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CrossMark

This article builds on the increasing recognition of divine communication and God’s plan as a
central concept in the prologue to the Fourth gospel. A philological analysis reveals parallel
structures with an emphasis on divine communication in which the Logos takes a central part.
These should be understood within the context of this gospel, but have their roots in the Old
Testament. The Septuagint offers parallel concepts, particularly in its wisdom literature. Apart
from these derivative parallels, the revelatory concepts and terminology involved in John 1:1-18,
also find functional parallels in the historical environment of the fourth gospel. They share
similarities with the role of Apollo Phoebus in the traditionally assigned geographical context
of the region of Ephesus in Asia Minor. This functional parallelism served the reception of
John’s biblical message in a Greco-Roman cultural setting.

Introduction

Traditionally the prologue (np6éioyog) to John’s gospel has been interpreted as a passage that deals
with the pre-existence of Christ and his subsequent incarnation. The headers added in several
bible translations reflect this: “The Word Became Flesh” (NRSV, NIV, ESV). Although this seems a
valid conclusion on the basis of the contents of the text for readers of the 21st century, the Good
News translation with its header “The Word of Life” does greater justice to the communicative
aspect of this passage. The central role of the Logos in communicating between God and humanity
is confirmed by a philological' analysis of John 1:1-18, read within the context of this gospel and
its Greco-Roman world. A careful reading suggests that the author is proclaiming a cosmic
theology of revelation, and presents the incarnation of Christ and his pre-existence with God as
part of a revelatory process. John Ashton (2014:145-156) phrases this differently, but essentially
suggests the same when he says (Ashton 2014:3) that the prologue is essentially about ‘God’s plan
for humankind’, and not about creation as previously argued. Of course the latter is an important
issue in the prologue, but its context is that of God revealing his plans. He does so as creator, and
consequently in a special relationship with mankind. There are several arguments for this view.
In the first place, an analysis of the passage will show that the author distinguishes a source,
mediation process, and earthly effects of divine revelation in this passage. This sender (God),
message or messenger (Logos), and receiver (world or humanity) structure of the text suggests
that John does not present the incarnation as a goal in itself but subservient to a communication
aim. Generally speaking, this agrees well with the overall structure of this particular gospel,
where revelation from God to humans on earth is a central thought.

In the second place, on a philological level, the author uses revelatory terminology for his key
concepts, applying philological and religious parallelism to this end. This has parallels in the
Qumran community. Daniel Harrington (2005):

For both groups the most important object of knowledge is God and God’s plan being unfolded in history.
And the most effective way toward this knowledge is through divine revelation. (p. 136)

In the third place, it made sense to do it in this way because of the first historical context of
the fourth gospel. Van Tilborg (1996) already firmly positioned John’s gospel in Ephesus in his
‘Reading John in Ephesus’. Although he mentions Apollo and the presence of his temples
(Van Tilborg 1996:71, 94, 135-137, 159, 205), ‘Reading John in Ephesus” does not include a treatment
of the particulars of local worship, that of Phoebus Apollo. Peter Phillips mentions the Apollo

1.Literary critical approaches to the prologue have proven largely inconclusive. Bultmann, Kdseman, Schnackenburg and Haenchen
supposed a hymn lay at the basis in some way, but scholars’ opinions differ as to the point where the original hymn should be located
in the prologue. Peter Borgen (1972:129) follows C.K. Barrett in his conclusion that it is impossible to draw this sort of division that
might enable the readers to assign some verses to a source written in poetry, and others to a prose-writing evangelist: ‘the structure of
the Prologue of John must primarily be understood on the basis that it is meant to be an exposition of Gen. i | ff. The question of poetry
or prose is therefore of subordinate significance’. Masanobu Endd (2002:184) concludes likewise: ‘The question is whether the criteria
which scholars apply to the evaluation of the style of the prologue can be suitable for understanding the style of the Fourth Gospel. For
example it seems subjective to judge the literary style’.
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Temple in Pompei (2006:1-2), but otherwise the Greek oracle
religion does not feature in his in depth study on the prologue
of the fourth gospel. Recent contributions of other experts
suggest that this situation has not changed (e.g. Bauckham &
Mosser 2008).

Methodology

This article will place revelatory concepts of John 1:1-18 in
the context of the gospel. Then it will call attention to the
parallels of John's revelatory notions and ‘light” imagery in
the Septuagint (including the Apocrypha). It will subsequently
turn the spotlight, as it were, to the Greek oracular
environment of Ephesus as historical context of John’s gospel.
Although not as a case for dependence, neither the text of the
gospel or any church fathers suggest that John derived
concepts from the Greek religion, this study argues for
functional parallels between concepts in the prologue and
the Greek oracle religion of Phoebus Apollo. Because of this
religion, combined with Ephesus as the traditional location
for the origin of the Gospel of John, the original readers
would have been receptive for the overall revelatory aim of
the prologue and this particular gospel. This predisposed
them to readily grasp some of John’s main concepts.

As this journal attracts a wider readership than specialists in
this aspect of Johannine scholarship, the text of the prologue
is included for accessibility, John 1:1-18 (NRSV):?

'In the beginning was the Word, and the Word was with God,
and the Word was God. He was in the beginning with God. *All
things came into being through him, and without him not one
thing came into being. What has come into being “in him was life,
and the life was the light of all people. °The light shines in the
darkness, and the darkness did not overcome it. °There was a
man sent from God, whose name was John. "He came as a
witness to testify to the light, so that all might believe through
him. *He himself was not the light, but he came to testify to the
light. °The true light, which enlightens everyone, was coming
into the world. '"He was in the world, and the world came into
being through him; yet the world did not know him. "He came
to what was his own, and his own people did not accept him.
2But to all who received him, who believed in his name, he gave
power to become children of God, *who were born, not of blood
or of the will of the flesh or of the will of man, but of God. “*And
the Word became flesh and lived among us, and we have seen his
glory, the glory as of a father’s only son, full of grace and truth.
5(John testified to him and cried out, “This was he of whom
I said, “He who comes after me ranks ahead of me because he
was before me””’.) ®From his fullness we have all received, grace
upon grace. "The law indeed was given through Moses; grace
and truth came through Jesus Christ. ®No one has ever seen
God. It is God the only Son, who is close to the Father’s heart,
who has made him known.?

2.The Greek text used for the New Testament quotes in this article is Nestle Aland 28
while the Greek and Hebrew texts of Old Testament Scripture are from the current
versions of the Septuagint and Biblica Hebraica Sturgartensia published by the
German Bible Society.

3.John 1: 1—18 1Ev apxn nv 0 N)yog, Kol 6 Adyog v npog oV Ogdv, Kol Geog nv o
Loyog. 200106 nv &v apylj mpog oV Beov. 3mva St avTod Eyéveto, Kal xwpig ovTod
£y£veto ovde Ev. O yéyovey 4&v avtd Con nv, Kol 1 Gon v 10 dG BV avbpdTwve
Skai 10 edg &v T okotig Qaivey, koi N okotio. awTd 00 Katélafev. 6Eyavaro
qup(mtog, anacmkpsvog napa S ovoua avTd Imuvvng- 700106 nxesv €ig
Eap‘mplav va pupmpncn mepl 100 (pw'roc_,, va navr&g motedowoty S’ avtod. 8ok
MV ékeivog 1o edG, AN Tva paptuprion mept 100 eTdG. 9 THY 10 @dg TO GANdodY,
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Parallelisms and revelatory
concepts of John 1:1-18 in
the context of the Gospel

In this section, the parallelisms and revelatory concepts of
John 1:1-18 will be analysed philologically in the context
of the gospel and wider Biblical literature. Following this
analysis, the particular Greco-Roman context of John’s gospel,
as suggested by the early Church, will be considered. Others
have already worked on the direct textual context (1;19-2:12)
and its revelatory aspects. Francis Martin and William Wright
(2015:42-61) distinguish four days of revelation in chapter
one (1:19-51) and a subsequent revelation of glory in chapter
two (2:1-12).

Logos

John 1:1-18 is a passage about communication: 6 Adyog,
derived from speaking or communicating. Bauer, Aland and
Aland (1988:968) see communication (das Sprechen) as the first
meaning of Adyog. One should be aware that Koiné Greek
often uses the definite article in a generic and not in a definite
way, as English and other modern European languages do.
For this reason, a translation like ‘Communication” would
reflect the intention of the author for our day and age: ‘In the
beginning was Communication, and Communication was
with God, and Communication was God’. (v. 1) And likewise
(v. 14): “And Communication took on a body and temporarily
dwelt among us and we have seen his glory, a glory like one
would expect the only begotten to have when he comes from
his Father, full of grace and truth’. In the traditional Greek
use of the term, Aéyog may communicate (cf. Liddell & Scott
1996:1057-1059): value (1), correspondence or proportion
(2), explanation (3), inward thoughts (4); or contain a narrative
(5), a message or verbal expression (6), or a divine utterance
(or an oath calling on the gods respectively). It may also refer
to subject matter (8) or any speech (9). In biblical literature
several traditional elements of Adyog come together in Christ
as God'’s representative agent. It is he who functions as the
Word and Wisdom of God, through whom God creates the
world and exercises government. He communicates God’s
thoughts, commandments, and salvation to humanity (cf. 1 Jn
1:1, 2:7, Rv 19:13). Paul Anderson points to the similarity in
syntax between the prologue and 1 John 1:1-5 (2008:329):
‘much of its language and syntax is closer to 1 John 1:1-5 than
to the rest of the Gospel'.

The overall communicative emphasis of the prologue is hard
to miss (Giblin 1985:89): ‘The author insists on the act of
communication’. Although on a horizontal level, the term
has seen some development in Greek philosophy, long before

0 gotiler mavta dvlpomov, Epxouevov &g Tov KOG]J.OV 108v T KOGH® TV, Kol 5
KOGHOG 81" a0T0D £YEVETO, Kol O KOOHOG adTov 0vK Eyve. 118ig Tor 1o MAOev, kai o
810t a0TOV 0V napskaﬁov 128001 8¢ akaﬁov a0ToV, EdwKevV aurotg eiovmow TEKVOL
0eod yevécbay, romg ToTEHOLOLY €1G TO dvopa avtod, 1301 ovk €€ aipdtmv 00 £k
Oelpotog Gapkog 00d¢ €k Gslnpatog uvao; AN €x Bgod aygwnencav 14Kai 6
koyog oapé € sysve‘co Kol scKnvwcev &v muv Kol s@sacape@a TV 86&av avtod, Soéav
O HOVOYEVODG TP TOTPOG, n)»npng xupnog kol dndeiog. 15Toavvng paptopel nept
avTod Kol Kékpayev Xsymv- ovtog v dv glnove 6 omiow pov Epxouevog spnpocesv
1ov yéyovev, 6Tl mpdtdg pov fiv. 16611 £k 10D TANPGOpOTOG 0VTOD nuelg mévreg
€naPopev kol xapwv avti yaprroge 1761t 6 vopog S Mmvoémg £660m, 1 xapig kol 1
aanOeia 31t ‘Inood Xpiotod €yéveto. 18@edv 0vdelg EMPAKEV THTOTE® LOVOYEVIS
0g0g 0 OV €lg TOV KOATOV T0D TUTPOG EKEIVOG EENYNoaTo. (Nestle-Aland 28th edition.)
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John’s gospel (Lincoln 1996:2), this is not relevant for its use
in the prologue. The Gnostic use of Adyog as a spiritual
principle applied to rid the soul of the bondage to the material
world is likewise a different field of meaning (Van den Broek
1979:280).

From the Old Testament there is also particular association
with divine commands in an oracular context, God speaking
verbally to the people of Israel (e.g. The Decalogue, cf. Ex 20,
34:28 LXX). When God speaks, obedience is called for. This
aspect also strongly reflects in the Gospel according to
St. John (cf. John 15:10-20). God’s Adyog requires human
response and discipleship. There is also a revelatory aspect in
the activities of the Aoyog. In the words of John 1:18: “No one
has ever seen God. It is God the only Son, who is close to
the Father’s heart, who has made him known’. What would
be otherwise inaccessible is made known and communicated
from God through the A6yog. The term goes hand in hand
with Revelation and obedience in the writings of the New
Testament (cf. Mt 15:6, Mk 7:13, Jn 5:38, 8:55, 10:35, Rm 3:4).
Like Moses, the Logos acts as God’s agent, but is at the same
time more than that.*

Communicator creator

John 1:1 explains the origin of the Adyog in place and time, as
something literally out of this material world. He points to
the ultimate prehistory of Genesis 1:1; even then, God’s Adyog
already existed. Although two different ideas about the
generation of the Logos prevailed in early Christianity,® both
agreed that he was there before time and perception started
for human beings. Nothing was created without him, 1:3:
navTo St avTod £YEVETO, KOl XmP1g adToD EYEVETO 0VOE £V O Yéyovev.
This connection between the Logos and Creation is extensively
treated by Masanobu End6 (2002). The echo from Genesis 1 is
reinforced by the use of év apyfj (1:1-2) and é£yévero (1:3),
reminiscent of God who spoke in the beginning and it was.
The Logos’s place of residence is ‘with God’ (npdg tov 0edv) —
that is, effectively, heaven; although for the writer of John's
gospel ‘with God’ suffices as location. One observes the same
generic use of the article in npog tov Bedv as in 6 Adyos.
Subsequently, the Word is identified with the only true God
himself (kai 80¢ v 6 AO6Y0Q).

Logos was God. One observes that in all respects (time,
origin, and identity) the Adyog belongs to the realms of God,
not to the cosmos or this world. It is divine communication
from the realms of glory that is going to arrive in this world
in a personal way.

4.Craig Evans (1993:145) emphasises the revelatory role of Moses and Jesus: ‘Like
Moses, Jesus is presented as God’s “agent,” a shaliach who speaks and acts with
God'’s authority. But unlike Moses, Jesus is the shaliach par excellence, in whom
God'’s Word, Torah, Wisdom and Glory have taken up residence and are revealed’.

5.H.E. Wolfson (1951:72) describes the two views on the origin of the Logos in early
Christianity: “They may be described as the twofold stage theory and the single
stage theory. According to the twofold stage theory, which reflects a similar
conception in Philo,* the Logos at first existed from eternity in God and then, prior
to the creation of the world, it was generated from the essence of God as a distinct
personal being. Representatives of this view are, among the Greek Fathers, Justin
Martyr, Tatian, Athenagoras, Theophilus, and Hippolytus, and among the Latin
Fathers, Tertullian, Novatian, Lactantius, and as late as the 4th century, Zeno of
Verona. According to the single stage theory, the generation of the Logos from God
was from eternity. The first to introduce this view were Irenaeus and Origen and it
is this view which ultimately prevailed’.
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Logos, light, and revelation

The divine communication is aimed at reception. God'’s
communication process through the Logos is not general,
but specific. It is aimed at earth, the world of humanity.
It facilitates communication between two parties: God and
the children of Adam.

The use of the word ‘light” is significant. In the Johannine
communication process, light and revelation go together
(Borgen 1972:115-130). The parallelism between A6yog, pdg
and (on is worth observing. The Logos provides light in the
darkness. The light reveals what would otherwise remain
unseen. Just as the plants and trees receive the life-giving light
of the sun and grow as a result, the Adyog shines in the spiritual
darkness of humanity to provide, notonly light, understanding,
and direction, but also life and inherent energy.

This connection of light and Word is a very old concept,
which is found in the very beginning of the Torah. The first
words of God in Genesis concern the creation of light. God
speaks and light comes forth:
Genesis 1:3-5 (LXX): kal einev 6 0e6¢ TevnOijto odc. kai éyéveto
QdC. Kol £10ev 6 Bedc TO QdC STL KALOV. Kol Sieydpioey 6 Bgd¢ vl
pécov Tod PmTog Kol ave pécov tod okotove. [And God said, Let
there be light, and there was light. And God saw the light that it
was good, and God divided between the light and the darkness.]®

Light is created and intended for creatures. Darkness belongs
to the unformed state and the earliest beginnings of the
creation of the world. It is only when God speaks that light
appears. Divine Word and light go together. The creation
connection of the Johannine Logos and Genesis is prominent.
Paul Anderson (2008) writes:

From the creation narratives of Genesis 1-3, the Logos motif can
be seen as rooting in the creative-redemptive work of Yahweh,
whose life-producing Word brought forth the created world and
the breath of life itself. (p. 332)

After Genesis 1, one has to continue reading well into Exodus
beforelight (8j1/ p&c) returns with any theological significance,
or at all. This happens when ‘Israel was in Egypt’s land’,
during the episode of the Ten Plagues. The king was not
prepared to do without the slave labour of the Israelites for his
favourite projects. Through the hand of Moses, God punishes
Pharaoh and his people with pitch-black darkness. He takes
away his light and leaves the Egyptians in a state not dissimilar
to the world before God spoke his creative words (Gn 1:1-3):

Exodus 10:22-23 (LXX): é&étevev 8¢ Mmvotig v yeipa &g tov
0VpavoV, Kol £YEVETO GKOTOG YVOPOG Bl Eml Tacav Yijv AlydmTou
TPEIC NUEPOC, Kol 0VK £108V 0VSELS TOV ASeAPOY adTod TPEIC épag, Kod
0VK EEVESTN OVOELS €K TRG Koitng awtod TPelg NUEPAS mdot d¢ Toig
vioig IopanA v edg &v oy, oig kateyivovto. [And Moses stretched
out his hand to heaven, and there was darkness very black, even
a storm over all the land of Egypt three days. And for three days
no man saw his brother, and no man rose up from his bed for
three days: but all the children of Israel had light in all the places
where they were.]

6.The author takes responsibility for indented translations from the Septuagint and
classical authors, but acknowledges dependence on Brenton (1994) and Perseus
Project Texts Loaded under PhiloLogic Greek and Latin Morphology (2010).
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Significantly, the Israelites continue to enjoy God’s light,
whereas the Egyptians are no longer able to distinguish the
world around them. It affects relationships (no one could see
his brother for three days: xoi ovk &idev 003gig OV AdAPOV
avtod Tpeig Nuépag) as well as productivity (nobody left his
sleeping quarters for three days: ovdeig ék Tfig Koitng avtod
tpeig Nuépag). The Hebrew Bible suggests thick darkness
(BHS: nizjrxg2y, carrying the literal meaning of ‘darkness of
concealment’) only, without mentioning the storm, which
could point to a supernatural darkness for the Egyptians and
a supernatural light for the children of Israel, arguably similar
to when God created light before the sun, moon, and stars
came into being (cf. Gn 1). This theory would presume light
in Goshen and supernatural darkness across the provincial
border, as it were. Although this line of thought would
reinforce the spiritual significance of the passage, it is perhaps
not the most likely interpretation. Even for the Genesis
passage, light might not be a supernatural occurrence. Its
original light (in Gn 2:2) seems to refer to the creation of light
as a phenomenon, while afterwards material producers
(sun, moon, stars) and finally perception of light (fish, birds,
animals, humans) are put in place.

If the Septuagint translation (3rd century BC) is any
indication, early Jewish tradition did not read supernatural
darkness and light into Exodus 10:22-23. This was at a time
when Hebrew and Greek were not dead languages as yet and
the Septuagint translators spoke both languages fluently.
They acknowledge that the darkness is a punishment from
God, but point the reader to a secondary cause: a heavy
storm, a hurricane (8vel)o, £.). It was the wind which produced
the darkness by heaping up clouds and dust. In the Torah,
primary (spiritual) and secondary (material) causes are all a
natural part of the same world view. One often finds similar
situations. To the Septuagint author’s mind, there is no doubt
that God opened the Sea, but he is also convinced that this
happened instrumentally by a strong wind from the East
(Ex 14:21, cf. 13:17-14:29). Similarly, in this earlier context of
Exodus 10:22-23, there is no reason to presume a supernatural
source of darkness, or of light with the Israelites, for that
matter. Moses lifted his hand to heaven, the storm raged as
God responded, and Egypt was covered in darkness. Just as
the immediate cause for the darkness was a hurricane,
sweeping up dust and driving dark packs of cloud over the
country, the light in the houses (lit. év ndow, oig kateyivovto) of
the Israelites may have come from oil lamps, as the Israelites
were forewarned by Moses and prepared for the event.

Primary and secondary causes aside, for the author it is
ultimately God who causes darkness for the disobedient,
taking away creation blessings from the Egyptians; and who
also continues to provide light for his people. The light of the
Egyptians was concealed by darkness, but just as God’s light
once overcame the darkness of the unformed world (Gn 1:2:
M- Ennwd ¥275p nain, 40patog Koi GKATacKEDAGTOS, Kol GKOTOG
éndvo tig afvocov, without form and empty, while darkness
was over the abyss), he now judges his enemies and provides
light for his people, the children of his covenant with Abraham,
Isaac, and Jacob.
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The light of the world, the lux mundi presented by John in the
fourth gospel, has similar traits. In the prologue the darkness
of the world and the antagonistic welcome that the Logos
is about to receive, recall the pre-creation state of the world
as well as God’s later judgements. Although John does not
specifically mention the Fall, he describes a fallen world, which
is in need of God'’s recreation that will provide life and light.
Although the darkness of this present, fallen cosmos may be
thick and gloomy, it will be unable to overcome the light of
the Logos (kai 1 okotio a0to 0 katéhafev).

This connection between Word and light is also particularly
prominent in the Old Testament wisdom literature. When
God speaks, humans receive insight, moral direction, and
spiritual guidance for their situation. This was also the Jewish
experience of the written Word of God as it was passed from
one generation to the next. For instance:
Psalm 119 (118 LXX) 103-105: d¢ yAvkéa 1@ Aapuyyi pov T Aoy
60V, 0mEp pEM Kol Knpiov @ oTOMOTE HOov. Gmd TdV EVIOAAV GOL
cuvijka 310 TodTo Epionco tdcay 030V adikiag. AVyvog Toig ToGtV Hov
6 Moyog cov kai edg tais Tpifoig pov. [How sweet are your oracles
to my throat! more so than honey to my mouth! I gain
understanding by your commandments: therefore I have hated
every way of unrighteousness. Your law is a lamp to my feet, and
a light to my paths.]

Logos source of life

Johns describes the Logos as the source of life: v avtd (on v,
kol 1 Con NV 10 odg tdv avBpdnmy (v. 4). This threefold
parallelism of Word, light, and life is also found in the Old
Testament wisdom literature. The God who creates also
provides life through his breath and light for his creatures
(Anderson 2008:332) to distinguish the world around them.
Thus, he enables them to interact with their environment
both intelligently and spiritually:

Proverbs 6:23: 611 AOyvog €viokn vopov kai &g, koi 630¢ Lofig

£heyyos kai modeia. [For the commandment of the law is a lamp

and a light; a way of life; reproof also and correction.]

As breath is used for speaking, God spoke and there was life;
and his life-giving breath made Adam a living soul. The
Wisdom of Solomon (ZO®IA TAAQMONOIWIS, included in
the Septuagint) elaborates on this parallelism:

Wisdom 7:24-25: ndong yip KIVAGEDG KIVITIKOTEPOV 6oPio, dijket
3¢ Kol yopel S ThvTmv S TV KaBapdtnTa ATULS Yap 0TV THG T0D
Beod duvapeng kol dmdppota Tig Tod TavTokpaTopog 6ENG eikkpivig
S10 To0To 008V pepappévoy gig avtv mapepmintel. [For wisdom is
more moving than any motion: she passes and goes through all
things by reason of her pureness. For she is the breath of the
power of God, and a pure influence flowing from the glory of the
Almighty: therefore can no defiled thing fall into her. For she is
the brightness of the everlasting light, the unspotted mirror of
the power of God, and the image of his goodness.]

The Wisdom of Solomon also reflects on the darkness in
Egypt and the light that was provided for God’s people. It
also spiritualises the imagery of the desert journey of the
Israelites as God gave the Israelites a light (column of fire) by
night and cloud coverage against the rays of the sun by day.
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God’s guidance is the overall aim of these provisions. The
Egyptians, by contrast, were deprived of light and imprisoned
by darkness, showing God’s judgment and echoing the pre-
creation state of the world before the Logos changed it during
the six days of creation;
Wisdom 18:1-4: Toig 88 6ciolg 6ov péyioTov fv @M GV GoViY v
GKOVOVTEG LOPPTV BE VY OpdVTES, GTL HEV OV KaKEIvoL Enemdvieioay,
gpaxaplov, 6t1d’ ob PAdmToVGY TPONSIKNLEVOL, NOYOPIcTOVY Kol TOD
Steveydiijvor yapv £5éovto. vl GV TUPLPAEYT GTOAOY OIMYOV pEv
ayvootov odotmopiag, fikov 8¢ aPraff errotipov Eeviteiog Tapioyec.
G&ot pev yap gkeivol otepndfvol mTog Kot uAoKioHfjvar okoTeL ot
KOTOKAEIGTOVG PUAGEAVTES TODG LIOVE GOV, 81’ MV TjueAdev 10 dpduptov
vopov edg @ aidvt didocbat. [Nevertheless your saints had a very
great light, whose voice they hearing, and not seeing their shape,
because they also had not suffered the same things, they counted
them happy. But for that they did not hurt them now, of whom
they had been wronged before, they thanked them, and besought
them pardon for that they had been enemies. Instead whereof
you gave them a burning pillar of fire, both to be a guide of the
unknown journey, and a harmless sun to entertain them
honourably. For they were worthy to be deprived of light and
imprisoned in darkness, who had kept your sons shut up, by
whom the incorrupt light of the Law was to be given unto this
generation.]

The end of the passage mentions the Word of God, as the
Israelites were entrusted with the Law that God initially
wrote with his own finger and gave to Moses (Ex 31:18). The
phrase gvlakicOijvar okotel seems to reflect on the Egyptian
darkness as a judgment on the world that prefers to live
without him, but focuses on the Law providing permanent
light for God’s people. The words t@® aidvt are sometimes
translated ‘world” (e.g. Brenton), but in this context it would
be truer to the proper sense of ‘lifetime” or ‘age” to translate
with ‘generation’, as it is righteous people, ‘sons of God” (toig
viovg oov), whom the writer has in mind.

The light of God gives insight and understanding. This is
also a dominant thought in the closing words of Jesus Sirach.
Just before the final hymn (chapter 51) he concludes his
teachings with the words:
Sirach 50:28-29: poxdplog 8¢ v tovto1g dvactpagrostal, Kai Oeig
avtd Eml kapdioy avTod coPlednceTal €0V Yap aVTO TOMCY, TPOG
navta ioyxvost 6t edg Kupiov TO Tyvog avtod. [Blessed is he that
shall be exercised in these things; and he that stores them in his
heart shall become wise. For if someone does them, he shall have
strength to all things: for the light of the Lord shows his track.]

In a way similar to Wisdom and Sirach, in John's gospel
the light in the Word also equals life for men: {on v, koi 1
Lon v 10 e&G TV GvBpdrev (v. 5). Jesus becomes the life-giving
Revealer, as he is often referred to in post-Bultmanian
scholarship (Bultmann 1941). The parallelism between Word,
light, and life is an integral part of the fourth gospel, perhaps
reaching its climax in John 8:12. There the Logos proclaims
himself directly as the ‘light’ of the world to disperse darkness.
Those who will follow him will not walk in darkness but have
light of ‘life” (€y® eipt T0 PG T0D KOGHOV 6 AKkoLOVOGDV ELol 0V ur|
nepmoTon £V i) oKotig, AL E&el 10 OdG TG LoTig). See also John
9:5, 12:46.
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Identification and communication
with humanity

Primary communication: Incarnation

The incarnation in itself has some parallel qualities, Logos
and Sarks at the same level, a Creator who comes to his
creatures (1:11ig to iS10 AOev, kai oi 15101 0hTOV 01 TapELABOV).
In doing so, he asserts a claim of ownership and authority.
The Logos has ownership claims on both the created world
and humanity: these and they are his. This also contains an
antithetical parallelism at a philological level: ta {51 versus oi
3101, implying rejection of ownerships-rights and rebellion in
the human sphere of oi it This antithetical parallelism is
continued in the human reception of the Logos in verse
twelve: o0 napérapov versus Elafov (1:12 oot 8¢ Elafov avTov,
£dmkev avtolg £€ovaiav ékva Beod yevéabat, T0iG TIETEVOVOLV EiG
10 vopa avtod). The ability to receive is subsequently referred
to as only possible through divine instigation (1:13 ot ovk €&
aipdtov ovdE €k BeMjLaTog GapKkOg 0VOE €k BEMLATOG AVIPOG
GAA" €k Beod €yevviiBnoav), thus contrasting a spiritually
unable humanity with a divine re-creator who provides birth
from above, a theme that is continued in John 3, but initiated
in the prologue.

After the spoken and written Word of God, life-giving to
humanity in its qualities, the Logos himself comes into the
world. The Word not only shines his light, but becomes
incarnate. His arrival and presence take on an intimate form.
He doesn’t come to his creation in general, but his arrival in
the cosmos is aimed at humanity ("Hv 10 &g 10 ¢An0wév, d
potifernavto dvBpamov); his true light provides understanding
and ability to distinguish to all people. It is not unlike the
general benevolence of God as heavenly father, which is
displayed in the Sermon on the Mount (Matthew 5:45: émwg
vévnobe viol tod TaTpoOg VUMY ToT £V 0VPavoic, Gt TOV fjAtov abToD
avotéhAel €mi Tovnpovg Kol ayabolg kai Ppéxet émt dikaiovg Kol
adikovg.).

In the Logos, however, the light doesn’t just come up in an
impersonal way for all people who happen to find themselves
on the bright side of the earth, as in the imagery of Matthew
5:45. Here in John, the picture is far more intimate. Not only is
the light of the Logos specifically aimed at humanity, the
Logos also becomes part of humanity himself. It is the
incarnate Word who is going to speak God’s message and
provide light and life to those who hear. God identifies himself
permanently with humanity by becoming a permanent part
of it through taking on the body of a man. According to John,
the Logos was interacting with this world from the start, but
now he is going to come closer than ever: Kai 6 A6yog capé
£yévero.

The Logos took on a human body and in this sense the author
of John’s gospel has a permanent identification of the Word
with humanity in mind. Even after the resurrection, the Logos
continues to have a body, capable of eating and drinking
(cf. John 21). Still the prologue indicates that the bodily
presence of the Logos is only for a while: kai éoxiivocey €v Mpiv.
He put up his tent, lived in this region for some time, but then
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packed up and travelled on, like Abraham and the patriarchs
of old. The picture is also reminiscent again of the desert
journey of the Israelites. God provided light through the fiery
column, but it was only for the duration of the journey. And
God’s actual presence resided in the tent of witness, the
tabernacle. Whenever God’s light and cloud directed the
Israelites to move on, the tent was unpitched. In a similar way
the incarnate Logos of John’s gospel did not come to stay.
In Johannine terms, his body would continue to exist, but
not on earth. Although the fourth gospel does not mention the
Ascension specifically, it is implied by the temporary residence
that is not only indicated by the prologue, but by several other
passages throughout the gospel.

Primary communication: the work of father and spirit

The intimacy also reflects in the anticipated reception and
rejection of the Logos. Unlike the sunlight, which shines on
all people indiscriminately, his light is not automatically
received. This constitutes a central line of thought in John's
gospel. Only those who are born of the Spirit will make the
connection (cf. John 3), but the idea is also stressed elsewhere
in the gospel. Miller (1993):

No doubt the best summary of the centrality and power with
which ‘word’ functions in the fourth gospel is at 6:63: ‘It is the
Spirit that gives life; the flesh profits nothing. The words that
I speak to you, they are spirit and they are life’. (p. 452)

In John’s gospel regeneration or re-creation is an activity in
which Father, Son, and Spirit participate. No one can come to
Jesus unless the Father draws him ((John 6:44). Those who
the Father gives to him will draw near (Jn 6:37-39). Disciples
don’t choose Jesus, but Jesus chooses them and causes his
disciples to bear fruit (15:16 oby Opeig pe éEehéEacde, GAL" Eyd
£€elelapny vpdg kol €0nka vpag tva VUEG dTAyNTE KOl KOPTOV
PEPNTE KOl O KOPTOG VUMV pévn, tvar 6 TL v aitionte 1oV Tatépa &V
¢ Ovopati pov 3@ vpiv). It is the Father who gathers a human
following for the Logos. Similarly, those who are given to the
Logos by the Father are prayed for and projected to be Jesus
in his anticipated glory after his suffering and death (Jn 17).

Consequently John sees the intermediation process between
God and humanity as an intimate interaction of Word, Spirit,
and Father. It is a re-creation process. God’s light ends
concealment of what was otherwise hidden in darkness and
his breath gives life (cf. Gn 2:7: kol £énhacev 0 Og0g TOV vOpwmov
o0V amo TG YA Kol Evepdonoev €ig 10 TPOGO®TOV AOTOD TVOTV
log, kai &yéveto 0 dvBpmmog gig yoynv {doav.) This thought of
spiritual rebirth is particularly reflected in verse 13: ol ok £
OHATOV 0VOE €K OEANL0TOG G0pKOC 0VOE EK OEALATOC AVEPOG AN
€k Beod €yevviiBnoav. Born of God, it speaks the language of
family ties, of intimate involvement of God with the subjects
of this spiritual birth. Those who welcome the Logos and his
light in their life become part of God’s family. According to
verse 12: doot 6¢ Elafov avtov, Edwkev avTolg E€ovaiay Tékva
Beod yevésbat, 10l moTEVOVGLY £ig TO dvopa avtod. Although
the incarnation of the Logos was in the form of a man — an
image of the active creator — he was born from a woman. The
subsequent spiritual work in humanity, however, is without
special discernment of sex: boys and girls (tékva).
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Secondary communication: witness

The prologue, however, doesn’t consider God’s communication-
strategies a sole divine venture. The Gospel calls attention to
the role of mere mortals as well, who are being taken into the
service of the Light. Firstly the author points to the role of John
the Baptist as a herald and witness to the Logos. He was a man
sent from God, but not in the sense that he came from heaven,
like the Logos. John belongs to this earth. He is not Logos, but
anthropos: 'Eyéveto GvOpomog, dmectaluévog mopd 0god, dvopa
avt®d Todvvnge

The Baptist’s function is one of relay, giving witness about
the light (obtog AA0ev &ig popropiav va paptopion mepi tod
@016¢) so that humanity would embrace it as trustworthy
(iva. mévteg motedowov ot avtod). The prologue puts him on
the horizontal level of this world, not the vertical, heavenly
dimension of the Logos. John the Baptist belongs to creation,
points to the light and recommends it, maybe even mirrors it,
but the light itself has its source elsewhere (00K Tjv éxgivog T0
@dS, GAL” tvo, paptupnion mept 10D PMTOG).

This horizontal relay is reflected by the distinction between
light and witness of the light. While the latter is the radiation
or the consequence of light, the former is the light source,
which resides with the Logos. It is reminiscent of the light
and life parallel in Psalm 36:9 (BHS)/35:10 (LXX): 61t mapd ool
" (ofig, &v 1d eoti cov dyoueda pdc. With God is the source
of life, in his light we see light. While the source of light
belongs to the realm of God, humanity is able to observe ¢d&g
as a result. Similarly, in the prologue, John becomes a witness
of the light (potécn genitive) and testifies about it to the
individual men and women who listen to his message.
However, as the observable spiritual light is a direct radiation
or perhaps emanation of the Logos, exposing oneself to its
rays brings into direct contact with the life-giving Logos.
So the Word generates light and this provides life on earth. In
the nominative sense ¢p&¢ belongs to God as the source. When
the Baptist is portrayed in the context of horizontal testimony,
however, he is described to have ¢wtdg. Later in the Gospel,
Jesus compares him with a lamp (5:35): éketvog fiv 6 Aoyvog 6
Kodpevog kol aivav, duelg 8¢ nbekioate dyaAladfivar mpog
dpav &v 1@ pati avtod. This indicates some further spiritual
parallelism between the Logos and his herald. Just like the
incarnation of the Logos provided just a temporary presence
on earth, John the Baptist’s presence and witness on earth are
only npog dpav (for a while). Jesus tells his disciples that his
own presence as light of this world is going to have similar
restrictions. This is already intimated by the particle étav in
John 9:5 (8tav &v 16 KOGU® @, PidS it Tod kéGHoL), but becomes
obvious in chapter 12:35-36 where Jesus warns them that his
light is only going to be with them for a short while: £t pucpov
APOVOV TO PAG &V VUV £0TLV. TEPTATETTE OG TO PMOG ExETE, Tva )
oKoTio OIS KATOAAPY Kol 6 TEpUTaT@®Y &V Ti| CKOTig 0VK 0108V TOD
Vmhyel. ™G 1O eAG Eyete, mMoTEVETE €lg TO PMS, val viol EWTOG
vévnobe. As long as they have the light, they should trust it
and receive its guidance.

The ultimate result of the Light and its testimony on earth is
changed human lives. Those who trust the light and use it for
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their guidance cannot remain in darkness. John 12:46: £y® @dg
€lg TOV KOopov EMA0a, Tva mag 0 moTEVmV €ig EUE £V Tf) oKOTIQ U
petvn. Spiritual light is received by paying heed to Jesus’s
message (e.g. 12:47: kai £&v tig pov dxovon Tdv pnuUaTOV Kol [
@uAGgn). Friendship with Jesus is described in terms of
obeying his commandments (15:14: dpeig gilot o0 €ote €av
notfjte O £yd évréhhopon Opiv). Although John doesn’t use the
actual phrase ‘kingdom of God” often (cf. 3:3, 18:36), in this
respect the fourth gospel is not different from the other
gospels and Acts in its emphasis on the proclamation of the
Kingdom of God. The Logos is both Creator and Lord, who is
presented as the Son of God and the King of Israel (cf. 1:50,
12:13-15, 19:12-15). This echoes the Mosaic notion that light
is produced and presented not merely for human convenience,
but that God should be pleased. In other words: not just a
witness to humanity, but particularly also witness and
ceremonial service before God, whether it affects humans in
any way being of a secondary concern. In Exodus the Aaronic
priesthood was commanded to have a perpetual light, fuelled
by high grade olive oil, before the ark in the ‘tabernacle of
testimony’ (Ex 27:20-21). This was to be a perpetual light,
eternally burning from one generation to the next.
Interestingly, there is an early tradition that places the apostle
John in this priestly tradition, probably even wearing the
oracular ephod (H.E. 3.31.2-3, cf. 3.39.6): John, who was both
a witness and a teacher, who reclined upon the bosom of the
Lord, and being a priest wore the sacerdotal plate. He also
sleeps at Ephesus.’

Parallelisms and revelatory
concepts of John 1:1-18 in their
Greek cultural context

Early church: John in Greco-Roman culture
of Ephesus region

The previous section considered the prologue in the textual
context of the fourth gospel and Biblical Literature. An
analysis showed the Logos to function as Creator and
Revealer, while diverse parallel communicative levels or
spheres of function were identified. However, the revelatory
concepts of John 1:1-18 have a non-literary context as well, in
the historical Greco-Roman environment where the gospel
was written (cf. Irenaeus Adversus Haereses 3.1-2, Eusebius
Historia Ecclesiastica 3.1, 3.20.10-11).8

Much has been written about the Roman imperial cult and
the hardships implied for John’s readership in Asia Minor

7.Eusebius H.E. 3.31.3: £t 8¢ kai Im(xvvng, 0 £mi 10 otiifog Tod K‘Uplol) (xvomscmv, og
syavnen iepedc 10 TETOAOV TEPOPEKME KO LAPTVG KaISISGoKaAOS, 00Tog &v 'Epéce
KeKoipmTow.

8.Eusebius, Historia Ecclesiastica 3.20.8: peta 8¢ 1OV AopeTiavov meviekaideka ETecty
kpamoavra Nepoda v apyiv diadegapévov, kabarpebijvar uév tag AopeTiovod
TWAG, Emoveldelv 8’ €ml 0 Olkelol petd TOD Kol TG oum(xg ano}»a[}sw T00g (xSLKu)g
£gelnhapévoug N Popoiov cbykintog Bovin \zn(pt(;srm 16TOpodoV Ol Ypaef T
Kotd Tovg 3.20.9 xpovoug TapadovTes. TOTE 81 0LV Kol TOV drdotorov Todvvny arnd
Tiig Kath TV vijoov @uyTig TV £ni tg ‘E@écov dtatpiny dneiineévat 6 tdv map’
MUV dpyaiov Tapadidmot Aoyog. (But after Domitian had reigned fifteen years, and
Nerva had succeeded to the empire, the Roman Senate, according to the writers
that record the history of those days, voted that Domitian’s honours should be
cancelled, and that those who had been unjustly banished should return to their
homes and have their property restored to them. It was at this time that the apostle
John returned from his banishment in the island and took up his abode at Ephesus,
according to an ancient Christian tradition.)
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(e.g. Cassidy 2015:21), R.J. Apart from this, the cultural setting
for this gospel was Greek.

Eusebius also quotes a tradition preserved in Clemens of
Alexandpria, which points to a continued ministry in Ephesus
after John's exile at Patmos (H.E. 3.23.6-7). According to
Polycarp (Eusebius, Historia Ecclesiastica 4.14.6) John was in
the habit of visiting bath houses with his Christian friends,
embracing Greco-Roman culture in that respect.’

One of John’s motivations for also writing a gospel account
apparently was that he felt that he had more stories to share
on the life of Jesus before the execution of John the Baptist
(H.E. 3.24.11-14). These first acts that Eusebius refers to
(t6 mpdto TV 10D Xprotod mpa&emv) in sharing John's
motivation to write his Gospel, the creative deeds of the
Logos before all time, as well as his incarnation, seem to have
been part of the Apostle’s considerations.'

Quoting from a letter by Polycrates (c. 130-196 AD) to Victor,
Eusebius also places John’s death and burial in Ephesus
(HL.E. 3.31.2-3, cf. 3.39.6).

This cursory overview shows that the earliest Christian
sources point to a Greco-Roman context for the fourth gospel.
About Ephesus they are as unanimous as they are old
(2nd century) and geographically spread: Western Europe
(Irenaeus), Asia Minor (Polycrates), and Egypt (Clemens
Alexandrinus). Otherwise, this tradition is confirmed by
subsequent history and archaeology," which e.g. places the
site of John’s tomb in Ephesus (cf. Plommer 1962:124).

Phoebus Apollo in the Ephesus region

Oracular centre of Apollo worship

In the 1st century, all of the main centres of Apollo worship,
except for Delphi, were concentrated around Ephesus, in
what is now halfway western Turkey. Apollo and his twin
sister Artemis were quite popular and their worship had old
papers in this region. Ephesus prided itself in the great temple
of Artemis, one of the wonders of the world (cf. Acts 19);
while Clarus (KAdpog) to the northwest had an important
Apollo sanctuary, which also served as oracle. Nearby
Didyma to the south was even more important. It boasted the
second centre of Apollo worship in the Greek world after
Delphi. But the office differed in that the prophetess was
annually appointed, while in Delphi it was an office for life
(Parke 1986:124). The technicalities of the inspiration process

9.Eusebius, Historia Ecclesiastica 4.14.6 also confirms John's residence in Ephesus and
his immersion in Greco-Roman culture, when he relates an anecdote from Polycarp
about the apostle, who fled from the bathhouse because of the presence of a
renowned heretic, Cerinthus: kol giciv oi dknkodteg avtod dtt Twdvvng 6 10D
Kkupiov padnmg év 7] E@écw mopevbeic Aovcacbat kail idov Eom Knpvbov &ntato
700 Bokoveiov ur AOVGAUEVOS, GAL’ ETEOV GUYOLLEY, (1] Kol TO Bokavelov cupméon,
£vdov dvtog Knpivbov 1o Tig ainbeiog £x0pod.

10.Eusebius, H/stor/a Ecclesiastica 3.24.13: Bamwrou uvnuovsvovcw ou; Kol
smc‘mc:uvn 0VKET” v Soém Stpmvelv arinrolg T wuyyshu ™ 10 psv Kot
Todvwny ta mpdto @V 100 Xpiotod npaenv neptéyety, T 68 Aowd T £mi TéAEL
T0D ¥POVOL aVTH YeyEVNUEVY iGTOpiav EikdTMG & 0OV THY WAV THG GopKog ToD
oOTNPOG NUAV yevearoyiov Gte Mathaion kol AOVKE TPoypaPEIcay ATOCIOTHCOL
tov Twdavvny, tiig 8¢ Beoroyiog dndp&acot dg v avTd mpdg Tod Heiov mveD.

11.Most of the archeological data for the ruins of St. John’s Church in Ephesus, on the
supposed site of the apostle’s tomb, are summarised by H. Plommer (1962:119-129).
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remain unclear, but scholars speculate it could be connected
to the ancient spring on the site. This cultic centre was also
known under the name Branchidai, the descendants of Brachos,
a family who ran the place for many generations in a very
distant past (cf. Curnow 2004:133). Strabo describes the site in
his Geographica (14.1.4-5):
So much, then, on this subject. But I must again go over the
several parts in detail, beginning with the principal places, those
where the foundings first took place, I mean those round Miletus
and Ephesus; for these are the best and most famous cities. Next
after the Poseidium of the Milesians, eighteen stadia inland, is
the oracle of Apollo Didymeus among the Branchidae. [Note]
It was set on fire by Xerxes, as were also the other temples, except
that at Ephesus. The Branchidae gave over the treasures of the
god to the Persian king, and accompanied him in his flight in
order to escape punishment for the robbing and the betrayal of
the temple. But later the Milesians erected the largest temple in
the world, though on account of its size it remained without a
roof. At any rate, the circuit of the sacred enclosure holds a
village settlement; and there is a magnificent sacred grove both
inside and outside the enclosure; and other sacred enclosures
contain the oracle and the shrines. Here is laid the scene of the
myth of Branchus and the love of Apollo. The temple is adorned
with costliest offerings consisting of early works of art. Thence to
the city is no long journey, by land or by sea.'?

The Apollo oracle was known to be consulted by kings in the
time of Herodotus (Historia 1.46) and was also patronised by
Seleucis I (c.300BC) and Emperor Trajan (53-117AD). Seleucis
returned its famous bronze Apollo statue after it was stolen
by the Persians (cf. Pausanias, Description of Greece 1.16.3).
The sanctuary also contained a ‘chresmographion’, an oracle
hall where the responses of the god to human enquiries were
recorded.

Like Delphi’s, the Oracle in Didyma worked with a human
agent, an inspired prophet or prophetess who opened himself
to Apollo as the god of inspired prophecy (Chappell 2006:346).
Herodotus (1.46), who wusually refers to Didyma as
‘Branchidae in the Milesian country” (oi 8¢ tiig Milnoing &g
Bpoyyidag), does not describe the practices in detail, probably
because the oracle is not known to have issued major political
advice. Surviving inscriptions are the main source for
establishing the kind of consultations that were made at
Didyma (cf. Morgan 1989:23-24).

Cultural unity of Ephesus/Miletus/Didyma region

Ephesusand Didyma were quite close, notonly geographically,
but also culturally and historically. Didyma was politically
part of Miletus (Mth]tog) where inhabitants built the oracle.

],1 0SEVTEOV 58 mmtv 0 k0l
ExaoTa, TV apyv G0 TOV NYELOVIKOTEPOV TOTMV TOUGAHEVOUS, £¢’ wvnsp Kol
npdTov ol KTicelg £yévovto, Aéym 8¢ tdv mepi Midntov kai "E@ecov avton yap
Gproton morelg Kot Evdo&dtatar. peta 8¢ 1o Iooeidov 10 Miknsiov £&ig £ott TO
poveiov tod Awdvpéng AToAAmvog to £v Bpayyidaig dvapavit 6cov oxtokaideka
otadiovg éverpriobn 8 vmd EépEov, kabdmep kol o drla iepd TV T0d &v E@écm
oi 8¢ Bpayyidar todg Onoavpodg tod Beod mopaddvieg td Ilépon @edyovt
GUVOTPOV TOD 1| TiooL Sl'Kag TG ispoo‘uMag Kol TS mpodosiog ii(s‘repov &’ ol
MuMo101 LEYIGTOV VEDY THY TAVIOV KATECKEDUOAY, SIENEVE OE XmpiG Opo@Tig dic
0 psyseog KOUNG YOOV Katotkioy O Tod chov nsplﬁokog dédektan Kot GAcog Eviog
€ Kol €KT0G nokvrsksg GAhot 8¢ onkol 10 puvratov Kol To tepdt GUVEXOLGIY £vradba
8¢ pobedetar o mept tOV Bpdayyov kai tov Epwta 100 AndAh@vog kekdountat &’
avadnuoot tdv apyaiov texvdv Tolvteléotato £vieddey 8’ £l Ty OV 00 TOAAY
000G £6TLV 0VOE TAODG.
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Miletus effectively functioned as the harbour of Ephesus
(cf. Acts 20:17-38, 2 Timothy 4:20), so that the commercial and
cultural ties within this region are apparent. When St. Paul
was active in Ephesus, this did not remain a local affair, but
resulted in reaching the entire province of Asia as a result (see
Ac 19:10, 20; 1 Cor 16:9).

Also, the two centres were religiously intertwined, as both
Apollo and his sister Artemis were worshipped in both
places. In Didyma excavations have revealed a temple of
Artemis near to that of the more prominent Apollo temple.
Interestingly, both sanctuaries in Didyma were built on the
sites of ancient springs (Tuchtelt 1991:90). The very name of
the town also conveys the idea of twinship (Apollo Advpévg),
which refers to these divine twins. Although a minor oracular
sanctuary to Apollo in Ephesus only dates back to the 2nd
century AD, the long established oracle at Claros was not far
away, and neither was the Miletian one in the south.
Herodotus indicates that the oracle in Didyma was used for
consultation by the whole region, including the citizens of
Ephesus (Historia 1.157-158):

The Cymaeans resolved to make the god at Branchidae their
judge as to what course they should take; for there was an
ancient place of divination there, which all the Ionians and
Aeolians used to consult; the place is in the land of Miletus,
above the harbour of Panormus. The men of Cyme, then, sent to
Branchidae to inquire of the shrine what they should do in the
matter of Pactyes that would be most pleasing to the gods; and
the oracle replied that they must surrender Pactyes to the
Persians. When this answer came back to them, they set about
surrendering him. But while the greater part were in favour of
doing this, Aristodicus son of Heraclides, a notable man among
the citizens, stopped the men of Cyme from doing it; for he did
not believe the oracle and thought that those who had inquired
of the god spoke falsely."

Parallelism between the Johannine
Logos and Apollo Phoebus

Difference

Before one starts a comparison of deities in different religions,
it is important to briefly consider the limitations of such an
enterprise. Despite the parallelisms that will become obvious
in this section there is sufficient discontinuity in religious
context and definition to prevent endorsement of the thesis
that the Logos was a Christian remake of a Greek deity. First
and foremost, although Apollo is part of a pantheon of gods,
the Johannine Logos functions in a monotheistic setting.
Secondly, one of the important roles that John claims for him
is that of the Creator of all things. This role is not claimed for
Apollo. He arrived on the scene much later. If anything, he
stole the oracular site at Delphi from the earth goddess Gaia.
In Greek mythology she was the personification of this planet

13.H rodotus, Hlsto 1 157—158 0 65 Kopoiot syvmcm GLUBOVAR S
avoicat TOV &v Bpayxtﬁncn v yop avTod HovTiov €K nakatov Bpopcvov, ¢
Imvs«; TE TAVTEG KOl Am)\sag £hbeocav xpuoem 08¢ xwpog 00T0C £0TL TG Mlkncsmg
UT[Sp Havoppou Apévog. mp\uuvtsg ®v oi Kvpodot £¢ todg Bpayyidag Gsonponovg
gipotevy mept Haktiny okoldv T morovteg Beolor péhhotey yapielobar. Eneipwtdot
3¢ oou tabta ypnotipov éyéveto gxkdwovar Taxtomv Tlépoyot. tadta 8¢ og
dmevenBévra fikovoav of Kvpaior, oppsaro £kd160vaL oppm,lgvov 8¢ a0ty 00
n?»qeaog, prrobmo; o HpaKksnbsu) aviyp Tdy GoTdOV EOV dOKIOG EoYE UN moujoat
TodTa Kuumoug, AMOTEOV T€ T) YPNOUD Kol SoKEMV tovg Oeomponovg ov Afyey
ukn@swc_,, £ 0 10 Ssurspov nepl [oktdew €neipnodpevot fioav GArol Beompomot,
@V Ko AploTodCog T)v.
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and its fertility. Her marriage with Uranus (earth and space)
produced the Titans, Cronus, and other divine and primordial
beings. In other words, unlike the Logos, Apollo is far removed
from the era of creation and has no claims on humanity as a
creator. Thirdly, Apollo also does not need incarnation. He
appears on earth with a body every now and then, but there is
no permanently becoming part of humanity in the Johannine
sense. Despite his notoriously unsuccessful love affairs, he
always and exclusively continues to belong to the realm of the
gods. The Johannine Logos is not a genitor; neither does the
incarnation facilitate this. The Logos has no son in the carnal
sense, unlike the Apollo of Greek mythology. The Jesus of the
gospels is not interested in procreation, producing a family
line. The Logos functions only in leaving a spiritual offspring,
but even this, according to John, is essentially the province of
the Spirit. He gives the sort of life that cannot be produced by
the body (Jn 6:63).

Apollo, light, and revelation

This being said, there are parallelisms between Apollo and
the Johannine Logos, which would have made several
characteristics of the Logos sound familiar to 1st century
Greekinthe Ephesusregionand elsewhere. Ascommunication
between God and humanity was a central idea in the
prologue, it should be noted that Apollo was primarily
worshipped as a god who responded to human enquiries.
Almost, if not every, Apollo sanctuary was also an oracular
site. This was for a reason, as he was known as the god of
light and prophecy. All ancient Apollo sanctuaries — Delphi,
Delos, or Didyma (all dating back to the 8th century BC),
worshiped him as the god of light with prophetic insight that
could be useful to those who consulted him.

To reflect this light connection, the Greeks gave him the
epithet ®oipog (Latin: Phoebus), bright, radiant, or pure. This
title is associated with the prophetic oracle in Delphi. Plutarch
(De E apud Delphi 388-389, cf. 393.C) says that the more
enlightened call him Phoebus because of his purity and
stainlessness, so the epithet ®oifog in itself is not sufficient to
establish the connection with light, although Greeks and
Romans used it in its Greek and Latin form to refer to Apollo
as the god of light. Perhaps Phoebus was to denote the
cleansing, purifying powers of the artificial light at the time:
fire. It is probably not a coincidence that 1 John 3:3 states: kol
ndg 0 Eov v émida tody €n’ avt® ayvilel £avtdv, Kabmg
€kelvog ayvog éotiv. The Logos is a purifying presence.

Otherwise the association of Apollo with light was non-
ambiguous, as he was also called AiyMg (light of the sun)
and even directly "HAitog and sol (sun). This direct identification
with the sun was widespread, although it was condemned by
Plutarch (De E apud Delphi 393.D). To stress Apollo’s prophetic
abilities, he was also referred to as Apollo Mavtikog.

Although both light and revelation are prominent in Apollo
worship, the two are connected in a different way than in
the Johannine Logos with its clear connection between light
and prophetic revelation. Light in the sense of spiritual
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illumination seems to be lacking in the religious imagery
around Apollo. Although he radiates purity, this is not the
general light with its disclosing properties that one finds with
the Johannine Logos. Although Apollo has light too, this is
more in the sense of ritual purification than revelation of the
divine will. For John’s gospel, light and revelation go together,
but with Apollo these are separate qualities, although they do
belong to one another at a secondary level. Plutarch makes
this clear when he compares Apollo’s prophecy with a
deflected ray of light that is captured in the vehicle of poetry,
as oracles were often delivered in verse (De Pythiae Oraculis
407E). So although not with the same intensity, still with a
measure of the same symbolism, Phoebus Apollo is also the
revealer. According to Euripides he carries this trait par
excellence, because Apollo fears neither the gods, nor the
people who come to make enquiries of him.

Euripides (Phoenissae 958, cf. Plutarch, De Pythiae Oraculis
407D):

The man who practices the prophet’s art is a fool; for if he
happens to give an adverse answer, he makes himself disliked
by those for whom he takes the omens; while if he pities and
deceives those who are consulting him, he wrongs the gods.
Phoebus should have been man’s only prophet, for he fears
no one.'*

Phoebus and prophecy go together. Aeschylus makes that
clear by the memorable words of Orestes (Opéotng) in his
Eumenides 740: ‘O Phoebus Apollo! How will the trial be
decided?’ (® ®oip’ Amolrov, midg dydv kpOicetar;) This same
connection between Phoebus and divine pronouncements
comes through in the opening verses of the tale that describe
Jason’s quest for the Golden Fleece (Apollonius Rhodius,
Argonautica 1.1):

Beginning with thee, O Phoebus, I will recount the famous deeds
of men of old, who, at the behest of King Pelias, down through
the mouth of Pontus and between the Cyanean rocks, sped well-
benched Argo in quest of the Golden Fleece. Such was the oracle
that Pelias heard, that a hateful doom awaited him to be slain at
the prompting of the man whom he should see coming forth
from the people with but one sandal.”®

So, despite the difference in scope and intensity with the
Johannine Logos, revelation and the symbolism of light are
present with Apollo. There is a level of parallelism that would
have been apparent to Greek people in the Ephesus region.
They were familiar with the idea of a god who reveals divine
will and is referred to as the god of light at the same time.

Life, healing, and well-being

Apollo was also the Greek god that was known for his healing
powers. This was not an activity separate from his oracular

14Eur|p|des, Phoenissae 958: v psvsxepa onuivag Ty, mikpdg Kabiotny’ ol av
oiwvookonf] Wevdi] 8’ v’ 0IKTOL TOToL YPOHEVOLS EYmV ASIKET T TdV Oedv. Doifov
avOpdroig povov ypiv Oeomiwdelv, dg dédotkey 0VIEVAL.

15.Apollonius Rhodius, Argonautica 1.1: Apyopevog céo, Poife, moloryevémv kAL
QoTtdV pvicopat, ol TTévtoo kote otope kol o métpag Kvavéag Bactiijog
gpnuoovvn Iekioo ypvoetov petd kdag 0luyov fitacav Apyd. Toinv yap ITehing
@Gty Ekhvgy, O¢ pv Omicom poipo pEver otuyepn, todd” avépog, dviy’ dotto
dnuodev oiomédhov, U1’ Evvesinot dapfvat. dnpov &’ ol peténerta teny Kotd Ay
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role. His mantic abilities operate jointly with his healing
powers. From Homeric times, Apollo was considered a god
who could strike with disease, but also cause the pestilence to
leave (Homer, Iliad 1.60-75):

But come, let us ask some seer or priest, or some reader of
dreams—for a dream too is from Zeus—who might say why
Phoebus Apollo is so angry, whether he finds fault with a vow or
a hecatomb; in hope that he may accept the savour of lambs and
unblemished goats, and be willing to ward off the pestilence
from us.'®

The combination of oracular and healing components is
particularly visible in the Ephesus region, as Didyma was
both an oracular and healing site. Significantly, Strabo in
his Geography (c. 64BC — 24 AD) points out that Apollo
was especially worshipped and consulted for his healing
powers."

Apollo and his twin sister were approached for bodily well-
being, to keep calamity and disease at bay. There are profound
parallels with the healing qualities of the Johannine Logos.
Jesus pronounces a healing oracle to the official’s son (John
4:50), heals a long-term cripple at Bethesda (5:8-9), gives
sight to a man born blind (John 9:1-7), and famously raises
Lazarus from the dead (11:38-44). Jesus’ comparison of
himself with the copper snake that was lifted in the desert to
bring healing to the Israelites (John 3:14) would have been
readily understood in this cultural context and to some extent
familiar in its concepts and imagery to the Greeks of the
Ephesus region. Since times immemorial (cf. Homer) Apollo
had been associated with a snake, and his son Asclepius had
the symbol of a single snake wrapped around a staff, not
unlike the Mosaic serpent on a pole. He also inherited
Apollo’s qualities of healing powers, plus protection against
sickness and disease (cf. Apollonius Rhodius, Argonautica
2.500). It is perhaps no coincidence that the only reference in
the New Testament to the Mosaic snake on a pole is found in
John’s gospel.

So also at the level of life and healing there are several
parallels between Apollo and the Johannine Logos. Phoebus
Apollo reveals and heals.’

. . Ye on B PELOHEV 1] LEpNAL 1) P oV,
Kol yap T dvap €k Adg €oty, 6¢ K gimot 6 L t0coov Exdonto Poifog ATOAA®Y,
€l dp’ 8y evymAiig Empuénpeton N8 EkatOUPNG, of KéEV TG apvdY Kviong aiy®dv
1€ tedelov fodreton avTiaoog MUV amod Aotyov apdvar.

16.

17.Strabo, Geography, 14.1.6: Obhov 8’ Anolova karodoi tva kol Minclot kai
AYMI01, 010V DYLIGTIKOV Kol TO®VIKOY TO Yip ODAEY Vytoivery, 6’ ob kai 7o ovA)
Kol 70 “00AE Te “Kod péya xoipe.” aTikdg Yip 6 ATOAA®V Koi 1 ApTepig 4md Tod
aptepéag motelv kai 0 “HAog 6¢ kai 1) LAV GLVOIKELODVTOL TOVTOLG, OTL THig TEpt
T0UG GEPaG eVKPAGIOG aiTiol Kol T Aotptkd 8 Tadn Kot Tovg avTOpATOVG BaviToug
1001015 AvamTovot Toig Heoic. Both Milesians and Delians invoke an Apollo ‘Ulius’,
that is, as god of health and healing, for the verb ‘ulein” means: to be healthy;
whence the noun ‘ule’ and the salutation, ‘Both health and great joy to thee’; for
Apollo is the god of healing. And Artemis has her name from the fact that she
makes people ‘Artemeas’ (safe and sound). And both Helius and Selene are closely
associated with these, since they are the causes of the temperature of the air. And
both pestilential diseases and sudden deaths are imputed to these gods.

18.From the 2nd century it became apparent that the oracles were in such decline
that they even pronounced the end of pagan religion, or were at least attributed to
do so. Beatrice (1997:5) defines these as ‘special oracular utterances, mainly by
Apollo and Hekate about the nature of the godhead, which became common in the
pagan world from the end of the 2nd century CE to satisfy the increasing demand
for religious certainties’. See Pier Franco Beatrice (1997:3-22). These oracles of
Apollo initially functioned in the defence of paganism against Christianity (cf.
Augustine, De Civitate Dei, ch.17-19).
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Conclusion

A philological analysis of John 1:1-18's textual context
emphasises the revelatory emphasis of the fourth gospel. The
Logos as the divine Creator denotes his special relationship
to this world and humanity. Divine communication takes
place in a setting that is discontinuous with the first creation,
the Logos becomes incarnate in a world that is in rebellion
against God, a place of darkness, devoid of Divine revelation
where his own receive him not. It is God’s speech, the fruit of
his breath or spirit, that created in the beginning and recreates
in John’s gospel. As revealing light the Logos also provides
insight for humanity. In this way the Logos comprises the
Old Testament notion on light, revelation, life, and healing,
with particular parallels in Genesis, Exodus, Psalms, Wisdom,
and Jesus Sirach. Light, life, and revelation function at equal
semantic levels, whereas the communication strategies of the
Logos are facilitated by the work of Father and Spirit. Because
of its theological continuity this parallelism between the
prologue and biblical wisdom literature may be regarded as
derivative. The parallelism between the prologue and the
Greek oracle religion, on the other hand, is functional.
Although there is theological discontinuity, John uses the
familiarity of his hearers with revelatory concepts to proclaim
his biblical message in a Greco-Roman setting. The prologue’s
concept of a God of light who reveals (communicates) and
heals connects in a very basic way with the Greek notion of
Phoebus Apollo and the Ephesus region, where a revelatory
message of light, life, and healing was long since associated
with the gods. Both the derivative parallelism with the
Septuagint and the functional parallelism with the Apollo
worship contribute to the unique revelatory emphasis of
John’s gospel.
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