Sacred Scripture: Johannine Writings
I. The Gospel of John
1/ Theories of authorship, date, audience, main purpose 
A. Old theories
1.1/ Authorship: internal, patristic, and modern


(1) Internal evidence: Jn 21:24 (note that ch. 21 seems to be a later addition) indicates at the very end of the gospel that the “disciple whom Jesus loved” – i.e., beloved disciple
 – is the one “who is bearing witness to these things, and who has written these things; and we know that his testimony is true.” Thus 21:24 attributes authorship to the beloved disciple. However, authorship in the ancient world can refer to the authority behind a text and not necessarily to the text’s writer. So, while 21:24 says that the beloved disciple “has written these things,” one might argue that the present gospel text is not what he wrote, but is based on what he wrote and perhaps also relayed orally. So if the “we” in 21:24c is not the beloved disciple referring to himself in the first person plural, then perhaps it refers to those responsible for the present text.


However it may be, who is the beloved disciple whom 21:24 says is the author, if not writer, of the present gospel text? Jn 19:26 say that he was present at the foot of the Cross where he received the Virgin Mary as his mother. Further, Jn 20:2 identifies the beloved disciple as the “other disciple” who was known to the high priest (18:15f) and who often accompanies Peter.
 The fact that Acts often has Peter and John the Apostle accompanying each other (e.g., Acts 3:1ff; 8:14) suggests that the beloved disciple was John the Apostle. The Synoptics also associate the apostle John, as well as James, with Peter as the three who accompany Jesus on special occasions. Moreover, the identification of the beloved disciple with the apostle John would be consistent with the gospel’s testimony that the beloved disciple was a follower of Christ during His earthly life. Also, the author of the gospel text was familiar with Palestine and with Judaism, as one would expect of the apostle John.
 

On the other hand, the Synoptics do not indicate that John the Apostle was at the foot of the Cross (cf. Jn 19:26-27), but rather indicate that all the apostles fled (Mt 26:56; Mk 14:50). It might be added here, for whatever it is worth that Jn 21:2 refers, without giving names, to the “sons of Zebedee.”


Someone might say that the beloved disciple was Lazarus the brother of Martha, for Jn 11:5 says, “Now Jesus loved Martha and her sister and Lazarus.” But on this reason alone (viz. that Lazarus is said to be loved by the Lord), one could also suggest Martha or her sister Mary as the beloved disciple (in fact, a gnostic gospel says that the beloved disciple was Mary Magdalene, who has traditionally been identified as Martha’s sister). Also note that the apostles and disciples in general are said to be loved by Jesus (13:1, 34; 14:21; 15:9, 12; 17:23).


In sum, the internal evidence says that the beloved disciple, a disciple of Jesus during His earthly ministry, was the author, if not writer, of the present gospel text. It also provides reasons to associate him with John the Apostle.



(2) Patristic theories: The patristic era held John the Apostle to be the beloved disciple and author of the Fourth Gospel (The era does not seem to distinguish between author in the ancient sense and author as actual writer, yet it is worth asking whether this distinction would reconcile some of the theories). Noteworthy witnesses of the patristic era are given in chronological order below.

- Theophilus of Antioch (last quarter of 2nd AC) calls the author of the gospel “John;” but does not say anything about him being the apostle or beloved disciple (Theo. to Auto. 2.22). 

- From the same period, the Muratorian Fragment, or Canon, says that John, a “disciple of the Lord,” was the gospel’s author and it associates this John with the apostles, thereby suggesting that he was, more specifically, the apostle John.


- Irenaeus (c. 180 AC) says that John, the beloved disciple and apostle, authored the gospel.
 Irenaeus is noteworthy because as a boy he knew Polycarp, who reportedly knew John.


- Eusebius writing his History of the Church in the first quarter of the 4th AC says that John the Apostle is the “undisputed” author of the Fourth Gospel and that all the churches accept this (Hist. Eccl. 3.24).



(3) Modern theories: Not until the modern era was John the Apostle’s authorship questioned. Moderns have noted that the gospel text as we have it seems to have undergone some redaction. E.g., it is commonly held that the last chapter was later added, and 7:53-8:11 was very likely not originally in the gospel, for it also appears in MSS of Luke, while not appearing in some early MSS of John. Also, there are many theories about whence and how the prologue came about; most believe that it is the reworking of a pre-existent hymn. Was it incorporated into the original text of the gospel or only added in by later redactors?


Some have argued that the different parts of the gospel – e.g., the wedding feast at Cana, the cleansing of the Temple, etc. – were originally independent units that have been gathered into the current text, for the transitions between parts can seem rough. Many scholars further posit that the current gathering of the units is out of order and should be rearranged. R. Brown counters this, however, by claiming that the parts fit into an overarching scheme and that the evangelist is not concerned with transitions.


The scholarly consensus seems to be that John’s Gospel, as we now have it, has undergone a series of redactions at the hands of multiple redactors. This obviously complicates the question, “Who wrote the gospel?” However, if the current gospel text has undergone redaction, one can maintain that the beloved disciple (whether or not this is the apostle John) is the author in the ancient sense or even that he wrote the original text that was subsequently redacted.

However it may be, if the current gospel text is the product of multiple redactions, it would seem to have for its author, not one person but a group or community – hence, the influential theory of Raymond Brown, which is given below. At the same time, someone may hold that a particular individual in the group of writers/redactors was the predominate shaper of the current text, so that he deserves to be deemed the “evangelist,” who may be called John out of deference to convention.

Some take the fact that the gospel mentions the beloved disciple in the third person to mean that the evangelist was not the beloved disciple. Also, some argue that the evangelist, or at least the final redactor, could not have been the beloved disciple, because it would be arrogant for him to call himself “beloved.” On the other hand, saying that one is loved by the Lord is not in itself arrogant; it is only so if one thinks that God loves him because of his own doing. One can instead attribute God’s love to God’s generosity. Also, the text does not call the beloved disciple the most loved or the only loved – rather, being loved by the Lord is a common characteristic of disciples in John’s Gospel (11:5; 13:1, 34; 14:21; 15:9, 12; 17:23).


1.2/ Date and Place: Irenaeus says that John published the gospel while in Ephesus and that he lived there until the times of Trajan. Trajan was emperor from 98-117 AD. Irenaeus also says John wrote it in Asia, particularly in the church of Ephesus, which he said was founded by Paul, with John remaining in it permanently until the times of Trajan (Adv. Haer. 3.3.4).
 Eusebius agrees that John the Apostle ended up in Ephesus, where he died (Hist. Eccl. 3.1.1).

1.3/ Audience: The purpose given by the gospel itself (20:31) indicates that the audience is anyone open to believing in Jesus, apparently either potential converts or the already converted. The purposes given by the patristics are compatible with this, though they seem to emphasize the already converted rather than potential converts, insofar as the already converted would call for protection from heretics, and would appreciate the gospel as a supplement.


1.4/ Purpose: Note first that the gospel itself says that it was “written that you may believe that Jesus is the Christ, the Son of God, and that believing you may have life in his name” (20:31). Moreover, a patristic tradition said that it was written at the request of many bishops to combat heretics
 (the Muratorian Canon likewise says it was written at the urging of “fellow-disciples and bishops”
). A common patristic view was also that John wrote the gospel to supplement the Synoptics.


B. Modern theories: the Johannine community, especially Raymond Brown’s theory

The following is divided into process, place, date, purpose, audience, as is the preceding part. Comments on the Johannine community are contained under these divisions.

1.1/ Authorship: As noted above, modern theories for how the gospel was composed usually see the process as a series of redactions. While there are many such theories, Raymond Brown’s is worth noting. It summarizes the series of redactions into five stages:

1) There was a body of traditional material about the deeds and words of Jesus; this body of material arose first from the beloved disciple, and was an independent tradition from the Synoptics, though some parts resembled parts in the Synoptics, while some did not.

2) This body of material was molded over decades into Johannine patterns under the influence of the preaching and teaching of the principal teacher of the Johannine school or circle. Formative stage done by a master preacher and theologian who gives shape to main body of material. All the techniques of Johannine storytelling, life of Jesus woven into lengthy discourses of a solemn and poetic character.
3) The molded material of stage 2 is organized into a cohesive written work, the first edition of the Fourth Gospel; the person who did this is the “evangelist” (a disciple of the beloved disciple) and he did so about 90 AD.

4) The evangelist wrote a second edition which responded to situations of the community; e.g., the story of the man born blind is used to respond to the community’s expulsion from the synagogues.

5) A final redactor, who was not the evangelist though of the same general school of thought, had preserved elements from stage 2 that were not incorporated into stage 3’s first edition of the gospel; he inserted these elements (most notably the Last Supper discourse, ch. 15-17) into stage 4’s text, but without rewriting what was already there; this was about 100-110 AD.

1.2/ Date and place: See dates given in the five stages above. Based on external evidence, the gospel seems to have been written before 125 AD, for an Egyptian papyrus fragment from 135-150 was found and the gospel would have taken some time to spread to Egypt. According to Brown, the tradition and community, out of which the gospel arises, originates in Palestine with the beloved disciple. The community is expelled from synagogue worship (the Rabbinic Council of Jamnia ca. 80-90 AD decrees this, though its enforcement is most effective in 100’s, says Brown), and is persecuted by “the Jews.” Does this occasion a move to another place, such as Ephesus? The community nonetheless has taken in non-Jews, such as Samaritans (see 4:39ff; 8:48).

1.3/ Audience: Because it was written, in part, to respond to the situation of the community (see stage 4 above), the audience is, at least partially, the Johannine community itself. But the intended audience may have included potential converts as well. C. H. Dodd held that the gospel was written primarily for potential converts from the Gentiles, though it has the secondary purpose of sustaining the faith of those who are already believers.

1.4/ Purpose: Based on 20:31, Brown says it has been written for those who would believe in Christ; this corresponds with prologue’s vv. 12-13, which speak of Christ as the Word to be accepted, so that believers would be born of God and share in His life.

2. Literary elements: (structure, language, style, special features)

2.1/ Structure: A basic division of the gospel is according to: 


(1) Prologue: 1:1-18; is an early Christian hymn, probably stemming from Johannine circles, which was adapted to serve as an overture to the Gospel narrative of the career of the Incarnate Word.


(2) Book of Signs: 1:19-12:50; the public ministry of Jesus in which in sign and word he shows himself to his own people as the revelation of his father, only to be rejected.


(3) Book of Glory: 13:1-20:31; to those who accept him Jesus shows his glory by returning to his Father in "the hour" of his crucifixion, resurrection and ascension. Fully glorified, he communicates the Spirit of Life.


(4) Epilogue: ch. 21; an added series of post-resurrectional appearances in Galilee.


- Chiasm (6:35-40): In two units which share a number of parallel features, the first verse of A corresponds to the last verse in B, the second of A corresponds to the next of last of B, etc., with the most important element in the center (6:38). 


- Inclusion: At the end of a passage, the gospel account will often mention a detail or make an allusion which recalls something worded in the opening of the passage. This feature, used also in other biblical books, can serve as a means of packaging a unit or subunit by tying together the beginning and the end. For examples:


(a) Two Cana Miracles (2:11, 4:46,54)


(b) Reference to transfiguration (1:8, 10:40)


(c) References to Paschal lamb (1:29, 19:3)


(d) Unqualified naming of Jesus as God - 1:1 and 20:28, the beginning and end of the original gospel.

2.2/ Language: John’s Greek is good, though simple. It does not follow norms of written classical Greek. Notable vocabulary in John, but not in Synoptics, are: the Jews, the Son (by itself, without a qualifier such as “of man”), Paraclete. Notable vocabulary that is in Synoptics but is more emphatic in John is: light/darkness, truth, world, hour, know, sign, believe.
 (See Appendix D for word counts in comparison with Synoptics.)


2.3/ Style: John uses parataxis (the use of “and” to join clauses) and asyndeton (leaving out conjunctions “and” and “but”). Relative to Synoptics, he does not often directly cite the Old Testament, but his narrative is imbued with Old Testament images (e.g., the good shepherd in 10:1-16, the vine and branches in 15:1-6) and with Old Testament practices (e.g., narrative revolves around Jewish feasts).

2.4/ Other literary devices:

- Irony: There is much irony in John’s Gospel. Irony is the opposition between two levels of meaning. Note two kinds of irony: verbal irony and situation irony. Verbal irony is when what is meant differs from what is understood (e.g., what Jesus means by “living water” differs from what the Samaritan woman understands by the phrase (4:10-11)). Situation irony is when what is understood by the character(s) in the narrative differs from what is understood by the reader (e.g., the chief priests complain to Pilate concerning Jesus that, “This man said, ‘I am the King of the Jews’” and their words have a deeper meaning than they realize, for “I am” is God’s name (19:21); also, Nicodemus says that Jesus is from God, without understanding how true that is (3:2)).


- Symbolism: Symbol is like sign, which points to a deeper meaning or meanings; therefore, compare above. Recall that there are many Old Testament images woven into the text (see “Style”); these can also be symbolic.


- The leading question: Jesus will proceed to expound on a theological truth in response to a question given him, often by Pharisees, Jews, Prelates, etc.

- Antithesis: Antithesis is the rhetorical contrasting of ideas (e.g., light/darkness in 12:35-36; life/death in 6:58, sight/blindness in 9:39). There is a resemblance here with Wisdom literature, which likes to make stark contrasts (e.g., between the wise and the fool).


- Double-meanings: John uses expressions that have two (or more) levels of meaning; note that this is closely related to irony, signs, and symbols. An example of a double meaning is 3:8’s “spirit,” which also means “wind.” Also, 19:30’s “gave up the spirit” (i.e., died) also means “handed over the spirit.”


- Dialogue and Monologue: Dialogues are important in John for conveying the gospel’s teachings. Some notable dialogues are the one with Nicodemus at night (ch. 3) and the one with the Samaritan woman at the well (ch. 4); also, note the many dialogues between Jesus and the Jews. The dialogues sometimes turn into monologues (e.g., the dialogue with Nicodemus as well as the dialogue between John the Baptist and his followers both lead to monologues). Also, note the Farewell or Last Supper discourses, which are predominately monologues with some dialogues interspersed.


- Dramatic elements: Ch 4, 9, and 11

(1) THE DIALOGUE WITH THE SAMARITAN WOMAN (CH. 4):tc  \l 5 “THE DIALOGUE WITH THE SAMARITAN WOMAN (CHAPTER. 4)” John, with his masterful sense of drama and the various  techniques of stage setting has formed this scene into a superb theological scenario. Misunderstanding (v. 11), irony (v. 12), the quick change of an embarrassed subject (v. 19), the front and back stage (v. 29), the Greek chorus effect of the villagers (vv. 39-42). All of these dramatic touches have been skillfully applied to make this one of the most vivid scenes in his gospel account, and to give the magnificent doctrine of living water a perfect setting. Much more than in the Nicodemus scene, Christ’s discourse is worked into a dialogue and background that gives it meaning.


(2) THE CURES OF THE BLIND MAN (CH. 9):tc  \l 5 “THE CURES OF THE BLIND MAN (CH. 9)” Johannine dramatic skill at its best! Christ points our  the meaning of the sign as an instance of light coming into darkness. The man who sat in darkness and was brought to light is contrasted against Pharisees who thought they saw, but were plunging themselves into darkness. Story begins with a blind man who gains his sight and ends with the Pharisees who have become spiritually blind.


John’s major concern is with the interrogations, which betray an ever deepening knowledge of the blind man about Christ. Moves from “man they call Jesus” (v.11) to “prophet” (v. 17), to ‘from God” (v.33) to “Son of Man” (v.37).


As he grows in his knowledge of truth, Pharisees grow more blind. Three times, the blind man confesses ignorance, while three times, the Pharisees make confident statements about what they know of Jesus. Lesson taught by the story- triumph of light over darkness; various apologetic; a baptismal lesson.


(3) THE RAISING OF LAZARUS (CH. 11):tc  \l 5 “
THE RAISING OF LAZARUS (CH. 11)” The Synoptics know nothing of Lazarus. However, there is no conclusive reason for  assuming that the skeleton of the story does not stem from early tradition about Jesus. What causes doubt is the importance that John gives to the raising of Lazarus as the cause of Christ’s death. Hence, this seems to be another instance of pedagogical genius of John.


The raising of Lazarus may be seen as symbolic of all those whom Christ loves, namely, all Christians. just as he gave life to Lazarus, so he does to all Christians.


The purpose of Lazarus’ sickness, was are told, it to reveal God’s glory. The miracle will glorify Christ, not because people ill praise him, but because it will lead to his death and glorification.


In order to make Martha understand that he has the power to give life now, Christ will act out a drama of the gift of life by raising Lazarus. Martha confesses Jesus under a series of frequent New Testament titles. He does not reject these, but demonstrates the deeper truth which lies behind them.


Note that v.39 calls forth the memory of the blind man so that Jesus as the light and Jesus as the life are intraposed.


The mention of glory brings together the feast (Cana) and the last of his signs. Christ’s prayer (vv 41-42) seem to be to bring people to know the Father and then receive life themselves.


Having prepared the people for the import of the sign, Jesus calls Lazarus forth from the grave. With characteristic brevity, John does not dwell on the details of the miracle: the marvelous is not important. What is crucial is that Christ has given (physically) life as a sign of his power to give eternal life on this earth (realized eschatology) and as a promise that on the last day, he will raise the dead (final eschatology).
1.5/ Nature and function of the 7 signs:

First, the seven signs (semeia = signs, miracles) are: (1) changing water into wine at Cana (2:1-11); (2) cure of official’s son (4:46-54); (3) cure of the cripple at pool of Bethzatha (5:1-18); (4) multiplication of bread (6:1-14); (5) walking on water (6:16-21); (6) cure of the man born blind (ch. 9); and (7) raising of Lazarus (11:1-44).


The nature of signs is to point beyond themselves to a deeper meaning or significance. These seven signs do so at many levels, which cannot be exhaustively described here. However, note some of the signs’ visible elements that point to deeper meanings. 1st sign: water and wine (cf. water and blood of 19:34, also 1 Jn 5:6) and marriage. 2nd sign: a boy near death and Jesus’ word which calls for faith. 3rd sign: water and “working” on the Sabbath. 4th sign: bread. 5th sign: water and strong winds at sea. 6th sign: sight (cf. theme of light), birth (he was born blind), and expulsion from synagogue. 7th sign: death (four days in the tomb) and life. Thus some deeper meanings could be: water signifying rebirth of baptism, wine signifying Eucharist, marriage signifying union of God with His people, restored physical life signifying the fullness of life (i.e., eternal life) and resurrection.

Yet the most important deeper meaning to which the signs point is that Jesus is from God. This meaning corresponds to the explicit reason the gospel is written (20:31), viz. that one may believe in Jesus, i.e., believe that He is from God, and is thus one with God the Father. Note the passages 3:2,
 5:36,
 and 10:37-38.

1.6/ Relationship between John and the Synoptics

Recall that some of the Church Fathers thought John was written to supplement the Synoptics. Due to differences between John and the Synoptics (e.g., John records events not in Synoptics, different vocabulary, most modern scholars believe that John arises, in the main, from a source independent of the Synoptics. Yet there are similarities between John and the Synoptics; e.g., both record the following: cleansing of the Temple (though apparently in a different place chronologically), woman anointing Jesus, healing of official’s son, etc. To explain the similarities, some scholars maintain that somewhere in the period of the Fourth Gospel’s redaction, the Synoptic tradition came in as an influence. Influence from Mark is especially noted. R. Brown thinks the final redactor knew the Gospel of Mark.

3/ Main themes: John’s Gospel is an enormously rich text with numerous themes; the following gives some of them.

(1) Faith: Jn 20:31 states that the gospel is written that one may believe in Jesus. This themes runs throughout the gospel, starting with the prologue, which introduces the theme by saying that the Word has come into the world so that men may receive (i.e., believe in) Him. To those who do “He gave power to become the children of God” (1:12-13). This theme, moreover, introduces other important themes, such as Jesus being from God, truth/knowledge, light, love, eternal life, Paraclete, sacramentalism, and the world. These themes are treated below.

(2) Jesus is from God: If the reader is called to believe in Christ, then he must believe something about Jesus, about who He is. The gospel says that he is to believe that Jesus is from God, which in turn means that He is one with God the Father from Whom He came (8:42) (and to Whom He returns, e.g., 8:14; 16:5). That is, because Jesus comes from God – in the most radical sense of being eternally one with Him from the beginning – He is God (1:1; also the “I AM” statements, e.g., 8:24, 58) and He is the perfect image of God the Father. As the perfect image, believers see in Him the Father (14:9; cf. 1:18) and they thus know God truly (cf. 17:3).

(3) Truth/knowledge: As just stated, to believe in Christ is to know God truly. This is to know the truth, for which Jesus came to bear witness (18:37) and which truth Jesus is (14:6). Here we also have the theme of knowledge. Yet, to know the truth is to live in it. That is, in the gospel, knowing the truth means also to “do the truth,” as 3:21 says. Knowing is inseparable from a way of living.

(4) Light: Light is closely related to the preceding theme; hence, living in the truth corresponds to being in the light (3:21) and walking in the light (8:12; 12:35). To dwell in the light is to remain in this way of light and truth (note here the emphasis in the gospel on remaining in this way, e.g., 15:4-5). Jesus shows one the way; indeed, He is the way (14:6).

(5) Love: This way is also to be described as the way of love, Jesus’ own love which He shows us by example and which we are required to live in (15:9-10, 17).

(6) Eternal life: Belief in Christ, whereby we know the truth and remain in the way of light and love, leads to (or rather is) eternal life.
 Jesus says, “And this is eternal life, that they know thee the only true God, and Jesus Christ whom thou hast sent” (17:3). This eternal life is the fullness of life (cf. 10:10), which overcomes death (5:24; 11:26).

(7) Paraclete: The Paraclete, or Counselor, is the Spirit of truth, Who guides believers into all truth (14:26; 16:13). The Spirit/Paraclete thus keeps believers in the truth (and hence in light, life, love).

(8) Sacramentalism: The believer sees the truth about Christ and God in visible things, particularly in the signs and in the Word-made-flesh. In fact, one key thing that separates believers from non-believers is that the former come to see the deeper meaning in Christ’s works, i.e., signs (see 11:27), whereas unbelievers do not. The unbelievers miss the deeper significance of the signs, the double-meanings, the ironic statements, and symbolism. They do not come into the light to know the truth, for they fear the truth will condemn them, but believers welcome the light, which shows their deeds to be true (3:19-21). Thus by means of signs the believer enters into the life of grace and truth (cf. 1:14, 17-18). This bespeaks a subtle but sure sacramental theme in the gospel. Moreover, ch. 6 is a reference to the sacrament of the Eucharist and there are many references to baptism, (3:5).

(9) The world: In contrast to this whole system of belief, there is the world, which represents disbelief – as 1:10 puts it: “He [i.e., the Word] was in the world, and the world was made through him, yet the world knew him not.” Also, “the Jews” stand for this unbelief in the gospel.

(10) Nature and purpose of the Prologue: It is commonly held today that the prologue originated from a pre-existent hymn. Attempts have been made to reconstruct the original hymn; e.g., R. Brown thinks the hymn is to be seen in vv. 1-5, 9-14, 16-18, with vv. 6-8, and 15 being added when the hymn was incorporated into the gospel. Some argue that the original hymn came from the Johannine community itself, while others posit different sources (e.g., Hellenistic Jewish Wisdom speculation; some argue for a gnostic source, but gnosticism’s negative views of material creation seem incompatible with the prologue). Some see it as a phrasing of the Christian message in Hellenistic terms to catch the interest of the Greek reader.
Some have argued that the prologue does not fit in the gospel, but (at least with regard to thought, as opposed to style) this betrays the evidence, for some of the main themes in the rest of the gospel are introduced here: life (v. 4), light (vv. 4-9), faith (vv. 12-13), truth (vv. 14, 17). Thus the prologue has the purpose of setting out the themes that are developed and explicated in the rest of the gospel; in particular, it sets out the important themes of faith and of Jesus as the manifestation of the Father (see “Truth/knowledge”).


While prefaces in Matthew and Luke move the story of Christ back to his conception, John's poetic opening takes it back before creation. John's prologue is not concerned with the earthly origins of Christ but with the heavenly existence of the Word in the beginning.


Psalm 11 & 12 seem to be a summary of the two main divisions in John. Ps 11 covers the Book of Signs which tells how Christ came to his won, yet they did not receive him. Ps 12 covers the Book of Glory which contains Christ's words to  those who did believe him and tells how he returned to his Father to give them life and make them God's children.


Many themes in the Prologue appear in the Gospel: Pre-existence; the light of men and of the world; light vs. darkness; seeing his glory; the only Son; no one save the Son has seen God.


In the Gospel, Christ's discourse have a solemnity and phrasing which go beyond ordinary prose, but nothing in the Gospel matches the poetic structure of the prologue.


Also, the Prologue contains theological concepts and terms not echoed in the Gospel, i.e. Logos, Charis, Pleroma, Aletheia. 

It is reasonable to conclude that the prologue was composed apart from the Gospel, yet because of Johannine characteristics, was not independent of Johannine circles.
The prologue’s resemblance to many other texts from that era or before it, both Jewish and non-Jewish ones, has led to much debate over what were its sources. But here are noted the most obvious and important ones. First, v. 1’s “In the beginning” harkens to Genesis’ first creation account, where God created by His word. The prologue (vv. 1-3) tells us that that word (Word) is someone, viz. Christ, Who pre-existed with God before creation and Who is God. (While the following focuses on “Word” in the context of creation, there are likely other related connotations for “Word” at play (e.g., as pre-existing Law, cf. v. 17, or as the irrevocable word which is the efficacious agent of God’s will, cf. Is 55:10-11 and Wis 18:15)). God’s Word was conflated with God’s Wisdom by the Jewish Wisdom tradition, which is another important source (cf. especially Pro 8:22-31; Sir 24; Wis 9:1b-2a).

By the time of John, the Jewish Wisdom tradition had appropriated concepts and terms from the Hellenistic culture. In Stoicism, “word” (logos) could mean (1) the spoken or written word, (2) one’s thought (such as precedes one’s spoken word), and (3) the principle of intelligibility in the world. Thus, in Hellenistic Jewish thinkers, such as Philo, the way was open to make what was perhaps implicit in the previous Jewish understanding of Word/Wisdom now explicit, namely that God’s pre-existing Logos is what God beholds in His mind before He expresses it in the Law and prophets, which are the written logos, and in creation, in which is seen the logos of meaning (3). Of course, God beholds in His mind His own fullness and, so, the pre-existing Logos has God’s fullness, as Philo says in On Dreams 1.75. Also, this Logos is what God had in His mind when He made the world, or did whatever He did. His works, e.g., creation and the inspired scriptures, therefore reflect the pre-existing Logos, which in turn perfectly images God (cf. Philo On the Creation 24-25, 69-71).

This understanding of Logos seems to be that of the prologue, for it fits well the themes of the gospel. The pre-existing Logos proceeds from God, as one’s knowledge is brought before one’s mind in the act of making, and so in the gospel Jesus proceeds, or comes, from God. The Logos as proceeding from God lends itself to being deemed begotten of God (hence, Philo calls Logos a “son of God”); this, of course, corresponds to Jesus the Son of God (cf. 1:14). The Logos contains God’s fullness, and perfectly images God; and so, in the gospel, Jesus possesses God the Father’s fullness (1:14, 16), and perfectly images the Father. Also the Logos in God’s mind is the truth; likewise, Jesus is the truth (14:6). Etc. (Note that Jesus seems to be understood similarly in the Colossian hymn (Col 1:15-20)).
However, Logos in the prologue is not exactly the same as Logos in Hellenistic Jewish Wisdom speculation, for there is a new revelation. Whatever the status of personified Logos in this speculation, in the prologue the Word is a person other than God the Father and yet fully God with the Father. The divine Word is Christ, the focal point of the gospel.

Thus Christ the Word is what God the Father beholds in His mind for all eternity. This is not a dry, listless knowledge, but a beholding with delight and love. Likewise, the believer who sees Christ does so with joy (cf. 15:11) and love, a love that necessarily prompts a way of living (see “Truth/knowledge,” “Light,” and “Love”).


+ THE WORD AS RELATED TO WISDOMtc  \l 4 "THE WORD AS RELATED TO WISDOM"

In the Old Testament, the word of God is God's manifestation, the revelation of himself whether in creation, in deeds of power and grace, or in prophecy. All these strains of thought are taken up by John, who shows that Christ, the Incarnate Word, is the ultimate and complete revelation of God.


One strand of Jewish speculation has assisted in the development of this concept: the late Old Testament personification of the wisdom of God:



(1) Jn 1:1a --- Prov 3:19, 8:22



(2) Jn 1:1a --- Sir 1:4, 24:9



(3) Jn 1:1b --- Prov 8:27,30; Sir 1:1; Wis 9:4,9



(4) Jn 1:2 ---- Prov. 8:27



(5) Jn 1:3 ---- Prov 3:19, 8:30 Wis 9:1-2,9



(6) Jn 1:4a --- Prov 3:18, 8:35, Bar 4:2



(7) Jn 1:5 ---- Wis 7:24-30



(8) Jn 1:10a  - Wis 8:1; Sir 24:3-6



(9) Jn 1:10c  - Bar 3:31  



(10) Jn 1:11  - Bar 3:12



(11) Jn 1:12  - Wis 6:12, 7:27; Bar 3:37.



(12) Jn 1:14b - Sir 24:8; Bar 3:3



(13) Jn 1:14c - Wis 9:11



(14) Jn 1:14d - Wis 7:35



  



Johannine theology sees Christ as personified Wisdom


+ DIVISIONS INTO STROPHES AND THE MAIN MESSAGE OF EACH STROPHEtc  \l 4 "DIVISIONS INTO STROPHES AND THE MAIN MESSAGE OF EACH STROPHE"


(1) Strophe 1 - verses 1-2: Purpose seems to be to show that the Word existed before creation. Was part of eternity and was then with God before time and before the world began. Therefore John emphasizes the pre-existence of Christ. (obvious allusion is to Gen 1:1 “In the beginning”).


(2) Strophe 2 - verses 3-5; Here we are in the sphere of creation. All of creation is intimately related to the Word, for it was created not only through him, but in him. (The onset of John’s fierce dualism; not necessarily bad.  Here it is that between uncreated/created reality).


(3) Strophe 3 - verses 10-12b: Deals with the Word Incarnate in the ministry of Christ empowers men to become children of God. (Sin in John is none other rejection of the light, i.e. God’s revelation in Christ.  This initiates dualism at another level, in this case between light/darkness, belief/unbelief; truth/lies).


(4) Strophe 4 - verses 14-16; Introduces the community and gives poetic expression to what the career of the Word mean in the life of the community. Last verse forms an inclusion with Strophe 1. Eternal being of the Word in Strophe 1 is contrasted to temporal becoming of the Word in the last strophe.


+ REASONS FOR THE ADDITIONS IN VERSES 12B-13,  17-18 AND IN VERSES 6-9 AND 15.



(1) 12b-13 - added at the end of the 3rd strophe to explain how men become God's children.



(2) 17-18 - added at the end of the fourth strophe to explain "love in place of love." Verse 17 spells out what was said in verse 16 by naming the two occasions of God's covenant love: the Law (Sinai) and Christ. Verse 17 suggests the superiority of the enduring love expressed in Christ. Verse 18 spells out the superiority by saying that Christ saw God. Hence the intimacy of the relationship between the Father and the Son exceeds that between YHWH and Moses.



(3) 6-9 - Deals with John the Baptist and his role of preparing men for the coming of the Word and the light. Verse 8 subordinates John the Baptist to Christ, possibly in reaction to the sectarians of John the Baptist.



(4) 15 - Purpose is to confirm verse 14 with John the Baptist's testimony that Christ is pre-existent.
4/ Christology: The Christology in John is often called a “high Christology” since the gospel speaks of Jesus’ divine, pre-existent status, in which He is one with the Father, more explicitly than the Synoptics do. The marks of this Christology have been indirectly discussed in the preceding; see especially “Jesus is from God.” Also note that Christ, the Messiah or Anointed One (cf. 1:41), is deemed the King of Israel or of the Jews (1:49 and 18:36-19:21). According to J. Meier, John’s text is marked by a monomaniacal Christological implosion, viz., all revelation, morality, eschatology, soteriology, and ecclesiology all collapse into the person of Jesus Christ.  No one title or structure captures John’s Christology.

There are various Christological structures:


- Father sends Son into the world; Son returns to the Father.


- descending/ascending Son of Man (cf. OT apocalyptic lit.)


- binary formulas: Word made flesh; Messiah Son of God.


- “I am” formulas (there are 7); each instance is a theophany - God appearing in nature; three types:



a) ambiguous: “I am” with implied predicate nominative (4:26)


b) explicit predicate nominative: “I am the Bread of Life, the Good Shepherd, the true vine, etc. (See above).

c) absolute “I am:” without any predicate nominative expressed or implied  (8:58).
5/ Soteriology: Salvation is discussed in terms of eternal life, the life that defies death and continues through the resurrection (see “Eternal life”). As noted, this life requires faith; Jesus also points to the need for baptism (i.e., rebirth of water and the Spirit, 3:5) and the Eucharist (6:53). Moreover, as with the other gospels, this life requires dying to oneself (12:25). The forgiveness of sins is also mentioned (20:23); sin is associated with lies (8:41-47), slavery (8:34), unbelief (15:21-24), and the world (16:8-9).

6/ Discipleship: Disciples in John are commonly described as loved by Jesus and the Father (13:1, 34; 14:21; 15:9, 12; 17:23). They are called to live in that love (15:9-17) which presupposes belief (see “Faith,” “Truth/knowledge,” “Light,” “Love,” and the comments on believers in “Sacramentalism”). In John’s Gospel, disciples also bring others to Christ (e.g., the Samaritan woman in 4:28-30 and Mary Magdalene in 20:18). The Father and Son send the Spirit to disciples and They dwell in the disciples (14:18-26).

7/ Eschatology: both realized and future eschatology (11:25-26). Johannine eschatology is so radically and decisively linked with Jesus Christ who, as Absolute Savior and Word of Life already appearing in the world that salvation and perdition, life and judgment have already been projected out of the future into the present time of faith. "He who does not believe is already judged (Jn 3:18)." And "He who has the Son has life (1 Jn 5:12)." This gives the now of the world's time a special and unique character. It is the time for the irreversible decision which brings with it salvation or perdition. This realized eschatology is not completely new in the NT. Paul and the Synoptics saw that salvation appeared in the world with and in the Person of Jesus Christ. But it is taken to its definitive conclusion in John, for whom Jesus is the eschatological event. One's eternal destiny is decided here and now in relation to him. It consists of being one in the Lord Jesus as he is one with the Father. It is the Trinitarian perichoresis: the dance of the Beyond Within which all are invited by the Father to join with the Son and in the Spirit.


At the same time, the fourth gospel - a product of the Spirit in the Church after all - acknowledging a future judgment (5:27-29; 15:6) and point to the resurrection of the dead (14:f; 17:24). The "just" - i.e. the saints - will forever see the glorified Christ with face unveiled (17:24).
8/ Ecclesiology: For John, it is in the Spirit that man encounters the way the truth and the life that the Son has brought as the Father 's gift into this world. But how and under what conditions does one posses the Spirit? John's answer is simple: The Spirit is to be had in the Church. It is in the preaching and the teaching of the Church, inspired and guided by the Spirit, that the Word of God and therefore the Word of Life is encountered. The truth that makes men free resides in the community which exists as the result of Jesus' exultation (8:28-32) and is presided over by the Spirit. This is the house of God, in which the Son lives with His disciples in the Spirit (14:2-4). The Word of god is accepted by faith as it is transmitted by the Church's ministry (1 Jn 2;17). Here men find the way that leads to eternal life and is the beginning of that life (1 Jn 2:17).


Christ is encountered in the Spirit through the worship of the Church. Christian worship necessarily had quickly distinguished itself from its Jewish origins by reason of its essentially different eschatological perspective. When Jesus told his disciples that he would not leave them orphans but would return to them in the Spirit (14:15-21), He was proclaiming the fulfillment of the kingdom in Old Testament language parallel to that of Lk 6:20. Christianity now consciously distinguished itself from the synagogue, so much so that John refers to the "Jews" as alien to the Church, which had its own feasts to replace those of Judaism and their own Lord's Day to replace the Sabbath. In his description of the last Supper, Jn may have echoed the basic Christian liturgy: sermon, prayer, and Eucharistic banquet. (Jn 13-17). The role of the liturgy as a re-creation of the historical events of salvation under the guidance of the Spirit is part of the Spirit's function of "reminding the Church (14:26)." This is the worship of God in Spirit and truth (4:23); this is prayer in Jesus' name (14:13).

According to J. Meier: though “ecclesia” is not found in John, and though ecclesiology is not a controlling concern (as Paul), ecclesial images are employed-flock/shepherd, vine/branches.  Notably absent from these images is any concept of hierarchy or ordering as found in Paul’s “body” imagery.  Further, though for most of the gospel the only “mission” is Christ’s, at the time of the crucifixion/resurrection a notion of worldwide mission develops; cf 12:20; “INRI” in 3 languages signifies the universality of Christ’s revelation/salvation. Breathing forth of the Holy Spirit after the Resurrection establishes the Church (“As the Father sent me, so I send you”).

9/ Sacramentalism: In the Church, men find not only the teaching of Jesus, His words, but also his works of salvation. The works of Christ which the Spirit perpetuates in the Church are chiefly the sacraments. John is mainly concerned with baptism and Eucharist, those sacraments most intimately connected with the life of the church and which are pre-eminently “signs” of that life. However, this isn't to say that the fourth evangelist would have limited the divine life in the Church to these two signs. Still one must respect the Church's growth and development in its understanding of the sacraments as expressing the fullness of grace.


The sacraments (a word never used by John) draw their efficacy from the sacrificial death of Jesus Christ (19:34). He is savior not simply by having been declared Messiah at the time of his baptism ("through water"), but by having fulfilled his mission in death on the Cross (through blood). As the object of faith, he must be confessed as One who has come "in the water only, but in the water and the blood (1 Jn 5:6) For John, water and blood are the symbolic referent of the continuing witness to Christ in the Church through the Spirit - that is, in the sacraments of baptism and Eucharist (1 Jn 5:7)


The Word became flesh gives his flesh and blood for the life of the world (6:53-58) and it is the Spirit that makes this possible (6:63). It is by the gift of the Spirit that the Church is empowered to forgive sins in the name of Christ (20:21:23). The Church's condition is expressed in the figure of the branches drawing life from the vine stock: a sacramental image connected with the coming of the Spirit (15:1-27). The frequency with which water is mentioned in Jn has as at least part of is explanation John's preoccupation with Baptism, just as his stress on "Flesh" in the Incarnation isn't made without reference to the Eucharist (1:14).


When we remember that the Spirit is, above all, the Divine Agent who continues the presence of Christ in his church and when we observe the way in which John has consistently described Jesus' works in sacramental terms (the man born blind, the loaves), we are reminded that the sacraments  are not merely rites instituted by the church to symbolize divine grace, but are, as Thomas Aquinas said, rule in which God himself acts through the humanity of Christ; and as such their efficacy is ex opere Christi as they signify what has first taken place in Christ (ST 3, 61, 4).
10/ Wisdom motif: The Johannine Prologue echoes Prov. 8:22-36; Wis 7:22, 9:9-12; Sir 24:3-22 in that the Word/logos - a concept which for John is rooted in Jewish tradition but has striking affinities with Hellenistic thought - is not only the personification of Wisdom, but Wisdom as the Person of the Only-begotten God (R. E. Brown's translation of monogenes) [In view of the fact that the only begotten is monogenitos in Greek, J. Meier prefers to translate monogenes as “one of a kind,” i.e. unique.  For Meier, John deliberately chooses the term to avoid attributing temporality to God]. The Word also expresses the pre-existent Torah as divine Wisdom. When John affirms that "the Word was God" (1:1), however, the evangelist radically dissociates the concept from rabbinical Judaism which could go only so far as to say that Wisdom is God's effulgence and the Law, his daughter (was 7:25).


Like Old Testament Wisdom, the Word for John is the instrumental or mediate cause of creation: the memra considered as "Creator" in Talmudic literature: a surrogate for the ineffable name YHWH. And in his reference to the Word as light and life hearkens to the biblical notion of the Torah as the repository of Wisdom and spiritual fecundity. Later, he will say of the Word Incarnate that he is "living water" (4;10) and "Bread of heaven" (6:35), two other rabbinical expressions of Torah as God's sustaining Word for man. When John uses the Greek verb skenoun to designate the Word's Presence in the world, i.e. "He tented among us: (1:14), there are unmistakable allusions to the noun sekinah: "presence as a surrogate name for YHWH as he reveals himself to Israel. Later Jewish Gnostic literature will identify the sekinah as YHWH's Wisdom as Glory/Radiance. "Glory", likewise attributed to the Incarnate Word, is the dynamic equivalent of kabod: the Divine presence visibly manifested in the tent of Meeting (Exo 40:34) and the Temple (1 Kgs 8:11). He also says of the word made flesh that he is full of grace (charis) and truth (aletheia); he may refer to hesed and emet, that loving kindness which God expressed toward Israel in election and covenant. Moreover the Midrash on Ps 25:10, one of the many passages in the Old Testament in which hesed and emet occur together, the former was the deeds of God's love, while the later was Torah. But for John God has been revealed completely in and through his Son, Jesus Christ.

II. The Johannine Letters

1/ Theories of: authorship (patristic and modern), date, audience, main purpose

1.1/ Authorship:   


(1) Internal evidence: 


1 John: The author does not identify himself by name, but he identifies himself as a witness who has seen, touched, heard Christ (1 Jn 1:1-3). Accordingly, he has authority, an authority which is also implied by his claiming to know the authentic message (1 Jn 1:5) and by his exhortation (2:15). The author sometimes speaks in the first person plural (ch. 1), but he often speaks in the first person singular (ch. 2).


2 John: The author of 2 John identifies himself as the “presbyter,” or “elder,” in v. 1. He addresses the letter to “the elect lady” and closes the letter by sending greetings on behalf of “the children of your elect sister” (v. 13). These “elect” women might symbolize two churches, so that the children of the “elect sister” represent the members of a church. Hence, by sending greetings on behalf of these children, the author (the Presbyter) might be a leader in the community. Again, he has an air of authority, for he can teach and exhort (v. 10). He speaks in the first person singular.


3 John: As in 2 John, the author identifies himself as the “presbyter” (v. 1). He explicitly speaks of his authority (“my authority” in v. 9) and threatens to use it (v. 10). In the closing, he sends greetings to the letter’s recipient and “friends” on behalf of their “friends.”


A. There are similarities between Johannine writings:



- Between 2 John and 3 John: The self-identification of the author is the same. Both have an epistolary structure; the opening and the closing especially are similar. Both end with the wish to see the recipient(s) “face to face.” Common concern in both is that the recipient(s) remain in the way of truth and love (e.g., 2 Jn 4-6 and 3 Jn 3-4). The style and vocabulary are also very similar.



- Between 1 John and 2 & 3 John: Because 2 and 3 John are so similar, they can be considered together in comparison to 1 John. The vocabulary is similar between 1 John, on the one hand, and 2 and 3 John, on the other. 1 John is concerned that readers remain in the way of truth and love (1 Jn 3:11-24), as 2 and 3 John are. All three speak of the joy of fellowship in truth (1 Jn 1:4; 2 Jn 12; 3 Jn 4).

Both 1 John and 2 John, but not 3 John, have the old-yet-new commandment of love (1 Jn 2:7-11; 2 Jn 4-6), they address recipients as “children” (e.g., 1 Jn 2:1; 2 Jn 1), and they warn again the antichrists (1 Jn 2:18-22; 2 Jn 7-9).

Both 1 John and 3 John, but not 2 John, use the term “beloved” as a form of address (1 Jn 2:7; 4:1, 7; 3 Jn 2, 5, 11).


- Between gospel and 1 John: The gospel and 1 John are similar in many respects. Both have prologues mentioning the “word” that was from the beginning, a word/Word that is to be accepted (Jn 1:1-18; 1 Jn 1:1-3).
 Many themes are the same, as will be shown below (see “1 John”), and the vocabulary is similar. The author is said to be an eye-witness in both (Jn 21:24; 1 Jn 1:1-3). And the gospel speaks of the fullness of joy (e.g., 15:11), as do all three of the epistles (1Jn 1:4; 2Jn 12; 3Jn 4).


- Between gospel and 2 & 3 John: The emphasis on love and truth in 2 and 3 John echoes that of the gospel, though the emphasis on remaining in them is more pronounced in these epistles (see differences below). The theme of joy is common to gospel and to epistles alike (see immediately above).

B. There are differences between Johannine writings:


- Between 2 John and 3 John: Not many differences. Note some minor differences indirectly given above, where 1 John is compared to either 2 or 3 John, but not the other.


- Between 1 John and 2 & 3 John: The biggest difference between 1 John, on the one hand, and 2 and 3 John, on the other, is that the former does not have an epistolary structure, whereas the other two do. Also, given that 2 and 3 John are so short, they do not explicitly mention all the prominent themes in 1 John (e.g., belief and eternal life are in 1 John, but not in 2 and 3 John). Some see a more explicit ecclesiology in 2 and 3 John (e.g., “presbyter” (2 Jn 1; 3 Jn 1) can refer to a hierarchical position, 3 John speaks explicitly of a “church” and of authority in vv. 9-10, and the terms “lady” in 2 Jn 1 and “sister” in 2 Jn 13 might refer to churches); 1 John, on the other hand, lacks these elements.


- Between the gospel and 1 John: A main difference is with regard to the moment – that is, the gospel presents Jesus as the Word of God to be accepted in faith; 1 John largely presupposes that Jesus has already been presented to and initially accepted by its audience, so that its concern is rather that these believers remain in the way of truth and love, which is eternal life. The gospel also has the theme of remaining (see “Light”), but it is more prominent in 1 John (and also in 2 and 3 John). This might explain why the author is more prominent in the epistles, whereas Christ is in the fore in the gospel (cf. prologues of Jn and 1 Jn), for the author is in contest with false teachers, or “antichrists” (see 1 Jn 2:18-27; 2 Jn 7; 3 Jn 5-12). Note that 1 Jn 2:1 calls Christ the Paraclete.



- Between the gospel and 2 & 3 John: The more pronounced emphasis on remaining as well as the prominence of the author are also differences between the gospel, on the one hand, and 2 and 3 John, on the other (see above). Because 2 and 3 John are so short, they obviously lack much that is in the gospel (see differences between 1 Jn and 2 & 3 Jn above).


(2) Patristic attestation:
1 John: As the patristic era held John the Apostle to be the beloved disciple and author of the gospel, so it held him to be the author of 1 John as well. The following fathers explicitly held this view: Irenaeus in Adv. Haer. 3.16.5, 8; Tertullian in De Fuga in Persecutione; Origen in de Principiis 1.1 (also, Eusebius’ record of Origen’s opinion in Hist. Eccl. 6.25.9). Eusebius said that John’s authorship of 1 John was held without dispute since ancient times (Hist. Eccl. 3.24.17).
2 John: John the Apostle was held in the patristic era to be the author of 2 John, but not universally. Irenaeus thought that the apostle John wrote it (Adv. Haer. 3.16.8), while Origen (recorded in Eusebius Hist. Eccl. 6.25.9) and Eusebius (Hist. Eccl. 2.24.27) noted that some questioned John’s authorship of 2 John and 3 John. Jerome recorded that some attributed 2 and 3 John to the presbyter John, who was thought to be other than the apostle (De Vir. Illustr. 9, 18).

3 John: There is little attestation on 3 John. As noted above, Origen and Eusebius said that some doubted John the Apostle’s authorship of 2 and 3 John and, according to Jerome, some believed that a John, other than the apostle, wrote them.


(3) Modern theories: Modern scholars do not universally accept that the evangelist wrote 1 John, let alone 2 and 3 John. Four theories are most plausible (again, the name John signifies the evangelist):
(1) One author: John wrote all three epistles as well as the gospel.

(2) Two authors: John wrote gospel and 1 John; another author wrote 2 and 3 John.

(3) Two authors: John only wrote the gospel; another author wrote 1, 2, and 3 John.

(4) Three authors: John wrote the gospel; another author wrote 1 John; and a third author wrote 2 and 3 John.

Hence, modern views on the authorship of these letters can be summarized as follows:

- 2 and 3 John: Modern scholars commonly hold that the same person (call him the Presbyter, after 2 Jn 1 and 3 Jn 1) wrote both these letters.


- 1 John: R. Brown says that most scholars believe that the same author who wrote 2 and 3 John, viz. the Presbyter, also wrote 1 John. Brown distinguishes him from the evangelist and from the final redactor of the gospel, though he is of the same Johannine school.
 Brown’s account corresponds to theory (3) above, therefore.


Those who emphasize the difference between 1 John, on the one hand, and 2 and 3 John, on the other, hold for theory (4), or for (2) if they believe the gospel and 1 John bear the mark of the same author. Theory (1) is then held by those who emphasize the similarities among the gospel and all three letters (see “Internal evidence” above on the similarities and differences among the works).


Even if there were more than one author of the Johannine writings, a person may maintain that the authors were of the same Johannine school of thought, as Brown’s theory does. Thus they are rightly gathered together under the designation “Johannine.”


1.2/ Date:


1 John: Where you date 1 John largely depends on how you conceive its relation to John’s Gospel – is 1 John an earlier, more primitive expression of the Johannine school than is the gospel or did it follow after the gospel? Though Brown notes some more primitive elements in 1 John, he believes it was written after the evangelist’s edition of the gospel (ca. 90), but before the final redactor’s edition (100-110). Hence, he dates it roughly in the 90’s.


2 and 3 John: There is little to distinguish the date of these from that of 1 John and, so, all three are often dated together. Accordingly, Brown dates these the same as 1 John.

1.3/ Audience:

1 John: Since the letter’s purpose is to keep believers in truth and love, the audience is a Christian community, perhaps a church. The community was threatened by the antichrists who have “come” (2:18) and who “went out from us” (2:19). This is what is most certain about the audience.

Some further construction might be attempted, though. Since the antichrists are said to have “come” and to have gone “out from us,” does this mean that they have come to the audience’s community from the author’s community, so that the two communities are different? If so, the internal evidence does not indicate the location of the author’s community, but deference might be given to the traditional location of the Johannine school, namely Ephesus. Moreover, the author has authority in the audience’s community. Would this be more likely if it were in the same region as the author’s community? So, if the author is at Ephesus, the community of the audience would be in the region of Asia.

2 John: The audience here is identified as “the elect lady and her children” (v. 1), which likely means a church. This Christian community is also threatened by the antichrists. The closing mention of coming to see the community “face to face” suggests that the community was not very far from the location of the author. If the author dwelt in Ephesus, then the community is likely some place in the Asiatic region.

3 John: The audience is explicitly identified as one Gaius (v. 1). Since he is in a position to show hospitality to the brethren, perhaps he had some wealth. Also, the Presbyter’s expressed desire to see him “face to face” suggests, again, a location that is not very far away.


1.4/ Main purpose:


1 John: The author of 1 John gives different reasons for writing: 

(1) so that the audience may not sin, and if they sin, that they be forgiven in Christ (2:1-2); 

(2) because they are forgiven, have overcome the evil one, are strong, and know the one from the beginning (2:12-14; cf. 2:21); 

(3) so that those who believe in the Son of God may know that they have eternal life (5:13). This last reason echoes the purpose of the gospel, namely that one may believe and have eternal life (Jn 20:31). The final end, eternal life, is the same, but whereas the gospel leans toward initial evangelization, 1 John purposes to keep believers in God’s truth and love (see differences between the gospel and 1 John). The audience’s perseverance in the way of truth and love apparently was jeopardized by the antichrists (2:18-27), who denied the Son (2:22-23) particularly by denying “that Jesus has come in the flesh” (4:1-3). (Due to the denial of the Incarnation, some speculate whether these antichrists were a gnostic or gnostic-like group.)


2 John: Given the concern in 2 John for the audience to keep in the way of truth and love, the purpose seems the same as that of 1 John. Thus 2 John also mentions the misleading teaching of the antichrists who deny “the coming of Jesus Christ in the flesh” (2 Jn 8). The epistle wants to keep “the elect lady and her children” (v. 1) from their corrupting influence (vv. 10-11).

3 John: 3 John also is concerned that its reader remain in truth and love (vv. 3-4, 11), but there is no explicit mention of antichrists. The letter aims to encourage its recipient, Gaius, to keep following the truth, such as by continuing to receive the brethren who are “workers in the truth” (v. 8). Gaius is indirectly being told not to follow the way of a Diotrephes, who inhibits the brethren and even the Presbyter himself (vv. 8-10) who has “written something to the church” (v. 9). The letter also recommends to Gaius a Demetrius (v. 12).

2/ Epistolary features
1 John: Again, 1 John does not have a epistolary structure. What literary form does it have? Some suggest that it was meant as a circular letter (this would change the audience – see 3.a above – from one Christian community to various Christian communities). Some have suggested that the structure is meant to imitate John’s Gospel.

- 1 John has a “spiral development,” that is, it comes back to themes as it progresses.

- Also, it uses parallelism, particularly two types: (1) synonymous parallelism, where one phrase is followed by another which repeats its idea in different words (e.g., 3:6); and (2) antithetic parallelism, where one phrase is followed by a contrasting one (e.g., 1:5b). This latter type is an instance of Johannine antithesis, which is present in 1 John (e.g., 2:10-11; 3:10) as well as in the gospel (see “Antithesis” under 2.d).

2 and 3 John: The epistolary features of both are summarized in the following chart, which gives the standard parts of epistles, though each epistle need not have every part.

	Epistolary structure
	2 John
	3 John

	Opening:
	1-3
	1-2

	     Sender
	1
	1

	     Recipient
	1
	1

	     Formal greetings (less standard)
	3
	2

	Body:
	
	

	     Thanksgiving (unique to Christian letters)
	4
	3-4

	     Exordium (introduction)
	
	

	     Narratio (proposition)
	
	

	     Confirmatio/Argumentatio (the case)
	5-11
	5-12

	     Peforatio (conclusion to argument)
	
	

	Closing:
	
	

	     Final greeting
	12-13
	13-15


3/ Main themes:
1 John: Many of the main themes of the gospel are present in 1 John as well, e.g.: faith (1 Jn 3:23; 5:1, 4, 13); truth/knowledge (1 Jn 2:21; 5:20); light (1 Jn 2:8-9); love (1 Jn 3:23; 4:7-12); eternal life (1 Jn 1:1-2; 5:11-13); the world (1 Jn 2:15-16). Also, there is an implicit sacramentalism (cf. 1 Jn 1:1-3; 4:2; 5:8). Like the gospel, there are too many themes to mention, but by taking the letter’s purpose – to keep believers in the way of truth and love – as a starting point, we may trace out the following themes.

Remaining in truth and love: Recall from above that belief in Christ is equated with knowing the truth and that knowing the truth is living in the way of truth and love. Much of the letter is concerned with remaining in this way – by knowing the truth (2:18-27) and doing the truth (e.g., 2:4-6; 3:18). To live in this way of truth and love is to have eternal life (cf. 5:11-12).

Discernment: If the stress is on remaining in the way of truth and love, one needs to be able to discern whether or not one is in fact in this way. Accordingly, the author repeatedly provides criteria by which to know whether one is in the truth, and not deceived (1:8). These criteria are often introduced by phrases, “By this you may know…,” or “In this we know…” (2:5b; 3:10, 17, 19; 4:13; 5:2).

The Commandment: One key criterion is to keep God’s commandment or commandments – “And by this we may be sure that we know him, if we keep his commandments” (2:3; cf. 5:3). The commandment is the old yet new (2:7-8) commandment to love, which is, at the same time, a commandment to believe in Christ (3:23).

Love of God and of neighbor: The commandment to love leads to a great theme in 1 John, namely, that love of God and love of neighbor are inseparable. The author writes, “he who does not love his brother whom he has seen, cannot love God whom he has not seen” (4:20; cf. 2:9-11; 3:15-18; 4:7-12); and this love for one’s brother must be performed, not just talked about (3:18). At the same time, a person cannot love his brother, if he does not love God (5:2).

Children of God: When one believes in Christ and remains in His love and truth, one is begotten of God. As one born of God, with God’s nature remaining in him, he cannot sin (3:9; cf. 3:1-10); the Begotten of God keeps him (see 5:18).

Confidence: Moreover, the author often urges his audience on to confidence (3:19-22; 4:4; 5:14), which is linked with abiding in God’s love: “In this is love perfected with us, that we may have confidence for the day of judgment, because as he is so are we in this world” (4:17).


2 John: Because it is so short, 2 John does not so much develop themes as it does echo the Johannine themes mentioned immediately above and in 1 John as the theme of remaining in truth and love (vv. 2-6).


3 John: Likewise, 3 John more echoes than develops Johannine themes, e.g., remaining in truth and love (vv. 1-4). Also in 3 John (v. 12) is the theme of testimony, which is not explicitly mentioned above though it is in the gospel (e.g., Jn 5:31-39) and 1 John (e.g., 1Jn 5:7-10).


+ situation of community addressed: See “Audience”

+ main similarities and differences with respect to the Gospel of John

See discussions of similarities and of differences
III. The Book of Revelation

1/ Theories of: authorship (patristic and modern), date, audience, main purpose

1.1/ Authorship:


(1) Internal evidence: 
The author identifies himself as John, a servant (1:1), a witness to the word of God (1:2), and “your brother” (1:9). He also says of himself that he shares “with you in Jesus the tribulation and the kingdom and the patient endurance” and that he “was on island called Patmos on account of the word of God and the testimony of Jesus” (1:9). He understands his role as prophetic (1:3; 22:6).


The author “John” was very familiar with the Old Testament (it is said that out of Revelation’s 404 verses, there are 518 Old Testament citations and allusions!). All the churches addressed in the book are in W. Asia Minor.



(2) Patristic attestation: The big question in the patristic era is: Who is this John, is it the apostle or someone else? An early tradition claims that this John is John the Apostle (who for all the fathers was the evangelist as well): the Gnostic Apocryphon of John (c. 150 AD or earlier), Justin Martyr (c. 160), Irenaeus (c. 175), the Muratorian Canon, Tertullian (c. 200), Clement of Alexandria (c. 200), Origen, Athanasius, Cyril of Alexandria, Basil, Gregory of Nyssa, and Cyprian.

But this opinion was not universal; e.g., the following held that John the Apostle (and evangelist) did not write Revelation: Dionysius (c. 250 AD), Eusebius, Gregory of Nazianzus, Chrysostom, and Cyril of Jerusalem. Some even denied the inspired status of the work. Dionysius’ opinion (recorded by Eusebius Hist. Eccl. 7.25.4-17) is interesting. Dionysius’ analysis resembles a modern exegetical one. Without denying the book’s inspired status, he goes through the book, and notes that the language, style, and ideas differ too much from the Gospel of John and 1 John; consequently, another John must have written Revelation. Hinting at a possible explanation, he notes that there are two tombs inscribed with the name John in Ephesus. Eusebius takes up this last fact and, drawing from Papias who mentions a “presbyter John,” concludes that the tombs belonged one to the Apostle John and the other to the presbyter John and that while the former wrote the gospel, the latter wrote Revelation.

(3) Modern theories: Modern commentators generally agree with Dionysius that the language, style, and ideas (content) of Revelation is too different than the gospel and epistles of John to believe that Revelation is authored by the evangelist. At the same time, some find Eusebius’ solution – with the two tombs holding the respective authors – not tenable.

Some moderns have even entertained the possibility that the author is not another John, but someone claiming to be John the Apostle. He would then be a disciple of the apostle. Note that pseudonymity (assuming the name of a past, respected person) is common feature in apocalyptic literature.
1.2/ Date: Irenaeus says it was written under Domitian (81-96 AD) and commentators note that characteristics of the persecution of Domitian fit the text. This would give it the date of about 90-95 AD.


- Others point to the fact that “the number of the beast” (13:18) fits the name of Caesar Nero by gematria (i.e., adding up the numerical value of the letters). Nero reigned 54-68, so that the book would have been composed in that period.


- Others point to 17:9 which says that “five [emperors] have fallen.” This would make Vespasian the present emperor; he reigned from 69-79.


- Antedating a work (i.e., assuming the standpoint of an earlier period) is a popular tactic in apocalyptic literature (cf. pseudonymity under “Authorship – modern theories” above); thus, some would argue that even though 13:8 and 17:9 refer to Nero and Vespasian, respectively, still it was written under Domitian.


1.3/ Audience: Thus the audience was Christians who were being persecuted for their faith. The differing views on the work’s date (see above) would further specify the time of these Christians. The fact that the churches mentioned in Revelation are all in West Asia Minor suggests that the audience was the Christian churches in that region.


1.4/ Main purpose: Apocalyptic works are generally written in response to a religious crisis. In the Book of Revelation, the crisis seems to have been the situation in the Roman empire in which “social, economic, and legal pressures… made it increasingly difficult to avoid taking part in pagan religious practices, especially emperor worship” (NCE [2nd ed.] s.v. “Revelation, Book of”). Resisting these pressures could even lead to martyrdom. Accordingly, the book was written to encourage those in this struggle; it encourages them by telling the outcome, which is that God and His people will be victorious.


1.5/ Apocalyptic genre and its relation to historical context:

The Book of Revelation is one of those works that require a “hermeneutical key” to unlock much of its message and meaning. Adela Yarbro Collins says that the key is knowing the genre, or literary form, which is apocalyptic. Simply put, an apocalypse is a revelatory narrative;
 a more detailed definition (as J. J. Collins) is: a writing, with a narrative framework, in which a revelation is mediated by an other-worldly being to a human recipient, disclosing a transcendent reality which envisages eschatological salvation, in a way that relates to the present, and which involves a supernatural realm. Moreover, Revelation has prophetic elements (1:3; 22:6).


As stated in the more detailed definition, the apocalyptic genre envisages eschatological salvation in a way that relates to the present. This ties the Book of Revelation to its historical situation. Generally, apocalyptic works are written in response to a religious crisis; so, commentators try to reconstruct the crisis in the early Church out of which the book arose. The work naturally makes allusions to the crisis to which it responds and, therefore, clues for identifying the crisis are to be sought in the text’s (cryptic) allusions (e.g., to whom does the “number of the beast” (13:18) refer?) One may surmise that the crisis involved a persecution against Christians with the Roman empire as the hostile enemy (see “Main Purpose”).


Reconstructing the historical context is especially important for understanding Revelation, with its enigmatic passages.

2/ Literary elements (language, style, structure)

2.1/ Structure: In a work so complex as Revelation, various structural divisions can be given. First, note that the book can be divided into two parts (chs. 1-11 and chs. 12-22). Each half relates to a commissioning vision and to a scroll. For the first half, the commission begins in 1:9-3:22 and the revelation continues with the scroll with seven seals introduced in ch. 5. For the second half, the commission is indicated in 10:11, which makes clear that the revelation’s content is to follow in the visions of the second half. The revelatory visions of the first half are more veiled, while the visions of the second half increase the clarity of what is being presented.


Another structure is the following. On the left is the general breakdown, while the right side shows further divisions according to the themes of persecution, judgment, triumph.

	1. The seven seals (6:1-8:5)
	  1. The seven seals

persecution (6:9-11)

judgment (6:12-17)

triumph (7:9-17)

	2. The seven trumpets (8:2-11:19)
	  2. The seven trumpets

allusion to persecution (8:3-5)

allusion to judgment (9:15)

triumph (11:15-19)

	3. Seven unnumbered visions (12:1-15:4)
	  3. Seven unnumbered visions

persecution (12-13)

judgment (14:14-20)

triumph (15:2-4)

	4. The seven bowls (15:1-16:20)

Babylon appendix (17:1-19:10)
	  4. The seven bowls

persecution (16:4-7)

judgment (16:17-20)

triumph (19:1-10)

	5. Seven unnumbered visions (19:11-21:8)

Jerusalem appendix (21:9-22:5)
	  5. Seven unnumbered visions

persecution (20:9)

judgment (20:9-15)

triumph (21:1-22:5)



2.2/ Language: The Greek is not very good; this is one of the differences that Dionysius noted (the gospel and epistles have an elegant Greek, while Revelation does not).


2.3/ Style: As already noted, the work styles itself a prophecy (e.g., 1:3; 22:6). It is immersed in Old Testament allusions and images (see “Internal evidence for authorship” in 4.a); it especially draws from the Book of Daniel. The author’s style is apparently to re-present the message of his revelation using different images and events each time; this better allows the richness of the message’s meaning to be seen.


2.4/ Other literary devices:


- Symbolism: The book is loaded with things and events of symbolic import. E.g., the woman clothed with the sun (ch. 12) seems to symbolize the Church and also Mary. Many of the symbols are drawn from the Old Testament.



- Numerology: Revelation especially uses numbers as signs and symbols. The number four (e.g., four seasons, winds, animals) bespeaks wholeness, or totality; the number seven (e.g., seven seals, churches, spirits, stars) bespeaks plenitude, or fullness; the number twelve (e.g., tribes, apostles) bespeaks completeness.



- Dualism: This does not refer to metaphysical dualism, but rather to the tendency to identify persons and events either with God and the forces of good, on the one hand, or with the forces of darkness, on the other. This style of presentation fits the theme of cosmic struggle (see 4.e below); in the end, “He who is not with Me is against Me” (Mt 12:30).

3/ Main themes: Revelation draws heavily on images and motifs, especially from the Old Testament; thus, it has many themes. Some themes are:


(1) Testimony: The author, John, identifies himself as one who “bore witness to the word of God and to the testimony of Jesus Christ” (1:2), and the book is presented as prophetic (e.g., 1:3). Christ as well is a witness (1:5). The book testifies to God’s lordship over all; God will, in His time, conquer the forces of evil (idolatry, greed, sorcery, etc.), and establish His kingdom.


(2) God’s plan: The book’s testimony to God’s lordship over all, including history, emphasizes that God has a plan for creation, and things are in fact following that plan. The book does not give the plan in detail, but it assures victory to those who persevere (see theme “Persecution, Judgment, Triumph” below and also Christ as Conqueror).


(3) Cosmic struggle: Revelation presents the cosmos in a battle between good and evil (this cosmic perspective is typical for the genre). This serves to show persecuted Christians what is going on and that God is in charge, and will provide the victory.


(4) Persecution, Judgment, Triumph: A. Yarbro Collins recommends seeing the pattern of persecution-judgment-triumph in the events narrated. Persecution is only for a time; it has been judged and will be overcome.

4/ Christology: Christ is presented under many images and titles; the following recalls some of these.

(1) Christ is God: He says in 1:8, “‘I am the Alpha and the Omega,’ says the Lord God, who is and who was and who is to come, the Almighty,” and He further states in 1:17-18, “Fear not, I am the first and the last, and the living one; I died, and behold I am alive for evermore, and I have the keys of Death and Hades.”

(2) Christ as Conqueror: is a prominent feature of Revelation’s Christology (1:18). He was faithful to God the Father – “the faithful witness (martyr)” (1:5) – by dying on the Cross and, so, He is rewarded by God, and exalted to the throne of God. As exalted, Christ now promised everlasting life to those who persevere: “He who conquers, I will grant him to sit with me on my throne, as I myself conquered and sat down with my Father on his throne” (3:21; cf. 2:7). The just will “reign on earth” (ibid.) with Him, “the King of kings and Lord of lords” (17:14; 19:16).

(3) Redeemer: Christ’s victory over death through the Cross makes Him the Redeemer. By His blood He has ransomed men for God, freeing them from their sins (1:5) and promising them everlasting life if they persevere (2:7). Hence, “for you [Christ] were slain and by your blood you did ransom men for God” (5:9).

(4) Lamb of God: Redemption by Christ’s sacrifice on the Cross points to His identification as the Lamb of God. He is the Victor precisely as the perfect sacrificial victim. This cultic aspect corresponds to the repeated images of the worship in heaven.

(5) Christ as “faithful witness” (1:5): is worth noting. The theme of prophecy and witness is prominent in the book (see “Testimony” in 4.e); Christ is the prophet par excellence. 

5/ Eschatology: Obviously, the end time features largely in Revelation. The eschatology is not a “realized eschatology,” but an anticipated one. This is seen in the cry of the martyrs, “O Sovereign Lord, holy and true, how long before thou wilt judge and avenge our blood on those who dwell upon the earth?” (6:10). Also note the closing of the book: “He who testifies to these things says, ‘Surely I am coming soon.’ Amen. Come, Lord Jesus!” (22:20).

Heaven itself is portrayed in terms of worship, as the various hymns in the book show. All the elect joy for eternity in praising and adoring God. Heaven is also presented as the heavenly Jerusalem, the bride of Christ. In this city, there will be no more pain and death, and God will be its light (21:9-22:5).

6/ Main similarities and differences with respect to the Gospel of John
As noted by Dionysius, the language, styles, and ideas of Revelation are different than those of the gospel. Also, whereas the gospel speaks of having eternal life even in this life (realized eschatology), Revelation emphasizes final (anticipated) eschatology (see above).

At the same time, similarities should not be overlooked. Like the gospel, Revelation: (1) likes to use symbols and multiple levels of meaning; (2) calls Christ the Lamb of God (cf. Jn 1:35); (3) names Christ “the Word of God”; and (4) speaks of the world’s corruption, which somewhat resembles the gospel’s use of “world” as that which is opposed to God.

� The beloved disciple is referred to in the following passages: 13:23; 19:26; 20:2; 21:7; 21:20.


� Passages referring to the “other disciple” are: 18:15f; 20:2-4, 8. In these references, the “other disciple” is accompanied by Peter; for other incidents involving both the beloved disciple and Peter, see 13:23ff; 21:7; 21:20ff. A tradition also identifies the beloved disciple as the unnamed companion of Andrew in Jn 1:40, but the gospel text is less clear about this.


� For a quick account of the evangelist’s familiarity with Palestine and the Judaism, see Raymond E. Brown, The Gospel and Epistles of John: A Concise Commentary (Collegeville, MN: The Liturgical Press, 1988), 10, which is provided in Appendix A.


� The words of the Muratorian Fragment are: “The fourth [book] of the Gospels is that of John [one] of the disciples. When his fellow-disciples and bishops urged [him], he said: ‘Fast together with me today for three days and, what shall be revealed to each, let us tell [it] to each other.’ On that same night it was revealed to Andrew, [one] of the Apostles, that, with all of them reviewing [it], John should describe all things in his own name” (10-14).


� Irenaeus, while arguing that Jesus lived into His forties (!), invokes the testimony of John’s Gospel: “even as the Gospel� and all the elders testify; those who were conversant in Asia with John, the disciple of the Lord, [affirming] that John conveyed to them that information. And he remained among them up to the times of Trajan. Some of them, moreover, saw not only John, but the other apostles also…” (Adv. Haer. 2.22.5).


� See p. 15 of Appendix A for more details.


� See n. 6 above; also, the following: “Afterwards, John, the disciple of the Lord, who also had leaned upon His breast, did himself publish a Gospel during his residence at Ephesus in Asia” (Adv. Haer. 3.1.1).


� See Irenaeus Adv. Haer. 3.11.1; also, Jerome De Vir. Illustr. 9.


� See n. 5 above.


� E.g., see Jerome op. cit.


� The whole introduction, which is only 11 pages, to R. Brown’s The Gospel and Epistles of John (see n. 3 above) has been photocopied as Appendix A; because it is relatively short, yet summarizes much in the gospel from the viewpoint of a prominent modern exegete, it is highly recommended reading as a review for theme 6. 


� Cf. simpler account in pp. 11-12 of Appendix A.


� See Appendix D for word counts comparing John and synoptics.


� See n. 3 above.


� Jn 3:2 records Nicodemus’ words to Jesus: “Rabbi, we know that you are a teacher come from God; for no one can do these signs that you do, unless God is with him.”


� Jn 5:36 records Jesus’ words to the Jews: “for the works which the Father has granted me to accomplish, these very works which I am doing, bear me witness that the Father has sent me.” 


� Jn 10:37-38 records Jesus’ words to the Jews: “If I am not doing the works of my Father, then do not believe me; but if I do them, even though you do not believe me, believe the works, that you may know and understand that the Father is in me and I am in the Father.”


� See p. 12 in Appendix A.


� Because to believe in Christ is, and not merely leads to, eternal life, John’s eschatology is said to be a “realized eschatology” by many commentators; cf. John Paul II’s meditations (see n. 20 below).


� For theological reflections on eternal life in John, see John Paul II’s Evangelium Vitae 37-38 in Appendix C.


� Some have even tried to find a one-to-one correspondence between parts of Jn and parts of 1Jn, e.g.: (1) 1Jn 1:1-4 to John’s Prologue; (2) 1Jn 1:5-3:10 to John’s Book of Signs; (3) 1Jn 3:11-5:12 to John’s Book of Glory; and (4) 1Jn 5:13-21 to John’s Epilogue. (Cf. “Structure” in 2.b.)


� Note that some scholars say that, in general, the gospel has a “realized eschatology” and 1 John a “final eschatology.”


� Brown emphasizes more differences between the gospel and the three epistles; see p. 105 in Appendix D. 


� See p. 105-106 in Appendix D and also p. 12 in Appendix A; Appendix D is a copy of Brown’s introduction to the Johannine letters in op. cit.


� See n. 22 above.


� See NCE [1st ed.] s.v. “St. Papias.”


� A. Yarbro Collins, The Apocalypse, in New Testament Message series, vol. 22 (Collegeville, MN: A Michael Glazier Book, 1990), x.


� This division into two halves is seen in the following structure as well:


Prologue (1:1-3)


First cycle of visions (1:4-11:19)


	Letters to seven churches (1:4-3:22)


	The scroll with seven seals (4:1-11:19)


Second cycle of visions: the opened scroll (12:1-22:5)


Epilogue (22:6-21)


� Collins, xii-xiii.


� An interesting question, to stir some reflection on the book, might be: Is the book’s symbolism more allegorical or mythical, where here “allegory” is a story that points by figures to historical persons and situations and “myth” is a story that refers by figures to deeper themes of which historical persons and situations are instantiations? For example, the book Animal Farm is an allegory referring to historical persons and events, viz. Communist Russia. A myth, on the other hand, would point (at least more directly) to the struggle between freedom and oppression, justice and tyranny, of which the events of Communist Russia are an instantiation. The Lord of the Rings trilogy (as Tolkein insisted) is a myth, not an allegory. So, does Revelation wish to comment on the historical situation of persecution in the Roman empire or does it wish to comment on the deeper issues, such as the ongoing conflict in all times between good and evil, God’s reign and the powers of evil? It seems reasonable to hold that it wishes to do both.
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