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in a narrative context and summaries of known events and groups. A
clear example of the way Josephus controls the presentation of informa-
tion is the decision to comment only on the attitude of Judas toward
foreign rule. It is implied that the three schools did not share the views of
Judas on this issue. Ilowcver, at no stage does Josephus choose to inform
the reader what these three schools said regarding foreign rule.

All the material contained in the summaries should be viewed first
and foremost as part of Josephus’s interpretative, polemical activity. The
success of these summaries is partly dependent upon the ability to
combine descriptive material with explicit and implicit commentary in a
manner that clouds the distinction between reality, perception and fan-
tasy. No matter how appealing it might be to extract the content from the
summaries to explain the historical situation in Judaea, such an approach
must be avoided. The summaries are a caricature of Jewish religion.?® It
is the narrative of events that must act as the basis of any investigation
into the historical situation. The prime value of the summaries is what
they indicate of the process and skill of Josephus as an author.30

29_It would be similar to explaining Greek religion by using a definition that
says it consists of three schools, the Epicureans, Stoics and Pythagoreans, in
which reference is only made to their attitude toward afterlife and a few details
are given about Epicurean lifestyle. ‘
°l_"wo important questions stand out that suggest the direction of the next
stage in the investigation. One is why Josephus continually compared the
Pharisees and Sadducees. The other is from where Josephus derived the tripartite
formula. Was it his own invention or borrowed from someone?

RAISING THE JOHANNINE TEMPLE
(JOHN 19:19-37)

Mary Coloe

There are many intriguing aspects of the Johannine narrative: the
chronology of Jesus’ ministry that is so markedly different from the syn-
optic accounts; the lack of emphasis given to the proclamation of the
Kingdom which dominates the carlier Gospels; the addition of two dra-
matic miracles at Cana (John 4) and Bethany (John 11).% The list could
continue. One aspect that has received litile attention is the announcement
in chapter 2 ahout the destruction and raising of the temple (Jobn 2:19).
Following his prophetic action which disrupts and proclaims the end of
Jewish temple sacrifice (2:13-17).% ‘the Jews’ press him for a sign to le-
gitimate his actions (2:18).3 Jesus’ reply continues the prophetic genre as
he announces —“you destroy this temple, and I will raise it up” (2:19).
Most commentators discuss this logion, and the preceding scene in terms
of its historicity when compared with the Synoptics.” Few Lave raised the
parrative-critical question about the implications of this Iogion for the
actual plot of the Fourth Gospel. In Mark, and Matthew the statement
about destroying and raising the temple first occurs in Jesus’ trial and is

11 omit the healing of the Blind man at Tabernacles for the Synoptics also
record similar miracles although in different contexts and without the elaborate
discourse of the Johannine account (Mark 10:46-52 and par.)

2pccording to Jacob Neusner, Jesus’ temple action “represents an act of the
rejection of the most important rite of the Israelite cult ... and therefore, a state-
ment that there is a means of atonement other than the daily whole-offering,
which now is null”. See J. Neusner, “Money-Changers in the Temple: The
Mishnah’s Explanation,”NTS 35 (1989) 290; also C. L. Dodd, The Interpretation
of the Fourth Gospel (Cambridge: Cambridge University Press, 1953) 301.

3The term “the Jews” is used as a narrative device to describe characters in
opposition to Jesus. They are not to be identified with the historical people fol-
lowing Jewish beliefs. For a detailed discussion of the characterisation of “the
Tews” see R. A. Culpepper. Anatomy of the Fourth Gospel: A Study in Literary
Desitgn (Philadelphia: Fortress, 1983) 125-31.

So C. K. Barrett, The Gospel According to St John (2nd ed; London: SPCK,
1978) 195; G. R. Beasley-Murray, John (WBC 36, Waco: Word Books, 1987)
38.39; R. E. Brown, The Gospel According to John (2 vols., AB 29-29a; New
York: Doubleday & Co., 1966 & 1970} 1. 116-20; D. A. Carson, The Gospel
According 1o John (Grand Rapids: Eerdmans, 1991) 177-78; R. Schnackenburg,
The Gospel uccor ding to St John (Translated by K. Smyth et al., 3 vals. HTCNT:
London: Burns & Qates, 1968-1982) 1. 353-55.
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placed on the lips of “false witnesses’ (Mark 14:58; Matt 26:60). Coming
as it does so close to the end of the Gospel and on the lips of untrustwor-
thy witnesses the statement need have no impact on the narrative of these
Gospels. But the Fourth Gospel is different. The evangelist has these
words spoken by Jesus and it is his first ‘public’ appearance. Both the
speaker and the placement of the logion demand that it be taken seriously,
and, providing the narrator is a trustworthy commentator, the reader can
only believe that these words will be fulfilled in the unfolding narrative.

The comment that follows adds a further dimension to the readers’
anticipation of how the story of Jesus will be told. S The narrator speaks
dircetly to the reader to make it clear tirat (he temple to be destroyed and
raised is Jesus’ own body. “But he spoke of the temple of his
body”(2:21). These cryptic words disclose to the reader the highty origi-
nal Christology of this Gospel along with its unique interpretation of the
traditional kerygma of Jesus’ death and resurrection. For the plot of this
narrative to be effective the reader must see in the death of Jesus the de-
struction and raising of a temple. In this paper tonight I will examine two
unique aspects of the Johannine crucifixion to show how the plot an-
nounced in chapter 2 is brought to its promised conclusion at the cross.
But first, I need to briefly sketch the symbolic significance of the temple
across the Gospel.

MAJOR TEMPLE IMAGERY ACROSS THE GOSPELS

The use of cultic imagery applied to Jesus should not come as a surprise
to the reader, since the Prologue had earlier introduced Jesus as the taber -
nacling presence of God incarnate among us, Kai 6 Adyog capk Eyéveto
Kol eoKiveoey €v fity, (1:14). Because of the loving union between
6eog and Adyos (1:1) now present in history and spoken of with the
metaphor ‘Father-Son’(1:18), in Jesus the Father dwells, giving Jesus the
right to claim Israel’s temple as ‘my Father’s House’ (2:16). Where once
Israel spoke of the temple as God's dwelling place, the house of YHWH

SMoloney comments on the reliability of the Johannine narrator, “While some
modern and contemporary narratives may use the technique [of narrative com-
ments] {0 lead the reader astray temporarily, this never happens in the Gospel of
John. What the narrator communicates directly to the reader through commentary
is a retiable representation of the overall point of view of the omniscient author”.
See F. J. Moloney, “Who is ‘the Reader’ in/of the Fourth Gospel,” in The
Integpretatian of John (ed. J. Ashton; Edinburgh: T & T Clark, 1997) 221.

A detailed examination of these scenes can be found in my doctoral thesis
which is soon to be published; in the current article 1 can only summarise the
major conclusions of this larger study. See M. Coloe, God Dwells with Us:
Temple symbolism in the Fourth Gospel (Collegeville: Michael Glazicr Liturgical
Press, forthcoming).
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(11> 1°23),7 a Christian community sees in the humanity of Jesus a new
<(:12iv2ine dwelling place and so can speak of his own body as a ‘temple’
:21).

The identification of Jesus as the living temple of God’s presence,
with future implications for worship aud for those who believe, continues
throughout the Gospel. While seated upon the well of Jacob in Samaria
(4:6), with possible allusions to the temple being situated above the
wellsprings of creation, Jesus offers himself as a source of waters for
eternal life (4:10), recalling Ezekiel’s image of the eschatological temple
(Ezek 47:1-12).8 At the Feast of Tabernacles, Jesus reveals himsclf in
terms of the great symbols of this temple festival; Jesus is source of water
to quench thirst (7:37) and the light of the world (8:12). Within the Feast
of Dedication, celebrating the reconsecration of the temple in 165 B.C.E.,
Jesus speaks of himself as the ‘consecrated one’ ( 10:36).

During the final discourse, for the second time in the gospel, Jesus
speaks of My Father’s House (14:2) with it many dwellings (uovai), and
within the intimacy of his final meal Jesus transforms this image. The
expression ‘my Father’s House’ was first applied to a building, the
Jerusalem temple (2:16). A few verses later the temple imagery was rein-
terpreted in personal terms, as the physical body of Jesus (2:21). On the
eve of his departure to the Father, the emple ‘house” of the Father re-
quires a further shift in meaning. Jesus counld be called the ‘temple’ pre-
cisely because of the mutual indwelling of Father and Son. As God’s
glory once resided in Israel’s temple, during the ministry of Jesus that
glory was manifest in him (1:14; 2:11). With the end of his public min-
istry the image of the temple is widened to include the future community
of believers.

7The terminology m® M3 occurs 231 fimes while the expression %5°11 occurs
60 times.

SBehind Ezekiel’s image of the temple waters lies a Jewish tradition that the
femple rests upon the fissure above the great abyss which is the source of the
creative waters in Gen 2:8. After the flood Noah’s altar sealed up the waters of
the abyss and became the foundation stone of a new creation. Jewish traditions
link Noal's altar with the foundation stone in the Holy of Holies supporting the
Atk of the Covenant. According to this mythology the temple therefore sits upon
the wellspring of the earth, the centre and source of creation. See F. Manns, /e
Sy_mlgole Eau-Esprit dans le Judgisme Ancien (SBFA 19; Jerusalem: Franciscan
Printing Press, 1983) 285; L’Evangile de Jean & la lumiére du Judaisme (SBFA
33; Jerusalem: Franciscan Printing Press, 1991) 135; M. Barker, The Gate of
?98;1‘])”1[8 The History and Symbolism of the Temple in Jerusalem (London: SPCK,
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Chapter 14 describes a series of relationships using forms of the verb
péve to dwell.
» the Father dwelling in Jesus (14:10)
e the future dwelling of the Spirit/Paraclete in the believers (14:17)
< the dwelling of both Jesus and the Father with the believer (14:23)
¢ Jesus dwelling with the disciples (14:25)
These series of divine dwellings are introduced with an image of the
Father’s House (¢v ©f) oixiq 709 motpos [tov) and its many dwellings.
Where, in chapter two, the temple image was applied to one person,
Jesus, because of his singular indwelling relationship with the Father, in
John 14 the image 15 extended to become the Household of the Father
which will be constituted by the divine indwellings with believers.® The
many dwellings (poval morrai) of the Father’s household (oixio, ) are a
series of interpersonal relationships between the Father, Jesus, Paraclete
and believers. The divine indwellings in the midst of a believing commu-
nity makes it appropriate to speak of the community as a living temple. In
the departure of Jesus, the community is to become the new
House/household of God. 10
Once again, this reinterpretation ought not come as a surprise to the
discerning reader for the Prologue had already stated that the ones who
did receive Jesus would become children of God (1:12); believers would
be drawn into God’s household. Just as Jesus could be described as
‘temple’ and ‘Son’ because of his intimate union with God, so too these
images of temple and divine filiation can be applied to the Christian
community. As the hour approaches, temple and familial imagery are
fused to provide hope for the community of disciples that God’s presence
will sdll dwell in their midst even though Jesus is soon to depart. At this
stage in the gospel this is both a promise and a further element in a narra-
tive plot that announced Jesus’ death as a destruction and raising of a
temple (2:21).
The above presentation has very briefly sketched the major temple
imagery in the Gospel narrative and has highlighted its significance for

9 the Hebrew Scriptures, the expression, my father’s house, usually means
the group of people who make up the household, such as the family and servants,
even the future generations; (see for example, Gen 24:38; 28:21; 46:31; Josh
2:13: Judg 6:15: 9:18: 16:31). It is rarely used in the sense of a physical building.
To reinforce this meaning of house as household, in 14:2 the term oikict is used
rather than gixos. oixic has a more fluid range of meanings than olkos. oixog
usually refers to a physical building while oixio can also mean the household.
See O. Michel, “oixos , oikio,” TDNT 5 (1964-76) 119-34.

0David Aune suggests that “the term oixig (tod Hateds) reflects the self-
designation of the Johannine community”. See D. E. Aune, The Cultic Setting of
Realised Eschatology in Early Christianity (NovTSup 28; Leiden: L. J. Brill,
1972) 130.

Coloe: Johannine Temple 51

the telling of the traditional story of Jesus’ death. I have also described
the way in which the Gospel redefines temple, firstly in terms of Jesus
(2:21), and then in terms of a future household of believers in whom the
Father, Jesus and Paraclete will dwell ( 14:2). Inow turn to the Johannine
Passlio:d account to see how these temple themes and future promises are
resolved.

The Royal Temple Builder

Among many unique elements in the Johannine Passion, I draw attention
m. three; namely, the title placcd above Jesus® head (19:19), the scene
VYI[h the mother of Jesus and the Beloved Disciple (19:25-30) and the
significance of the Passover symbolism.

Itis Pilate who insists on the title—“Jesus the Nazarene, the King of
the Jews” (Incobs 6 Nalopaios & Baoireads Tav Tovsainvy (19:19). In
fact two titles are used synonymously the Nazarene and the King of the
Jews. It must also be noted that only the Fourth Gospel calls these words
a title (ri,r?\ov)A In Mark and Luke they are termed an inscription
(€mypogn’ Luke 23:38; Mark 15:25), while in Matthew the words are
cal]e_d ‘the charge’ (aitia Matt 27:37). The Fourth Gospel does not em-
phz.isme Jesus” upbringing or ministry in Nazareth; this is a Synoptic tra-
dition that the evangelist omits. The lack of emphasis accorded to a Naz-
areth tradition enables the evangelist to use ‘Nazarene’ as a unique and
emphatic title for Jesus in his Hour (18:5, 7; 19:19).

THE NAZARENE

Recent excavations Liave shown that the word Nazareth has its root mean-
ing in the word netzer (181) describing the future royal shoot from the
house of David (Isa 11:1).'! When Jesus is called the Nazarene, there is
therefore, the possibility that this means more than the identity of his’
small village of origin, but that it is a Messianic titde having its basis in
%) fram the oracle of Isaiah. It must be notcd however that there is no
precedent in the Hebrew Scriptures for the term netzer being used directly
as a messianic title or namne, even though Strack and Billerbeck associate
the oracle of Isaiah with the Matthean statement “He shall be called a
Nazarene” (2:23).12 Schaeder dismisses this argument that Isa 11:1 lies

"From the Greek, it was not clear if Nazareth would be spelt in Hebrew with
ax (tz) or rhe _simplcr 1 (z). Excavations at Caesarea in 1962 found a clear
I-}eb_rfewy m?grltp;\llon ref?]rrin% to a family from Nazareth using the letter ¥, thus
clarifying that Nazareth is derived “ ”
ooy 10350‘51. from 9x31. J. Strange, “Nazareth,” ABD IV

12%4Joscph settled in Nazareth in that there should be fulfilled what was said
by the prophet (in the words 731 and mx ): he shall be called a Nazarene.” See H.
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behind the Matthean prophecy “since ‘neser’ was not a name borne by
the Messiah”. According to Schaeder, “the equivalent ‘branch’ of I§a 4:2;
Jer 23:5; 33:15 and esp. Zech 3:8; 6:12 is certainly a name, bl}t in this
case the word is semah rather than neser, and there is no link with
Nogapés, Nagwpoios.”3 While rejecting the claim of Strack and
Billerbeck, Schaeder does note that there were rabbinic rules of
interpretation allow ing for the substitution of equivalent words. 14
The discovery of the Dead Sea Scrolls has shed further light on as-
pects of Rabbinic exegesis in the final years of the Second Temple vyhxch
clearly associate the two terms, ‘Branch’ and ‘Shoot’. The community of
Qumran look to a futurc son of David, and apply to him the teiu
‘Branch’ from the prophecy of Zechariah, “Behold, the man whose name
is the Branch [tzemah]: for he shall grow up in his place, and he shall
build the temple of the Lorp” (Zech 6:12). o
YHWH declares to you that he will build you a housc: I will raise
up your seed after you and establish the throne of his kingdom fmj-
ever. I will be a father to him and he will be a son to me. This
refers to the Branch of David (7°17 nh¥ 71817).15 (4QFlor col
1:11; commenting on 2 Sam 7:11). )
Until the messiah of justice comes, the branch of David (7217
). (4QpGen col 5:3-4) )
Even more striking is the pesher on Isa 11:1-5 where, following the quo-
tation from Isaiah, the text is given a sectarian explanation.(Isa 11:1) nAﬂ'I
Y A 17> veien N v [vian Sen 832916, The quotation
follows the Hebrew text and uses 7%). In the commentary on this verse,
the term neizer is rendered ‘the shoot of David® but uses the expression
jmx from Zech 6:12, (7°17 NH¥).17 These texts show that by the time of
the Qumran writings the two terms fzamah and netzer are synonymous
and the roles of both have become fused. The man named ‘Branch’ who
will build the temple of the Lord, according to Zechariah 6, has been
identified as the Messianic shoot of David.

Strack and P. Billerbeck, Kommentar zum Neuen Testament aus Talmud und
Midrasch (6 vols; Munich: C. H. Beck, 1922-61) 1. 94.

13H. H. Schaeder, “Natapnvés, Nalapaios,” TDNT 4 (1967) 878.

14gchaeder, “Nekapnvés,” 878; also Manns, L'qungtle, 309-10.

*The English text taken trom F. Garcia Martinez, The Dead Sea Scrolls
Translated: The Qumran Texts in English (Leiden: E. J. Bp_ll, 1994y 136; the
Hebrew from E. Lohse, Die Texte Aus Qumran: Hebrdisch und Deutsch
Munich: Kosel, 1971) 256. . _
¢ 1643161 (4Qplsa? line 11). F. Garcia Martinez and E. Tigchelaar, The Dead
Sea Scrolls Study Edition, 10q-4Q273 (2 vols.; New York: Bnll, 1997) 1. 316.

740161 (4QpTsa? line 1R). (Garcia Martinez and Tigchelaar, Dead Sea
Scrolls Study Edition, 1. 316.
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The Targums also point to a similar fusion of roles.18 Zechariah 6
reads, “Thus says the Lord of Hosts: here is a man whose name is
Branch” (You 1% &°X13iT) (Zech 6:12). In the Targum of this verse,
the word Messiah ( RIT°WN) is substituted for Branch (%), thus identify-
ing the person ‘Branch’ with the Davidic Messial, ** no doubt drawing on
the Isaian reference to the shoot (%)) from the stump of Jesse (Is 11:1).
Similarly, the Targum of Isaiah identifies the Servant/Messiah as the one
who will build the sanctuary, “Behold my Servant, the Messiah” (Tg. Isa
52:13) ... “and he will build the sanctuary which was profaned for our
sins, handed over for our iniquities” (Tg. Isa 53:5).20 When considering
the Targumic evidence, Donald Juel concludes,

that at some point in the development of the targumic tradition, it
became customary to refer the prophecy in Zech 6:12-13 to the
Messiah, and that at some point the phrase was added to Isa 53:5,
reflecting the belief that the Messiah would rebuild the fallen
temple. 21
The Qumran scrolls support Juel’s conclusion and also indicate that the
temple-building role of the Messiah was already in Second Temple
Judaism and its literature prior to the Johannine writings. Evidence from
the Targnms and Qumran scrolls support the hypothesis that by the first
century C_E. the term ‘Nazarcnc’ had developed associations with a
Davidic Messiah who would build the eschatological temple. With this
raised as a possibility due to historical precedents, I now turn to the way
the word ‘Nazarene” is used in the Fourth Gospel for the narrative itself
creates its own particular meaning system. 2?
Jesus is identified as the Nazarene only in his *hour’ (18:5, 7; 19:19).
‘The only other reference to Nazareth in the Fourth Gospel is when Phillip

"®Dating of the Targums is problematic since their text may be later than the
first century C.E. Even so, these texts reflect a liturgical origin making it possible
that the targumic traditions pre-date the Johannine text. Where material from
Qumran supports the Targums then we car conclude we are dealing with material
being used in a Jewish milieu prior to the written Gospel. On the issue of dating
see G. Vermes, Jesus and the World of Judaism (London: SCM, 1983) 74-88,
especially his conclusions on p. 85,

SR. P. Gordon and Kevin 1. Cathcart, The Targum of the Minor Prophets (ed.
M. McNamara. vol. 14, The Aramaic Bible; Edinburgh: T. & T. Clark, 1989)
198,

2°B. Chilton, The Isaiak Targum (ed. M. McNamara., vol. 11,The Aramaic
Bible. Edinburgh: T. & T. Clark, 1987) 103.

21D, Juel, Messiah and Temple (SBLDS 31; Missoula MT: Scholars Press,
1977% 189.

2q fully concur with Edwin Broadhead who writes, “Narratives create their
own world, set their own rules, define their own terms”. See E. Broadhead, “Jesus
the Nazarene: Marrative stralcgy and christological imagery in the Gospel of
Mark,” JSNT 52 (1993) 3.
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invites Nathanael to see Jesus, “son of Joseph from Nazareth” (1:45);2
leading to Nathanacl’s terse reply, “can anything good come out of
Nazareth?” (1:46). Here, it is Joseph, not Jesus who is directly associated
with the place Nazareth. When the soldiers come to Gethsemane they ask
for Jesus the Nazarene— tov Nagwpoivov (18:5). For emphasis this is re-
peated (18:7). When Jesus is lifted up on the Cross, only in this Gospel is
he designated with two titles, the Nazarene and the King of the Jews
(19:19). In the Fourth Gospel, the term Nazarene is not a name derived
from a place, but is a title that leads to Jesus’ arrest and execution. It is
the tormal charge and final tde applicd to him in the pre-Easter narrative.
Given this particular narrative usage, its historical background in contem -
porary Jewish literature, as well as the overall emphasis on the temple in
the narrative plot, I conclude that the title ‘Nazarene’ above the head of
Jesus is a reference to his messianic role as builder of the eschatological
temple. Jesus is condemned and dies as the Nazarene temple-builder. As
his body is lifted up on the cross, his prophetic words in chapter 2 are
fulfilled. The temple of his body is destroyed, but as ‘the Nazarene’ he is
also raising up a new temple.

THE NEW TEMPLE/HOUSEHOLD OF GOD.

At the foot of the cross, stands a small group of believers which include
the mother of Jesus and the Beloved Disciple (19:25-26). The close rela-
tionship between Jesus and the Beloved Disciple has already been
described with words echoing the intimacy of Son and Father (cf. 13:23;
1:18) and suggesting a close familial relationship.?* In the Fourth Gospel
Jesus’ mother is not given a personal name, she is always named in texms
of her function and relationship as ‘the mother of Jesus’. Although called
“mother’ her physical matemity has had no role in the narrative so far, for
her motherhood is to function in a different symbolic way.

When she is introduced by the narrator she is called ‘his mother” ()
pATnp avtud) (19:25, of. 2:1). When the narrator changes to give us
Jesus’ perspective she is not called his mother but the mother, (tiv
untepa) (19:26). The use of the definite article gives this title a universal
significance. The double use of the term io¢ (vv. 26, 27) informs the
reader that Jesus” words are a prophetic revelation, while the form of

23The Greek word order links Joseph with Nazareth more clearly than
Jesus— “Inoodv viov tob lacho tov drd Nofapét (1:45).
he expressions €1§ tov kéAnov and év 1o woAx@ are used in the LXX pri-
marily to express familial relationships, either the relationship between husband
and wife (Gen 16:5; Deut 13:7, 28:5G; 2 Sam 12:8; Sir 9:1) or the relationship
between mother and child (Num 11:12; 1Kgs 3:20; 17:19; Ruth 4:16; Isa 49:22).
See R. Meyer, “ kéaros,” TDNT 3 (1965) 824-26.
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words is very similar to the formula of adoption,?® “Woman behold your
son ... behold your mother” (vv. 26-27). Jesus’ proclamation is far more
than that of a dying son making provision for the future care of his
mother. 26 Tn the Fourth Gospel, the term ‘Son” has been consistently used
as a title of Jesus,2” and so the reader’s first association when hearing the
phrase “Behold your son,” would be that it refers to TJesus but there is a
jarring note— your son. Jesus has never been called son of Mary.?® By
giving his mother the title “Woman’ in her relationship to himself, both in
this scene and earlier at Cana (2:4), Jesus directs her maternal role else-
where, to another son who is to be born in this hour. These two phrases,
‘behold your son’, ‘behold your mother’, establish a new relationship
between the disciple and the mother of Jesus, and in so doing they estab-
lish a new relationship between the disciple and Jesus.

Most commentators emphasise the expansion of ‘“Mary’s motherhood
indicated by these words, but this is only possible if sonship is also
expanded. It the woman always called ‘the mother of Jesus’ is presented
also as the mother of the Beloved Disciple, then Jesus’ sonship is ex-
tended to embrace others.?® This scene depicts the fulfilment of the
promise of divine filiation given in the Prologue (1:12), when believers,
represented by the Beloved Disciple, are incorporated, through the Spirit;
into the Sonship of Jesus.30 This divine filiation is the ultimate revelation
of the “hour’ and brings Jesus’ mission to its completion. Following this
scene, Jesus knows that all things have been finished (v. 28). The declara-
tion that Jesus knew ‘all was now finished’ (v. 28) makes verses 26 and
27 the climax and fulfilment of Jesus® mission. According to Stibbe, this

25De Goedt proposes that ifde introduces a revelatory formula. See M. de
Goedt, “Un Scheme de Revelation dans la Quatrieme Evangile,” NTS 8 (1961-62)
142-50. Barrett states that the words are both revelatory and adoptive. See
Barrett, The Gospel According to St John. 552.

26Similarly Senior, “it is more than the gracious act of a dutiful son”. See D.
Senior, The Passion of Jesus in the Gospel of John (Leominister: Gracewing,
1991)7 113.

27S0n of God (1:34, 49; 3:18; 5:25; 10:36; 11:4, 27, 19:7), Son of Man (1:51;
3:13, 14; 5.27; 6:27, 53, 62; 8:28; 5; 12:23, 34; 13:31), only Son (1:14, 18;
3:16) and simply ‘Son’ (3:17, 35, 36; 5:19, 20, 21, 22, 23, 26; 6:40; 8:36; 14:13;
17:1).

28Contra Gaventa who suggests that Jesus could be referring to himself. See
B. Gaveuta, Mary: glimpses of the Mother of Jesus {Colombia: University of
Sou%bCarolina Press, 1995) 93.

.. le disciple bien-aimé est adopté par Jésus comme frére”, (de Goedt,

“Un scheme de revelation,” 145).

30Following the gift of the Spirit (19:30), the Father of Jesus is called the
Father of the disciples, “go to my brothers and sisters and say to them, I am
ascending to my Father and your Father, to my God and your God” (20:17). ¥
read tobs d:8eroovs pov as an inclusive expression since Mary Magdalene is surely
included in the ‘your Father’.
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scene “really constitutes the climactic work in his ministry. John 19:25-
27 is therefore a crucial narrative episode in the Johannine passion ac-
count.”! Those who believe, who receive the incarnate logos, are drawn
into the intimate relationship between Father and Son as the Prologue had
promised, “But to all who received him, who believed in his name, he
gave power to become children of God” (1:12; <f. 17:24,26).

After Jesus’ word of completion Tetéreotar, he performs his final
sovereign act as he bows his head and bands down (rapédwkey) upon the
nascent Christian community the promised gift of the Spirit (v. 30). The
phrase ropéSwicy TO Tvebua is frequently seen through a Synoptic inter-
pretative model to mean that Jesus gives up his spirit (ie. his life). This is
not what the Johannine text says. The term mapadiswjt is not a eu-
phemism for death,3? it refers to the handing on or bequest of something
to a successor.33 Nor is the Spirit presented as a possession of J esus—it is
not ‘his’ spirit or ‘my’ spirit (cf. Luke 23:46); it is the Spirit (10
nvedpa ).3* From the cross Jesus gives down to the seminal Christian
community the eschatological gift of the Spirit, constituting the believers
into a new household of God.35 The giving down of the Spirit to the
newly constituted family of Jesus fulfils the words spoken to Nicodemus
that one must be born from above, born of the Spirit to see the kingdom
of God (3:3, 5). This is a constitutive gift of the Spirit, drawing believers
into Jesus’ own divine Sonship. Later in ‘the hour’, the ministerial func-
tion of the Spirit will be emphasised (20:21-22). There are not two be-
stowals of the Spirit. I would rather speak of two moments within the one
hour; one moment where the focus is on the believer’s relationship to
Jesus (19:30), and a second moment where the focus is on the believer’s
relationship to the world, as the agent of Jesus in the world (20:21-22).3¢

31M. Stibbe, John as storyteller: Narrative criticism and the fourth gospel
(SNTSMS 73; Cambridge: C. U. P, 1992) 1541,

32E. . Moloney, “The Johannine Passion and the Christian Community,”
Salesianum_57 (1995) 43-44.

33G. H. Burge, The Anointed Community: The Holy Spirit in the Johannine
Community (Grand Rapids: Eerdmans, 1987) 134; also M. Vellanickal, Studies in
the Gospel of John (Bangalore: Asian Trading Corporation, 1982) 151.

344 oainst Carson who writes, “w nvedua clearly means the spirit of Jesus
himself”. See D. A. Carson, The Gospel According to John , 353.

35For interpretations along this line see E. C. Hoskyns, The Fourth Gospel
(ed. F. N. Davey; London: Faber & Faber, 1947) 532; Brown, Gospel, 2. B1;
The Death of the Messiah: From Getlllsemane to the Grave (2 vols; New York:
Doubleday, 1994) 2. 1082; Barrett, Gospel, 554.

360n the singular gift of the Spiuit see F. J. Moloney, Glory not Dishonour:
Reading John 13-21 (Minneapolis Fortress, 1998) 172. For the use of
drogtéarey and wépmew as they apply to Jesus and the disciples see Burge,
Anointed Community, 200-204.

ﬁ*i

Coloe: Johannine Temple 57

As the soldiers destroy the ‘body/temple’ of Jesus, the Nazarene tem-
ple-builder is in the process of raising up a new temple/household of God,
thus fulfilling Jesus’ words “destroy this temple and in three days I will
raise it up” (2:19).37 With skilled artistry the evangelist structures the
crucifixion in two interwoven parallel scenes.

Temple destroying Temple building
Crucifixion (19:16b-18) Pilate’s words. The Nazarene (19:19-22)
Crucifixion (19:23-24) Jesus® words. A new temple/houschold
(19:25-30)

Testimony of Death (19:31-37)

CONCLUSION

Familial and temple imagery are drawn on to express the richness of the
Johannine interpretation of Jesus” death. Jesus is the true temple of God’s
presence (1:14). “The Jews”, through their priesthood, hand him over to
Pilate and so carry out the destruction of the temple which Jesus had
prophesied (2:19) and they had tried to avoid (11:50). At the same time as
the Passover lambs are being sacrificed in the temple, Jesus lays down his
life as the new Passover Lamb and brings into being a new temple. In the
“Lioar’ of his death Jesus is manifcst as the temple builder, the ‘Nazarene’
(19:19), fulfilling the prophecy of Zechariah (Zech 6:11-12). The new
temple is born through the creative Spirit released upon the nascent com-
munity by Jesus in his last breath (19:30). A new oikio. 0% ©eod (cf.
14:2) comes into being at the foot of the cross when believers are drawn
into Jesus’ own filial relationship with the Father (19:26, 27). Endowed
with the Spirit, the new household of God enables an ongoing presence of
God in the world.

When the temple no longer exists, and Israel’s sacrificial cult no
longer functions, the Rabbis turn to the law to find in Torah a replace-
ment for all they have lost. Around the same time the fourth evangelist
presents Jesus, not the T'orah, as the new temple. ““Holy space’ has been
‘christified’, and the category of Place replaced by that of Person.”# But

37The term ‘in three days’ is ambiguous in this dialogue. The Hebraic idiom
may simply be a means of referring to a short space of time, ‘a few days’ On this
see J. B. Bauer, “Drei Tage,” Bib 39 (1958) 355; also Lindars, Gospel of John,
143. John does not use ‘three day’ language in his resurrection narrative, but
given the tradition of ‘the third day’ as an indicator of the Resurrection, the
expression may also allude to this, particularly when the following verses speak
of his body and the disciples remembering his words after he was raised from the

ad.
58p, \Walker, Jesus and the Holy City: New Tesiament Perspecives on
Jerusalem (Grand Rapids: Eerdmans, 1996) 191.
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if that were the only transformation, the Christian community would be
as desolate and bereft in the departure of Jesus, as the community of
Israel was in the loss of their temple. The Gospel narrative doubly
transforms the heritage of Israel, transferring the christological image of
the temple to the Christian community which remains in the world, under
the guidance of the Spirit-Paraclete. Christians of all time have access to
the Father. Geographical and temporal distance from the historical events
of the Gospel are no disadvantage. In fact, those who believe without
seeing, are counted as ‘blessed’ (20:29).

JUDGE FOR YOURSELVES: TEASING OUT SOME
KNOTS IN 1 CORINTHIANS 11:2-16*

Gwen Ince

Amongst other things, the passage 1 Corinthians 11:2-16 is notorious
for the high number of points of exegetical debate it contains. If all the
possible permutations and combinations of points of view that may be
taken were tested, many millions of interpretations would be produced.!
Not all of these will be considered in this paper. In fact the paper is
largely confined to pursuing the infrequently discussed possible interpre-
tation that Paul here presents mutually exclusive rather than mutually
supportive arguments,? and that the invitation to the Corinthians to judge
for themselves is a genuine invitation and not simply a rhetorical device
in support of a particular viewpoint. As this interpretation unfolds, some
of the points of contention will be teased out, whilst at the same time
there will be a certain holding back, in the interests of the industry of
course, from providing definitive solutions to them all.

The approach taken in this paper is, in fact, very much influenced by
the seeming tmpossibility of approaching even broad consensus on the
interpretation of the passage. The difficulty in resolving either specific or
rmore general points of exegetical debate is well explained by Gordon D.
Fee when he says,

*The Presidential Address delivered to the Fellowship for Biblical Studies,
Melboume, 1999,

IThis remarkable mathematical observation was made by J. C. O’Neill,
Professor Emeritus, New Collage, Tlniversity of Edinburgh who pointed out that
for 22 points of contention there are theoretically 22! = 22x21x20x19x ... possible
overall interpretations. T. Schirrmacher, Paulus im Kampf gegen den Schieier:
Eine alternative Auslesung von 1. Korinther 11,2-16 (Biblia et Symbiotica 4;
Bonn: Verlag fiir Kultur und Wissenschait, 1993) 47f, observes, "1Kor 11,2-16 ist
vielleicht der schwerigste Text des Neuen Testamentes, der nicht nur als Ganzes
ein Heer von Auslegungen hervorgebracht hat, sondern in dem fast in jedem Vers
ein eigenes, in der Literamr stark umstrittenes Problem liegt.”

2Q0ther attempts to understand the passage by regarding the two main parts as
being opposing arguments of some kind include Alan Padgett, "Paul on Women
in the Church: The Contradictions of Coiffure in 1 Corinthians 11:2-16," JSNT 20
(1984) 69-86; T. P. Shoemaker, "Unveiling of Equality: 1 Corinthians 11:2-
16,"BTB 17 (1987) 60-63; Schirrmacher, Paulus im Kampf gegen den Schleier;
Troels Engberg-Pedersen, "1 Corinthians 11:16 and the Character of Pauline
Exhortation," JBL 110/1 (1991) 679-89.




