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The Gospel of John'’s Jesus: the Way into a Place, into a People, or into a Person?

Introduction

James H. Charlesworth is not alone in his sentiments that John 14:6 is “an exceptional
embarrassment to Christians who are seeking a fruitful dialogue with persons of other religions,

991

especially Jews.” No doubt Charlesworth would also want to apply this assessment towards
early Jewish Christ-followers who continued to meet within/among synagogues. It probably
would have been more accurate, however, for Charlesworth to say that it is a theological
presupposition, and the not the verse itself, that give rises to the discomfort that he, and others,
feel. His presupposition appears to be that John 14:6 teaches an exclusivist soteriology in which
Jesus claims to be the only way through which humanity can gain access to heaven.

While Charlesworth’s solution to this conundrum is based upon a redaction critical
approach,” I will explore this question from a theological perspective, that is, from the New
Testament perspective of people as sacred space (e.g., living Temple). An understanding of
people as sacred space undermines an exclusivist soteriology that finds its basis in John 14:6 (“I
am the way, the truth and the life”’). Specifically, by recasting “the father’s house” (John 14:2) as
the “Temple/New Jerusalem/people of God,” rather than as “heaven,” the focus of interpretation

moves away from Jesus as “the way”’(14:6a) for one to enter a place (“heaven”) towards Jesus as

“the way” for one to enter a people (“the Church”).

! James H. Charlesworth, “The Gospel of John: Exclusivism Caused by a Social Setting Different from that of
Jesus,” in Anti-Judaism and the Fourth Gospel (R. Bieringer, D. Pollefeyt, F. Vandecasteele-Vanneuville, eds.;
Louisville, KY: Westminster John Knox Press, 2001), 247-78, esp. 259. In John 14:6 Jesus says, “I am the way, the
truth, and the life. No one comes to the Father except through me.”

? See further in this paper under the heading, John 14:6 and Jewish Christian Relations.



Additionally, then, the emphasis of Jesus’ statement in John 14:6b (“no one comes to the
Father except through me”) shifts away from claiming a mediatory role for his disciples’ access
to the place where the Father resides (“heaven”) towards an assertion of Jesus’ unique role in
mediating the disciples’ direct access to the Father during their earthly lifetime for the purposes
of ministry effectiveness (John 14:7-14) and personal intimacy (John 14:20-23).

If the foregoing is valid then it is plausible to view the Fourth Gospel’s Jesus as “the way”
through which one enters a People who are in intimate relationship with a Person, rather than as
simply “the way” into an eternal resting Place. While, individually, these elements have been
explored by various interpreters, none, to my knowledge, have as of yet synthesized all of these
individual elements into one coherent interpretive framework. It is my intent in this paper to
explicate not just how early Christ-followers may have either read and/or why he/they may have
created this pericope, but also to suggest its hermeneutical application for the message of the
Church today, particularly in relation to the question of Jewish-Christian relations. Four primary
questions guide my investigation: (1) To what does the phrase “my Father’s house” in John 14:2
have reference? (2) To what do the “many dwelling places” (14:2) in “my Father’s house” refer?
(3) How does John 14:2 relate to Jesus’ claim to be “the [only] way” outside of whom no one
“comes to the Father” (14:6)? (4) How do the “exclusivist” claims in John 14:6 assist the Church

in its Gospel proclamation and inter-faith dialogues?

1. Whatis “my Father’s house’ (John 14:2)?

George Beasely Murray’s approach is representative of those who identify “the Father’s

house” (John 14:2) and its “many dwelling places” (“mansions” in the KJV) with “heaven.””

3 Beasley Murray claims that “the Father’s ‘house’ with its many dwellings is most plausibly a pictorial
representation of the transcendent dwelling of God...The departure of Jesus is for the purpose of preparing a place



Extra-biblical support for this interpretation is found in some Jewish Second Temple texts (e.g.,
1 Enoch 39:4ff; 41:2) wherein heavenly realms are said to have “dwelling places.”

If, in fact, “the Father’s house” is meant to refer to “heaven” then the tenor of 14:1-7
becomes one of soteriology—1Jesus’ claim to be “the pathway”, so to speak, gains a destination
point; he is the way to heaven. In fact, this interpretive assumption underlies the NIV translation
of John 14:2. Therein, the “father’s house” is explicitly linked to the destination of Jesus’
departure by the addition of the word “there”, even though it does not appear in any textual
traditions.” Thus, the authorial intent in this passage is assumed to revolve around an explication
of the exclusivity of Jesus the Messiah/Christ in relation to eternal salvation. Beasely Murray
concisely summarizes the theological interrelationship between John 14:2 and 6:

Insofar as the saying is related to vv. 2 =3 it signifies that Jesus leads his own to the Father’s
house...and making its attainment possible by granting entrance on to life in the Father’s house. But
the second clause of v. 6 goes beyond the eschatological goal of life in the Father’s house; “No one
come to the Father except through me” indicates that Jesus is the way fo the Father, and therefore the
way to the Father’s house; that means that Jesus is the way to God in the present.’

In this view, the message of John 14:1-7 presumes the need for a conscious life commitment to
the person of Jesus as the only salvific basis (14:6) upon which one gains entrance into heaven

(14:2), the abode to which Jesus is going (14:3).

1.1. “Father’s House” as Temple.
But how “firm a foundation™ is this identification of the “the Father’s house” with heaven?
“Heaven,” the presumed location to where Jesus is departing and from which he will return

(14:3), is not explicitly stated as being the place in which the “many dwelling places” are being

for the disciples within that ‘home’; the latter is viewed as existing already, but by his death and exaltation the Lord
is to make it possible for his own to be there with him” (John [WBC 36; Waco, TX: Word Books, 1987], 249).

* ] Enoch 39:4 reads, “There I saw other dwelling-places of the holy ones, and their resting-places t00.”; I Enoch
41:2 reads, “I saw all the secrets of heaven...and there I saw the dwelling places of the sinners” (OTP 1.32).

> John 14:2 NIV reads: “In my Father’s house are many rooms; if it were not so, I would have told you. I am going
there to prepare a place for you” (Italics added). All citations are from the NRSV, unless otherwise noted.

6 Beasely Murray, John, 253.



prepared by Jesus. The most one can specifically say is that the “dwelling places” are being
prepared in the “Father’s house” (14:2) by Jesus after he ascends into “heaven” (14:3). The
“Father’s house” 1s not necessarily correlated with “heaven” in verse three. It is this logical gap
between verses two and three that allows for another interpretation of what Jesus meant by “my
Father’s house.”

It is highly probable, in light of John 2:16, that Jesus’ use of the phrase “my Father’s house”
in 14:2 has primary reference to the Temple in Jerusalem.” In 2:19-22 Jesus creates a symbolic
union between the physical Temple (“my Father’s House™)® and his physical body (“Destroy this
temple and in three days I will raise it up”; 2:19). If the Fourth Gospel’s interpretation of this
Synoptic saying (Matt 26:61; Mark 14:58) was also assumed by other NT writers (“But he was
speaking of the temple of his body”; John 2:21), then it is not surprising that Jesus’ physical
body, which is identified as a living Temple (John 2:19-22), is metaphorically transformed into

his spiritual Body, a living Temple, also called the Church (ekklésia).

1.2. “Father’s House” as Living Temple in the NT
This symbolic continuity between the Temple and the Church is suggested in Pauline (1
Cor 3:16, 17) and deutero-Pauline writings (Eph 2:19-22), as well as in the Apocalypse (Rev
21:9, 10).° In the Apocalypse, however, this Temple imagery appears to be taken even a step

further. In Rev 21:9, 10 the heavenly city, the New Jerusalem, is implicitly identified with the

7 John 2:13-22 recounts the first cleansing of the Temple at the hands of Jesus. As Jesus drove the merchants out of
the Court of the Gentiles, he told those who were selling doves in verse 16, “Stop making my Father’s house a
marketplace!”

¥ The Greek words for “house” differ in 2:16 (oikos) and 14:2 (oikia). Appendix #1 demonstrates, however, that
since the Fourth Gospel uses oikia (14:2) interchangeably for either a “building” or a “household,” it is not
unwarranted to interpret it as also meaning “temple,” as is the case with oikos in 2:16.

? 1 Cor 3:16, 17 read, “Do you not know that you are God’s temple...If anyone destroys God’s temple, God will
destroy that person. For God’s temple is holy, and you are that temple”; Eph 2:19-22 read, “you...are members of
the household of God, built upon the foundation of the apostles and prophets...and grows into a holy temple in the
Lord; in whom you also are built together spiritually into a dwelling place of God”; Rev 21:9, 10 reads, “Then on e
of the seven angels...said to me, ‘Come, I will show you the bride, the wife of the Lamb.” And in the spirit he
carried me away to a great, high mountain and showed me the holy city Jerusalem...”.



redeemed people of God. One of the seven angels with the seven bowls full of God's terminal
wrath approaches John with the express purpose of showing him “the bride, the wife of the
Lamb” (21:9). John is then taken by the angel to a “great and high mountain” where he is shown
“the holy city, Jerusalem, coming down out of heaven from God” (21:10). In the description of
the marriage supper of the Lamb only a few verses previously (19:7, 8), his bride is identified
with the saints."”

In light of Rev 21: 9, 10, Gundry asserts that the future New Jerusalem is not just a place for
people, but is in fact a people who are the place.'' Spatafora adds the corollary observation that
this New Jerusalem has itself become a temple.'? He sees the cubic shape of the New Jerusalem
(12, 000 stadia long, wide, and high, 21:16) as alluding to the cubic shape of the Holy of Holies,
which then explains why God’s presence can extend throughout the whole city (21:16). I would
perhaps suggest a minor revision to Spatafora’s theory. Since the Lord God and the Lamb are
said to be the temple of the city (21:22), perhaps it is more precise to suggest that the cubic New
Jerusalem, which represents the sum total of the Old and New Covenant people of God, is
portrayed instead as the cubic Holy of Holies, which lay within the precincts of God and the
Lamb, who are its Temple.

Regardless of whether one identifies the people of God with the Temple or with its inner
sanctum, the net result of Gundry’s and Spatafora’s insights are that sacred city (New Jerusalem)

which is a sacred building (the Holy of Holies, or Temple), is also a sacred people (Church

'"Rev 19:7, 8 read, “His wife has prepared herself and to her is had been granted to be clothed with fine linen...
[which] is the righteous deeds of the saints.

" “We may therefore conclude with fair assurance that John wanted his Christian readers, who had barely begun to
suffer the severity of persecution that he expected to come on them, to see in the New Jerusalem, not their future
dwelling place, but—what was even more heartening—their future selves and state” (“The New Jerusalem: People
as Place, not Place for People,” NovT 29/3 (1987) 25464, esp. 264).

'2 Andrea Spatafora, From the Temple of God to God as Temple: A Biblical Theological Study of the Temple in the
Book of Revelation (Rome: Editrice Pontificia Universita Gregoriana, 1997), 9.



universal)."” The methodological challenge still remaining is how one correlates this strictly
future portrayal of the people of God as temple/city in Revelation to the evidentially present
portrayal of the people of God as living Temple in other NT writings. Did the seven churches of
Asia Minor to whom Revelation is addressed see themselves not just as a living Temple, but also
as a living Temple-City? The answer to that question need not concern us here, but it is one that

still requires further exploration.

1.3. Living Temple in Jewish Second Temple Literature

Two theological trajectories in the Second Temple period accord with Revelation’s
symbolic correlation of the New Jerusalem with the people of God. In Isaiah, the identification
of the people of God as the bride of Adonai (YHWH) became associated with the renewal of
Zion, the renewed Jerusalem.'* In post-exilic literature, disillusionment with the disappointing
level of restoration in the Persian Period led to the expectation in later Jewish literature that the
restored Jerusalem was to be replaced with one supernaturally transformed by God.'® This
former city is not specifically called a “bride” here or in other Jewish Second Temple texts, but
Jerusalem is described as a mother (4 Ezra 9:43-47; 10:7; 2 Bar 3:1-3) and wife (4 Ezra 10:17).

Another theological trajectory in Second Temple literature expected the existing

Jerusalem to be replaced completely by one which would descend from heaven,' and which in

"3 Robert Gundry, “The New Jerusalem: People as Place, not Place for People,” NovT 29/3 (1987): 254—64.

" Isa 49:10; 54:1-8; 61:10; 62:4-5.

'S Tob 13:8-18; T. Dan 5:12-13; Sib. Or. 5.420-27; 1 Enoch 90:28-29; Tanhumin (4Q176) 1-2 1.4-6. 1 Enoch 90:28-
29, a text from the Maccabean era, describes the removal of the old city and its replacement with a new one by God:
“Then I stood still, looking at that ancient house being transformed: All the pillars and all the columns were pulled
out, and the ornaments of that house were packed and taken out together with them and abandoned in a certain
place in the South of the land. I went on seeing until the Lord of the sheep brought about a new house, greater and
loftier than the first one, and set it up in the first location which had been covered—all its pillars were new, the
columns new; and the ornaments new as well as greater than those of the first, (that is) the old (house) which was
gone. All the sheep were within it” (OTP 1.70).

' 4 Ezra 7:26; 10:25-28; 13;36; 2 Bar. 4; 32:1-4.



fact had already come into existence during the creation of paradise.'” In 4 Ezra 7:26 this
expectation of a “new city” from heaven is taken one step further with the addition of a “new
land” motif: “For behold, the time will come when . . . the city which now is not seen shall
appear, and the land which now is hidden shall be disclosed.” John’s angeles interpres, however,
does not just affirm the replacement of the earthly Jerusalem with a heavenly one, but he
transforms the “city” motif into a “corporeal” symbol of the people of God, not unlike that found
in some Dead Sea Scrolls.

The identification of a community of faith with the Temple in Jerusalem is not without
precedent. In fact, the sectarian community at Qumran did not just see themselves as a living
substitute for the Jerusalem Temple (1QS 8.5-6)'® but in some respects also as a living city, the
very New Jerusalem itself (4Qpls® [4Q164]s).

In 1QS and CD the sect refers to themselves as “a holy house” and to their opponents
(“Searchers of the slippery things”) as “a city of iniquity.”'® A clear identification of the
community with the Temple is found in 1QS 8.5-6 where the “council of the Community” is
called “a holy house for Israel and the foundation of the holy of holies of Aaron (@*WTP WTIP

1IN 5).” While the non-sectarian Temple Scroll is generally concerned with an actual Temple,

172 Bar 4:1-7 reads, “Or do you think that this is the city of which I said: On the palms of my hands I have carved
you? It is not this building that is in your midst now; it is that which will be revealed, with me, that was already
prepared from the moment that I decided to create Paradise.”

¥ David Aune comments that the Qumran sectarian’s view of themselves as the temple of God was “an intermediate
situation in which they rejected the existing temple cult and lived in expectation of the rebuilding of the true and
unpolluted eschatological temple” (“Qumran and the Book of Revelation” in The Dead Sea Scrolls after Fifty Years,
V. 2. [P. Flint and J. VanderKam, eds.; Leiden: Brill, 1999], 622—48, esp. 641).

1 “Holy house™: 1QS 5.6; 8.5, 9; 9.6; 22.8; CD 3.19; 20.10, 13. “City of iniquity”: 1QpHab 10.10. See further,
Devorah Dimant, “Qumran Sectarian Literature,” Jewish Writings of the Second Temple Period, Compendia Rerum
Iudaicarum ad Novum Testamentum, section 2 (Michael E. Stone, ed.; Assen, NL: Van Gorcum, 1984) 483-550,
esp. 514.



some of its texts specifically view the holiness of the Temple as extending beyond it to the entire
city.” This accords with the pervasive nature of holiness in the New Jerusalem in Revelation.”'
Aside from the Temple, the community of Qumran also identified themselves with the
future eschatological city of Jerusalem. In the pesher on Isa 54:11, 4Qpls” (4Q164), each of the
precious stones used within the implied New Jerusalem are applied to various groups within the
sect. In this regard, the sapphire foundations of the city (54:11) are interpreted to mean “the
council of the Community, the priests and the people.”*” Thus, we can see that while in 1QS “the
council of the Community” is identified with the Temple, in the 4Qpls” the council of the
Community is pictured as the embodiment of the foundation of the New Jerusalem. Jerome
Murphy-O’Connor concludes from this that, not just the leadership, but even the entire sectarian
community at Qumran “tended to identify [themselves] with the holy city, just as they did with

the Temple.”*

1.4. “Father’s House” as ANE Social Unit

It is possible that the NT and Second Temple conception of “buildings” as social units
(“people”) may find its provenance in the ANE and HB conception of a “father’s house” (HB,
aR A [bét-'ab]). The Hebrew phrase bét-'ab underlies the Greek oikos/oikia tou patros of the
LXX.** This Greek phrase is also used in John 14:2. The HB bét-'ab is but one subdivision of the

social organization of ancient Hebrew society. Individual “tribes” (0™0aw, nivn) were divided

2 ¢r 1QT 29.7-10; 45.71f; 46.16-18; 47.3-6. See also Yigael Yadin, The Temple Scroll: The Hidden Law of the
Dead Sea Sect (New York: Random House, 1985) 113-17.

! The holiness of God completely fills the interior of the city (21:22, 23, 27; 22:3).

22 Florentino Garcia Martinez, The Dead Sea Scrolls Translated: The Qumran Scrolls in English (2nd ed.; Trans. by
W. G. E. Watson; Leiden: Brill, 1996) 190.

3 «Jerusalem,” Encyclopedia of the Dead Sea Scrolls (Vol. 2; L. Schiffman and J. VanderKam, eds.; Oxford:
Oxford University Press, 2000], 402-4, esp. 404). While affirming that “the ‘temple’ was used both at Qumran and
in early Christianity as a metaphor for the community of salvation in the end time,” Aune goes on further to note
that “there is [no] indication that temple-city in 11QT? [nor] the city in DNJ . . . symbolizes their respective
communities” (“Qumran and the Book of Revelation,” 640).

* See appendix #2 for LXX occurrences of oikos/oikia tou patros.



into “families” (NiNawn), and those families were subdivided into “fathers” houses” ( n*a
m:,x,n).ﬁ Wrights suggests that the béz-'ab “was the most important small unit in the nation and
for the individual Israelite...it was the essential locus of personal security with the national
covenant relationship with Yahweh.”*® However, the “father’s house” was not just an indicator
of kinship structure regardless of familial geographical proximity. It particularly represented an
actual “architectural” reality such that the dwelling places of the sons and their families/
households were located within the proximity of the patriarch’s home, “the father’s house.””’

An incorporation of the HB phrase bét-’ab in the discussion of the Greek phrase oikia tou
patros (“father’s house) in John 14:2, to my knowledge, is a lacuna in NT scholarship. An
acknowledgment that early Jewish Christ-followers would have been aware of this common
stock imagery gives greater credence to an interpretation of the “Father’s house” in John 14:2 as
having evoked sociological (family/community of people), and not simply architectural
(building), associations.?®

If one accepts that the primary response of the first century reader and/or the primary
intention of the community that created the Gospel, was to identify “the Father’s house”
metaphorically with the household of the Father, and if a symbolic representation was possible
between the physical Temple in Jerusalem with the household of God as the living Temple,
among whom He now dwells, then one can go beyond any necessary correlation of “the Father’s

house” with “heavenly dwelling places.” But this then raises the question as to how one

25 C.J.H. Wright, ABD 2.761-62.

26 C.J.H. Wright, ABD 2.763.

2T Wright states that “it is likely that a 5éz-@b could have comprised some 50—100 persons, residing in a cluster of
dwelling units” (4BD 2.762).

2% Perhaps the HB picture of the sons’ homes individually forming a part of a larger physical compound/village
called a8 na informs the metaphorical portrayal in the very Jewish epistle of 1 Peter of individual believer’s
(“living stones”) forming part of a larger “physical” structure called “a spiritual house” (1 Pet 2:4, 5).



understands the “many dwelling places” (14:2) within the interpretive boundaries of the

“Father’s house” as the “living temple” of God’s New Covenant people, the Church.

2. What are the “many dwelling places’ in “my Father’s house”?

It is easy to conceptualize “many dwelling places” in heaven. But to what do the “many
dwelling places” refer if one views “the Father’s house” as the “Church”? Robert H. Gundry is
one of the earliest to treat this question within the context of people as sacred space.”’ The Greek
noun povr) underlies the NRSV translation “dwelling places” (“mansions” KJV). It refers to a
room or an abode, in other words, a place in which one dwells.*® The noun povr occurs only
twice in the entire New Testament,”' both times in this chapter (14:2 and 23).* Gundry suggests
that an existential interpretation of the “many dwelling places” is to be preferred over an
eschatological one (“places in heaven”) because “throughout the Upper Room Discourse the
leitmotif ‘abiding’ is a present spiritual experience.” This same understanding of poval, not as
mansions in the sky, but as spiritual positions in Christ is said to be evident in passages outside
of the Upper Room Discourse.** Gundry suggests that it is believers’ present experience of being

in these spiritual positions that clarifies what Jesus meant in 14:3: “The reception of believers by

% Robert H. Gundry, “In my Father’s House are many povai (John 14:2),” ZNW 57 (1967): 68-72.

**BAGD, 527.

3! Gundry (“In my Father’s House are many povai [John 14:2],” 70) comments on the interpretive significance of
the two occurrences of povr) in John 14. They “demonstrate a reciprocal relationship: as believers have abiding-
places in Christ, so Jesus and the Father have an abiding-place in each believer. The plural form povai in verse 2
emphasizes the individuality of the places which all believers have in Christ. Inversely, the singular povnv in verse
23 emphasizes that the Father and Jesus dwell in each disciple individually.”

32 John 14:2 reads, “In my Father’s house are many dwelling places (Hovai)”; John 14:23 reads, “we will come to
them and make our home (povnv) with them.”

33 Examples of “abiding” passages in John include: “the Father...dwells in me” (14:10); “he [the Paraclete] dwells
with you, and will be in you” (14:17); “abide in me, and I in you...He who abides in me, and I in him” (15:4-7).

34 Gundry cites John 6:56 and a number of passages in 1 John (2:6, 10, 14, 24, 27, 28; 3:6, 9, 17, 24; 4:12, 13, 15,
16).

10



Jesus at his coming will not be for the purpose of taking them to their abiding-places; it is
consequent on their being in those abiding-places before he comes.”

Pursuant to the following assumptions, allow me to connect the interpretive dots within
the rubric of people as sacred space: (1) if Jesus referenced the Temple as “my Father’s house,”
and (2) if, consonant with John 2:19-22, Jesus intended symbolic continuity between the Temple
and his physical body, then (3) it is not illegitimate to suggest that his spiritual Body, the Church,
as a “living Temple” comprised of innumerable “living stones” (e.g., 1 Peter 2:9) and (4) for
whom Jesus prepared “many dwelling places” after his resurrection and exaltation. It is this
“living Temple” that was constituted on earth on the day of Pentecost at the pouring out of the
Holy Spirit (Acts 2). Gundry aptly sums up his understanding of John 14:2 as follows: “Jesus
speaks of his going to the cross, his preparing by his death spiritual abodes in the Father’s house
or family, his return to the disciples immediately after his resurrection, and the sending of the
Spirit to minister his continuing presence until he comes to receive those who are already in him

so that they may be with him eternally.”*

3. John 14:6 in light of People as Sacred Space

In light of all of the foregoing, Jesus’ statement in John 14:2 might be reworded as
follows: “In my Body, the Church, are many spiritual positions. I am going away to prepare a
place for you in that Church.” If one contextualizes Jesus statement in John 14:6a with my
rewording of 14:2, then it might read as follows: “I am the way, the truth, and the life when it
comes to gaining entrance into my Body, the Church.” An exclusive life commitment to Jesus is

still expected but not for the purpose of entering an eternal dwelling place; rather, it is for

3% “In my Father’s House are many povai (John 14:2),” 70.
3% “In my Father’s House are many povai (John 14:2),” 72.
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entrance into an eternal community. By the same token, then, in 14:6b Jesus can be said to claim
a unique role in mediating the disciples’ direct access to the Father during their earthly lifetime
for the purposes of ministry effectiveness (John 14:7-13) and personal intimacy (John 14:20-23).

Do the words “come to the Father” (14:6b) accord with a conception of relational
intimacy? Koester notes that “in the immediate context [“come”] means knowing God and
believing God.”” Flowing out of Jesus’ claim to be the only way by which one can “come”
(EpxeoBan) to the Father (14:6), Jesus then states that he who “knows” (y1vcdoketv) him,
“knows” the Father (14:7) and finally concludes with the question as to whether the disciples
“believe” (TioTeVeIV) that he is in the Father (14:9). It is in this verbal progression that Koester
understands the meaning of “come to the Father” in 14:6b: “Coming, knowing, and believing are
overlapping expressions for human relationships with God in this passage, as they are elsewhere
in the Gospel (e.g., 1,10-12; 6,35.68-69; 7,3-39).”*® This appropriately contextualizes “belief,”
the expressed purpose of the Gospel (20:30, 31), as a relational construct not just as simple
intellectual assent to propositional truth. Thus, knowing God “means relating to God. The
knowledge of God includes information, but it finally presses readers beyond knowing things
about God to know God as one know and relates to a living being.”*

While, theologically, the Gospel appears to present this kind of relational reality
between a Christ-follower and the Father, the question needs to be asked whether Jews in
Jesus’ day would have resonated with the concept of an individual approaching God the
Father directly in prayer and communion. All references to God as father (ab, “father”; abi

“my father”) in the Hebrew Bible and in Jewish Second Temple literature (e.g., Sirach,

37 Craig R. Koester, “Jesus as the Way to the Father in Johannine Theology (John 14:6)” in Theology and
Christology in the Fourth Gospel (G. van Belle, J.G. van der Watt, P. Maritz, eds.; Leuven: Leuven University
Press, 2005), 117-33, esp. 117.

3% Koester, “Jesus as the Way to the Father in Johannine Theology (John 14:6),” 117.

3% Koester, “Jesus as the Way to the Father in Johannine Theology (John 14:6),” 122.
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Wisdom of Solomon, 1QH) are statements about God as father.*® There are no direct
addresses to God as father within individual prayers, except in one Dead Sea Scroll. The
only unambiguous pre-Christian Palestinian example of God being addressed as father in
prayer is found in 4QApocryphon of Joseph (4Q372 1).*! Therein, Joseph uses the direct
address )abi (“my father”).

By contrast the Gospel of Mark affirms that Jesus himself enjoyed a greater depth of
intimacy in his relationship with the Father than did “Joseph.” This intimacy is expressed in
Jesus’ use of the Aramaic word Jabba’ (“dear father”)** in Mark 14:36 when he prays in the
garden of Gethsemane.* If one accords with the Leuven Hypothesis that the author(s) of the
Fourth Gospel was familiar with Mark,* then it is not implausible to suggest some continuity
between the presentation of Jesus’ intimacy with his ’abba’ in Mark 14:36 and in the Fourth
Gospel’s not dissimilar portrayal which appears to be couched in synonymous terminology
(e.g., “come”, “know,” “believe”).

In Romans 8 and Galatians 4, the apostle Paul extends to Christ-followers the
privileged intimacy that Jesus enjoyed with the Father. Paul affirms that those who are God’s
children have received the Spirit of adoption. It is out of this new familial relationship with
God the Father that “we cry...” (Rom 8:15), and “the Spirit cries...” (Gal 4:6), .. )abba’

pateér”. If one accords with the traditional location of the John’s community as being in

0 For example, [sa 64:7 reads, “Yet, O Lord, you are our Father; we are the clay”; Sirach 23:1 reads, O Lord, Father
and Master of my life, do not abandon me to their designs.”

1 Cf. Eileen Schuller, “The Psalm of 4Q372 1 within the Context of Second Temple Prayer” CBQ 54 (1992): 67—
79, esp. 75-79. See also, Eileen Schuller, “4Q372 1: A Text about Joseph” RevQ 14 (1990): 349-76.

*2 Originally, *abba’ was derived from the language of toddlers and suggested an intimacy akin to our English word
“papa” or “daddy”. However, even before Christ’s time, adult sons and daughters also began calling their fathers
abb@’, meaning something like “dear father”. It is in this fashion that the New Testament uses ’abba’, as both a
term of familiarity and respect. It does not use *abba’ with the sense of “daddy.”

# It is also possible that *abba’ underlies the Greek word , patér that is used, for example, in the Lord’s Prayer “Our
dear Father” (Luke 11:2-4).

* Essays from the Leuven school include: Frans Neirynck, “John and the Synoptics” in L Evangile de Jean:
Sources, rédaction, théologie (BETL 44; M. de Jonge, ed.; Leuven: Leuven University Press, 1977); and Adelbert
Denaux’s edited volume John and the Synoptics (Leuven: Leuven University Press, 1992).
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Ephesus, then it is not unwarranted to assume that community’s familiarity with Pauline
theology. This being the case, then, an “)abba’ -like” relationship with the Father may have
come to mind as they read John 14:6b.

While Jesus may be affirming his exclusive role in mediating an existential
relationship with the Father, the underlying purpose of any such relationship is inherently
related to the equipping of Jesus’ disciples for ongoing ministry after Jesus’ departure. In
other words, Jesus mediatory role is just as much functional as it is existential. In Jesus’
affirmation of his unity with the Father (14:6b-11, 20-24), he implies the continuity that the
disciples can expect between Jesus’ ministry (14:11) and their ministry empowerment
(14:12-14), since both flow out of an intimate relationship with the Father.

Thus, Jesus comforts the disciples with the promise that they will be effectively
equipped for mission in spite of Jesus’ departure. Their “this-worldly” mission will be
supported (1) by “other-worldly” empowerment “from on high” by the Spirit for the
continuation of kerygmatic “signs” (14:12-14) and (2) in their ability to communicate “from
below” with the person of the Father “on high” (14:20-24). In this way, the effective ministry
that flowed out of Jesus’ intimate walk with the Father of “doing what the Father does” and
“saying what the Father says” (John 5:17-19 and 30, respectively) is now the prerogative of
Jesus’ eleven disciples, and thus also of all future disciples who come to personal belief in
Jesus through them (John 17:20; “I ask not only on behalf of these, but also on behalf of
those who will believe in me through their word”).

In this regard then, Jesus’ claim that he is “the way, the truth and the life” (14:6a) has a
real world reference to his mediatory role that ensures the success of the disciples’ mission once

Jesus departs. Jesus’ mediatory role involves the creation of a new community, the Church, and
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of a new relationship with God the Father, His children (e.g., John1:12). Thus, Jesus functions as
“the [exclusive] way” by which one can gain entrance (1) into a new spiritual community of
disciples called “the Church” or “Christ’s Body” and (2) into direct fellowship with the Father,
the transcendent One has now become immanent through the ministry of the Holy Spirit, the

other Comforter (14:16-20).
4. Two Modern Day Implications: Gospel Proclamation and Jewish Christian Relations

4.1. Gospel Proclamation and John 14:6

If John 14:1-7 can be interpreted within the context of present earthly mission rather than
only of future heavenly salvation, then a foundational presupposition for the particularist
approach crumbles.*’ Locating Jesus’ exclusivity within the missional context of ecclesiology
(Jesus is the only way to enter the Church and to experience a relationship with the Father that
results into missional effectiveness) rather than within soteriology (Jesus is the only way into
heaven) provides additional nuancing for inclusivist positions. In general, inclusivists affirm that
God is at work in pre-Christians and even among non-Christian institutions, although contra Karl
Rahner, most do not see these religious institutions as being vehicles of salvation.

Clark Pinnock calls the more cautious end of the inclusivist spectrum, “modal”
inclusivism.*® “Modal” inclusivism is said to hold “that grace operates outside the church and
may be encountered in the context of other religions.”*’ Pinnock modifies “modal” inclusivism
by substituting the abstract concept of “grace” with the personal agency of “the Spirit.” Pinnock

bases his more pneumatologically oriented version of inclusivism upon the doctrine of God’s

* The term Particularist is used by instead of the roughly synonymous terms Restrictivist and Exclusivist, especially
given the two latter words have more negative perceptions associated with them, particularly in our pluralistic
Western society.

% John Hick, Clark H. Pinnock, Alister E. McGrath, R. Douglas Geivett and W. Gary Phillips, More Than One
Way? Four Views on Salvation in a Pluralistic World. Grand Rapids: Zondervan Publishing House, 100.

%7 John Hick et al., More Than One Way? 100.
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omnipresence. Pinnock summarizes his overarching perspective in one sentence: he believes “in
the Spirit as everywhere active, even in the context of the religious life, in advance of mission,
preparing the way of the Lord...”*

An inclusivist approach, along the lines of Pinnock’s model, can resonate with our
pluralistic, multicultural Western society in which spirituality is everywhere evident. People
desire to connect with eternal realities in personally meaningful ways. Proclaiming the message
of John 14:6 along the lines of Jesus’ exclusivity in relation to ecclesiology, and not in relation to

soteriology, may not only increase receptivity to the Gospel, but may also mitigate accusations of

“narrow-mindedness” that have been levied against some ecclesial traditions.

4.2. Jewish Christian Relations and John 14:6

An interpretation of John 14:6 along more inclusivist soteriological lines, also provides a
basis for more productive Jewish Christian relations. At the outset of my paper I cited
Charlesworth’s claim that John 14:6 is a hindrance in modern Jewish Christian relations. In his
article Charlesworth seeks to redress his observation that too “little research has been focused on
trying to explain it in the light of the contemporary need to relate ‘in a Christian way’ to those in
other religions.”*® Charlesworth notes, firstly, that while John 14:6a (“I am the way, the truth,
and the life”) is only implicitly exclusive,” the second part of verse 16 (“No one comes to the

Father except through me”) is explicitly so.”' In his mind, 14:6b is the greatest hindrance to

*8 John Hick et al., More Than One Way? 102.

* “The Gospel of John: Exclusivism Caused by a Social Setting Different from that of Jesus,” 259.

3% As Charlesworth notes, John 14:6a could have been said by many Jews since “many Jews held messianic
beliefs...Messianology or Christology was tolerated within Judaism, but what would have been abhorrent was the
claim that Jesus was God’s Messiah and that the crucified one was to be equated with God. That belief was volatile
within Judaism” (“The Gospel of John: Exclusivism Caused by a Social Setting Different from that of Jesus,” 268.).
> The differences between the two sentences need to be clarified. The first is positive: ‘I am the way and the truth
and the life.” It is directed to those in the community, and there is no demand to think that there I s not other way.
The second sentence is negative: ‘No one comes to the Father except through me.’ It is directed to those outside the
community, and it clearly denies any other way to God. An implicit inclusivism in v. 6a becomes explicit in v. 6b
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productive Jewish Christian dialogue that desires to proceed from position of mutual respect and
peer equality.

Charlesworth finds a way forward in his observation that John 14:6 comprises two
grammatically independent sentences. Since there are virtually no textual variants Charlesworth
finds no reason to remove this verse or any portion of it from the Gospel of John.’* Instead, he
postulates that John 14:6b (‘No one comes to the Father except through me’) is a later accretion
in the transmission of the tradition. Sociologically, he suggests that this textual addition “mirrors
the struggles of two [second generation] Jewish communities who, in their attempt to establish
and defend their own existences, spew out invectives upon others (following the earlier lead of
Qumranites). Thus John 14:6b is a relic of the past. It is not the Word of God for our time.”*

While Charlesworth’s social reconstruction of John 14:6 is not outside the realm of
possibility, one wonders whether his relativization of “the Word of God” for the purposes of
greater Jewish Christian interfaith dialogue does not, in fact, create more problems than it solves.
I would suggest that if one does not view John 14:6b as a soteriological statement (“No one can
get into heaven where the Father resides outside of an exclusive life commitment to Jesus as the
Christ”), but rather as an existential statement (“No one can experience communion with the
Father during one’s lifetime except through an exclusive life commitment to Jesus as the
Christ”), then some of the “anti-Jewish” polemic dissipates in the mind of the reader.

In other words, since there is very little evidence that Second Temple Jews expected to be

able to address God directly in prayer (cf. Joseph’s “my father” in the Apocryphon of Joseph),

...As we shall see, 14:6a could have been said by many early Jews, but 14:6b is clearly inconceivable to non-
believing Jews—indeed, it is anathema to them.” (“The Gospel of John: Exclusivism Caused by a Social Setting
Different from that of Jesus,” 276).

32 “The Gospel of John: Exclusivism Caused by a Social Setting Different from that of Jesus (John 11:54 and 14:6),”
259.

33 “The Gospel of John: Exclusivism Caused by a Social Setting Different from that of Jesus,” 276.
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much less to experience a life of daily communion with the God the Father, Jesus’ claim in John
14:6b does not appear to be in direct competition with any existing Jewish claims. Rather, Jesus’
statement could be viewed as in invitation into a world of religious experience that may actually
have appealed to Jewish sensibilities, even if perhaps it was not anticipated in Jewish writings.

In this regard, then, any perceived embarrassment over Jesus’ statement that “no one
comes to the Father except through me” is at least deflected away from a perception of it taking a
polemical stance those who have not chosen, or who have not had the opportunity to choose,
Jesus as Lord. This allows a salvific inclusiveness with respect to faithful Jews who did not
acclaim Jesus as the Messiah (14:6a), even while at the same time explicitly claiming exclusivity
when it comes to mediating that salvific fullness during one’s lifetime (cf. also, John 10:10).

If this was indeed how the message of John 14:6 was received by early Jewish Christ-
followers, any dissent they may have had with synagogue leadership would have revolved
around exclusive claims of intimacy with, and empowerment by, the Father, rather than around a

doctrine that was perceived to exclude non-messianic Jews from God’s salvation.

5. Conclusion

After all has been said and done, where do we stand in relation to the question asked at
the outset of this paper, “Is Jesus the Way into a Place, into a People, or to a Person?” By way of
conclusion, allow me to transform the question into a statement that reflects a summary of the
upon which I have embarked: “The Jesus of the Gospel of John is not intentionally portrayed as
a soteriologically exclusive Way by which to enter a future Place, but rather Jesus is depicted as
a spiritually exclusive Way by which to enter the People of God, and by which to commune with

the Person of the Father during one’s present lifetime for the purpose of ministry effectiveness.”
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Appendix #1
New Testament Occurrences of “house of the father”

1. Non-Johannine Literature

1.1. “House of the Father” as Sociological Term

Acts 7:20

19 ouroq Koctaoocpwocpsvoq TO YEVOg np(ov SKO(KQ)GEV ToU¢ atépag [Au@v] tov TOLETV Ta Ppépn
€kOetar AOTOV €1¢ TO U Zwoyovsweoa 20 &v Q) Koupu) ¢yevviOn Mwiofic kai fv doteioc ¢ Oedy
0G GveTpd@n ufvag tpeig €v T@ oiky tod Tatpdg,

Matthew 13:57

57 kai éokavdalifovto év adtd. 6 8¢ 'Incods einev adtoig, Ok £oTiv mpo@rTng dTIUoC i ur) €V
Tfi Tatpidt xal év Tfj oikig avToD. 58 Kai 00K €moinoev ékel duvdapelg TOAAXG d1d TV
amotiav adT®OVv.

Luke 16:27 rich man and lazarus

27 einev 8, Epwtd oe olv, Tdtep, (va méung adtdv €i¢ TOV oikov tod matpdc Hov, 28
EXw Yap mEVTe adeApoUg, OTw¢ drapaptipnTan aVTOIG, tva un kai adtol EABwotv €ig TOV TémoV
toUtov tfig Pacavou.

Heb 11:7, the faith of Noah

Miotel xpnpomoesu; N&e mepl TV anenw B?\snopsvwv sv)\aﬁneaq KATEGKEDAOEV KIBWTOV
eig oootr]puxv 100 0TKOU a0TOD 31’ NG KATEKPLVEV TOV KOGUOV, KAl TG KATA TtioTLy
d1ka1060VNG EYEVETO KANPOVOUOG

1.2. Temple as “House of God”

Matt 12:4->David eatin,q the showbread of the Temple

4 an gloNABev €i¢ TOV oikov to0 Bg0D kal rouq ocptovq Thig TpoBécews Epayov, 6 oUK €OV
v a0t payeiv oLJE Toig UeT’ avToD £l pr| T0ig lepedolv povoIg;

Luke 6:4

4 [w¢] elofiABev gi¢ TOV oikov Tod B0 kai Tobg dproug TAG mpobécews AaPwv Epayev kai
£0wKeV TO1G UET aUTOD, 0V 0UK EEe0TIV QayelV €l un Hdvoug Tovg 1epeic; 5 kai EAeyev avTolG,
K0p166 €otiv toD caPPdtov 6 viog tol dvOpwmov.

Mark 10:17 Cleansing of Temple
17 xal 85160(0K€V Kol s?xsysv avToig, OV yéypamtal Tl
‘0 oikdg pov oikog npooevxr]g K}\nenostat ndolv toig €0veotv;
UUETg O¢ memorkate adTOV oTNAaLOV ANoT@V.

Matt. 12: 4
4 1@ elofjABev €i¢ TOV oikov T0D Oe0D Kal Tovg dpToug TG TPoBEécews Epayov, 6 oUK €0V v
aUTQ Payelv 00de TG HeT abTOD €l Un TOiG lepedoty UOVOLG;
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2. Johannine Literature: oikos versus oikia occurrences

2 John 3 oikia = assembly of believers.

10 i Tig €pxetan TpOg LUAG Kal Tav TNV TV d1daxTv 00 @épet, ur Aapfdvete adToOV €ig
oikiav kal xaipetv a0T® un Aéyete 11 6 Aéywv ydp adTt® xaipelv Kolvwvel toig €pyoig avtol
TO1G TOVNPOIG.

John 2:16 oikos = building

16 Kol TOiC TAG nspwtspocg TwAODOLV €imev, "Apate talta EvtedPev, pr‘] noteite TOV 0ikov ToD
Tatpog pov olKov spnoplov 17 Epvnoenoocv ol padnral ocurov otL ysypocppsvov £otiv, ‘0
(fiAogTol ofkov cov Kata(pay£ta1 ME. 18 anekpibnoav olv ol IovSoaol Kal imav aut®,
Ti cmpaov 581KVU€1§ m.uv Ot tadta moteig; 19 O(T[SKplel’] Incoug Kai ginev adToic, Aboate TOV
VooV TodToV Kal £V tplGlV npspoag syspw avtdv. 20 ginav ovv ot Tovdaiot, TecoepdkovTa Kol £€

€teotv oikodounon 6 vaog ovtoq, Kai oV €v Tpioiv npspoaq EYEPEIG abTOV; Mmmm

mm&o;mmzmmgm 22 Ote obV nyspen €K vstwv spvnoenoocv ol padnral
avtod 0Tt todto éNeyev, Kal émiotevoav Tf] Ypa@f] kal @ Adyw oV einev 0 Incodg.

John 7:53 The Woman Caught in Adultery
53 Kal énopedfnoav £€kaotog €1 TOV 0ikov abtol

John 8: 35 oikia = household
35 0 8¢ doDAog oV pével €V Tff oikiq €ig TOV aidva, 0 LIOG PVeL €1G TOV ai@va. 36 €Xv 0DV O
v10g LUAG EAevBepdon, Svtwg EAebBepol Eoecbe.

John 12:1 oikia = building

3 1) 00V Mapidu Aafodoa Aitpav popov vapdov miotikfig moAvtipov filerpev Tovg tédag Tob
'Inood kal é€patev taig Op1€iv avtiic Tovg mddag abtod ] 8¢ oikia EnMAnpwon €k Tiig
doufig Tod popov.

John 4:53 Official in Cana and raising of his dead son by Jesus = oikia as household.

53 #yvw ovv 6 matrp 8Tt [Ev] Ekelvn T Gpa &v ) einev avT® 6 'Inoodc, ‘0 vidg cov {f, kai
¢niotevoey aLTOC Kal 1) oikia abtod AN. 54 Tooto [8¢] tdAv devtepov onueiov énoinoev 6
'Incotc EAOwV €k thi¢ Tovdaiag ei¢ trv TaAiAatav

John 11:20 and 31-> oikia and oikos both used for a “”building

20 1 Y Mocp90c cog nKovosv ot Ir]ooug EpxeTat vnnvmosv a0TQy Mocplocp Ot €V T® oKW
€kaO€Ceto. 21 eimev ovv 1 MapOa npoq OV Ir]oovv KUplE el nq 03¢ oUK &v dméBavev 6
adeAdg pov- 31 ol o0V Tovdaiot oi vteg uet avtiic €v Tf] oikiq kal mapayvboduevor adthy,
id6vteg Thv Mapiay 8Tt taxéwg avéotn kai €ENABev, nroAovOnoav avtfi d6&avteg Gt1 dyet €ig
70 pvnueiov iva kAavor €kel.

John 14: 2 oikia = building or household
2 év 1f] oikig To0 matpdg pov poval moAAal eioiv- €l 8¢ pr, eimov dv OUiv &tt TopevopaL
ETOLUACNL TOTOV VYTV
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Appendix #2

LXX occurrences of “father’s house”

1. “Father’s house” as Temple of God
1 Kings 15:15

Kou 8101’]V€YK€V TOUG K1ovaq o0 noctpoq a0TOD Kol TOUG KIOVAG aUTOD EIGNVEYKEV €1G TOV
oikov KUp1oU, ApyLPOTG Kal XpLooDG Kal OKEL.

Jer 42:2

‘0 Adyog 0 yevOpEVOG TTpog Ispspw(v nocpa KUplOU €V MuEpaIg Icoocmp Baolhswg Tovda )\sywv
Badicov ag oikov Apxafiv kai d&eig abTovg eig oikov kvpiov eig piav TV aLAGV kai
TOTIETG adTOVG OivoV.

1 Chron 24:19 NB: see below at #4 re: plural “houses of the fathers” also in same passage.
? alitn 1) émiokePic adTGV KaTd THY AgrTovpylav adTéV To eioTopetesdal gig oikov Kupiov
KATA TNV Kplolv abT@V 1 XE1pOG AdpwV TATpoG adT®V, WG Eveteilato kVptog O O£0g IopanA.

1 Kgs 9:1, 10
01K0OOUETV TOV 0IKOV KUPLOL Kol TOV 0ikoV To0 PBactAéwg
0Ug 300 01KOUG, TOV 0IKOV KUPLOL Kal TOV 0ikKoV ToD PactAéwg,

2 Chron 2:11
0G oikodouroel 0ikov TG Kuplw Kal oikov tf] PactAeia avtod.

2 Chron 3:1, 10

Kai fip&ato Zadwuwv tod oikoSoueiv ToV oikov kupiov &v Iepovcalnu év 8pet Tod Apopia,
Kol €m0iNoev €v T® 0Tk TQ aylw TV ayiwv xepouPiv dvo €pyov €k EVAWV Kal EXpUowoeV

avTA XPLGiQw

2 Chron 22:12
* kol AV pet avTiig v ofkw ToD B0d KaTakekpLUEVOG EE £, kai Tofola EBaciAevoey émi
TS YAG.

Gen 28:21
*! ko dmooTpéPn e UeTd swtnpiag eic TOV oikov ToD maTpdc Hov, kai Eotal Hot KUP1og
€ig Ogdv,

Josh 2:12, 18
* ko vV dudoaté Hot Kt’)plov oV Bedv, 8T1 mord Luiv EAeog kal now’losrs Kal 13psiq ENeog €V

T olkw To¥ Tatpdg pov  kai Zwypnosre OV oikoVv ToD natpog pov Kal tnv unTéPQ
Hov Kal ToUg oc5s?\q)ovq pov Kal Tavta TOV 0ikdV Hov Kai mdvta, Soa €oTiv avToiG, Kai EEeAelobe
mv Puxnv pov €k Bavatov.

1800 fueig swnopsvopsea €ig pspog tnq TOAEWS ...TOV OE TATEPX GOV Kl tnv pntepoc ooV Kal
rouq adeApovg cov Kal TavTa TOV 0ikov ToD maTpdg o0V GLVAEELG TPOG GEAUTNV €iG TV
oikiov Gov.
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Gen 44:8
% €1 TO ugv dpyvpiov, 6 ebpouev v Toig papoinmoic UGV, dnesTpéPauey Tpog ot £k yiig Xavaay,
&G av kAEPaiuev €k ToD oikov Tod Kupiov cov apylplov 1] xpusiov;

2. “house of God” as Temple modified by phrase “of Fathers”

2 Chron 29:5
> kai lmev abdToig Akovoate, o Agvitat, viv dyvioBnte kai dyvicate tov oikov kvpiov
Beo0l TOV matépwv DUDV Kal ékPaAete Thv akabapoiov €k TGOV aylwv

3. “Father’s house” as household/sociological term oikia, oikeios

Gen 50:8
¥ kol Moo 1} Tavotkia Iwong kai oi &deA@ol avtod kai mEoa 1) oikia | matpikn adTod, Kai
TNV ouyYEvelav Kal ta tpoPata kat toLg foag UmeAinovto v yi| I'ecep.

Isa 3:6
*$t1 émAuPeTon §vOpwog Tl &8eApod adtod fj Tod oikelov Tod TaTPdg adTOD Aéywy

Tudtiov €xelg, dpxNYos NUAV yevoDd, kal To pdpa to €uov o ot €0Tw.

4. “Father’s house” as household/sociological term oikos =2 “father” in the singular:

Gen 47:12

12 v 7 ~ \ \ ~_ ~ 5 ~ \ \ ~ 7 ~ \ 5 ~
kol éortopétpel Iwong T matpl kai Toi¢ ddeA@oic adTol kol mavTi T oikw Tod TaTPdg adTOD

G1TOV KATO GOUA.

Gen 34:19
¥ kai 00K &xpdvicev 6 veaviokog ToD motfcat TO Prita ToTo, EvékelTo yap Ti Buyatpi Iakwp,
avTdg d¢ Nv évdoEitatog TdvTwy TAV €v TP oikw Tod matpodg avtod.

Gen 20:13
" kai yap GANODG &SeA@T| Lov éoTiv £k TaTpdS, GAA 0UK k UNTPSC, EyeviOn 8¢ pot gl yuvaika.
P éyéveto 8¢ ivika Efyayév ue 6 0edc ¢k ToD oikov Tod matpéc pov,

Psalm 44:11
" &xovoov, Blyatep, kal 188 kol KATvov Td 00¢ cov kal EmAdOov Tod Aaod cov kai Tod ofkov
100 matpdg cov,

Gen 38:11

"elnev 8¢ Tovdag @apocp tr] vOuen avtod Kdbov xrpa €v T@ oiky tob natpog o0V, €wg
psyaq yévnrat ZnAwp 0 vidg pov, einev ydp Mmtors omoeocvr] Kal ovtoq wotep ol adeApol
avtoU. aneAbodon 8¢ Oapap €kabnto €v T@ oiky Tod Tatpodg avTiC.

1 Macc 16:1, 2

Koi avéPn Iwavvng €k Talapwv Kal GTyyelAev Tipwvi T Tatpl abToD & GUVETEAECEV
~ 2 s \ 7 [ ) ~ \ 7 \
Kevdefaiog. “ kal ékdAeosev Ziuwv ToLG 00 vioLG avToD ToLg TpesPutépoug lovdav Kat Iwavvnv

22



kol eimev adToic 'Eyw kai oi &8eAgoi pov kai & oiko¢ Tod matTpdg uov émoAepfioauey Tovg
noAépoug IopanA &mo vedtnTog €wg TG orjHepoV MUEpag, Kal £00OWON €V Taig Xepolv MUV

pUoacOat Tov IopanA TAeovakig

Judges 19:2,3 text family A versus text family B

2 kod wpylodn adTé 1) maAAakn adTod
kol &rfiA@ev &t adtod ei¢ TOV oikoV
00 maTpoOg avTH¢ €ig BnOAeey lovda
ki émopevdn Ew¢ ofkov ToD
natpd¢ adTAC, kai €idev avTOV 6
TaThp TG veavidog Kal Tapiv €ig
AmdvTnov avtod.

Judges 11:2-7 text A versus text B

2 ko €E£Baov TOV Ie@Bag kal imov
aLTG OV KANPOVOUNOELG €V TH OTKY
100 mATPOG UAV, 8TL yuvaikdg vidg
étaipag el 60.

7 kai einev Ie@Bag Toig MpeaPuTépolg
ToaAaad OVy UUELG EUIONOATE pe Kol
¢EePaAeté ye ék To0 oikov TOD
natpdg pov kai é€aneoteilateé pe aP
Ou@V; kal Tt Tt fABate mpdg e, Nvika
€OAiPnte;

Judges 6:15

P gl gyo el wikpog v T@ ofkw o
Tatpdg pov.

Judges 9:5

> kol elofiABev gi¢ TOV oikoV TOD
natpog avtod eig Eppabda kal
AMEKTELVEV TOVG AOEAPOVC a0 TOD LIOVG
Iepofaa

Jeremiah 2:4

? kod €mopen®N &t adTod 1) TaAAakr) abToD Kad
anfAfBev map avtod €1 01KOV TATPOG AVTHG €ig
BnOAeep lovda kal 1V EKET NUEPAG TEGOAPWYV UNVADV.

3 ko 8¢ eiofveykev abTov €i¢ olkov matpdg adTic,
Kal €10ev abTOV O atrp TG VEAVIO0G Kal NOQpavon ig

oLVAVTNOLY aLTOD.

2 od #rekev 1) yovn FaAaad adtd viols, kal
NdpuvOnoav ot vioi tig yuvaikog kai €EERatov TOv
TepOae kai einav a0t 00 kKANpoVouroelC v T
0ik@ T00 TATPOG NUAV, OTL LIOG YUVAIKOG
gtaipag ov.

7 kai elmev Ie@Bae Toig mpeoPutépors Fadaad OvXi
UUETC uiorjoate pe kai EEePAAeTe pe €k TOD oikov
100 maTpdg pov kal é€aneoteilaté pe AP LUGOV;
kal dix ti HABate Tpdg pe VOV, Mvika XprleTe;

" o &y glut 6 uikpdTepog v oikw matpdc pov.

> kai el0fiA@ev gi¢ TOV oikov ToD matpdg avTOD
€1¢ E@paba Kal dméktetvev Toug adeApols avtod
viovg Iepofaal

* dkovoate Aéyov kupiov, oikog Iakwp kai Tdca matpid oikov IspanA.

Psalms of Solomon 8:18

" EiofAOev o¢ mathp €ic oikov viGV adToD pet eiprvng, £oTnoev TovC TESAC ADTOD UETX

ao@aAeiag TOAATG.

Gen 12:1
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Kai einev k0p1og T¢) APpap "EEeNDe éx Tfic Yfig oov kal €k Tfig cuyyeveiag cov kai ék ToD oikov
100 maTpdg cov &ic TV yiv, v &v oot deléw

Psalm 151

00706 6 PaAuodg id16ypagog eic Aauid kai #wbev To0 &p10uod, Ste éuovoudynoev t¢ Folad.
MikpOG ANy €v T0ig adeAoig Hov Kal vewTepog €V T@ oikw Tod Tatpdg pov, Enoipatvov
Ta pdPata Tod Tatpdg pov.

Isaiah 22:24

24 \ \ ) 5> ~ ) ~ 7 ~ \ 5 ~ 3 ~ U
Kol €otat memolfwg én adToOV TaG Ev80E0G €V TG 0iKw TOD TATPOG AVTOD ATO HIKPOD £WG

UEYGAOL Kal €50VTal EMKPEUAUEVOL AVTEH.

1 Chron 2:40
>4 viol Tadwuwy, Bat®Aagy, Netwabi, Atapwd ofkov Iwaf kai fiutov ¢ Mavabt, Hoapel,
> natplal ypauuatéwy KatolkoOvTeg IaBec, Oapyaduy, Tapadiy, Twkadiy, o0tot oi Kivaiot o
€NOSVTEG €k Meonua Tatpog oikov Pnxap.
Gen 46:31
"einev 8¢ lwang Ttpoq ToUg och?xcpovg avTODU Avocﬁocg anocyys?xw ™ PApaw) Kol spco avT® Ot
adelgoi pov kal 6 oikog Tod maTpdG Uov, ol noav év yi] Xavaav, fKacty Tpog e,

Num 30:4, 17
*&av 8¢ yuvn eBENTar dYNV Kupiw 7 dplonTat dploudv év T@ ofkw Tod TaTpds adThg v Tij
vedTNTL aUTG

" tadta T Sikodpata, Soa éveteilato k0p10G TH MwuoH] &va uécov &vdpog kal yuvaikog
avTOU Kal Gva uécov matpog kai Buyatpog v vedtnti év oiky Tatpdg.
Gen 20:13
P éyéverto 8¢ vika E€nfyayév ue 6 0edc ék ToD oikov ToT TaTpdg pov, Kol sima abTH

I Sam 22:1, 15, 16

Kai oum)x@sv ExeTBev Aauid Kol 5180w9n Kal Epxetal slq 0 cmn)\oaov 70 OdoAAay. Kal
dkovovatv ol &deA@ol adtod Kal 0 01ko¢ ToD TATPOG alToD Kai Katafaivovotv TpoG avTOV
kel

1 orjugpov Hpyual Epwtav adTé S1d ToD Ood; undaude. un §6tw 6 PactAeds katd Tod SovAov
avToD Aéyov Kal €@ GAov Tov ofKov 0 Matpdg puov, 6t ook f{det 6 JodA0g O 60G Ev
naoLv tovtmg pipa pkpOV f psya " yai elnev 6 BactAedg SaovA Oavdtw Grofaviy, APiueley,
oV Kal &G 0 0ikog Tod matpdg cov.

Deut 22:21

*! ko €E4€ovotv TNV vedvLY €Ml TaG Gépocg oikov natpc‘)g al’)tﬁ G, Kol )\190[50)\1”1001)01\1 avTnV ol
avSpsg Thig no)\swq a0tiiG €v Aiboig, kai droBaveitat, 81 snomoev oc(ppoovvnv v 0101q IopanA
gkmopvedoal TOV oikov Tod Tatpog avtiig, kal £€apeic TOV ToVNPOV EE LUOV ADTGV.

1 Chron 9:19

P kai Tadwu vidg Kwpn viod APracag viod Kope kai oi &8eAqoi abtod €ic oikov matpdg
avtodl, ol Kopitat,
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1 Sam 2:27-31

T kad n)x@sv avawnog Beod npog HA1 kai eimev Td8e Aéyer kOprog Anomc?u)(peslq ocTtSKoO\vq)Gnv
npoO¢ oikov noctpog 00U SVTWV aVTAV €V Yij AlYUT[‘tUJ doVAwV TQ otk Papaw * kad
e€elelaunv TOvV oikov 10D TATPOG 6OV €K TAVTWY TV CKNTTPWV Iopom?x guol lepateveLy
Kal avafaivery émt Ovolocotr’]plév yov Kal Gum&v Qupiapa kol aipelv eQovd kol EdwKA TG
oiky tob matpdg cov ta mévra tod nvpoq vIGV IopanA eig [Spoocnv 30 816 TovTo Tdde eimev
Kvplog 0 Gsoq Iopom)\ Eina ‘0 omoq 0oL Kal 0 01Koq 100 mxtpog oov diedevoeTal EVOTIOV
pov £w¢ alddvog, ... ' i8ob fuépat Epxovrat kai E0AeBpetiow TO omépua cov kal TO oépua
oikov matpdg cov,

1 Macc 13:3
3 kod mapekdAecev abToUG Kal €imev abToig AbTOL 0idate Soar £y Kai of &SeAqoi pov kai 6
oiko¢ oD TatpdG HOU EMotoaeV TEPL TOV VOUWV Kal TGOV ayiwv,

Isa 7:17
7 A snoc{a 0 Gsoq émi o kad £mti TOV Aadv cou kal Emi TOV oikov tod matpdc cov
fiuépag, of obnw fracty & g Nuépag deeihev E@patu &md Tovda, Tov PaciAéa t@v Accupiwv.

Jer 12:6

® 8t kai o &8eA@of cov kai 6 olkog ToD MaTPSg Gov, Kl 00TO NOETNGGV OF, Kol ahTol
gponoav, €k TV omiow cov EmouvixOnoav, ur metebong v avToig, 6Tt AaARGovGLY TIpOG oE
KaAd.

Num 18:1
Kai ginev k0p1og mpog Aapwv Aéywv ZU kai ol viol 6oL Kal 6 01K0¢ TATPLAG ooV Arjuecde
TAG apaptiag TV ayiwv, Katl oL Kal ot viol cov ANuPesde Tag auaptiag thg lepatelag DUGV.

Neh. 1:6
Kai ginev k0p1og mpog Aapwv Aéywv ZU kai ol viol 6ov Kal 6 01K0¢ TATPLAG ooV Auecde
TAG apaptiag TV ayiwv,

2 Sam 14:9
kol smsv 1 yovi 1 @skcolng npog OV ﬁoccn)\soc Ex sps KUplS pov PactAed, 1 ocvopw( kol émi
TOV 0iKOV TOD Ttatpog pov, Kal 0 BactAebg kal O 9povog a0To0 40G0G.

Gen 33:19
P kai 00K €xpdvicev 6 veaviokog ToD motfcat TO Prita ToDTo, EvékelTo yap i Buyatpi lakwp,
avTdg d¢ NV EvdoEdtatog mavtwy TV €v T@ oikw tod Tatpog avtod.

Esther 4:14

coq OtL éav nocpomovonq €V TOUTW TQ Kap®, GANoBev [30n6510( Kal cmsnn €otat toig lovdaiotg,
oV 8¢ kal 6 01ko¢ ToD matpd¢ cov dmoAeiode, kal tig 0idev &l €ig TOV kKa1pdV ToGTOV
¢PaciAevoag;

1 Sam 24:22
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22 kod vV Spocbv pot v kupiw 8Tt o0k EE0AeBpetoeic TO omépua Hov dmiow pov kal oK
apavieig o Gvoud pov €k Tod oikov Tol matTpdg uov.

2 Sam 24:17

"kl elnev Aauid mpdg kUp1ov év TG ideTv abTdV TOV dyyelov TOMTOVTA &V T¢) Aad Ko elmev
1800 &y iyt RdTknoa kai &y iyt 6 Tolunv éxaxomnoinoa, kai obtotl T Tpdfata i énoinoav;
yevéaDw O 1) xelp oov €v éuol kal €v TG oikw T0oD matpdg pov.

1 Kgs 18:18
" xai elmev HAtov 00 S1aotpépw ToV Iopand, 8Tt GAR fj o0 kal & 01ko¢ ToD matpdc cov év td
KataAunavery DUAG TOV KUpLov Beov VU@V Kal €mopevONG omticw TV BaoAiy,

1 Macc 14:26
20 goThp1oev yap adTOC Kai of &deA@ol abTob kai 6 01ko¢ Tod TaTpd¢ adTOD Kai émoAéunocey

ToUG €Xx0povg IopanA &it adT®V Kal €otnoav adt® eAevbepiav.

5. “Father’s house” as household/sociological term oikos =2 “fathers” in the plural:

Exod 6:14-19

“Kai obtot pxnyol ofkwv matpi®dv adT@Vv. viol Poupnv mpwrotdkov IopanA, Evwy kai
daAloug, Acpwv kai Xapyt, atitn 1} cuyyévela PouPnv... !’ kai obtot viol Fedowv, Aofevi kai
Teuei, 01K01 TATPLES adTAV. ' kad viol Kaad, AuPpay kol Iooaap, XeBpwv kai OJMA, kai T
&t ¢ {wii Kaad éxatov tpidkovra £tn. ¥ kai viol Mepapt, Mool kai Opovst. 00Tot 0ikot
TATPLAV AEVL KATA GUYYEVELAG XVTAV.

1 Chron 12:30, 31

0 kad €k TGV VIGV Beviapty TV &SEAQ@V ZaovA Tpgic x1A1ddec, kai €T1 10 TAgioTOV AdTGV
dmeokdmel THY QUAAKNY ofkov Zaov. ' kad &md viGV E@paty elkoot xiA1ddec kai dktakdotor,
duvartol ioxUt, Avdpeg dOvouaotol Kat 0Tkovg TATPLOV aDTOV.

Exod 12:3
3 AéAnoov mpdg masav cuvaywynv vidv IspanA Aéywv Tii Sexdtn Tod unvog tovtov Aapétwoav
€kaotog pdPatov kat ofkovg TATPLAV, £kaoTog TpdPatov kat oikiav.

1 Chron 5:11-15, 23-24
"Yiol T'ad katévavtt adtdV Kathknoav €v i Bacav éng TeAya. > IwnA 6 mpwtdTokog, kai
Sagap 6 Se0TepPog, Kai Iavi 6 ypauuateds év Bacav.  kai oi &8eAgol adtdv kat oikovc
TATPLOV a0TO®V, MixanA, MocoAay kal ePee kal lwpee kat laxav kal Zove kai Qfnd, Entd.
' o010t viol ABiyat) viod Ovpt viod I8t Liod Fadaad viod MiyanA viod Ioat viod Iovpt vioD
Zaovyay * viod ABSINA viod Fovvt, &pxwWV 0TKOL TATPIGV.

3 Kai oi fjuioeig QuATG Mavaoon katgknoav év tf yii 4md Bacav ém¢ BaaAepuwy kol Savip Kai
3poc Aepuwv, kad €v T¢ A1Bdve adTol émAsovdsdnoav. ** kai oBTot &pxnyoi ofkov
TATPLOV a0TOV, O@ep Kal loel kal EAinA kal EcdpinA kat Iepuia kat Qdovia kal [edinA,
&vdpeg ioxvpol duvdyel, &vdpeg dvopactol, EPXOVTEG TV 0TKWV TATPLAOV ADTAV.
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2 Chron 22:5
> kai suVAyayev Aactac TOV oikov Iovda kai dvéotnoev abTolC Kot 0TKOUE TATPIRV
aVT@V €ig XIALEPXOUG Kal EKATOVTAPXOUG €V TtavTi lovda Kal [epovcaAny,

1 Chron 26:13
P kol #Badov KAPOUG KT TOV UIKPOV Kal KaTd TOV péyav kat ofKoug TaTpLdV adT®V €ic
TUAGVa Kol TUAGVA.

1 Chronicles 24

3 kad S1gilev abTovg Aautd kai Tadwk ¢k TV vidv EAsalap kol AXueAey €k TGV vidy I0apap
KaT& TNV EmiokePtv a0TGV Katd THv Aertovpylav adTéV kat oikov¢ TaTpidV adTdv. *kal
gupédnoav viot EAealap mAeiovg €ig dpxovtag TOV duvat@v mapd Toug viovg IBapap, Kal
diethev adTovg, Toig vioig EAealap &pxovrtag €i¢ oTkovg Tatpi®dv €€ kai déka Kal Toig Lioig
I0apap 6kTe Kat oikove matpi@dv..  kail Eypaev avtove Sapatag vidg Nabavan) 6
YPauHaTeL§ €k ToO Agut Katévavtt ToD PactAéw kal T@V apxOvTwy Kal Tadwk 0 lepevg Kal
Axtpeley viog APrabap kai GpxovTeg TV TATPIOV TAOV lEpEwV Kal TV Agit®V, 0TKOU
naTplac eic i ¢ EAealap kal 16 €1 T 10apap.

2 Chron 25:5
> kai suVAyayev Aactac TOV oikov Iovda kai dvéotnoev adTolC Kot 0TKOUE TATPIRY
aVT@V €ig XIALAPXOUG Kal EKATOVTAPXOUG €V avTi lovda kal lepovsaAny

Num 1:2, 4

? AdBete &pxfv mdong suvaywyfic vidv IopanA Katd cuyyevelag aUTGV kKat ofkove TaATPI@V
aVT@V KATA GP1OpOV €€ OVOUATOG ADTOV KATA KEPAANV aUTGV, &G Aponv

* kol ued UMV EoovTal EKaoToC Katd QUATV EKEAOTOL dpXOVTWYV, kKat 0Tkov¢ TaTPldV
goovrat.

Numbers 3:14, 15

Ko éMdAnoev kbp1og Tpds Mwuaiiv €v Tii épriuw Ziva Aéywv ' Eniokeat Todg biodg Agut
kKat ofkovg matpidV adTOV Katd SUOVS ADTWV KATA GUYYEVELNG ADT@V, TAV dPOEVIKOV
amo unviaiov kol éndvw émokéPacde adTovg.

Num 3:20
2% kad viol Mepapt katd Sriuovg adT@V, Moot kai Mouat. o0tof giotv §fjot Tév Avit®dv Kat
0{koUG TATPLOV AVTAV.

Num 3:24, 30
kol 6 Epxwv oikov TaTpLdEC Tod SHuov Tod Medowv EAtoag vidg AanA.
kol 6 &pxwv oikov TATPL@V TGV SHuwv Tod Kaad EAcapav vidg OZmA.

Num 36: 1

Kol tpoofjABov ot dpyovteg QUALG vi®v Fadaad viod Mayip viod Mavacor €k TG UARC LIV
Iwong kal EAdAnoav &vavtt Mwuof] kai Evavtt EAealap to0 1lepéwg kai Evavtl T@V dpXoviwv
olkwV Tatpi®v vidv IopanA
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1 Chron 28:4, 13

* kol £€eMéEato kOp10G O BEdG Iopan &v épol &md mavtdg oikov matpdg pov eivat PaciAéa
émi IopanA eic TOv al@va, kai év Tovda fpétikev 16 Pacilelov kai ¢€ oikov Iovda TdV oikov
T00 matpdg pov, kai év Toig vioig Tod matpdg pov €v éuoi NOEANGEV T yevéaat pe
PactAéa €mi T® mavti IopanA.

P kol TGV KaTaAVUATOV TGV EQNUEPIRY TGV iepéwV Kai TOV AeVITGV £i¢ mdoav épyacioy
Aertovpylag oikov Kuplov Kal TAV AToONKGOV TAV AEITOVPYNGIUWY GKELOV TG AaTpelag oikov
Kupiov.
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