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Hans Weder

L 10

Deus Incarnatus:
On the Hermeneutics of Christology
in the Johannine Writings*

That the New Testament writings were not originally written for the canon as such
constitutes a historical insight that enhances rather than diminishes their significance.
On the other hand, that these same writings are now collected together in a canon is
a historical fact whose significance for understanding the individual writings is still
underestimated even today. The present essay, in honor of D. Moody Smith, attempts
to move one step closer toward hermeneutics within the canonical context itself. One
might engage in such hermeneutics by interpreting those particular New Testament
passages that take the process of understanding itself as their theme, as is the case,
forexample, in the Johannine farewell discourses, in the concept of vaprnowg (“re-
membrance”) in the Gospel of John, or in the reading guides in the Johannine letters.
A compilation of all the pericopes that exhibit this characteristic in the canon would
yield a hermeneutics that itself actually occurs within the New Testament canon.

In what follows, however, the topic of hermeneutics within the canonical con-
text will be approached somewhat differently. That is, we will not inquire con-
ceming the explicit hermeneutics of individual texts; rather, hermeneutical in-
sights can probably best be acquired where one can observe the concretely
developing process of understanding itself, preferably through several stages of
theological development. This we will undertake, using the example of the Chris-
tology of the Johannine writings. Christology is the central and decisive process
of reflection within the corpus lohanneum.' Hence, it is no exaggeration to say
that Christology is the central theme of hermeneutical reflection in these writings,
Furthermore, in the Johannine writings we possess a corpus in which, with a cer-
tain degree of probability, we are able to sdy something about the process of the-
ological reflection itself. One must, after all, proceed on the assumption that the
Johannine writings originated in a school, which carried forward its theological
reflections over an extended period of time.2 A pre-Johannine stage can be dis-
tinguished fairly clearly from the Gospel itself, with an additional distinction
(which need not be, necessarily, diachronic) discernible between the farewell
discourses and the other sections of the book, Finally, in the letter of 1 John we

*Translated by Douglas W. Stott,




328

Hans Weder

encounter an even later stage,® which over long stretches oﬁ.u:n:_w picks up m._:.u
clarifies themes of the Gospel itself. We are Qom:mm sﬂ.m. with acts of reflection
whose association with various stages of tradition is possible but not cmnnmmmﬂm.
For these reasons, the status of Johannine Christology as an ox.wBEM of 2
hermeneutical process within the canonical context wr.on_n_ be owmmamnn seri-
ously, since Christology is the long process of wn:oqmgm R.mnn:ow_ SEWHHM.W
the coming of Jesus of Nazareth. Christology offers an om::_mro: of .._:mmé at thi
coming was really about. One is wont to refer to Johannine Q._.DmS ow awmrw
“high” Christology. If this includes the view that the heavenly Christ touche the
earth only fleetingly, however, then it does not represent an mmmn_:mﬁ nmﬂﬂmm 101 ]
of Johannine Christology and would be based on a docetic misunderstan ing Mu
the Johannine writings.* Reference to high Christology does, :osa<.nﬁ precisely
articulate the characteristic uniqueness and the on.:zwﬂ of the ..57»52:0 EDSMmmW
if it attributes to that which has actually occurred in the mmmw in the m_on_amHoE.H w
the world, a dignity beyond which nothing higher is nomo.@:..mg.a. This is Emgmw um
what makes the Christology of these writings hermeneutically Eﬁoﬂamcnmu. ur NW
vestigation—commensurate with the stages of the actual process E, _.ww mn:oawro
will proceed in four steps. We will consider Em. mwm-uo:m.:E;n Ov:mno ogy ouﬁ =
basis of the prologue, particularly on the basis o»., the Eomu.:m"._os ﬂmnmﬂmﬁ o
1:14. The assertion that the Logos became namr.s.: be further Emmﬁmﬁo Lin e
Gospel’s I-Am sayings, which in their own turn interpret the semeia Ezm:ﬁow.—m‘
further stage of reflection resides in the Paraclete statements in the m:ms&. 5
courses. Finally, at the end we encounter mmmﬁBn:ﬂm from 1 Fra Ewr _m_mE -
cantly, can again be characterized as theological rather than .nr:ma_om_om . ,
The concept of Christology employed here must J@ n_mammn more E.Mn_mo M
“Christology is second-order language about Jesus. .Es: s Gospel is a first-order pr
sentation of Jesus.”S One can hardly take Moody .mn_:_._. s :mnEn:.nzzoE cam%_&mwoa
here seriously enough. If Christology were conceived asa theoretical, secon _MQ NEH
guage that, as it were, conceptualized what Jesus Q.Smﬁ Hounmwm:».m, it éo:w no_._wgdw
pletely miss the point of Johannine Christology. Christology :mn.o is not a.ﬂ mmWa
the incarnation, but rather an evocation in E:W_ﬁwnm of what .QS% embodies. o, vm,,
tology is anything but a theory that replaces Christ. W.mEmn :._m m._mzm:Hmm.n HM: mm.
one goal, namely, to provide access to the 9@: of the incamation itself. ﬂm QMQ n”: .
ing present— the representation—of mos._o?.:m that can amﬁ;m comprel MM . e
oretically, since its fulcral point is the assertion that the Christ nmnnmmwnﬂ e JSH.S\
of God in the world, in the sense of his efficacious Emmw:nn. The Christ is not infor-
mation about God, but rather the incarnation of the divine Logos.

THE ONE WHO BECAME FLESH (JOHN 1:14)

The pre-Johannine prologue cannot be understood without nmmﬂ.ou.no.s the
wisdom theology of Hellenistic Judaism. What was once said of Sophia is now
said of the Logos, the Christ. Jesus of Nazareth is understood as the embodiment

|
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of this Logos, an assertion admittedly no longer attested for wisdom. Nonetheless,
in its own turn the figure of wisdom still functions hermeneutically with regard to
Jesus: It discloses the depth and significance of that which entered upon the world-
stage with Jesus. The one great theme of wisdom theology was the relationship
between God and world, between truth and reality. And if one were to character-
ize in one sentence the figure of Sophia, one might say—at least with regard to its
early Jewish form—that in it the turning of God’s love toward the world, the com-
ing of God into the world of experience, took on the form of a person. Wisdom
theology responded to the question of how God’s presence in the world of expe-
rience might be conceived and perceived,

It is no accident that the community turned to wisdom in their estimation of
Jesus of Nazareth, since his own characteristic feature, after all, was an act of com-
ing, an approach to human beings, a turn toward the world itself. This unequivo-
cal direction of movement is attested to in a variety of ways in the prologue: The
light (of life, which is in the Logos) shines in the darkness (1:5); it illuminates
every person who comes into the world (1:9); the Logos was in the world (1:10);
it came into its own (1:11) and—as a final answer to its perpetual rejection—be-
came flesh (1:14). Thus the hermeneutical accomplishment of wisdom consists,
on the one hand, in the fact that it teaches one to understand the fundamental
movement of turning that characterizes the being of Jesus as a movement origi-
nating with God. It teaches one to recognize, in the turning of Jesus, the turning
of God’s own love toward the world. The Logos hymn admittedly does not orig-
inate in the religious speculation of the Johannine community, in speculation (for
example) concerning just how a connection between God and world might be con-
ceived. The Johannine community was not facing the question of how one might
conceive God’s presence in the world but rather, the question of how one might
appropriately understand the experience with Jesus of Nazareth. The Logos hymn
originated in the experiences that were to be had with Jesus of Nazareth and with
his own words, as well as words about him.

These experiences are concentrated in the prologue into a single fundamental ex-
perience: the experience of reception (Mpeic TovTeg eAaBopev [“we have all re-
ceived”], 1:16). This experience is, as it were, the reverse side of the fundamental
movement of turning. Turning toward (on the one hand) and reception of (on the
other) fit precisely together and constitute an asymmetrical relationship in which the
qualitative distinction between the two sides comes clearly to expression. The per-
son who receives is qualitatively different from the person who gives, although
both—each in his own way—are completely oriented toward each other in the
process of giving and receiving. At the same time, the correlation of giving and re-
ceiving constitutes a relationship in which both sides maintain their own dignity (as
opposed, for example, to a relationship of repression, which does not really deserve
the name “relationship,” insofar as the repressed side has lost its dignity). This asym-
metrical relationship reflects the fundamental relationship between God and human
beings, the relationship between divine creativity and human receptivity.
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John 1:16 initially mentions only the act of receiving, without ma&:m an o,“u-
ject. Neither does the object have to be added, since whenever we are dealing with
reception in the true sense of the word there can be no .052 o_.._aoQ than grace. For
only that which comes from grace (xépig) is that particular gift that m:mém a per-
son to be a recipient in the pure sense. (All other gifts are bound to .ow:&:onm” for
instance, the gift of the law to the condition of obedience, a condition no longer
allowing a person to be merely a recipient but also a perpetrator, somw,a_._ payer,
and so forth.) This is why 1:16 speaks of grace aom &wmo:x_ as Ew cEmQ:om re-
ception, but rather only in an explicative phrase: kel x&pLv avri Xapuog, “grace
upon grace.” The object appended here merely carries through i::. is m._ammn._w im-
plied in the process of genuine reception. What is made more precise _._om.m is Emm
the object of reception is self-evidently grace: more exactly, grace that in being
received actually increases (rather than decreases). . . o

The prologue brings this experience of grace into connection with the origin of
the world itself, with the being of God prior to all creation, ‘H.Em_a.mma_.mznm _um..uw to
the most primal origin makes good sense, since it serves to EE.:EE .mnnom:Eo:
of the real significance of this experience of grace. This experience in Em.?&-
ground of the world itself demands to be adequately evaluated and appreciated.
Whoever experiences grace experiences creative power, %m same creator-power
present at the origin of the world. Although it is quite wOm&Ea H.o discern some-
thing like righteousness or requital by _.nmoasm. to the ooum:E:on .om the éoa.a
(comparable to the second law of thermodynamics, mnnoaw:m to which energy is
perpetually maintained), the experience of grace must derive from the God s._._.o
constituted the world in a creative act. Hence, the prologue must refer E the ori-
gin, to the being of the Logos with God, in order to evaluate and appreciate ade-

quately this experience of grace that takes place in the foreground of n_._.n éoaam.
One might also say that a Christology that associates Jesus completely with God!
is nothing other than an acknowledgment of the fact that Jesus of Nazareth exer-
cised a creative influence on human beings. Christology is the attempt to under-
stand this reality of Jesus from the perspective of its truth in God.

The hermeneutical accomplishment of wisdom theology consists, on the other
hand, in the fact that it makes possible a clarification of the relationship between
God and Jesus of Nazareth. Just as wisdom is present in the reality of the world and
yet at the same time belongs completely to God, so also does the Crucified, how-
ever much he does indeed belong to the world of the flesh, belong completely on
the side of God (1:1~2).7 The Logos that became a human cmwdw is without Umm_.:-
ning, since—and in this it is like God—it was in the vm.mw:_.._._sm CL&. Hence its
being—in contradistinction, for example, to wisdom8 —is primal in .m._m same way
as the being of God. The relationship between the Logos and God s no less pri-
mal: In the beginning the Logos was oriented toward God (1:1b; this statement is
expressly confirmed in 1:2). It is also like God in its essence (1:1c). Although the
Logos hymn also seeks to distinguish between the Logos and God {only between

The Hermeneutics of Christology in the Johannine Writings ,
differentiated sides is the relationship mentioned in 1:1b possible), it at the same
time comes infinitely close to asserting that God and the Logos constitute a unity,

This determination of the relationship between God and the Logos can be ex-
plicated with regard both to the Logos and to God. With regard to the Logos, it
means that in it God is encountered in his entirety. There is no remnant concealed
in God that would not encounter the world in the Logos. This means, further, that
it is not merely a particular aspect or part of God that has become flesh in the in-
carnation. John 1:14 expresses the fullness of the presence of God with the
metaphor of the povoyevng (“the only[-begotten]”): The weight and significance
of the one who has become a human being, the dignity with which he is equipped,
is described as that dignity that he as the first-born has from his Father. Accord-
ingly, the prologue maintains that Jesus of Nazareth is the revealer of God.?

One must not, however, understand this revealer as a person who merely sup-
plies information concerning God’s essence, his will, and his commandments. In
the case of the Incarnate, revelation precisely does not mean information about
God but rather, an embodiment of the essence of God. Revelation means God’s
reality in the sense of efficacious presence. Jesus of Nazareth reveals God pre-
cisely in the sense that he becomes an event of God. If an evaluation of the rela-
tionship just mentioned is then made with regard to God, it yields an important
conclusion regarding the concept of God. If the Logos was itself also in the be-
ginning, then God is no longer conceived apart from his Logos. That means that
the turning of God’s love toward the world —be it in the creation of the world, in
the coming of wisdom, or in the turning of the Christ toward that world—is not
conceived as an accidens of the divine being; rather, the turning of God’s love to-
ward the world is understood as God's primal essence itself, Although, in the view
of the world, the incarnation must appear as a chance occurrence, just as the com-
ing of every stranger is a chance occurrence, in the view of God it is given with
his very essence itself.

At the same time, this means that God can no longer be conceived apart from
the incarnation of the Logos. Whoever would think or conceive of God is directed
to the experience of his reality, which in the New Testament bears the name of
Jesus Christ. Of course, this may not be misunderstood in the exclusive sense, as
if God might be experienced only in the person of Jesus Christ.!? For it is and re-
mains the Christ who is encountering every person in the light that illuminates
every person’s life (1:9). The Christ is encountered in that particular vitality be-
stowed upon every human being, and is encountered in the grace and truth from
which every life lives. The Logos, God’s word, is equally primal with God him-
self. The hermeneutical significance of this statement is that God, accordingly, is
understood exclusively as the one who speaks —that is, as the God who speaks
through his only word, the Christ.

No silence is presupposed from which this speaking might issue, in contradis-
tinction (for example) to Ignatius’ notion of the Logos that emerges from silence
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(Magn. 8.2)'! and tc the independent reality attributed to that w.xm..:”m .m= Pseudo-
Philo (Bib. Anz. 60.2).72 The Logos hymn must be carefully distinguished from
this conceptual development, pointing toward gnosis.!3 mo_..m God whose essence
is speech cannot fall back into silence, and the nomo:. Om. asilence ?cB. which the
Logos emerges at least comes perilously close to a priority of the negative (some-
thing actually quite commensurate with later gnosis). é:o@ﬂ grants :.zm sort of
independent reality to silence and darkness is taking a dualistic conception as the
basic point of departure, a conception unwilling to refer the whole nwm Em.:&. to
God. As frequently as such a conception may well have cmw: entertained in late
antiquity, it is in any case not present in the Logos E\m.u:. ¢<:.w .&mr however, we
have made an extraordinarily far-reaching hermeneutical mnn_maa..

In summary, one important hermeneutical wnnoavﬁmrag.n of ,.Emac:_ :_@.o_omw
is that within the experiential world of human beings, chm@.u.m like the EH..Enm of
God’s love yet remains fully conceivable, and it is this possibility Em.ﬁ Eowanm the
Logos hymn with its point of departure. Despite this, __woém,\.o.h adecisive difference
should be kept in mind regarding the theological presuppositions. The Logos .555
does not simply represent a type of wisdom theology. wm.:ﬁr it draws on fmnn.zd
theology in order to address its own problem. Whereas @maoa ﬂwno‘ﬂomm primarily
responds to the (theological) question of how the coming of God N:»o the world
might be conceived, the hymn responds to the (christological) question of how the
ministry of Jesus of Nazareth might be adequately evaluated m_.‘_a understood. The
hymn does not answer the question of how the Logos comes into the io.HE, but
rather, the question of just what significance is to be m:z_u:ﬁnﬁ._ to the experience of
grace and truth!# that one had with Jesus Christ in the Johannine community.

THE CHRISTOLOGY OF INCARNATION

One important problem attaching to the statement of En_ incarnation in the
hymn is that it might be understood in the formal sense. a.,_._mﬁ is S.wmu., John _WE
does not associate the Logos’s becoming flesh with any information concerning
the concrete form of the one who became flesh. Hence, one might understand the
incarnation as a kind of tangential contact between heaven and earth, whereby the
point of contact itself would have no extension and, accordingly, no form. ..?m hu-
manness of the Incarnate is conceived formally insofar as it is reduced to his mere
humanity, quite apart from the concrete form of that ::E.mEQ. Yet already as re-
gards the prologue, such formalization is quite inappropriate, '* and E.@ Oo.mwn_ of
John itself, for which the prologue now serves as an overture, made this point per-
fectly clear, The humanness of the Logos is presented in the story that the Qom.nn_
narrates concerning Jesus. With that, the contact between God and world acquires
concrete form: namely, the form of the life, ministry, and death of Jesus.16

In the transition between prologue and Gospel, the evangelist holds fast to ?n
assertion that the one who became a human being—in constant contact with
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God—has made God known in the world (1:18). Neither can this statement be un-
derstood in the sense of a communication of heavenly information. In this Gospel,
the making known of God through Jesus Christ means that Jesus ministers in
God’s place, speaks in God’s place, and even dies as God. Such exposition means
basically a carrying-throu gh of God’s essence in the world, the actual presence of
God. The giver (God) is present in his gift (Christ) in such a way that he himself
is at risk along with that gift. In 1:17 the evangelist already gives us a hermeneu-
tical hint in this direction. Whereas the law was given by Moses and thus repre-
sents an object different from Moses, one says of grace and truth that they “came
to be [mediated] through Jesus Christ” (Bua "Inood Xpiorod évévero). God's
grace and truth are not something that—in the form of a text such as that of the
law —might be given over. Grace and truth can only come to be; and they come
to be in the sense that they occur as a reality in the world, To that extent, it is true
that the Christ does not offer grace and truth as something extraneous to himself.

Rather, he himself embodies this grace and truth; they came to be with him in that
primal beginning, and they enter into human experience through him. The differ-
ence between the gift of the law and the coming-to-be of truth derives from the

different ontological status of the two entities. The law is a word expressing the
will of God in the sense that it charges a person with obedience to that will. The
commandment of the law does not actualize itself, but rather, enters into reality

insofar as a person acts according to its sense. In contrast, truth and grace belong

to the essence of the creative God. Grace and truth have their own reality and en-

ter into reality only insofar as they are efficacious among human beings. Whereas

the law prompts a person to act, grace and truth exercise their effects on that per-

son quite of their own accord. Thus Christ does not give grace and truth but, rather,

is true, insofar as he leads a person into truth, and s merciful, insofar as he heals

and delivers.

One should bear in mind that the Gospel of John also engages in Christology
that is expressed in titles of majesty, such as Son of Man, Son, Christ, and oth-
ers.!” At this point, however, we will follow the above-mentioned suggestion
concerning the reality of the Incarnate and concentrate on those statements
within the Gospel of John in which Christology is associated with Jesus’ min-
istry. In this respect the I-Am sayings, with which the evangelist christologically
interprets the traditions of the semeia (ompeta, “signs”) narratives, are particu-
larly suitable. Hermeneutically, this interpretation accomplishes precisely that
which was the center of the prologue’s focus: a perception of the reality of God
in the ministry of Jesus Christ. The semeia narratives ground statements con-
cerning God in the reality of the Christ. 18 Contrary to a frequently defended po-
sition within scholarship according to which the Gospel of John represents a
view critical of miracles, one must remember that the semeia narratives consti-
tute an important part of the Gospel itself, something already evident in the quan-
tity of miracle stories and in the penetrating intensity of their interpretation, The
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semeia narratives are anything but ballast drawn from tradition. Rather, they
were quite consciously incorporated into the Gospel because “they aptly put the
question of Jesus’ identity (and thus create the possibility of genuine faith), not
because the author wished to correct their erroneous theology.”!® The signs (se-
meia) are narratives in which the identity of the Christ reveals itself, They ex-
press what is intended, concretely, by the making known of God through the one
who became a human being, and to that extent they express the glory (86£a) of
the one who became a human being. “The doxa of the Son, bestowed by the
Father before the foundation of the world (John 17:5bc, 24cd; see also 12:41),
visible in the incarnation of the Preexistent One (John 1:14ab), is manifested in
the miracles (John 2:11; 11:4, 40) and perfected on the Cross, in order to return
to the one doxa with the Father (John [7:1b, 5, 10b, 22, 24¢).”20 Again, the real-
ity of the sign (omuetor) must be taken seriously, since it is not only a reference
to the 86&x but also an expression of the same.2! The semeia are thus not events
referring or pointing to something extraneous to themselves; rather, in them the
80Ea of the Christ actually takes place. ‘

The Christology of the incarnation can be observed anew in the semeia narra-
tives interpreted by the I-Am sayings, since these narratives —like John 1:14— as-
sociate the heavenly truth of the Christ with the earthly reality of bestowed life,
The fullness of the bestowed goods is a clear indication of the heavenly dimen-
sion. This indication seems to come from the same fullness (wAfpwpe) from
which “we” ourselves have received grace upon grace (see 1:16). The semeia nar-
ratives explicate just what this received grace really is by speaking about that
which is graciously bestowed. The heavenly dimension also comes to expression
in the fact that Jesus expressly identifies his works as works of the Father.
“Throughout the Gospel Jesus repeatedly asserts that he works not by his own
power and authority, but by God's, and not by his own will, but in submission to
that of the Father."22 Although the ompeia are immersed in the material reality
of the world, they are misunderstood if taken to be innerworldly phenomena.
Thus, for example, the crowd is criticized in John 6:26—27 because in the miracle
of the bread they have not perceived any sign pointin g to heaven, but rather, seek
Jesus out merely because they have eaten their fill, In this respect the ompeia are
related to the center of Johannine Christology: In them, too, the most important
thing is the identity of the Christ, and to that extent the revelation of the Father,23
Once again, we must emphasize that this revelation does not involve information
but, rather, efficacious presence —not merely a showing but, rather, a taking place
or substantiating. Precisely these miracle stories make it quite clear that the reve-
lation of the delivering God exists only in the form of an actual deliverance of hu-
man beings from sickness and death.

The earthly dimension is secured through the massive materiality characteriz-
ing all the semeia narratives.2* It is as if these stories were trying to discourage
any merely symbolic interpretation, even though they —precisely as onpelas —
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culminate in such symbolic meaning. Here, apparently, everything hinges on the
symbolic meaning being perceived within that massive materiality, and not
through it or tangential to it. This is analogous to the incamation statement, ac-
cording to which the heavenly glory (86£) can be discerned in no one other than
this specific one who became human. If one views its connection with the incar-
nation, there is no need to find an antidocetic feature in the materiality and con-
creteness of the oneta.?6 Ope might just as easily understand this peculiarity as
aconsequence of the incarnation statement. Viewed hermeneutically, the semeiq
exhibit an independent, innovative function within the developmental process of
Johannine Christology and are not merely reactions to degenerative manifesta-
tions within that Christology. It generally makes more sense to understand Jo-
hannine theology as a process deriving from the fact that faith in Christ itself
prompted reflection and was not merely the occasion for reactin g to external mis-
understanding. The semeia narratives and their interpretation in the Gospel carry
the pre-Johannine Christology conceptually further, insofar as they conceive the
coming of the heavenly deliverer (thus, 3:17) together with those particular deeds
of deliverance that also affect the materiality of the world. To that extent, they ex-
press nothing more than the being of the Christ himself, which has its origin in
God and at the same time extends into the most extreme reaches of the world’s
materiality,

The fuleral point of the interpretation of the pre-Johannine semeia narratives
in the I-Am sayings consists in the fact that they present Jesus himself as the gift
that the miracles bestow. Thus, for example, John 6:35 interprets the miracle of

Thus, the I-Am sayings secure the fact that the efficacious presence of Jesus in
the miracle of deliverance is understood, not merely as a sign for something else,
but rather, as the reality of the God who is present. When the Christ identifies him-
self as the bread of life, this means that the Christ must be perceived in the bread,
and, in this, Christ also the giver of all goods necessary for life—namely, God
himself. (That God, as the giver, enters completely into the gift is a notion that
virtually demands a consideration of trinitarian implications.) Only now does the
evangelist realize what the semeiq really mean. As long as the bread as a gift is
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distinguished from Christ, the sign is not adequately understood. In that case it is
still merely a sign of legitimation. Whoever understands the sign as a (formal) sign
of legitimation will only approach the periphery of the Christ. And whoever sees
merely bread in the bread will not know who is actually being encountered in this
gift. This is why the semeia narratives explicate the reality of Christ from the per-
spective of content; they show the concrete?” fashion in which Jesus Christ is cre-
atively efficacious in the world. ;

THE SPIRIT OF TRUTH (THE PARACLETE)

As developed in the Johannine writings, the Christology of incarnation neces-
sarily involves the notion that the Christ is bound to a particular moment in the
history of the world. Because he became flesh, he became temporal. But as self-
evident as the idea of temporality is with regard to the human being Jesus, it is
just as problematic with regard to the assertion that this particular human being
represents the reality of God in the world. For the idea of God quite correctly in-
cludes the idea of perpetual presence; the turning of God’s love toward the world
is conceived as perpetual, taking place ever anew and in every age. Thus, the Jo-
hannine Christology of incarnation stands before the problem of how it is able to
conceive of the Christ simultaneously as the incarnate Logos in its entire tempo-
rality, on the one hand, and as the incarnate Logos in its never-ending presence,
on the other. This problem is resolved with the help of the specificalty Johannine2s
figure of the Paraclete.2?

The extent to which the Johannine school was conscious of the problem of tem-
porality can already be seen in the fact that chapters 13— 17 deal with the farewell
of Jesus to an extent unique in primitive Christianity. Because temporal limitation
belongs to the essence of the one who became flesh, Jesus’ farewell is understood
as a necessary presupposition for the coming of the Spirit. Hence, it is said of the
Paraclete that he cannot come before Jesus has gone, and that Jesus will send him
after he, Jesus, has departed (16:7), This statement makes it clear that the ever-
lasting presence of the Spirit is assured only because of the temporality of the
Christ. The Paraclete appears as the fruit issuing from the fact that the presence
of Jesus Christ was finite. Any digression from this temporality constitutes a lim-
itation of the idea of incarnation. The Paraclete is something like the eternal pres-
ence with his own of the one who became flesh. Thus, it is the goal of his coming
to be with his disciples in all eternity (14:16); they recognize him because he
abides with them (14; 17). It is commensurate with the strictly conceived tempo-
rality of the incarnate Logos that the presence of the Paraclete in the world and
among the disciples is conceived with equal strictness as eternal presence. The
Paraclete is the attempt to bring to expression those experiences of the efficacious
presence of the Christ, produced after the death of Jesus.30 The sending of the Par-
aclete is completely and exclusively bound to the Christ who was sent. The Spirit
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is sent by the Father in the name of Christ (14:26). Wherever the name of Christ
is spoken, the Paraclete will be present (a local understanding of év [“in™)), or the
speaking of Christ’s name prompts the sending of the Paraclete (an instrumental
understanding of év). However this &v is understood, in either case it is clear that
the Paraclete remains closely bound to the Christ. (To that extent the church made
a fortunate decision with its formula Jfilioque [*and the Son”], since it thereby un-
derstood the Spirit as proceeding from the Father and from the Son.) The Para-
clete is, thus, the everlasting presence of that which was once embodied in Christ,

Bound up with this everlasting presence of the Christ in the Paraclete is the un-
surpassable character of his presence among the disciples. It is said that the Par-
aclete will teach the disciples all things and will bring to their remembrance all
that Jesus said to them ( 14:26). This assertion is commensurate with the fact that
this Spirit of truth will lead them into the realm of the whole truth (16:13). This
consistent emphasis on ““all” (mwévra) brings to expression the belief that nothing
need be added to the reality of this S pirit; that reality is the whole and, to that ex-
tent, needs no complement or completion. This unsurpassable character itself
emerges of necessity from Johannine Christology. If Jesus Christ represents the
incarnation of the one divine Logos, then the Spirit embodying his presence
among his own can be surpassed by nothing more. This unsurpassable character
reflects the fullness of God’s presence in Christ, It is said that the Paraclete rep-
resents the absent Jesus among the disciples and will abide with them eternally
(14:16). It follows from this that the presence of the Paraclete can never be sur-
passed by the coming of a different Spirit.

The Christology of the Gospel is consistently characterized by the unity of Fa-
ther and Son, and this recurs in the notion of the Paraclete. Thus does Jesus en-
treat the Father to send the Paraclete (14:16). Christ sends the Paraclete from the
Father; at the same time, this Paraclete is the Spirit that has proceeded from the
Father (15:26). Finally, the unity of Father and Son explains why the Paraclete
takes from that which belongs to Christ (16:14). The Paraclete is the Spirit who
proceeds both from the Father and from the Son. This cotresponds to the pointed
unity of Father and Son, which characterizes the Christology of the rest of the
Gospel,

This close relationship with the Christ also manifests itself in the fact that the
Paraclete places the Christ completely at the center. He is identified as the Spirit
of truth (15:26; 16:13), of that truth that Christ himself is (1:17). The Spirit too is
sent (14:26) like the Christ; just as the latter came, so also comes the Spirit
(16:13). He will maintain the Christ in remembrance among the disciples (14:26).
It is also said that the Paraclete will bear witness to the Christ (15:26); he will
bring to all the world’s attention that which is the truth of the Christ. That the Par-
aclete will teach nothing other than the Christ is shown by the summary statement
that the Paraclete will glorify the Christ (16: 14). In this sense the Paraclete fulfills
2 hermeneutical function.? Just as it is the task of Christology to bear witness to
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the 30£a—the significance, the dignity of the one who became a human being —
s0 also is it the task of the Spirit everlastingly to express precisely this dignity.

One might say that the point of the Christology of incarnation is that it per-

ceives Jesus Christ as the reality of deliverance in the world. Christology ensures
that the Christ never degenerates into mere information. In this regard, too, the
Paraclete constitutes a repetition of the christological point, since he represents,
as it were, the activity of the Christ after his death. The Christ remains active
among the disciples even after his death inasmuch as the “other” Paraclete teaches
the disciples all things (14:26). This teaching (8udaokewv) is already a compre-
hensive process of education in the Septuagint, a process only marginally related
to our own theoretical understanding of teaching. Teaching actually means to di-
rect someone’s attention to what is essential, to introduce that person to the truths
of life.*2 This introduction to the truths of life, the teaching of the disciples, takes
place through the Paraclete in that he will recall to the disciples everything Jesus
said to them (14:26). The task of the Paraclete is not, however, merely to remind
them of how things were. The Paraclete is not some worldly protocolist. The na-
ture of this recollection, prompted by the Paraclete, can be discerned in the
Gospel of John itself. The Gospel decisively describes—according to its own
self-understanding —the earthly reality of Jesus of Nazareth, but at the same time
it envisions a 86&a (“glory™) in the one who became flesh, a dignity comparable
to that particular dignity that an only-begotten son has with his father. One might
say, therefore, that the Paraclete is the form that the Easter recollection of the hu-
man being Jesus assumes. That this recollection takes on the form of the effica-
cious Spirit suggests that the recollection of Christ is not the work of the disciples
but is, as it were, the work of the substance or content of the recollection in them.
This offers a possibility for conceiving anew the efficacious presence of Christ, a
presence secured in Christology, as the efficacious presence of the Spirit at work
in the recollection of Christ. In both cases the Christ is conceived as reality. Pre-
cisely this is the fulcral point of Christology.

The Paraclete is admittedly at work, not only among the disciples, but in the
world as well. He will convict the world—which cannot accept him—in matters
of sin, righteousness, and judgment (16:8-11). One might understand this con-
viction forensically: When the Paraclete comes, he will sit in judgment over the
world by pronouncing sentence upon the condition of the world. This would then
constitute a supplemental final judgment, one that according to John has actually
already taken place with the coming of the Christ (see 3:17-18). In this case, how-
ever, the Paraclete enters into a certain contradiction with the Johannine concep-
tion of the time of Jesus as the eschatological moment, unless one understands
him strictly as the evocation or making present of that particular eschatological
moment of crisis. One might understand this conviction of the world in a purely
accusatory sense: the Paraclete is transformed from an intercessor into an accuser
of the world by proving to the world itself that it is in the wrong. Yet this under-
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statement back to Christ.3¢ It is qualified christologically in the sense that it now
brings to pointed theological expression the fundamental experience that occurs
with Christ. Christology does not stand for information about God; it stands,
rather, for an experience with the Logos,?” an experience that in its own turn en-
ables one to make statements about God from within one’s own experience. The
theological statement of 1 John merely draws the logical conclusion from the
christological point of departure in the Gospel. If Jesus Christ stands in God’s
stead, if he embodies God’s reality in the world, then precisely his efficacious
presence also reveals something about God.?® The efficacious presence of the
Christ as light consisted inr the fact that he placed human beings in the light and
gave them the light of life. Taking this efficacious presence as its point of depar-
ture, 1 John now asserts that the reality of God is light.

In a unique way, the Christology of the Gospel made Jesus unequivocal. That
is, it conceptualized his activity and ministry as creating and delivering. He em-
bodied not an admixture of grace and disfavor, but only grace. There is in him not
an admixture of truth and untruth, but only truth. He brought into the world not
light and darkness, but only light. He did not come both to deliver and to con-
demn; he came, rather, only for deliverance. First John repeats this christological
unambiguousness inasmuch as it designates God absolutely as light and expressly
holds fast to the assertion that there is no darkness in him at all. God’s unam-
biguous nature emerges through the fact that he is completely perceived in the
coming of the Christ. Of course, this unambiguousness does all the more urgently
pose the question concerning whence darkness then comes. It comes from wher-
ever it comes, in any case not fromi God. It comes probably from the ethical and
existential opposition to the light: it is dark where one does not allow the light to
shine.

Analogous to the statement that God s light, yet another theological statement
is made in 1 John: “God is love™ (1 John 4:8b). This statement too must be un-
derstood as ripe fruit on the tree of christological reflection. The Gospel under-
stands the sending of the Son as an expression of God’s love for the world (John
3:16). First John 4:9~10 picks up this idea. God’s love was made manifest in the
sending of the Son (v. 9). And again, the term “manifest” (épavepabn) refers not
to a mere showing, or some sort of information about love, but rather, to its emer-

gence as an event. It became an event in the sending of the povoyevs vidg, of
the only-begotten and to that extent unique Son. It is a sending in which God
comes completely and with no reservations. We must understand this statement
as the reverse side of incarnation Christology. It was not merely a portion of God
that was embodied here, not merely one of his characteristics or actions; rather,
the divine fullness itself became completely efficacious as love. And from this
event of love—an event that took place in the foreground of the world and that
proves itself in the sending of the only-begotten Son—it follows that God must
be understood completely and exclusively as love. This unambiguous nature of
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Gospel. Michael Theobald (Die Fleischwerdung des Logos: Studien zum Verhdlinis
des Johannesprologs zum Corpus des Evangeliums und zu 1 Joh, NTAbh, NF 20
[Miinster: Aschendorff, 1988], 477) speaks, in this context, of a “transcending of the
question of the arche [beginning] of Jesus as the revealer of God out of its historical
dimension into that of eternity.” It is questionable whether one should speak here of
this sort of transcending. In my opinion, the dimension of history is not transcended
but, rather, recognized for the first time in its true significance. The origin of that which
happened in the concreteness of historical reality resides in the creative origin of the
universe.

7. Following Theobald, Die Fleischwerdung des Logos, 491: “One the one hand,
the Logos is so profoundly bound up with all that has been created that, as the one who
became flesh, it belongs completely on the side of human beings. On the other hand,
it has always been with God and is of his essence (8edc), so that it also belongs com-
pletely on the side of God.”

8. Although the assertion is indeed made that there was wisdom before all that is
created, it is expressly designated as God’s first creation: Prov, 8:22 (in MT as e,
the first creation of his ways; in LXX as &px, the beginning of his ways to his works);
similarly, Sir. 24:3 (“I came forth from the mouth of the Most High”).

9. This is the confession of the “identity of Jesus as the revealer of God”
(Theobald, Die Fleischwerdung des Logos, 493). According to the prologue, “Jesus
- . . is not some accidental, contingent ‘expression’ of God bat, rather, his most es-
sential and only word, . . . his self-expression” (ibid., 492). Insofar as one understands
all these statements not in the sense of information but, rather, in the sense of the spe-
cific form of an event, in the sense of reality, they do express an important christo-
logical dimension of the prologue.

10. “In short, the prologue (1:1-18) claims that God can be known only in Jesus
Christ” (Thompson, The Humanity of Jesus in the Fourth Gospel, 51). This assertion
fails to consider that the universal dimension of the Logos (1:1-5, 9-12, based on wis-
dom theology) is not-suspended through the notion of incarnation. One must, rather,
reverse this statement: Wherever a person has recognized God, this recognition comes
through that particular, experiential reality perfectly embodied in Christ.

11. Theobald addresses this issue (Die F leischwerdung des Logos, 481-83). Even
if one assumes a kinship between this notion —one with Gnostic inclinations—and the
wisdom theology of Judaism, one must distinguish carefully between the emergence
of wisdom out of the mouth of God, on the one hand, and the emergence of the Logos
from silence on the other (contra Theobald, ibid., 483).

12, Theobald addresses this issue (Die F leischwerdung des Logos, 486-88),

13. Hence it is inappropriate to assert that “gnostic thinking, though neutralized in
the prologue, has nonetheless covertly influenced it” {contra Theobald, Die Fleisch-
werdung des Logos, 486). All of the passages adduced by Theobald (ibid.: John 1:1-2,
5, 18) can be explained effortlessly from the perspective of Hellenistic-Jewish wis.
dom theology.

14. The incarnation statement and the statement concerning the 86fa (“glory™) of
the only-begotten son (in v. 14) are grounded (inv. 16) in the experience of having re-
ceived grace and truth from him in abundance.

15. Thompson justifiably argues that the prologue presupposes the humanity of
Jesus (The Humanity of Jesus in the Fourth Gospel, 51-52). Its whole thrust is the
statement that in this concrete humanity God himself has become reality.
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16. Jesus’ humanity is absolutely fundamental for the Gospel (thus, Thompson,
The Humanity of Jesus in the Fourth Gospel, esp. 117-22).

17. Thus, Schnackenburg, Die Person Jesu Christi im Spiegel der vier Evangelien,
277-315.

18. Similarly, Boy Hinrichs, “Ich bin”: Die Konsistenz des Johannes-Evangeli-
ums in der Konzentration auf das Wort Jesu, SBS 133 (Stuttgart: Katholisches Bibel-
werk, 1988), 95: “The evangelist succeeds in adequately . . . grounding and mediat-
ing theology as Christology™ by concentrating on the Word (as it comes to expression
in the [-am sayings).

19. Smith, Johannine Christianity, 177; see also 179.

20. Schnelle, Antidocetic Christology in the Gospel of John, 164.

21. Following Schnelle, ibid.: “It [the miracle] is not only an indication of the
doxa, but an expression of the doxa itself. Certainly, Jesus’ doxa is more than his mir-
acle working, but at the same time, the doxa is fully present in each miracle.”

22. Thompson, The Humanity of Jesus in the Fourth Gespel, 120.

23. Following Schnelle (Antidocetic Christology in the Gospel of John, 168), who
refers to the important motif of the unity of Father and Son in the Johannine interpre-
tation of the semeia narratives.

24, “At the same time the miracles with their materiality, which is bound up with
the earthly and subject to verification in space and time, point to Jesus’ humanity”
(Schnelle, Antidocetic Christology in the Gospel of John, 166).

25. One should bear in mind that the Gospel intends to distinguish these events
from mere mighty deeds; it is no accident that they are called ompeta (“signs™) and
not Svvépelg (“mighty works”; following Thompson, The Humanity of Jesus in the
Fourth Gospel, 119). In this context it is significant that these events are not merely
arbitrary signs whose concrete form has nothing to do with their semantic function
(like “the signal,” 76 oUgonpov, of Mark 14:44: the kiss of Judas, a sign that means
something quite different from that which it portrays).

26. Contra Schnelle, who ascribes an “antidocetic funtion” to the “powerful deeds
of the Noyoc évoapkog [“enfleshed Logos™]” (Antidocetic Christology in the Gospel
of John, 175). A more persuasive view is the analysis of Thompson, which shows that
the Gospel of John is to be interpreted neither docetically nor antidocetically (The Hu-
maniry of Jesus in the Fourth Gospel, 121-22.).

27. Fundamental significance attaches not only to the “that” of the semeia, but also
to the fact that Jesus performed precisely these and no other signs (following Thomp-
son, The Humanity of Jesus in the Fourth Gospel, 119-20).

28. Following Jiirgen Becker, Das Evangelium nach Johannes: Kapitel 1121,
OTK 4, 3d ed. (Giitersloh: Mohn, 1991), 2.564.

29. Thus, Becker, ibid., 563-68.

30. Following Smith, Johannine Christianity, 185: “The Spirit or Paraclete as the
meode of Jesus” abiding with his disciples seems to be a felt reality, a presence regarded
as given rather than imagined.”

31. William Loader views this as the “greater event,” mentioned in the farewell
discourses (The Christology of the Fourth Gospel: Structure and Issues, BBET 23, 2d
ed. [Frankfurt and New York: Lang, 1992], 125-26): “The greater event has accord-
ingly a hermeneutical function.” Concerning this hermeneutical function, see also
Schnelle, Antidocetic Christology in the Gospel of John, 231: “The Paraclete actual-
izes and makes present the witness of the Johannine tradition to Jesus Christ.”
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32. See Karl Heinri “Buda &
o 57 nrich Rengstorf, “Bub&okw, k. 7. A.,” TDNT 2 (1964): 135-65,
33. So also Becker, Das Evangelium nach Jjoh
} . ; annes, 2.472: “But the Spirit-Para-
n__aﬁq_m not Eo 1ntercessor before God, like the Exalted in 1 John 2:1 (and, in Wﬁ_umﬁmwmw
also John 14:14), but is understood above all as the representative among the disciple .
of him who is now exalted,” pes
34. See also R. Alan Culpepper, I John, 2 Joh i
a . . n, 3 John, Knox Preaching Guides
M\wzmam. John Nzo.x, _.@mmv 15: “Whereas Christology dominates the Oo%&m% John,
- o.:: is theocentric: it explores the nature of God’s character.” One must be sure 8.
:E_:mc_mr, however, .wn?.mnu a theocentrism untouched by Christology (on the one
mman_.v and a theocentrism that, as it were, brings in the harvest of christological re-
ection (on the other). We are dealing with the latter type in 1 John.
com.uw. m.wwsgw-wwmmm Km».:.w,w mmmwnaﬂm of the “christological derivation” of this insight
erste Johannesbrief, NT 23/1 [Zurich and i - : i
Nt o [Zurich and Neukirchen-Vluyn: Benziger/
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