lectionary readings for the Feast is

known to have been Zech 14, which contains this eschatological reference.

The manna, the water, and the light were linked in much Jewish thought,
and were often referred to as the "three gifts". In the 0T we may refer to
Neh 9:12-15 and Ps 105:39-41, and in the later writings'to Mekhilta Vayassa
VI:109 on Ex 16:28-36, Num R 1:2, Song R 4:5, and Lev R 27:6, where the
gifts are associated with Moses, Aaron, and Miriam. Even in Christian
thought the three have been associated, perhaps unconsciously. W. Williams'

hymn "Guide me O thou great Jehovah" contains the following lines:
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Bread of heaven!
Feed me now and evermore.

Open thou the crystal fountain
Whence the healing stream shall fiow.

T oAt Al T o ~ Ir""ﬂl’%\y" 33 ey
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Lead me all my journey_through. (7)

It is not unlikely, then, that John saw these three giftis as being
linked, and as being fulfilled, as the Jews were expecting, in the Messiah,
Jesus. He therefore uses three terminal typologies to show that Jesus is

the manna, the water (or its provider), and the light.

That Moses was specially linked with the manna appears in several
guite early traditions about the three gifts. R. Jose b. Judah stated
that

"When the Israelites went forth from Egypt three good providers were

appointed for them. These are they: Moses, Aaron and Miriam. On

their account were three gifits given to them: the pillar of cloud,

the manna and the well." (8)
and Mekhilta Vayassa VI:109 on Ex 16:35 explains that

"When Miriam dled the well was taken away. When Aaron died the clouds
of glory were taken away. When Moses died, the manna was taken away."

The manna is therefore linked closely with the merits of Moses, bui in
Neofiti Ex 16:15 the link between Moses and the manna is made even more
closely. Leaving aside some Aramalic words which are to be discussed,
Vermes, in his study of the verse (9), translates it:
"The children of Israel saw and said to one another &YT1 XIP
for they did not know Moses. And Moses said,?(7 M is the bread
which the Lord has given you to eat.”
The discussion arises because these Aramaic words look as if they are

referring to a person, rather than to a thing (i.e. the manna). Many

other versions of the text (e.g. Ongelos, Pseudo-Jonathan, Vulgate, LXX,
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and Peshitta), have emended this verse as a scribal error, but Diez-Macho

(10) and Vermes refuse to do so. Vermes states:
"In clear contrast to all these versions, Neofiti must have understood
X9 lh’ in N"N N 7’3 =5 & propcun reflercing not te an ohject but
to a person. Otherwise the clause 'For they did not know Moses' makes
no sense. The Aramaic words X1 X J3 are therefore to be trans-
lated 'Who 1s he?' or more probably 'What is he?'"

He goes on to say that whether or not we accept the alternative reading

in the margln

"the essential assertion remains the same, namely that the X (AR m ‘?
or heavenly bread symbolises Moses." (11)

This theme is then traced through Rabbinic and Hellenistic literature
where close (although not exact) parallels may be found. As we have Just
mentioned, the manna is associated with the merits of Moses, and it is
identified with the Torah in several passages, elsewhere the Torah being
identified with Moses. The direct Moses = manna 1link is never made by
the Rabbis, however. In the Hellenistic sphere, Vermes refers us to

Peder Borgen's book Bread from Heaven (12), but notes some links himself.

Before moving to examine the NT he concludes
"In Rabbinic tradition Moses is associated with manna and Torah,
and manna 1s accepted as an allegorical Torah. In Philo, manna
is connected with Logos, Wisdom and Torah, and Moses is presented
as Logos and Torah incarnate. In Neofiti all these trends meet,
making it possible for Moses the lawgiver to identify himself,
in circumlocutional speech, as the heavenly bread itself, a

personification of the divine nourishment allotted by God to
Israel.” (13)

It is in the NT, however, that the most exact parallels are found,
in Paul and in the Fourth Gospel. Paul identifies Christ with another
one of the three gifts, the well or rock. In 1 Cor 10:4 he refers to
the well as springing from a FVEU/M%T“‘as. .. ‘ﬂ'&l‘l'pws ("spiritual rock")

which he identifies with Christ. And, of course, in the Fourth Gospel
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we have an exact parallel to Ex 16:15, where Jesus identifies himself with
the manna. He is "the bread of 1ife" (Jn 6:35,48), "the bread which came
dovwn from heaven" (Jn 6:41), and "The living bread which came down from
heaven" (Jn 6:51). Further, Vermes notes that the Greek of Jn 6:50,
9570’5 éd‘i’w é &/P‘Tog is an almost exact translation of Neofiti's
N K) W‘P N jﬁ . Both authors conclude, in the words of Diez-Macho:
"that Neofitl offers the prospect of a new example of how the authors
of the NT - in this case John - made use of the Jewish Haggadah for
their theology." (14)
For our purposes it is interesting to see an example of a Johannine theo-
logical motif based so clearly on a text from the OT, and used via the
interpretation which only one particular Targum gives it. Unless we can
argue that John reached this point completely independently of the Targum,

or by a totally different route, we have found something significant and

important for the study of the Gospel.

Just as Jesus 1s the manna, he is alsc the light. We have looked at
this theme in relation to the creation narratives in Genesis, and we have
seen that Jesus is the light of the world, that the world is in darkness
but does not want to come to the light, and that it is important to leave
the realm of darkness for the realm of light while there is still time.
If he had the Exodus reference to light in mind as well, John adds more

ideas to these.

To the Rabbis light had two important connexions, with the Torah,
and with the age to come. Thus Siphre Num 6:25 commenting on

"the Lord 1ift up the light of his countenance upon you"
states that this

"refers to the light of the Torah".
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Dt R 7:3 says:

"As oil is light for the world, so also are words of Torah light
for the world.",

e L ! >+ -
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"the light of the lLaw which was given for to lighiten every man."
The age to come was seen as a time of light, as opposed to this age,
which was one of darkness, cf. Mekhilta Beshallah VII:150 on Ex 14:31:

"This world....is altogether night",
but Gen R 91:10:

"The future world....is all day.";
and also 2 Bar 48:50:

"in that world to which there is no end, ye shall receive great light!
There was also a tradition that the pillar of fire was to return in the
last days. It had its roots in the OT, where, in Is 4:5 we are told that

"The Lord will create over the whole site of Mount Zion and over her

whole assemblies a cloud by day, and smoke and the shining of a flaming

fire by night."

This tradition is taken further in 1 Bar 5:8 and Song R 1:8.

If Christ is the light, he is clearly fulfilling many Jewish expect-
ations and saying much about the Jewish Law, and this effect can be
heightened if Christ can be seen in some way as representing the pillar
of fire. This is not a common theme, although there are a few Patristic
references which seem to see Christ in this way, for example in Ambrose,

who in De Sacramentis parallels the pillar of fire to the Holy Spirit

and the pillar of cloud to Christ, and in Zeno of Verona, who says in
a sermon on Exodus "columna viam demonstrans Christus est Dominus".
If we do wish to say that John saw Jesus as the fiery pillar, our strongest

evidence will be that this whole section of his Gospel concerns the three
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gifts and their links with the Feast of Tabernacles and the wilderness
period, so that Jesus' claim in Jn 6:12 to be the light of the world must

in this context have reference to the pillar of fire,

The theme of water has similarly been examlned already from the point
of view of its meaning in Genesis, but we will need to look further at
the incident in Ex 17:1-7, which is important for us in our present
context. The people arrive at Rephidim and start grumbling because there
is no water for them to drink. Moses prays, and God tells him to strike
a certain rock with his rod. He does so, and water is provided. A very
similar incident, this time in the wilderness of Zin, is recorded in
Num 21:2-13, but it is outside the scope of this study to consider this
second incident or its relationship to the first. We will restrict

ourselves to the Exodus passage.

The primary reference here is to Jn 7:37f., a mysterious passage
in many ways. It seems to contain one of John's composite OT quotations,
based perhaps on Is 12:3, 55:1, 58:11, Joel 3:18, Zech 14:8, and
several other passages. There is also a problem over punctuation,
since the normally accepted version,
"If anyone thirst, let him come to me and drink. He who believes
in me, as the scripture has said, 'Out of his heart shall flow
rivers of living water.'",
has been emended by many scholars, including Dodd, Bultmann, Loisy,

and Jeremias to read:

"If anyone thirst, let him come to me. He who believes in me,
let him drink."

or something similar. This punctuation provides a slightly neater para-

1lelism, and 1is very similar in form to another of Jesus' sayings:
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"He who comes to me shall not hunger, and he who belleves in me shall

(Jn 6:35)

never thirst.”
The point is that 1f the emended punctuation
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believer or to Jesus himself, an application

Johannine theology (and which would see its
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which would make for good

fulfilment 1later, on the cross,

Jdn 19:34) as well as fitting in well with our present theme.

Barrett (ad loc.) discusses this problem, and rejects the cmended

punctuation, and on balance he is probably correct to do so, especlally

in the light of the verse which follows.

Glasson (15), however, cites

much Patristic evidence for the second understanding of the text, and

he refers us to an article by Boismard (16) on the subject, an article

which refers back to Exodus. Many people do

seem to have understood the

verse as saying that water will flow from Jesus' heart, and, as we have

mentioned, it is only a short step from there to the foot of the cross,

where the prophecy quite literally comes true.

The next 1link to be made is that between the pierced Christ and

the rock of Ex 17.

1 Cor 10:h: 1-‘\ mweTpa D¢ :’]v S Xpur-ro's

in much literature ever since.
including a verse from A.M. Toplady's hymn:

Rock of ages, cleft for me,

Let me hide myself in thee;

Let the water and the blood,

From thy riven side which flowed,
Be of sin the double cure:

Cleanse me from its guilt and power.

He also quotes this passage from E.A. Abbott,

Paul, as we have mentioned, makes this 1link in

and 1t has been made

Once again Glasson cites many examples,

(17)

who notices the links

between the two occasions in the Fourth Gospel where Jesus speaks of his
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thirst:

"The Son, in bearing thirst, bears it for others, calling forth
faith from the woman of Samaria, and kindness from the soldiers
round the cross. In the former case there follows the gift of the

i Camerla; in the laticr, ithe vision of the mlngled
t 1

are to satisfy the thirst of all mankind." (18)
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The final piece of evidence comes from John Lightfoot (19), who, in
the seventeenth century, noticed a passage from Ex R 122a. Ps 78:20 is
quoted ("He smote the rock and the waters gushed out"), and then it is
stated that Moses struck the rock twice. First blood came from it, and
only at the second attempt did he manage to produce water. Lightfoot
goes on:

"The rock was Christ (1 Cor 10:4). Compare these two together: Moses

smote the rock; and blood and water, saith the Jew, flowed out

thence; the soldiers pierced our Saviour's side with a spear; and
water and blood, saith the Evangelist, flowed thence."

The Palestinian Targum on on Num 20:11 also has this plece of midrash

about the rock producing blocd and water.

It seems clear, then, that John has these traditions in mind, even
though the starting point of our argument, the punctuation of Jn 7:37f.,
is rather uncertain. There is no reason why this need demolish the
argument completely, however. John probably intended his readers to under-
stand that it is the believers who will have living water (i.e. the Spirit)
flowing from their hearts, although that does not prevent him from showing
the same thing happening to Jesus on the cross. It does seem that the
connexion between Christ and the rock is too good to miss, especially in
the light of the Rabbinic tradition Jjust mentioned, and it would be
surprising if John had missed it. It is even possible that he received

the Christian tradition from Paul, or from a source common: With Paul's,
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and used his own particular dramatic style to portray the truth of what

is in Paul's writing a bald statement of fact (20).

We have examined some of the ways in which John portrays Jesus
using what Smith has named "terminal typologies", where Jesus is likened
to a particular person or thing for Jjust one incident, rather than where
a whole typological scheme is worked out. Jesus is compared to the
serpent of Num 21, and we can be gquite clear about this because John
tells us that this is exactly what he intends. Similarly Jesus, as the
bread of 1ife, is compared to the manna, and again the link 1s made quite
explicit. We have also seen that a very likely background for this idea

may be found in an unusual reading in Neofiti Ex 16:15.

About some other examples, however, we can be less certain. The 1dea
of the three gifts seems to be a good way of looking at the comparison
between Jesus, the manna, the water, and the light, and it does seem
possible that John has deliberately set aside part of his Gospel to
explore these comparisons, in Jn 6 with the manna, in Jn 7 with the water,
and in Jn 8 with the light. But it is fair to say that these pieces of
typology are more in evidence in the Fathers than in the Gospel itself.
How much John intended us to see in his Gospel we can only decide for
ourselves, bearing in mind what we have learnt before, that there is often
more to John than meets the eye, but equally often less than we would

perhaps hope for.

Assuming for a moment that there is something in these typologies,
we must ask once again what it is that John is trying to say about Jesus

by using them. The answer seems to be twofold. He is setting Jesus over
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against the legalism of the Jewlsh religion, and he is showing that in
Jesus 1s to be found the true fulfilment of the Law. The links with the
lLaw are clear; manna, water, and light had 2ll been used tc describe it,
and any Jew would have besen familiar with it in those terms. But when
Jesus claimed to be "the true bread" and "the light of the world", and
when he offered "living water”, he was claiming to be something greater
than the Torah. Without anticipating the conclusions of our next chapter,

we can see that this claim to be greater than the Law sets Jesus over

against i1t so that the two are incompatible.

Fulfilment was something that Judaism needed, and although there
were almost as many expectations for the future as there were Rabbis,
they all had in common that they were not satisfied that the status
gquo would last for ever. John seems to be saying that whatever they
were expecting, Jesus was it. Whether it was a Messiah, a repeat perform-
ance of some Mosaic miracles, a new Law, the reappearance of the pillar
of fire - anything in fact that Judaism needed for fulfilment - in
Jesus it had arrived. Judaism clearly had its fulfilment for John in
Christianity, and he goes to great lengths to prove this point. Judaism,
its feasts and ceremonies, 1ts scriptures and its law were useful in that
they pointed to Christianity and to Jesus, but they did need this further

fulfilment, and were worse than useless 1f seen as ends in themselves.
Thus if John did deliberately use the typology which we suspect he did,
his purpose was to comment on Judaism and to show its relationship to
Jesus and to Christianity. What better on which to base his typology,

therefore, than the book of Exodus, which was par excellence the book of

Moses and of the Law? We will now go on to discuss in more detail the

exact relationship of Jesus to the Law.
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L. CHRIST, WISDOM, AND THE LAW

After the escape from Egypt, the next most important event in the
book of Exodus is the revelation of the Law to Moses on Mount Sinal. The
event itself does not seem to be paralleled by John (other than in Jesus®

-+

words at 13:34: "A new commandment I give to you....")

) but the idea of the
Law as an institution central to Jewish religion is one about which John
has much to say. The scene is set for this discussion, as we would expect,

in the Prologue, where John tells us that

"The Law was given through Moses; grace and truth came through
Jesus Christ." (Jn 1:17)

From this we learn that as Moses is contrasted with Jesus, so the Law is
contrasted with the grace and truth which Jesus brings, and which, as we
have seen, sums up the whole character of God. Yet, as with the Moses/
Jesus relationship, it is not merely a matter of simple contrast. Often
Jesus is portrayed as a Moses-figure in order to heighten the areas of
contrast when they come. An examination of Jesus' relationship to the

Law shows that John has used the same technique exactly.

The concept of Torah in Judaism developed considerably between the time
of the exodus and the time of Jesus. The Rabbinic period, especially,
was one when ideas and conceptswere discussed, equated, hypostasised
and personified. This had, of course, happened to a lesser extent in
the OT itself, but its heyday was later. Thus in the 0T, for example,
the Law is likened to light (Pr 6:23, Ps 119:105), and the Rabbis take
this further in Siphre Num 6, where the light shining from God's face
is the light of the Torah. 1In other Rabbinic passages, however, we

find ascriptions in the Torah which go beyond anything in the OT. Thus
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in Pesigta 12:5 the Torah

"is capable of assuring life in this world as well as in the world

to come",
cnd dn Pacinta 1361 0 whiph vefore +-40 P ZC.70 T Torakx 1~ peviatod with
ond in Pesigta 11:1, which refors +o Pr Z5:Z1, iho Torah 1n ejuated with
bread for the hungry. Also, in Siphre Dt 131:22, the Torah 1s compared

wilth water:

"As water 1s the 1life for the world, so also the words of Torah
are 1life for the worlid."

Similar examples abound in Rabbinic literature, but we have seen from
these four that the Law was compared, among other things, with light, life,
bread, and water. These images are, of course, ones of which John makes
considerable use. We should look out, therefore, for the idea of the Law
Jurking in the backéround when these images are used. When John tells us
that Jesus 1s light and 1ife, he supplies water, and he gives himself as

the bread, he is telling us something about the Law as well.

But the relationship between Jesus and the Law is made clearer and
more explicit if we bring in a third concept, that of Wisdom. In the OT
Wisdom is personalised, if not personified, but once again it is in later
writings that further identification is made, this time with the Law.
This is made clear in Ecclus 24:23 and Baruch 3:9 - 4:4, and in later

Rabbinic writings it becomes a basic doctrine.

John does ﬁot explicitly mention Wisdom in his Gospel, but certain
passages, if carefully examined, lead us to believe that he wants to
identify it in some way with Jesus. It is in the Prologue, once again,
that we must search, and we find such close parallels betwéen Wisdom and

the Logos, that John clearly intends the two to be identified, at least
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up to a point. Wisdom, like the Logos, has existed since "the beginning",
and was present at, and was an agent in creation (Pr 8:22ff., 3:19,

Wisd 7:22, cf. Jn 1:1ff.). And although the idea of incarnation would
have been too much for the Jewish theologians, we nevertheless find
Wisdom "tabernacled" among men in Ecclus 24:8. Other NT Christological
passages such as 1 Cor 1:24, Col 1:15-20, and Heb 1 also draw their
language and ideas from such sapiental passages. Glasson concludes that

"Most of the statements made about the Logos in Jn 1 had been made
concerning Wisdom." (1)

Wisdom, therefore, is the 1link between the Torah and Jesus. In the
Prologue John is transferring all the claims made about Wisdom to Jesus,
but at a deeper level he is doing the same to the law. Glasson puts
this slightly differently:

"One of the main concerns of the Prologue is to show that the

wisdom or word of God is to be recognised in Christ and not in the

Jewish Law." (2)

This may seem to be a complicated step of logic, but it was one which

would have been readily understood. Indeed, some of the Rabbis had

(apart, of course, from the final Christological point) almost made the

step themselves. The Law created the world, according to Mishnah Aboth 3:15
(cf. Bab. Talmud Pesahim S4a, Gen R 1:1) and, as Wisdom, was present at

creation according to  Neofiti Gen 1:1. Also present at creation

was the Memra, another striking parallel to John's Prologue.

Three other parallels may be noted from later Jewish literature,
which bear remarkable similarity to parts of the Prologue. T Levi 14:4
refers to the Torah as "the light of the Law which was given to everyman"

(cf. Jn 1:9), and Aboth R. Nathan 31:8b says that before creation the
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Torah lay in the bosom of the Father (cf. Jn 1:18). Finally, and perhaps
most significantly, i1t was the Torah which gave men the power to become

the sons of God (Pirge Aboth 3:19, cf. Jn 1:12).

For John, therefore, Jesus is the Torah, in that in that in him is
revealed to men the fulness (i.e. the grace and truth) of God, and in that
through obedience to him men may receive all the benefits which the Law
failed to bring them. This is the theme as stated in the Prologue, and
it is repeated throughout the Gospel, although often wrapped up in pictorial
language. The wedding at Cana shows this at two levels; the water (which
we have seen could represent the Law, and which for John certainly did so,
since he specifically mentions its function as being for "the Jewish rites
of purification") is made wine, but, since wine itself was used as an
image for the Torah (Ex R 25:7% the saying of Jn 2:10 makes the point

even more strongly: "....you have kept the good wine until now". Similarly
the incident at Jacob's Well serves to show the superiority of Jesus' new
living, springing water over the static water of the old regime, as
represented by the Patriarchs (and perhaps by Moses if there is a refer-
ence here to Ex 2:15f., where Moses, like Isaac and Jacob, meets his

future wife beside a well). Many commentators have noticed similar imagery
behind the story of the Pool of Bethzatha with its five porticos, and the
man who had found no healing there for thirty eight years. Since

Augustine the five porches have been compared to the fivé books of the

Law, and the thirty eight years to the period of the wilderness wanderings.

Once again Jesus shows his superiority over the Law.

There is direct polemic against the Law later in Jn 5, where Jesus
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says to the Jews:

"You search the scriptures, because you think that in them you

have eternal life...." (Jn 5:39)
M [ v Ty oa ' &= - e : P -
The word éﬁivvgﬁﬁ Liaublaten tlic Hoevrew tool ¥ 1T wihich was a technical
term for the procedures of the Rabbis (and from which the word

"midrash" comes). It was axiomatic that the study of the Law led to
eternal 1life (e.g. Pirge Aboth 6:4, Mekhilta Ex 13:3, Pesigta 102b, etc.),
but the Jews are wrong, because 1n all thelr exegesis they fail to find
Jesus. John tells us explicitly in Jn 6:63, but implicitly throughout his
Gospel, that the words of Jesus and not those of the law, are spirit and
life. And finally the narrative and discourse about the manna, which we
have already examined, are both making the same point. The manna, as
identified by the Rabblis with the Law, would not nourish them spiritually.
It was only the body of Jesus, the true bread from heaven, which would feed

them so that they would not hunger again.

Other examples from the Gospel could be cited, but the point has been
made. John saw the Law as a genuine, divine revelation, but only insofar
as it directed men to Jesus as its fulfilment. It is the wrong use to
which the Law has been put, rather than the Law itself inherently, which
makes it now useless in bringing light and life to men. Jesus, to whom
the Law should have pointed, now stands over against it; Moses' disciples
are opposed to his (Jn 9:28), John makes him refer to it as "your Law"
(Jn 8:17, 10:34), or "their Law" (Jn 15:25), and men aré presented with
a choice as the two are contrasted sharply. We have seen this as a theme
in the Prologue; perhaps there is an echo of it at the end of the Gospel
when, in Jn 19:7, the Jews say to Pilate "We have a Law, and by that Law

he ought to die". On one level this is about the punishment for blasphemy,

but on another it refers to the basic incompatibility of Jesus and the
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Law as understood by the Jews.

Finally we need to consider the idea of a new law. There was
disagreement among the scholars as to whether or not the Messiah was
to bring a new law. Some passages suggest strongly that he would not,
for example Dt K 8:6:
"Lest you should say 'Another Moses is to arise and bring us another
law from heaven', I make known to you at once that it is not in
heaven, there is none of it left in heaven."
This, however, is clearly an example of anti-heretical polemic (probably
aimed at the Christians; polemic of a sort in which the Christians them-
selves were not above indulging, cf. Gal 1:8-9). Other scholars expected
the Messiah not so much to bring a new law, as 1o bring a new understanding
of the original. Thus W.D. Davies explains that when the Rabbis mentioned

a new law, they meant in fact not

"that it would be contrary to the law of Moses, but that it would
explain it more fully." (3)

But certain passages seem to suggest that this is not enough, and
that the coming Messiah would bring with him a completely new and superior
law, such that

"the Torah which a man learns in this world is vanity in comparison
with the Torah [which will be learnt in the days] of the Messiah."

(4)
In the NT also, there is reference in both Synoptic Gospels and Epistles
to "the Law of Christ" (in either those or similar words) and these
references should perhaps be considered in the light of Jewish expect-

ations like that mentioned above.

We should be surprised to find John entertaining any concept of a

law which was remotely like the Jewish Torah, and Jesus in fact never uses
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the word,végcg about himself or his work. There are references, however,
in the Farewell Discourses to Jesus' commandments (éVTt§X9(£), and these
are explained in Jn 13:34; 1ihe new commandment is that there should be
mutual love amongsil nis Iovliowers. lneir obvedlence to this commanament
would be the way in which thelr discipleship of Christ would be displayed
to the world, and this contrasts with the way in which some of the Jews
showed their allegiance to the Law, cf. Mt 23 etc. Intrinsic ir. the

new commandment is the centrality of Jesus, as opposed ito emphasis on the

Law for its own sake.

Glasson (5) notes an interesting division in the Fourth Gospel
which may be relevant at this point. The turning point between the
two parts comes at Jn 13:1, where Jesus "having loved his own....
loved them to the end". The emphasis is now on love, whereas in the
previous twelve chapters it has been on belief. Glasson notes also
the total lack of Synoptic-style ethical teaching in the Fourth Gospel.
This is clearly absent from the public ministry, and is present, if at
all, in the discourses only under the umbrella idea of the commandment
of love. Glasson concludes:

"To begin with moral rules is not only futile but may establish

a new legalism, instead of the realm of grace and truth. It may

be that John is consciously countering this danger." (6)

Perhaps there is a parallel, if John did have this in mind, to Jesus'
teaching about the commandments in Mt 22:37f.; 1love God first, and

then you can love your neighbour.

We may sum up by making the following points. John sees the lLaw
as intrinsically good, but as having been misused by the Jews, who saw

it as an end in itself, instead of seeing Jesus in it. So now Jesus
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is set over against the Law. He reveals the nature of God, as the Law
ought to have done, and he replaces its ordinances with his own commandment

of love. Jesus is the new Moses, who, when he arrives, turns out to be

o hrines
e DA zc

is not & law at all in any accepted sense of the word. Rather he brings

himself as the Logos, and commands only belief and love.



5, THEMES COMMON TO EXODUS AND JOEN

In a brief final chapter of this section we will consider some themes
which are important in both the Fourth Gospel and iIn Exodus. Many of them
will already have been mentioned briefly, and little more will need to be
said, and the most important of them will have been dealt with at length
in other chapters, for example the idea of "signs", and the 1link between
Jesus and Moses. It will be worth examining a few themes, however, to
see if we can learn from them a 1little more about John and his use of

Exodus.

The first three themes which will be considered form a small complex.
They are the ideas of "seeing", "believing", and "knowing", ideas which
are central in John's theology. In Jn 20:26ff. there is a passage which
explains the whole purpose of the Gospel, and it links these themes together.
Seeigg and believing are linked also in several passages in the Gospel; in
Jn 1:39, 46 disciples are invited to "come and see", and they come to
bellef, the Samaritan woman invites her friends to "come and see" Jesus
in Jn 4:29, and in Jn 6:46 the Jews are condemned because they have seen
and yet have failed to believe. The whole relationship between seeing
and believing is summed up in Jn 20:29:

"Have you believed because you have seen me? Blessed are those who
have not seen and yet believe."

"Knowing" is also important for John, especially in Jn 8; 10, the Farewell
Discourses, and the High Priestly Prayer. To know God is the most important
thing (Jn 17:3), and God may be known through a knowledge of the Son

(Jn 14:7-11 - vv. 9-10 link knowing to seeing and believing). Many

more examples of all these themes could be cited, but the point has been
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made that they are all vitally important for John.
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- is significant that John states that the evidence which must be
seen in order that one may believe and know is that of signs (Jn 20:30f.).
When we move to Exodus, therefore, it fits our expectations that there

is much to be found about these themes, especially in the Plague narratives
in the first part of the book. The signs which Moses performs, when seen
either by the Egyptians or by Israel, are designed to make them believe

and know. Once again many examples could be quoted, but three will suffice.
In Ex 4:8 God gives Moses two signs to show to the Israelites, so that

"If they will not heed you, or believe the first sign....they may
believe the latter sign."

Moses performs his signs before Pharaoh so that he shall know that God 1is
the Lord (Ex 6:7, 7:5 etc.) but, like the Jews of John's Gospel, he is
capable of seeing but not believing (Ex 9:34). It may be, then, that

in his use of these themes, John owes something to this part of Exodus.

That which Pharaoh and his people were supposed to’know and believe
is stated many times in Exodus; it is that God is the Lord (Ex 7:5),
that there is no-one like him (Ex 8:10), and that to him belongs the
earth (Ex 9:29). John echoes this in Jn 17:3, where Jesus prays that
people may know God, "the only true God", and in Jn 16:32f., just
before this, where Jesus encourages his disciples to believe by telling
them that he and the Father who i1s with him have overcomé the world.
Yet in spite of all the evidence to the contrary, Pharaoh, and later,
ironically, the Jews, still fail to believe. Pharaoh hardens his heart,
and the Jews murmur, plot, and eventually kill Jesus. Of the Exodus

signs Professor M. Noth says:
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"It is not the case that the demands and the miraculous signs from
God which Moses advanced at the behest of Yahweh were unable to
achieve their purpose because everything foundered on the evil
will of Pharaoh. Rather it is Yahweh himself who again and again
brings about Pharaoh's unwillingness so as to display his wonderful
power in Egypt and to the Egyptians in manifold ways." (1)
and G.A.F. Knight adds:
"We must never forget that these signs were of missionary value,
as 1s everything else that God does when he acts in revelation.
They demonstrated to the eyes of men then, and still do today,
the reality that God is he who has a mighty purpose of redemption
for all mankind." (2)
This is of course parallel not only to the theology of the Fourth
Gospel, but also the book of Revelation, where evil, in its battle against
God, is used by him Jjust when it seems to have won its greatest victory
to bring about its own defeat and downfall. It is interesting to recall
what we decided was the Johannine paradigm of the Devil, that he is a
liar and a murderer; Pharaoh fits this paradigm exactly (Ex 8:8,15 etc.

and 1:16,22).

Finally, we must consider a theme very important in Exodus, that of
God's self-revelation. First, he reveals his name to Moses (Ex 3:14),
later he reveals himself in his saving acts, and finally in the giving
of the Law. God's name, of course, implies his whole character, and the
much discussed phrase n “TIN .'TWN ﬂ"‘ﬂN (or the LXX version
f’,rs f.z/u‘ o Sy ) says, in one sense, everything there is to say
on the subject (although some would see the phrase as a refusal to
disclose details, which could perhaps be translated,collgquially as
"mind your own business"). Dr R.A. Cole is right in saying that:

"the revelation of the name....is not merely a deep theological

truth; it is a call to the response of faith by Moses and by

Israel." (3),

and exactly the same emphasis is found in John's use of the idea of revel-
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ation. It is axiomatic for him that Jesus reveals God (Jn 1:18, 14:9 etc.)
thus as Jesus tells people more and more about himself he is in fact

telling them about God, and demanding a response from them, either for or

~
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against him. We have noted that Enz'c

sayings of Jesus to Ex 3:14 and the subsequent signs, but without
attempting anything so ambitious we may note that John's use of the term
probably has at least one strand of its background in God's revelation
to Moses. By this stage we should know better than to look for single
backgrounds to John's theological ideas, and Barrett discusses some of
the other possibilities (4), but there are links between John's idea of

revelation and that of Exodus which we must not miss.

These then are some of the themes common to the Fourth Gospel and
Exodus which John may have taken up directly from the book. In any case,
they certainly seem to have influenced him in éome way. Our survey of
John's use of Exodus is now complete; we will summarise our findings

before ending this study with some overall conclusions.
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EXODUS - SUMMARY

Our survey of Exodus began with an examination of several theories
which attempted to see John's Gospel as based on the book in structure and
content. That so many scholars have seen links is significant, and there
certainly do seem to be many features of the CGospel which suggest that
Exodus was an important book for John. As usual, however, the Gospel
refused to fit exactly even the most moderate of these theories, and
a note of caution was sounded, once again, about trying to force John's
work into a mould too small for it. Had he wanted to construct a literary
typology like some of those suggested, he certainly could have made a much

better job of it than he appears to have done.

The book of Genesis is a book of characters, with many and varied
models used by John as he painted his picture of Christ. There is an
immediate contrast, then with Exodus, where it is one character, and one
alone, who dominates the canvas, Israel's greatest leader, Moses. John
uses him in comparison and contrast to Jesus, showing at the same time
that Jesus is Moses, that he is greater than him, and that the two are
essentially opposed. This is confusing at times, but the confusion
disappears when a distinction is drawn between Moses the man, and Moses
the lawgiver. An examingtion was made of the idea of "the Law", and it
was concluded that the law, intrinsically good, and des;gned to reveal
God, had been so misused by those who saw it as an end in itself that
it was worse than useless. Jesus had now come to reveal God, and he
had no option but to set himself against "their law". This fact explains
the somewhat ambivalent relationship between Jesus and Moses which John

seems to portray.
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Some time was spent in an examination of some of the occasions in
his Gospel when John seems to compare Jesus to people or things from
the Exodus narratives not in a well worked-out scheme but for a single
incident. Several examples were noted, although the degree of certainty
that the typology was, in fact, John's creation and not ours varied in
different examples. A study was also made under this heading of the idea
of "the three gifts", manna, water, and light, all of which had been used
to describe the Law, and all of which John uses to describe Jesus. The
conclusions drawn from the examination of Jesus' relationship to the Law

were confirmed by this study.

Finally, we examined several themes which seem to be important both
for Exodus and for John, including those of seeing, believing, and knowing.
Whilst not saying anything too dogmatic and all-inclusive, we suggested
that John may héve owed his use of these themes to his reading of

Exodus.

Mention needs to be made here of the large sections of Exodus
not apparently used by John, and the important themes which he does
not seem to take up. Although the person of Moses and the idea of Law
are important to John, he makes no mention of Moses' infancy narratives,
or of the Law's central point, the decalogue of Ex 20, or of the lesser
ordinances in the following few chapters. Neither does he draw any
material from the section in Ex 25 - 31 and 35 - 39 about the making
of the Tabernaclé and its furnishings. The latter case can probably be
explained quite simply; he makes no use of these chapters for the same
reason that preachers nowadays do not; they just do not contain material

which is very useful for explaining the Christain gospel without employing
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the most extravagant flights of typological fancy, like that for example
of suggesting that John sums up all these chapters in his account of the
anointing of Jesus at Bethany (1). We know, of course, that Jesus' body
has replaced the Tabernacle, and that both passages concern reverence
for the "holy", but to say that John used these chapters as the basis
of his account is probébly to take things too far. John has surely
omitted these chapters because of their subject matter. One edition of
the RSV of the Bible (2) uses two different type sizes to distinguish
between different kinds of biblical material, and these divisions
correspond almost exactly to the areas from which John deoes and does
not draw material for his Gospel. While agreeing that they are "an
essential part of the Bible's structure", the editor of this edition
says that the passages in smaller type are
"however, concerned with technical matters that call for specialised
critical study....but everything essential to the understanding of
the message of the Bible has been set in larger type." (3)
We need look no further than this to see that John has similarly

distinguished between the two types of material.

But why does John make no mention of either Moses' infancy narratives
or the Ten Commandments? He can only have omitted them because they
were outside his field of interest. He also omits any details of Jesus'
1ife before his public ministry, other than telling us that he was pre-
existent as the divine Logos. Stories of Jesus' earthly 1life and child-
hood seem somehow inconsistent with this, and so they are left out,
although John takes care in other ways not to present a docetic Christ.
Sc perhaps for this reason he has no use either for stories about Moses’

childhood.




This seems reasonable, but what about the Ten Commandments? It is
difficult to know exactly why John did not see them as important. It
is possible that they were not very much to the fore at the time when
John was writing, having been obscured by the "fence" which the Rabbis
had built around them. Against this, however, is the fact that they do
seem to feature frequently in the Synoptics (e.g. Mk 10:19, 12:28f. etc.
and parallels). An alternative explanation would be to suggest that John
was concerned with the law not as a set of particular commandments, but
as a whole way of religious life, in fact a mistaken one. Details were
unimportant; the main thing was that Jesus came and so the law no
longer had anything to say. And of course, the point needs to be made
in connexion with all these missing themes, that John is under no obligation
at all to use every point and every theme of a book. If he chose to omit
some parts there may be an explanation, but there equally may not be,
so we can do no more than offer the points made as possible reasons.
It is, after all, more profitable to study what John does than what he

does not do.

So much for Exodus. We have found many similarities and some
differences between John's use of Genesis and Exodus, and some attempt
has been made to explain his methods. We move finally to draw some

strands together, and to reach some overall conclusions.
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CONCLUSIONS - JOHN, JESUS, AND THE OT

We have made a fairly complete study of the use to which John puts
two OT books, Genesis and Exodus. Before attempting to sum up it is
worth reminding ourselves that John quotes from at least ten other OT
books, and probably alludes to most of the rest. So any conclusions
which we may wish to draw must be fairly tentative to say the least,
and we must be prepared for further study completely to change our
findings, or at least to force us to modify them. There is room for
much more research here, for example into John's use of Isalah, or
the Psalter. But we may still sum up our findings, even 1f somewhat

tentatively.

One thing stands out supreme as we consider John's use of the
books of Genesis and Bxodus, and we shall be able to see it even more
clearly if for a moment we make a comparison with two other NT writers.
Matthew, for example, is very clear as to why he quotes from the OT.
He wishes us to see that in events in the 1life of Jesus, scripture
has been fulfilled. More than fifteen times in his Gospel he tells us
that what has happened to Jesus, his parents, John the Baptist, and
others has happened in accordance with what the prophets predicted.
Paul, also, has a very definite reason for using the OT. He wants to
prove that Christian doctrine was, as 1t were, there all the time, and
that if one only had the key, i.e. an experience of the risen Christ,
one could find all one wanted to know ‘bout the Christian faith in
the scriptures. Thus his OT quotations are:

"witnesses that will corroborate the apostolic kerygma with all

the authority of the divine word." (1)
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and he can, like any good Rabbi, use them in all the accepted ways (2)

to prove his point.

Now of course John does use the OT in these ways. He notes
fulfilments of OT prophecies (although interestingly only a few times
in the Passion Narratives) and he certainly does see Christian truths
as being found in the OT (e.g. Jn 12:37-41). But he has a much greater
and more consistent way of using the OT than these. He uses it again and
again, and above all else, to portray Christ to his readers. In Jdn 5:39
Jesus himself explains John's rationale. He says to the Jews:

"You search the scriptures because you think that in them you have
eternal 1ife; and it is they that bear witness to me."

In all the OT Jesus is to be found, and it is this which we have noted
continually in the course of this étudy. A whole gallery of OT characters
goes into John's portrait of Jesus, and many OT events explain for us the
true meaning of his works and words. He is the creative Logos of God,
who creates again the fallen world. He is Adam, restored to paradise
through his obedience to God like that of Isaac to his father Abraham.

He is Joseph, to whom it is given to suffer for the salvation of many,
and he is Moses, who brings nourishment and new life to the people
committed to his care. We could go on, but it would be merely to repeat
what we have already discovered. Let us simply make the point that when
John either quotes from or alludes to the OT it is almost always to tell

\

us something more of the character or purposes of Jesus.

It was Bultmann (3) who first pushed the study of the Fourth Gospel
in the direction of its Christology, and Dr. Ernst Ki#semann (4) who

provides the most extreme example of understanding it in this way.
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Many other scholars, without perhaps wanting to take things quite that
far, recognise that John's Gospel is "about Jesus" in a way in which
the Synoptics are not. Thus Lindars tells us that when
"trying to enter into the mind of John, I had the overwhelming
impression that the figure of Christ was always there in his
imagination, static and yet full of I%fe; cgntaining in himself
the whole gospel. So the reiterated 13, LR T L I AM, is a
“theolegical concept in personal terms....for whatever reason,
John set out to write a gospel, but all the time this figure was
before his eyes. All the time this figure is before our eyes
as we read it." (5)

and Barrett agrees:

"That the figure of Jesus Christ is central in John's thought
needs no demonstration.” (6)

This certainly seems to tie in with our findings about John's use of at
least part of the OT. He is trying to paint for us as rich and colourful
a portrait of Christ as he can, and he uses the full resources of the
scriptures at his disposal. Oscar Cullmann is looking at John's
Christology from the point of view of titles when he says:

"For the Fourth Gospel there can be no title of honour which is not
fulfilled in Jesus Christ." (7)s

but we can see the same thing exactly in John's use of the OT traditions.

This immediately opens up a field of further study. Most books on
NT Christology look at the subject, as Cullmann does, from the point of
view of Christ's titles or names. Thus studies are made of the "Son of
Man", "Messiah", "Prophet", "Rabbi", and so on, their background, and
their probable meaning as used by the evangelist. Could.it be that
John is putting flesh on these Christological bare bones by portraying
Jesus as being and acting like the real OT charactefs, rather than by
simply telling us who Jesus i1s? Instead of saying "Jesus is the Prophet

like Moses", could he be explaining exactly what that involves by telling
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us, for example, the story of the feeding of the multitude? Could he
be telling us that in.order to understand exactly what it means that
Jesus 1s the Son of God we need to look at the story of Abraham and
Isaac and their relationship? Could he be explaining further the idea
of the suffering servant by referring us to Joseph? It certainly would
be interesting to attempt a study of John's Christology from this point

of view.

Another interesting fact about John's Christology is worth mentioning
at this point. He begins by telling us that Jesus is the Logos. By half
way through the first chapter of the Gospel, having taken into account
the rich background of the term, we may be forgiven for believing that we
know who Jesus 1s, and understand his role fairly well. Yét after Jn 1:14
the Logos is never mentioned again. Then in Jn 1:49 Nathanael tells Jesus
that he is "the Xing of Israel" and Jesus seems to accept this, and once
again we feel that we now understand him. But then in Jn 6:15 Jesus
appears to reject this title as he escapes from those who wish to crown
him. Again, in Jn 6:4-15 he seems to be aligning himself with Moses,
and yet a few verses later he contrasts himself with Moses in the strongest
terms. Just what is John doing? He seems to be telling us in one breath

who Jesus is, and then denying it in the next.

We should be surprised, of course, if this scheme worked perfectly
with every single aspect of the character of Jesus and every single OT
motif, yet it does seem as 1f John frequently builds up pictures only to
abandon them almost immediately. Other scholars too have noticed this
tendency. Vincent Taylor (8) discusses the use and disuse of the title

"Prophet", and T.E. Pollard (9) seeks to explain why the term "Logos"
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is only used at the very beginning of the Gospel. They both conclude,

and we must surely agree with them, that the terms are dropped because they
do not do Justice to the Christ whom they are being used to describe.

Thus Pollard tells us that John, in dropping the term "Logos" so early

in the Gospel

"makes 1t clear that 1t 1s not capable of expressing adequately
what he wants to say about Jesus." (10),

and Taylor, speaking of the terms "prophet" and "The Prophet" says that
their use
"in John and Acts must be regarded as a limited attempt, in certain
circles, at Christological interpretation, but one which proved
abortive."

They were, he tells us,

"names which passed out of use because they were felt to be
inadequate.” (11).

It seems that the Johannine Christ is made up, like a rich tapestry,
of many different-hued threads. John weaves them together with such skill
that it is often impossible to focus properly on one distinct strand,
but when, for a moment, a particular one comes to the fore, he is quick
to submerge it, lest our eyes, in concentrating on it too much, should
miss the other strands alongside. If this is true of his Christology
generally, it is certainly true of his use of the characters and themes
of the OT to portray Christ. We have tried in this study to unravel
particular threads and follow them through the Gospel. At times we
have succeeded, but most often to do so would have resulted in a
hopeless tangle, and so we have had to be content to look at the
tapestry as a whole, an overview which, in the end, can only be John's

real intention for us.
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Should we look for a climax, a summing-up where all these strands
come together and the whole picture is set clearly before our eyes?
Lindars finds not one but two such climactic points in the Gospel:

"We look to the end to see the dénouement. There we find the grand

climax is contemplation of the risen, perfected and glorified

Christ. The original composition, which did not include chapter
xxi, ended with Thomas, and the readers of the Gospel, gazing at

Jesus in rapt adoration and saying 'My Lord and my God!® Then
I....searched for this ending, this dénouement, not at the end of

the book but at the end of the first statement of the contents of
the book. There it was at the end of the Prologue: 'No man hath
seen God at any time; the only-begotten Son, which is in the bosom
of the Father, he hath declared him.'" (12)
It is surely in his revealing of God, his character, his love, and his
saving plan of self-revelation and redemption, that Jesus finds the
greatest expression of himself. He constantly claims to reveal God, as
Wwe have seen, and it is axiomatic for the whole Johannine corpus that he
does so. If we were in danger of thinking that the Gospel is simply
"about Jesus", this truth is an essential corrective to us. As Barrett
puts 1it:
"It is....trde, and of fundamental importance, that Jesus, central
as he is, constantly points away to one other than himself. He, as
the Son, does nothing of himself but only what he sees the Father
doing. His words are not his; they come from one who sent him.
On this one he is dependent, to this one he is obedient. The
Gospel is about Jesus, but Jesus (if one may put it so) is about
God. The Gospel is in the fullest sense of the term a theological
work. John was concerned to confront his readers through Jesus
with God." (13)
Ultimately, all John's use of OT characters and events to portray Jesus
is intended to lead us to see through him to the God with whom those
characters had to do, and about whom those events spoke. The God who
created Adam, the God of Abraham, Isaac and Jacob, the God of Moses

is revealed finally in the Christ who fulfil: and completes them all.

The last words of this study.come from perhaps the greatest commentator
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on the Fourth Gospel, Sir Edwin Hoskyns. In many ways John's 1s a
frustrating work to study. Its richness and variety means that it flatly
refuses to fit neatly into any plan which we would like for it, and we
have found this to be true agaln and agaln. ‘lhere 1s constantly the
feeling that there would be an immense amount of academic kudos (and, no
doubt, money) in it for the person who managed to find the key with which
to unlock the Gospel, the plan into which every last verse fitted. And
yet I suspect that this will never happen, and that the Fourth Gospel
will continue to baffle and encourage, to téntalise and to frustrate

for ever. Hoskyns, too, felt this thrill and frustration, and he named
it "the Problem” of the Gospel (14). After introducing us to "the Problem"
he explores scholarship on the Gospel for over one hundred pages before
concluding:

"The survey of recent critical work on the Fourth Gospel has shown
how restless that work is, and has suggested that this restlessness
is due less to some temporary inadequacy than to the theme of the
Gospel itself. ¥For the Gospel refuses to come to rest in any haven
provided by historical or psychological (mystical) analysis." (15)

’

In a marvellous final section he_expresses the same sort of feelings
towards John and his Gospel which I have, after my much more modest study,
but which must surely be the experience of all who have had the privilege
of working on this most fascinating of Gospels:

"The steady refusal of the Fourth Gospel to come to rest in any
solution which conservative or radical scholars have propounded

is the Problem of the Gospel. Explain the 'But' which the Gospel
sets agalnst our solutions and which pulls away the cup just when
it is at our lips, and we shall have solved the riddle of the book.
The 'But' which we here encounter is, however, is no 'sneaking,
evasive, half-bred sort of conjunction', which the honest inter-
preter is able to remove, it is rather, the expression in a literary
document of the restlessness of human life; it is the 'But' of an
author vibrating under the tension of the relation between God and
man, a tension which he has encountered in the figure of Jesus of
Nazareth and of which he cannot be rid. For this strictly theo-
logical tension can be resolved only in the resurrection, in the
resting places which Jesus has prepared in His Father's house,

in the advent of the Holy Spirit of God, who is the teacher of the
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final and ultimate truths. To this rest, to this solution of the
Problem of his own book and of all human 1life, the author of the
Fourth Gospel continually points and bears witness. But he is able
to bear witness only because he has seen this theological tension
in the flesh and blood of the Son of Man." (16).
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