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The Johannine idea of sonship may be regarded as a fuller exposition of
what may be gathered of the filial consciousness of Jesus from the Syn-
optics, and it is important to stress its full content against the reduction
of the meaning of sonship in developed Trinitarian theology. Sonship
involves the unparalleled mutual intimacy of Father and Son. ... The
Son is the perfect reflection of the nature and character of the Father. . . .
He represents the Father among men [sic] (Jn. 5.19 .. ). The Son is the
Father’s true Son only in his absolute renunciation of his own will and
his whole-hearted identification of himself with his Father’s will {Jn.
6.38). So far from heightening the Christology implicit in Jesus’ use of
Abba, the Fourth Gospel’s tradition of his teaching stresses dependence
and obedience of the Son to a remarkable degree. . . . This obedience of
course is not the obedience of the slave but the obedience of the Son, who
in love willingly identifies himself with the Father’s purpose (Jn. 14.31}.
Neither in the Synoptics nor in John do we find that sonship is static
being: sonship is a relationship to be fulfilled in mission, and as such
both determines and is validated by Jesus’ whole life and fate. The cred-
ibility of his claim to unique sonship cannot be separated from his path
to the cross, nor from his resurrection as the Father's seal of approval on
the accomplishment of the filial mission. This is why the glory of the
Johannine Son is fully attained on the cross.”

We have seen in this survey the great importance to the Fourth
Evangelist of three sorts of christological language: {1) the Wisdom lan-
guage, which explains the most about this Gospel; {2) the Son of Man
language, which helps bridge the human and divine sides of the Son;
and (3} sonship language, which like the other two sorts of terminol-
ogy can be used to express the full gamut of the career of the Incarnate
One. There are of course other titles that are sometimes used, such as
Shepherd, Lamb of God, Holy One of God (John 6:69), Teacher and
Master (13:13-14), King of Israel (1:49), or in the passion account King
of the Jews {chapters 18-19}, but they play minor roles compared to
these three categories we have discussed.?* John of course uses the
term “Christ” with some frequency and knows for instance that
Christ is not just a name but is first a title (4:25-29), and one especially
appropriate for a Jew to confess of Jesus (1:41; 7:26-31; 11:27). Indeed
he thinks it is something Christians must believe and confess (20:31).
But John wishes to go beyond more limited Jewish categories in order
to say something about a universal savior, not unlike Luke did, and fur-
thermore the verses where the term “Christ” appears do not really add
much to what we have already noted from these other categories.
Notably, Christ is almost never a term that Jesus uses to speak of him-
self in this Gospel (but cf. 17:3, where it is a name).
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CHRIST COME IN THE FLESH:
THE JOHANNINE EPISTLES

Whether one thinks the epistles predate or postdate the final form of
the Fourth Gospel—and it is my view that the former is the case—it is
clear enough that these epistles have a close connection with John's
Gospel in the matter of Christology. This is not to say that these let-
ters are loaded with christological material. For example, there is
really nothing in 3 John of christological substance or significance at
all, and so we will not discuss it.25 1 and 2 John, however, present us
with some crucial data, and it has been said that the “nucleus of the
teachings of 1 and 2 John is the view of Christ. No other NT writing
stresses the importance of the humanity of Jesus for Christian faith as
do these two documents.”26

It also seems clear that these two documents have been formulated
in the heat of a christological controversy over whether “Jesus Christ
has come in the flesh” {2 John 7). They thus reflect what must have
been one of the earliest christological controversies in church his-
tory.*’ It is not surprising, then, that our author is concerned about the
“doctrine” (didaché) of Christ (2 John 9) and that these letters reflect
in a fresh way that there is something called christological orthodoxy.
Even in the first century, christological orthodoxy was forged or
revealed in the fires of controversy. We will begin by examining 2 John
and work our way back to 1 John.

At the outset of 2 John we find the characteristic emphasis on Jesus
being the Father’s Son. Verse 7 is the key confessional statement that
we also find in 1 John. The author insists that Christians must
acknowledge that “Jesus has come in the flesh.” We will discuss this
recurring phrase in some detail when we get to 1 John 4:2. Verses 9-10
express the typical Johannine exclusiveness—the only avenue to the
Father is through the Son. Continuing in Jesus’ teaching (or is it con-
tinuing in the doctrine about Jesus?| is the means by which one has
God, both the Father and the Son. It is possible that Christ’s divinity is
implied by the parallel construction at the end of the clauses at v. 8a
and 8b.

We turn now to 1 John and will concentrate our discussion on this
important document. 1 John is probably not a letter but a homily that
was circulated in the Johannine community (cf., e.g., Hebrews). It has
often been noted that the beginning of 1 John is similar to John 1, but
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the differences are also telling. 1 John speaks of what was from the
beginning, what we have heard (the what being identified at the end of
v. 1 as “the word of life”). Furthermore, v. 2 also seems to indicate that
the subject here is not a person but rather something—the eternal life
that was with the Father or the word about it.28 Yet it cannot be a mere
oral message, for the author speaks of seeing it; and it cannot be a mere
abstract concept, because he also speaks of touching it. Perhaps one
may say there is some sort of interplay here between the Son as Word
and what he brought to believers—the word and indeed the reality of
eternal life. One may also ask what the phrase “from the beginning”
means. Does it mean from the beginning of time, or does it refer to
what has been heard from the beginning of Jesus’ ministry? Perhaps
the latter is more likely, not least because the author speaks of hear-
ing, seeing, and touching this something. Yet we cannot be sure that
the author means the Word of life has been touched or heard since the
beginning. Supporting the conclusion that 1:1 is about something, a
something that had a beginning in time, such as a message, is the
closely parallel phrase in 3:11, where the subject is clearly “the mes-
sage you have heard from the beginning” (again ap’ arches as in 1:1).

Verse 3 gives the first clear reference to Christ called “his Son Jesus
Christ” and, as is typical in Johannine contexts, the reference is found
in tandem with the mention of the Father. We see here already the
characteristic ways Jesus will be referred to in this homily—as Jesus
Christ (with Christ used as a name) and as God’s Son. There are no ref-
erences to Jesus as Son of Man in this document or in the Johannine
epistles as a whole, which is perhaps something of a surprise with the
emphasis on Christ having come in the flesh. The Son is Christ, and in
our author’s view to have fellowship with the Son is also to have fel-
lowship with the Father.

1 John 1:7 brings into play the Elder’s understanding of what Christ
accomplished on the cross—"the blood of Jesus cleanses us from all
sin.” Though such a notion is perhaps implied in the Fourth Gospel, it
is nowhere stated in this fashion, but then the Gospel is an example of
narrative theology, not an assemblage of theological propositions. Both
the Gospel and 1 John place plenty of emphasis on the importance of
Jesus’ death and its salvific benefits in general terms.2®

In 1 John 2:1b Jesus is called “the Righteous One,” a title we have
already seen predicated of Jesus in Acts.30 Not only did Jesus’ death
cleanse others from sin; he himself was without sin (cf. Hebrews). Also
in this versc is a concept that comports with the forensic and trial lan-
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guage that occurs repeatedly in the Fourth Gospel—namely, that Jesus
is the believer’s Advocate. This presumably means that he is a witness
or an intermediary for the defense of Christians in heaven. As an inno-
cent or righteous one, he is qualified to represent human beings with-
out bias. On top of this he is able to plead his own righteousness and
his righteous deed on the cross in the believer’s behalf [cf., e.g., Heb.
9:24; 1 Tim. 2:5).

The one who denies that Jesus is “the Christ” is said in 1 John 2:22
to be a liar. The use of the title rather than the name Christ here sug-
gests the author's Jewish background and that he is familiar with how
the term was used before it became a name. He goes on to say in the
same verse that the denial that Jesus is the Christ is tantamount to
denying both the Son and the Father. This is amplified and clarified in
the following verse in the form: “No one who denies the Son has the
Father; everyone who confesses the Son has the Father.” It seems clear
that these statenients arise out of a context of controversy, where
some, even some involved in the Christian community to whom the
Elder is writing, were denying these crucial christological ideas. In
other words, remaining in the Christian fellowship, which our author
equates with remaining or participating in the Son and the Father
{1:3),3! requires that cne believe certain things about Jesus. Spiritual
incorporation is dependent on orthodoxy in some sense,

We are told in 3:8 why the Son was revealed—to destroy the works
of the devil, which, in the Elder’s view, are chiefly sin and death. The
verb ephanerothe implies the incarnation. The Son existed before he
was revealed on earth. 1 John 3:16 states that believers know what love
is by considering the cross. Love is defined by the christological para-
digm—"he laid down his life for us, and we ought to lay down our lives
for one another.” Throughout this homily belief and obedience go
together and nowhere is this more clear than in 3:23-24, where God’s
commandment (singular}?2 is that “we should believe in the name of
his Son Jesus Christ and love one another” with the result that, accord-
ing to v. 24 “all who obey his commandments abide in him.”

Believing in the name of Jesus is a Jewish way of saying believing in
the person and nature and character of Jesus. It is not as though the
name is assumed to have some sort of magical quality; in Jewish think-
ing a name is not a mere label but normally connotes or conveys the
nature of the one named. This formulation is quite striking if we com-
pare it to texts like Mark 12:28-31 and par., where the two great Old
Testament commandments (loving God and neighbor] are called a sin-




188 The First and Last Word

gle commandment. Here we have a christianized version of this, where
belief in Christ takes the place of loving God in the twofold single
commandment. This is not a surprise, since for our author loving or
believing in the Son also entails loving and believing in the Father. One
may also wish to compare another and different christianized version
of the Shema in 1 Cor. 8:6.33

The critical text of the letter thus far in christological matters is
1 John 4:2. The context has to do with the testing of the spirits—one
can recognize a person who has the Spirit of God if their “spirit” rec-
ognizes that Jesus has come in the flesh. Every spirit that doesn’t con-
fess Jesus is not from God.** Now this confession does not mean
simply that one recognizes that Jesus was human or a man but rather
that he preexisted and took on human flesh, and thus is more than
(though not less than) a human being. This is evident from what fol-
lows in 1 John 4:9, where we are told that God sent his Son. Someone
must first exist before they can be sent. Our author is not talking about
a mere concept in the mind of God that he then equates with or sees
as embodied in a person named Jesus. Thus, the character of this cru-
cial confession is really twofold: (1) Jesus was a real human being; (2) he
was the divine Son of God, who came to earth and took on flesh. There
is perhaps also a third implication, namely, that Christ is still in the
condition of having flesh, though glorified flesh in heaven.?® The con-
cept of the incarnation is crucial to the Elder for several reasons, not
the least of which is its present implications about Christ in heaven
and about the life of the believer. In his view, Christ is still the God-
man, albeit in a glorified state and place. He did not cease to be human
or Jesus when he rose from the dead and ascended on high. In other
words, in one sense the effect of the incarnation on God’s Son is per-
manent, and the author can speak about the incarnation in the present
tense even long after he believes it first came about. There is undoubt-
edly an anti-docetic thrust to some of the Elder’s message, but there is
also an anti-low Christology thrust as well. Our author wants to assert
both the divinity and ongoing humanity of the Son.

1 John 4:14 again speaks about the Son who was sent from heaven
by the Father, but here something new is added. He was sent as Savior
of the world. This Hellenistic phrase, which would have seemed quite
familiar to those who knew anything about the emperor cult in the
first century may be an attempt by our author to better relate his
essentially Jewish ideas to a largely Gentile audience in the Diaspora
({in Ephesus perhaps). Verse 15 makes essentially the same sort of
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remark we have already seen about acknowledging Jesus, only hete
instead of talking about acknowledging him as the Christ, the subject
is acknowledging him as the Son of God. The former would have to do
with his relationship to Israel, if the terms are being used specifically
(i.e., he is the Jewish Messiah), the latter with Jesus’ intimate rela-
tionship to the Father. Such a confession leads to mutual indwelling
between the believer and God. Clearly the Elder thinks that one must
believe something definite about Jesus to participate in Christian spir-
itual life.

1 John 5 begins again with a focus on confession. New birth hinges
on belief in Jesus as the Christ. 1 John 5:6 is certainly one of the most
debated verses in all of the Johannine corpus. Since at least the Middle
Ages many have seen here a reference to Christ coming to the believer
through the sacraments, baptism and the Lord’s Supper. Bound up in
this discussion is the relationship of this text to John 3:5-6. I have
shown at length elsewhere that these texts must be interpreted in light
of their Jewish background, not in light of later Christian thinking
about the sacraments.3 When this is done it will be seen that water is
a frequent Jewish metaphor for various parts of the process of human
conception and physical birth including (1) semen, which is called a
drop of water and the wife a well where the water of life is to be placed;
(2) the breaking of the waters as the process of birth begins in earnest,
(3) the actual birth itself, with the fluids that come forth with the baby.
John 3:5-6 provides us with a classic example of parallel structure—to
be born out of water and of Spirit is explained in v. 6 to mean to expe-
rience physical birth and then spiritual birth (“flesh is born of flesh,
and spirit is born of Spirit”).

Likewise here in I John 5:6 the discussion is not about sacraments
and their effects but about Christ, with water referring to his physical
birth or incarnation and blood referring to his death. In our author's
view the three that testify to the believer, telling the real truth about
Jesus and who he is, are (1) the incarnation; (2} the atoning death of
Christ; and (3] the Holy Spirit. The Elder in fact calls these three God's
witness or testimony to who Jesus is. The coming of Christ to the
believer spiritually could not have happened if Christ had not first
taken on flesh; second, died on the cross; and third if the Spirit had not
conveyed the benefits of the life and death of Jesus to that believer,
Thus, the birth, the death, and the Spirit are the three great witnesses
that testify Jesus is the Incarnate One and Redeeming One who is risen
above and can send the Spirit.
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The one who has the Son has eternal life, but the coming of God'’s
Son not only conveys life to the believer but also light or understand-
ing, as 1 John 5:20 makes evident. There has been some debate as to
whether 1 John 5:20 provides us with another example where theos is
predicated of Christ, but the Greek sentence structure and word order
do not favor this conclusion. Verse 20 refers to “the one who is true”
as someone distinct from the Son whom the Son has revealed to the
believer, and furthermore the next major clause refers to “his Son Jesus
Christ,” again distinguishing the Son from the Father. With the
twofold use of the phrase “him who is true” to refer to God the Father,
it is only natural to take the final portion of the verse ("he is the true
God and eternal life”) to refer to the Father, not the Son. The believer
is in both the Father and the Son, but the former is called “he who is
true” not least because the elder has said in 1 John 5:9 that it is ulti-
mately God who has testified to who Jesus is in a threefold manner,

It is clear enough that this homily is not a doctrinal tract or mere
theological exercise. It is an attempt to combat christological prob-
lems which have caused soteriological misunderstanding and also
practical problems of community division (see 1 John 1:18-19). Our
author is polemical enough to call those whom he attacks antichrists
because in his view they are guilty of aberrant, not merely inadequate,
christological beliefs. He sees their presence in the community as a
sign his churches are in the end-times (1 John 1:18). In response to the
problems these now-departed persons have caused, our author stresses
the incarnation and its implications and benefits. There is nothing
here that does not comport with what we found in the Fourth Gospel,
but there are nuances and expansions of the basic Johannine christo-
logical ideas here forged in the fires of controversy.

The Elder does not draw on the Johannine Son of Man material, nor
on the whole does he reflect the deep indebtedness to the Wisdom cor-
pus that we found in the Fourth Gospel, though his conception of the
incarnation and of Christ as a corporate personality does seem to owe
something to the Wisdom material. Our author is concerned with the
affirmations about Christ as Son of God and as the Christ, and to a
lesser extent as world Savior. Specifically he is worried about denials
of the proposition that Jesus Christ has come in the flesh, denials that
undercut not only the humanity of Christ but also his atoning work on
the cross and present ongoing benefit to believers. In other words, the
focus of this homily is more single-mindedly on the importance of the
incarnation and its implications for the Christian’s confession and
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faith. Doubtless we should not take these ad hoc documents as encom-
passing all of what the Elder thought about Christ. What we can, how-
ever, gather from these documents is that he had a very high
Christology indeed, seeing Christ as both divine and human, and see-
ing the confession of that belief as essential to being a Christian. As we
turn to the last of the Johannine documents in our next section, which
scems to come from a hand different from that of the Elder, we must
keep these fundamental Johannine ways of looking at and expressing
things in mind.,

THE LION AND THE LAME:
THE CHRISTOLOGY OF THE APOCALYPSE

The book of Revelation is different enough in genre and Christology
from the Gospel and Epistles of John that it could warrant a separate
treatment, but it is similar enough to the other Johannine material to
justify placing it in this chapter, especially because it likely is written
by someone named John who was a part of that community, was influ-
enced by the various ideas and themes we find in the Fourth Gospel
and Epistles, and this has affected the way he articulates or communi-
cates the various apocalyptic visions he had as a seer or prophet.

To say the book of Revelation is indebted to Jewish apocalyptic lit-
erature is to say too little. It is part of a corpus of such literature that
shares many features of the genre including the recounting of heavenly
visions and journeys, the use of hyperbolic and fantastic metaphors
and multivalent symbols to speak about certain historical and eternal
realities, the interest in how God will end human affairs and in mat-
ters of the general timing of such events, and a passion for justice for
God’s people, who are experiencing difficulties including persecution
and in some cases even death. Apocalyptic literature is in general
minority literature and speaks in a kind of symbolic and coded lan.
guage about things that in many cases could not be aired in public.
Often this literature is concerned with the question of theodicy, how
God can be good and yet bad things happen to God’s people.3”

The book of Revelation was probably written during the last decade
of the first century, and was certainly written to Christians in cities in
western Asia Minor who were experiencing various difficulties. The
lateness of the document does not prevent it from having a plethora of
primitive and also some highly polished images of and ideas about
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Christ. Since Revelation is a document meant to address Christians in
physical and spiritual danger, we should not he surprised if it concen-
trates on images and ideas of Christ that would be helpful to address
that situation. It is natural then for the author to stress the sovereignty
of God, the power of Christ, Christ’s judgment of the wicked for the
saints, and the like.

Nor is it surprising that we do not really find a gentle Jesus meek
and mild in this book but rather one who sits on the judgment seat
with his Father, one who rides forth in judgment with a sword pro-
ceeding from his mouth, one who even when he can be seen as a lamb
at the same time can also be seen as a lion. Here is a mighty and fear-
some Christ indeed, with most of the emphasis on what Christ in
heaven now is (an exalted Lord) or will be for believers when he
returns. There is little attention then here to the ministry of Jesus or
the merely human side of Jesus except by way of emphasizing his
death and its benefits. There is some justification for Richard’s con-
clusion that the author employs Christology to convey his apocalyptic
message, but the reverse could also be argued.?® Perhaps it is best to say
that apocalyptic thinking has affected how this author expresses his
Christology.

A quick survey of the various titles applied to Christ in Revelation
reveals the following: Christ appears only seven times, Son of God
once, Son of Man twice (but in each case as part of an analogy, not a
title), Logos or Word once, but Lord twenty-three times (used also
interchangeably of God and of Christ} and Lamb twenty-cight times. In
this work none of the human titles of Jesus such as Teacher, Rabbi, Ser-
vant, Prophet, or human being are used. It is equally interesting that
some of the more Hellenistic titles such as Savior or God are also
notably absent. In other words, the terminology and titles of this book
are very different from John’s Gospel, where Son of God and Son of
Man dominate the landscape and from the Epistles, where Christ and
Son of God are prominent. The extreme Jewishness of this document
and its different christological terms are enough to make one suspect
it was not written by the same person who wrote either the Gospel or
the Epistles or both, an opinion that is only reinforced when one notes
the very different sort of Greek we have in this document compared to
the rest of the Johannine corpus. This document has a very high Chris-
tology stressing Christ’s heavenly exaltation and roles since and
because of his death and resurrection.

The christological tone for the whole book is set in the very first
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chapter with the first christological vision of John of Patmos. The book
begins with the assertion that this is “the revelation of Jesus Christ,”
and it is probably no accident that it is only in this chapter that we
have the title Jesus Christ {three times). “The first Christian readers
would need to be led from Jesus Christ to the Lamb, the name which
dominates the second part of the book."39 Jesus is the faithful witness,
the firstborn from the dead, the ruler of the kings of the earth (1:5) and
also the one who will come on the clouds in the future for judgment
{1:7). Revelation 1:5 also mentions Jesus’ redemptive death and blood.

It is also in this chapter that we have the first of only two references
in this book to Jesus as one like a Son of Man; only here his garb makes
clear his divinity. What is interesting about this is that the author
begins here a trend that will continue throughout the work of applying
Old Testament images and names formerly used of Yahweh but now
applied to Christ or both the Father and Christ. Whereas it was the
Ancient of Days in Daniel 7 that had such raiment, here it is Christ
who is both divine and one like a Son of Man (1:13). It is not clear
whether the person referred to as Alpha and Omega in Rev. 1:8 is God
or Christ (see also Rev. 21:6), though it is probably God, but more
clearly in 1:17-18 Christ is referred to as the First and Last (and in Rev.
22:13 he is the Alpha and Omega), the one who was dead but is now
alive forever and has in his hands the keys of Death and Hades and also
holds the churches in the palm of his hand, something a Christian
under fire might find comforting. From this lofty christological height
the book never descends.

It is worthwhile considering for a moment the significance of call-
ing both God and Christ the Alpha and Omega. R. Bauckham is likely
correct in suggesting that it conveys the idea that the person in ques-
tion “precedes and originates all things, as their Creator, and he will
bring all things to their eschatological fulfillment. The titles can not
mean anything else when they are used of Christ in 22:13.740 Further-
more, it needs to be stressed that when Jesus is called the First and the
Last this seems to be grounded in Isa. 44:6 and 48:12, where it is a
divine self-designation of Yahweh. Not only so, but it is used in a con-
text where it aids in stressing the exclusive monotheistic proposition
“besides me there is no God.” Here in Revelation it probably does not
mean anything very different from what Alpha and Omega mean.

This interpretation comports with Rev. 3:14, where Christ is called
“the origin (arche) of God's creation,” which likely does not mean that
he is the first created being or the firstborn from the dead (for which
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other terminology is used), but rather is another way of saying about
Christ what is said clearly in Rev. 22:13. In other words, Christ, as in
the logos hymn in John 1, is seen as preceding all things and as in part
the source or creator of all things, along with the Father. By sayin g that
he is the Omega or the Last, we are probably meant to think of Christ’s
assumption of the role of the coming final judge on the eschatological
Day of the Lord (see Revelation 19). It is Bauckham’s conclusion about
this First and Last/Alpha and Omega language that “as a way of stat-
ing unambiguously that Jesus belongs to the fullness of the eternal
being of God, this surpasses anything in the [rest of the] New Testa-
ment.”*! It is not then surprising that in Revelation, perhaps more
than in any other New Testament book, Jesus is the object of worship
and adoration, which in this same book is said not ta be appropriate for
mere angelic supernatural beings (cf. 19:10; 22:8-9).

Because Jesus is included in John of Patmos’s definition of God, he
is seen as an appropriate object of worship. In Revelation 5 we are
introduced to the image of Christ as the Lamb, which is to become the
dominant image in the book thereafter. In Rev. 5:8 the Lamb, who has
triumphed through his death and resurrection, is the focus of the circle
of worship in heaven, which includes the worship of the living crea-
tures and the elders, the representatives of all kinds of creatures both
animal and human (cf. 5:6 and 7:17}.#2 It is precisely as slain lamb that
this Lamb conquers and then judges with righteous wrath (6:16). The
worship of the Lamb is not somehow separate from or distinct from
the worship of God but is seen as a part of it in 5:13. If a doxology is a
clear indication of the object of worship, then the one offered to Christ
alone in Rev. 1:5-6 surely indicates that he is being approached as
deity. This doxology should be compared to two other such doxologies
offered to Christ alone in 2 Tim. 4:8 and 2 Pet. 3:18, which suggest that
the practices described in Revelation of worshiping Christ was not
somehow an aberration but rather a widespread practice in a variety of
Christian communities.*3

It is perhaps right to note that John of Patmos does not, as is the case
in the Fourth Gospel, really choose to use the concept of the Wisdom
of God to include Christ in the Godhead. Indebtedness to Wisdom of
Solomon does, however, seem to be apparent at one crucial point. In
19:114f. the conquering warrior is called the Word of God. To this we
must compare Wis. Sol. 18:16ff., where the Word or Wisdom leaps
from heaven with a sharp sword.

John stresses that Christ shares the names, the throne, the work,

The First and Last Word 195

and the worship of God.** While it is true to say that for Christians,
because Christ functioned as God—namely, as creator, redeemer, pres-
ent Lord, and coming future judge—he was thus worshiped, this is
probably to say too little. At the end of the day, he believes that only
God can perform what Christ performs, and thus there is at least an
implicit assertion of Christ’s divine nature in all this material. Con-
sider what it means to say that the slaughtered lamb is seen on the
throne and is worshiped for his overcoming through death and resur-
rection the powers of this world.

It must surely include the notion that God was in Christ reconcil-
ing the world to himself, but more to the point the way God rules the
world is by and in the slaughtered and exalted Lamb. Christ’s suffering
and death are seen as the act of an eternal being thus having eternal
efficacy and making evident how God has chosen to overcome evil and
rule the world. Only God saves, and he has done this as the Lamb.

The one who is called ruler of God’s creation in Rev. 3:14 is also in
that same chapter called the one who holds the key of David (3:7), and
thus is the Jewish Messiah. Just because John thinks Jesus is more than
the Jewish Messiah does not mean he leaves behind this notion as
unimportant. In Rev. 5:5 he is seen as Lion of the tribe of Judah and also
the Root of David. The lamb image is of course also thoroughly Jew-
1sh, and a slaughtered lamb is the ultimate symbol of atonement for
sins in a Jewish context. But John has transformed this image to speak
not only of a lamb slain but of something else of which no early Jew
who was not a Christian had spoken—a lamb once slain but now glo-
nfied and powerful. Here the story of Jesus has transformed this Jew-
1sh image into something unexpected, paradoxical, new. It is no
surprise that the slain Lamb image arises repeatedly in a document
written to Christians who are being persecuted. They too are lambs for
the slaughter, but like Jesus they in the end will have victory over
death and their human tormentors.

Another image transferred from God to Christ is the image of Jesus
being the one who has the book of life and also the one who opens the
scrolls that disclose God’s future plan and will. Only he is said in Rev-
elation 5 to be worthy enough to open not only the scroll but all the
seals upon it. We see here the notion of Christ as the implementer of
divine justice on earth.

The concept of redemptive judgment may seem foreign to us, but it
1s a prevalent concept in the Old Testament, especially Joshua and
Judges. The idea in a nutshell is that God redeems his oppressed people
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by judging their enemies, hence the term redemptive judgment. Thus,
our author is not saying anything novel by predicating hoth judgment
and redemption of his deity; the only novelty is that Christ is said to
be assuming these divine roles. He is both Savior of the saved and
Judge of the wicked. The end result of the battle of good and evil will
be and indeed in John's view already is that “the kingdom of the world
has become the kingdom of our Lord and of his Christ, and he will
reign forever and ever” {11:15). “Lord” here refers to God rather than
Christ, and Christ is used in its titular and Jewish sense. Qur author is
not guilty of Christomonism, though he clearly includes Christ within
his description of God alongside the Father. This way of putting things
in 11:15 suggests that our author was in touch with the earliest Jewish
Christian ways of confessing their monotheism, such as we have seen
in 1 Cor. 8:6.%

Thus, the Lamb will triumph and one day invite his own to a wed-
ding feast {19:9). He will also come as the pale rider, the grim reaper ot
executioner spoken of in Revelation 19. The Lamb is also the Lion. As
Christ, he will reign for a thousand years with his martyrs (Rev
20:41f.), which may refer to his present reign in heaven with the mar-
tyrs already there, but in view of the discussion of resurrection in John
20, it probably refers to a future reign on earth at the close of the age
Christ is the one who began and will bring to a close God’s plan for
humanity.

At the end of Revelation we are told in Revelation 21 that Christ and
the Lord God (here the Father) will be the temple and glory of God’s
people and they will dwell together forever—beyond disease, decay,
death, sin, suffering sorrow, tears, or torment. For now, our author sees
Christ as one who stands at the door of human hearts and knocks, but
one day he shall burst on the human scene as a ravaging Lion destroy-
ing or at least judging the wicked and thereby rescuing the righteous
Thus believers are urged at the close of the book to urge him to come—
the one who is Daystar dawning on history’s horizon. Both horizontal
and vertical eschatology fuse in the final vision of things such that
heaven and earth in effect merge. The New Jerusalem descends from
above, making a new earth to go along with a new heaven. The one
who lies at the center of this vision, indeed the one who turns this
vision into reality, is according to John none other than Jesus, who is
at once Lamb, Lion, and Lord. We should have expected this Christo-
centric and theocentric conclusion in view of the fact that we were
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told at the outset of the book that this is “the revelation of {and about|
Jesus Christ.”

It is well to ask at this point in what way or ways John of Patmaos
scems indebted to the Christology we find in the other Johannine doc-
uments. In some ways this is an easy question to answer. We may
point to texts like Rev. 7:17, where we see Christ as Shepherd leading
his people to springs of living water. This parallels what we find in
John 10 (cf. John 21), where Christ claims to be the Good Shepherd. On
the other hand, when we try to examine the way our author uses the
term logos in the form “the Word of God” in Rev. 19:13 compared to
what we find in John 1 the context is very different. Here the Word as
in Wisdom of Solomon (cf. above) is involved in judgment, but in John
1 the image is used to speak of a role in creation and redemption. Or
again we may ask about the similarities between the Lamb in John
1:29, 32 and in Revelation. It is immediately notable that a different
Greek term for lamb is used in each (amnos in the Gospel, arnion in
Revelation) and in the Gospel the Lamb is seen as purely redemptive,
one who takes away sin, whereas in Revelation the Lamb's role
involves both redemption and judgment. In John 10:7 Jesus is said to
be the gate, while in Rev. 3:20 he stands outside it and knocks. In the
Fourth Gospel, Son of Man is an important title with a cluster of key
ideas surrounding it. In Revelation it is simply part of an allusion to
the analogy found in Daniel 7.

The overall impression one gets is that John of Patmos knows Johan-
nine Christology, but he is not interested in slavishly imitating it or
stmply passing it along. Rather he deliberately varies or modifies what
he knows of Johannine Christology to suit the message he wants to
convey. There is on the whole a much more varied scope of images and
ideas that come into play in Revelation than in the other Johannine
documents, but then the other documents are not apocalyptic litera-
ture and do not really use pictographic language.

All of the texts in the Johannine corpus share an emphasis on the
umportance of Jesus’ death and an emphasis on both the true human.
1ty and the divinity of Christ. It is repeatedly the Christ of glory, the
exalted one, that appears in these documents, even in the account of
the ministry in the Fourth Gospel. These documents have no problem
with using the various names and titles of God for Jesus Christ, nor do
they have any problem with offering worship to Christ as God. They
all seem prepared to redefine Jewish monotheism to accommodate
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what they wish to say about Christ. Thus, we may say that certainly
some of the highest Christology to be found in the New Testament can
be found in these books. After these documents, the remainder of the
canonical books will appear on the whole much less imaginative and
challenging in their christological expressions as we shall now see.
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42. Even as the Lamb, Christ is seen not as weak but rather as powerful and
fully capable of overthrowing enemies, not unlike the lamb symbol in the Tes-
tament of Joseph. There is perhaps some indebtedness of John to the author of
this worl, for in Test. Jos. 19:8-9 we hear of the twofold Messiah who is pre-
sented as both Lion and Lamb.

43. Does it say anything to us that these three texts may all be addressed to
Christians in Asia Minor in areas where emperor worship was prevalent?

44. Richard rightly stresses that the image of the throne occurs so fre-
quently (the term is mentioned forty-six times) in order to stress God’s or God
in Christ’s lordship over the entire historical process (Jesus: One and Many,
p- 430}. As he says, “The boak is about power and the lack of power which the
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The Suffering Servant and His Journey
through the Heavens: The Christologies
of the General Epistles

HE SO-CALLED GENERAL EPISTLES are, for the most part, not really

a homogeneous group of documents that could be said to

belong together. Yet, apart from James and Hebrews, they do
share certain things in common christologically and perhaps in terms
of literary relationship as well. Clearly enough there is some sort of
relationship between 1 and 2 Peter, which present us with the most
christological substance among these letters, except for Hebrews.
Equally clearly, there seems to be some sort of relationship between
Jude and 2 Peter, as a close comparison between Jude 5-16 and 2 Peter
2 will show. Yet what then do we make of the fact that we find similar
ideas about Christ in Jude 6; 2 Pet. 2:4-6; and also 1 Pet. 3:18-20?
Hebrews, on the other hand, does not seem to have any literary links
with these other documents but does share a Jewish Christian way of
viewing matters, There is then some justification for treating three of
these documents together in this study, and Hebrews is included at this

point because of its traditional inclusion in the so-called General Epis-
tles.

JAMES: SUBMERGED CHRISTOLOGY!

James can be dealt with rather rapidly; indeed, we could have and per-
haps should have included it much earlier in our study in the discussion
of early Jewish Christian Christology. It may well be one of the earliest
of our New Testament documents, and it certainly reflects deep indebt-
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