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but was sent by God himself. In several ways this places before the church the
responsibility of its congruence with the mission and example of its Lord (cf.
13:15, 35; 15:16; 1 Jn. 2:19, 23, 24; 2 Jn. 8f.).257 But it is not this ecclesiasticg]
responsibility, still less church problems (as in the Johannine letters), that
controls the perspective of Jesus’ farewell prayer for unity. That perspective
comes, rather, from the christological farewell, so that the prayer asks the Father
to guard the work that Jesus has accomplished in the pursuit of his mandate
and in agreement with the Father’s will and to vindicate him against the world:
“that the world may believe that you have sent me.”

This is not to say that the statement “that the world may believe™ hag
only a negative incriminating sense — “believe despite itself”” — that then
supposedly comes to clearer expression in vs. 23 with “(be compelled to)
recognize” (cf. 8:28).258 It is clear from vs. 18 that the believing community
has its positive mandate to fulfill in the world. But it is clear from the context
that in this prayer Jesus is directly concerned about the continuation of his work
and that of the Father in his own,25 and only indirectly about the world’s faith.
The idea of the vindication of Jesus’ work against the world’s hostility (cf.
16:10) is no less at work here than that of the appeal to the world to recognize
and confess Jesus as the one sent by the Father (see the comments below on
vs. 25).

22-23 As in vss. 12-19, so here, along with praying to the Father for
his own, Jesus appeals to what he himself has done for them during his earthly
ministry:260 “The glory that you have given me I have given them, so that they
may be one, as we are one.”” This describes what Jesus gave to his own in the

257. See also Brown, Comm. 11, p. 778.

258. So Calvin on vs. 21 (Comm. II, p. 148): “Believe” is “imprecisely used by the
Evangelist for ‘to know’; that is, when unbelievers, convicted by their own experience, perceive
the heavenly and divine glory of Christ. Hence, believing they do not believe; for this feeling
does not penetrate into the inward attitude of the heart.” Becker acknowledges that “believe’ in
vs. 21b is more “liberal-minded”” toward the world than “recognize” in vs. 23, which refers not
to “recognition leading to salvation” but to ““insight into one’s own lostness,” while vs. 21b
assumes “‘the possibility that the world might come to believe.” This difference then again suggests
to Becker that there are two different editorial hands at work here (Comm., p. 526). Following
Kédsemann, Becker writes that Christian mission is “not directed to the world as such” but only
to those in the world whom the Father gave to Christ, “hence the elect, those who have been
called to faith” (Becker, Comm., p. 527).

259. tvau in vs. 21b is no longer dependent on “I pray” in vs. 20 (as are the two preceding
fvas), “but states the purpose or result of v . . . elvon” (Bultmann, Comm., p. 514, n. 4; see also
Brown, Comm. 11, p. 770).

260. Cf. Schnackenburg: “This statement and that of vs. 22a can be grouped among a
series of statements in which Jesus refers, in this discourse, to what he has done for the disciples:
he has kept them in the Father’s name (v. 12); he has given them the word of the Father (v. 14);
he has sent them into the world (v. 18) and he has sanctified himself for them (v. 19)” (Comm.
I, p. 192). For the view that vs. 22a is to be understood with vs. 21 and is therefore dependent
on “that the world may believe,” see n. 249 above.
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most exalted terms. Jesus has already said, “I have given them all that you
have given me,” which was more precisely defined as “eternal life” (vss.
2-3).261 By speaking now of giving his “glory” Jesus brings out how deep the
foundation of their unity is and how far it reaches. For that reason ‘‘that they
may all be one as we are one” is again followed in vs. 23 by “I in them, and
you in me” to indicate that by his indwelling of the community (“I in them’")
the community shares in the glory that the Father has given him (“‘you in me”*).
Jesus says all this to highlight the total and inviolable unity for which he has
destined his own: “that262 they may become perfectly one.’’263

The meaning of this “glory,” as Jesus’ gift to his own and the basis for
their perfected unity, is hard to describe in a single word.264 In vss. 24f. we
again read of Jesus® “glory,” but then as Jesus’ heavenly glory, the glory he
had before the foundation of the world and that the disciples may one day
contemplate in heaven. In vs. 22, however, the reference is not to this preexistent
(and postexistent) glory of Jesus, which at his departure he still had to receive
(vs. 2), but to the glory with which the Father clothed and equipped him as the
Son of man for his mission in the world (cf. vs. 2a; 3:34, 35; 5:20, 27; 10:17).
“Glory,” therefore, refers here not to a single, all-surpassing gift but to Jesus’
all-embracing authority and power and its manifestation during the performance
of his task in the world (cf. 1:50, 51; 2:11; 11:4, 40ff.).

So when Jesus speaks here of the glory given to him by the Father as
something he then gives to the disciples, this can hardly refer to anything other
than that in their association with him they will be involved in the performance
of that task, and not only for their own salvation but also as fellow agents in
carrying out Jesus’ task, already during his life on earth (cf. 9:4; 4:38; 6:5, 12)
but above all as those who will continue his work after his departure. Not only
has Jesus given them charge to that end, but he has also promised his assistance,
hearing all their prayers, even given them the prospect of doing *“greater works”
than those he himself has done (14:12-14, etc.; cf. also 20:21-23).

Verse 23, finally, also refers to this in virtually the same words as vs.
21:265 “that the world may recognize that you have sent me,”” here, however,

261. “He had nothing for Himself alone but rather was rich to enrich His believers” (Calvin,
Comm. 11, p. 149).

262. tvo repeats the fvo in vs. 22 and introduces a final clause that is parallel with the
final clause in vs. 22,

263. {var dow teteAewévor is hard to translate and is therefore usually viewed as a further
description of the unity: “that they may attain perfect unity” (cf. BAGD s.v. weAei6m). 1eAeidn
refers here not to inner moral perfection but to being brought to the highest possible point, the
attainment of the highest degree, here the highest degree of unity.

264. For various descriptions, see Schnackenburg, Comm. 111, p. 192.

265. In place of motedy in vs. 21, vs. 23 has ywdoxn, but with no plausible dlfference
in meaning (e.g., Bultmann: “without distinction’”). For the reading motevon and the conclusions
to be drawn from it, see Brown, Comm. I, p. 776.
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with the addition, ‘‘and have loved them as you have loved me.” God’s “love”
for Jesus is closely tied with Jesus’ mission as the agent of God’s saving work
in the world (cf. 3:35; 5:20; 10:17), and the same is true of God’s love for the
disciples. This love is manifest in the fact that the Father not only protects the
disciples but also wants to incorporate them in his work in the world and make
them serviceable to that work (vss. 15ff.). Therefore, ‘“‘that the world may
recognize that you have loved them” means that in the disciples’ comings and
goings in the world not only their unity with Jesus as the one sent by the Father
(see the comments on vs. 21) but also the love of the Father himself for the
world in and through their ministry will come to expression as an appeal to the
world.

17:24-26
Prayer for the Future Union of His Own with Himself

24 Though vss. 24-26 are linked closely with the preceding, they also clearly
form the conclusion of the prayer as a whole, starting with the new address
“Father.” The content of these verses goes beyond what has preceded: Jesus
now speaks of his disciples’ sharing in his future glory. One can therefore say
that Jesus asks here for the culmination of everything he has prayed for on
behalf of “those whom you have given me,” as he once more describes his
disciples, commending them to his Father (cf. vss. 2, 6f.).

The new address “Father” (cf. vss. 1, 13), expanded in vs. 25 to “‘righ-
teous Father,” again brings out the urgent and just character of what Jesus asks
of the Father, as does the striking phrase “I desire,” with which he presents
his petition to the Father. Jesus does not pray here as a claimant, but as the
Son, as one who knew he could rightly assume ownership over the many rooms
in the Father’s house (cf. 14:2, 3), a subject with which the end of the farewell
prayer clearly returns to the opening word of the farewell discourse! *I desire,”
spoken in the disciples’ hearing, is certainly intended therefore to tell them how
much their future, no less than his own (vs. 1), concerns him and how certain
they can be of sharing in its glory.

“That those also . . . may be with me where I am” undoubtedly, as in
13:36 and 14:3, refers to the great future in which Jesus will come again (14:3;
elsewhere in Johannine writings called his “parousia”; cf. 1 Jn. 2:28; 3:2) and
take his own to himself to be with him where he is, in the place of his heavenly
glory.266 On the “‘where,” “when,” and “‘how”’ of this new mode of being, the
Evangelist characteristically says nothing more. All that matters is the certainty

266. On this see at length the comments on 14:2f.
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of that future267 and ‘““with me” as its content (cf. also Ph. 1:23; 1 Th. 4:17;
Lk. 23:43; Rv. 3:4, 21, etc.).

This content is then further described as “seeing my glory that you have
given me.” Even during his time on earth Jesus shared with his own the glory
given to him by the Father (vs. 22; cf. 1:14), thus incorporating them into the
perfection of the unity of the Father and the Son (vs. 23). But this presence —
inaugurated with Jesus’ coming on earth — of the salvation promised by God
does not take away the prospect of future glory, either for Jesus or for his own.
Not until then, when Jesus will have departed and prepared for them a place
in the Father’s house, will they see his full, no longer limited, glory and in
seeing it be freed from what now obscures or blocks its realization. Or, as it is
said in 1 Jn. 3:2: “Beloved, we are God’s children now. What we shall be does
not yet appear, but we know that when he appears we will be like him, because
we will see him as he is” (cf. also Col. 3:4).268 What is then said in vs. 24c,

267. Kasemann: ‘“The fact that this futurist hope is simply taken for granted in John, that
it is expressed almost incidentally and emphasized only at the end of chapter 17, makes his hope
all the more significant’’ (The Testament of Jesus, p. 72). The eschatology of the Fourth Gospel
is thus limited to “‘the final unification of the community in heaven™ and the glorification of the
children of God. The old apocalyptic tradition in which a cosmic revolution was expected has
been spiritualized under Gnostic influence.

But one may ask whether this self-evident character that Kidsemann assumes with respect
to the eschatologized hope of the community (even though it is expressed only “incidentally’)
does not apply also to the future of the entire created world, however remarkable it may be that
no separate mention is made of this in the Fourth Gospel (unlike the Synoptics). But apart from
texts like 5:25, see, in general, the important role played by the Son of man in the Fourth Gospel
(with clear reference in 5:27 to its cosmic-apocalyptic background in Daniel 7; cf. also Jn. 1:51;
3:13; 6:27, 62; 8:28). When Jesus’ glorification is described as the glorification of the Son of man
(cf. 12:23; 13:31), this diction is hard to understand if one does not take into account ““all power
in heaven and earth” (Mt. 28:18), which is typical for Son of man eschatology (cf. also Jn. 17:2).
Here, too, one must again ask about the Evangelist’s unique purpose and not draw far-reaching
conclusions from his silences.

268. Here Bultmann, Comm., p. 520, is very much on target:

But nothing positive [anschaulich, i.e., “concrete’] can be said about it in explanation;
for what is said in 1 John 3:2 is just as relevant here; otnw® éoavep®dn tf éoduedo. . . .
The only thing that is clear is that an existence for the believers with the Revealer beyond
death is requested, and thus promised. Death has become insignificant for them (11.25f.);
but not in the sense that they can ignore it because their earthly life is now complete and
meaningful in itself, but because their life is not enclosed within the limits of temporal-
historical existence. The reality of the revelation does not lie in the inward superiority of
light over darkness, enabling the believer to stand outside the battle, safe in the knowledge
of the eternal values and inward union with them. On the contrary, meaning is given to
the temporal event in that it is determined by powers which have their reality beyond the
reality it has, yet without being eternal in the sense of idealist thought. History is not a
symphony in which everything is woven harmoniously into a whole; no, in history judgment
is carried through. But this holds out a promise at the same time: what happens can achieve
its purpose. History runs its course before the judgement-seat of God. Thus it is also true
of the believer that his participation in life is not exhausted in his historical existence within
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“because you loved me before the foundation of the world,” bases this coming
glory of God’s eternal love on, that is, the good pleasure of the Father to cause
his own to share in the glory given to the Son from all eternity (cf. Ep. 1:4).

25-26 Verse 25 ties in immediately with the preceding with an appeal
to God’s justice. This appeal gives the preceding ““I desire” its motivation and
the whole prayer its final ground, its foundation in God’s good pleasure. To
that end Jesus again points to his unity with the Father in carrying out this
saving will and to the faith in it he has found in his own. And this in contrast
with the world, so that by this appeal he seeks the answer to his prayer with
all the more urgency as the vindication of himself and his own over against the
world. It is in that sense also that ““while the world . . . ,”” which is hard to
place in the context, can best be understood: Jesus thus contrasts the world’s
ignorance of the Father (cf. 7:28; 8:19, 55; 15 :21) with his own knowledge of
the Father,269 that is, with his fidelity to the task and word given to him by the
Father, completely along the lines of 8:55. But in the same breath he adds:
“and these have recognized that you sent me,” referring thus to the ones whom
he now concretely introduces to the Father as those who have recognized him
as sent by the Father, for whom he therefore now pleads in the same manner
as for himself.

The conclusion in vs. 26 again sums up the entire purpose of Jesus’
mission: “I have made your name known to them.” That was his life and his
“food” (4:32): to make the Father known as he wanted to be known, to teach
them the “name” by which the Father wants to be invoked. To this Jesus
adds: “‘and I will make it known.” His work on earth has not yet been
completed. His passion still lies ahead of him, the suffering in which that
“name” will still be at issue in the most far-reaching way. But here the
reference is more to Jesus’ continuing work in heaven. This is also clear from
the last words: “so that the love with which you have loved me may be in
them, and I in them.” With these words Jesus again places his entire mission
in the vast context in which the Evangelist put it from the beginning (1:1£f.)
and traces the salvation he brings to its ultimate source, the love that existed
“before the foundation of the world” and proceeded from the Father to the
Son, as the Word that was in the beginning with God and was God. In him

time, even though nothing positive can be said about the “then” beyond death. The
Evangelist avoids all speculation about any heavenly journey of the soul, and refrains from
- any description of conditions of another world, such as form part of Gnostic mythology.
But the fact that he has scen that “the view beyond has been barred” from us, does not
make him fall back on the opinion that human life can find its completeness in this world;
he knows the double possibility: that it falls to pieces in condemnation, or that it is eternal
in faith,
269. 88, vs. 25hb.
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that love went out to the world, because in the Word was life and the life was
the light of all people (1:1-4). In the consciousness of being the bearer and
mediator of that eternal love, Jesus prays that the love with which the Father
has loved him may be in his disciples as what redeems and shapes their lives.
But he himself will be the one who will keep them in that love (cf. 15:71f.).
Therefore once more he adds the words “and I in them’ as the final and
all-decisive word of the Savior.
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17:20-23
“That They May Be One, Even As We Are One”

20 The transition to this section brings “those who believe in me through
their world”248 into Jesus’ intercession, with vs. 18 clearly in the background. '
Jesus sends the disciples into the world to continue his. work in the world by
means of “the words” he “gives” them, just as the Father, when he sent Jesus
into the world, gave him “his words” (cf. vs. 8).

That such a clear distinction is made here between Jesus’ disciples and
future believers (‘“‘not only . . . but also”’) does not mean that the whole pre-
ceding section concerned only the former. The “they”” of whom Jesus has
repeatedly spoken are not only the apostles, the founders of the future commu-
nity, but also represent that community itself. Still it is again made clear how
much Jesus lodged the preaching of the gospel above all in the apostolate of
the disciples he himself called and empowered (see the comments on 15:26).
But here ““those who will believe in me through their word” are expressly
mentioned in Jesus’ intercession along with the disciples themselves, un-
doubtedly because in the following verses everything is concentrated on the

248. As spoken at the Last Supper, the present participle miotevévtmv undoubtedly refers
to the future (for this usage see BDF §339.2b). Accordingly, several textual witnesses have the
future participle.
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ultimate goal of Jesus’ entire work, the work he has begun on earth and will
continue in heaven. And that goal is that all who believe in him may be one
as he and the Father are one.

21 Verses 21-23 form a clear unit consisting of two strophes, as is
evident not only from the repeated reciprocal formula of immanence but also
from the repetition in the two concluding purpose clauses: “that the world
may believe.””249 The first question that confronts us in vs. 21 is whether this
verse describes the content of the prayer mentioned in vs. 20 (“I pray . . .
that they may all be one’’) or whether the opening clause is a purpose clause
(“Ipray . .. 1in order that they may all be one™). If the first, then, after praying
for the preservation and consecration of the disciples present, Jesus now prays
for the unity of “all,” both the disciples and the future church. But one can
also understand vs. 20 (“I do not pray for these only . . .””) as referring to
the preceding petitions: ““I do not pray [all this] for them but also . . .,” then
adding in a purpose clause: ‘“‘that they may all be one.” In this way “‘those
who will believe in me through their word” are brought into not only the
petition for unity but also the preceding petitions, which is undoubtedly a
more likely construal. This translation also commends itself in the light of vs.
11, where the subject of unity comes up in the same way: “‘that they may be
one, even as we are one,” there also clearly as the goal of the preceding
petition: “Father, protect them in your name.” We may conclude, therefore,
that the unity intended here is not an additional and separate blessing Jesus
asks of the Father but the great object that Jesus aimed for during his life on
earth and now desires from the Father for the future as well: “in order that

249. This unity of composition is even more striking if, with Holwerda (‘‘Punten in
komma’s,” Opbouw 3 [34], 1990, pp. 52ff.), we join the first half of vs. 22 to what precedes so
that it is dependent on (the first) ““that the world may believe. . . .”” Then “‘that they may be one”
in vs. 22 repeats ‘“‘that they all may be one” in vs. 21 and is therefore still dependent on “‘I pray”’
in vs. 21, while the conclusion of vs. 22, ““even as we are one” (in keeping with “even as . ..”
in vs. 21), together with vs. 23, forms the second strophe. So, beginning with vs. 22b, one must
then read: *‘(I pray) that they may be one; even as we are one, I in them and you in me, so that
they may become perfectly one, so that the world may know. . . .” There is thus a consistently
applied parallelism between the second strophe and the first (“I pray . . . that they may all be one
even as you, Father, are in me, and I in you, so they in us, that the world . . .””), especially in the
concluding purpose clauses.

Holwerda provides a totally consistent schematic ordering of the material. But however
attractive and sagacious this transposition of periods and commas may be, objections can be made:
First, the division of vs. 22 into three parts is oversubtle (especially the comma placed between
&v and xa8ddc) and therefore hard to recognize as the intent of the Evangelist. Second, on grounds
of subject matter there is good reason to take vs. 22a (in keeping with the traditional division of
the verses) as the beginning of the second cycle and not as the conclusion of the first (see the
comments above). Finally, Holwerda’s entire reconstruction stands or falls with the idea that the
iva in vs. 21a (which is then said to be picked up in the middle of vs. 22) introduces not a purpose
clause (““in order that™) but the content of the prayer introduced in vs. 20 (“I pray that™), a view
that in my opinion does not deserve preference (see again the comments above).
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they may all be one [a clause appearing in vss. 11, 21, 22, and 231,250 even
as we are one.”

On the meaning of this passage, which is often cited and discussed in
ecumenical literature because of its ecclesiological significance,3! opinions
strongly diverge. What seems to be of fundamental importance for its inter-
pretation is the repeated description of this unity: “as you, Father, are in me,
and I am in you, may they also be [one] in us” (vs. 21), “as we are one” (vs.
22), and “I in them, and you in me,” with the addition “‘that they may become
completely one”’ (vs. 23). The church’s final goal is not unity as such, however
it is understood, but “‘unity in us,” being one “as we are one,” where “even
as’252 not only indicates a resemblance between the church’s unity and the
unity between the Father and the Son, but also gives the church’s unity its
ground and character. Accordingly, the theme of this passage can only be “that
they may all be one in us.”

Kisemann,253 who strongly stresses this linkage as well, even thinks that
the unity of the Christian community is vindicated here on the basis of its
participation in the ontological unity of the Father and the Son.2>* But there
can be no misunderstanding the fact that when Jesus here repeatedly makes his
unity with the Father foundational to his unity with his own and to their unity
with each other, he has in mind not the ontological unity of the Father and the
Son but the unity and reciprocal immanence between him and the Father as it
comes to light in the performance of the divine work of salvation.23 It is this
unity that surfaces in the Gospel again and again, not only with “the Son can
do nothing on his own, but only what he sees the Father doing” (5:19) and
“what he has heard from him”’ (cf. 8:26), but also where the same ‘‘reciprocal
formula of immanence” is used (see the comments on 10:38; 14:10) and where
Jesus explicitly states, “I and the Father are one™ (10:30).2% That this sort of

250. &v in vs. 21b is lacking before dov, at least in the reading that most follow. It is so
obviously intended after »0:8c that it could be omitted.

251. See, e.g., the extensive summary in Brown, Comm. II, pp 775ff., 782.

252. On this use of %a6dg, see the comments above on 13:15; 15:10ff.; and 17:18.

253. In his lengthy critical discussion of ““Christian unity” in The Testament of Jesus, pp.
56ff., which includes his rejection of the ethical, personalistic, and mystical views of this unity.

254. Tbid., pp. 70f. He refers to far-reaching Gnostic influence, namely the idea of emana-
tion, according to which the divine imparts itself through a series of stages to the earthly. *“This
almost frightening understanding of the Johannine community must be called gnosticizing. Here
one perceives most clearly John’s naive docetism, which extends to his ecclesiology also” (p. 70).
For this understanding of the Fourth Gospel as naively docetic, see p. 49, n. 99 above.

255. See also Calvin on 17:21 (Comm 10, p. 148): “Many of the fathers interpreted these
words absolutely, as meaning that Christ is one with the Father because He is the eternal God.
But the Arian controversy made them seize on detached passages and twist them to a foreign
sense.” Christ speaks here, rather, of that unity in terms of his office as Mediator and as Head of
the church.

256. See p. 371 above.
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unity is also meant here is evident from everything that precedes, where Jesus
in a number of expressions emphasizes the complete harmony and concurrence
between the Father and the Son in carrying out the work of salvation assigned
to him by the Father (vss. 2-4, 6-13; cf. vs. 10!).

All this gives us the thrust of Jesus’ prayer for his own. What is described
with “even as you, Father, are in me, and I am in you” and “may they also be
in us” as determinative for the church’s unity is the church’s participation and
incorporation in the work accomplished by Christ in unity with the Father. The
church’s participation is meant to take place in keeping with its nature as the
one flock belonging to the one Shepherd (10:7), who knows his own as the
Father knows him and as he knows the Father (10:14-16), and as branches
engrafted in the one true vine, of which the Father is the “vinegrower” (15:1,
4f., 9f.). This has already been explicitly expressed in 17:11, 12, where Jesus
prays that the Father may protect his disciples in the name that the Father has
given him so that “they may be one as we are one” and then adds that he
himself has guarded them in the name given to him by the Father so that “not
one of them was lost” from that bond of unity, except “the son of perdition”
(cf. 6:39).

Accordingly, what constitutes and qualifies this unity of the coming
community and its incorporation into the fellowship of the Father and the Son
is its having been brought and kept under the rule of the word and name of
God, which the Father has given to his Son, and the Son has revealed to his
own (vss. 6-8, 11-12). Therefore, too, the commandment that matches this
prayer for unity is, as was stated earlier, “‘remain in my love,” that is, in Jesus’
commandments, “just as I have kept my Father’s commandments and abide in
his love™ (15:9-10).

It is evident from all this that the unity of the coming community is not
considered here from the viewpoint of “‘being with each other’” and still less
from that of their calling and willingness to form a united group with each other
and to organize and shape it in the most efficient manner. That, too, undoubtedly
belongs directly or in a more derivative sense to Jesus’ care for his church,
even in his farewell discourse (cf. 13:12ff.). But here the dominant thought of
Jesus’ prayer is that the church’s unity may be controlled by, and find its
criterion in, its unity with the Father and the Son, that is, in Jesus’ coming into
the world and his work in the world in keeping with Ais unity with the Father.

This is apparent also from the concluding clause of vs. 21: “so that the
world may believe that you have sent me” (cf. vs. 23). What must engender
this belief on the part of the world is not the church’s unity as such or the
degree to which it asserts itself in the world as a unified movement (alongside
similar movements!), but the liberating power of Jesus’ word and Spirit as it
comes to expression in the church. This is what must bring the world to believe
that Jesus did not come of his own accord and did not appoint himself as Savior




