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th

This investigation studied the use of the Greek term

ropoliae in zhe Gospel of John. In chapter 1 modern and
ancient writers who wrote about the nopoyio are reviewed &s
a packground study. The discussions are mostly limited o
~he area cf popular proverbs. The list of nopoyior n che
veriod before the Fourth Gospel revealed that not only
croverbial sayings but also idioms and maxims were Included
in the category of mupoyiie. The use of the term in the
Septuagint translation and in Philo's writings shifted from
—he earlier use of the term because the former, in several

claces, translated the Hebrew words YSgn and n°'n by nopoyiia

and the latter replaced three words aiviypa, nopafoAn|, and
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dumywa by mopoytic. This use provided an intermediate step

toward the drastic shift in the term's meaning in the Fourth

In chapter 2 the use of the term in 16:4b-33 and the
problem of év mopowialg are probed. By investigating the use
of tabtr it is shown that Jesus referred to the passage of
vSS. 5-24 by toUvtx in 16:25. The crucial sayings of vss.

25, 29 are conditioned by the guestions of the disciples.
The questions were caused by the difficult sayings of Jesus,
which can be identified with mopowiai. The difficult sayings
are found in vss. 5 (10b), 16. They are not parables,
proverbs, illustrations, or figures of speech. They are
riddles. Features of the Johannine riddles which occur in
chap. 16 were observed: short; expanded by the use of a
parable; cause questions; Jesus centered; Jesus' sayings;
and use of ambiguous words.

In chapter 3 the mopowia of 10:1-5 was investigated
to determine its literary form. Several possibilities were
considered: parable, allegory, and riddle. ‘Riddle' is the
most appropriate English equivalent for ropowic. Addicional
features of the Jonannine riddles were observed: lengthy;
cause of misunderstanding; and expansion by the use of
proverbs.

In chapter 4 further Johannine riddles were located
in light of the features observed in the previous chapters.
These riddles culminate in the death of Jesus. Jesus 1is

pcrtrayed as a teacher of riddles in the Gospel.

The Johannine use of the term rupowia shows a

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



dramatic shift from its use in the classical and Hellenistic

literature before the Gospel.
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INTRODUCTION

Stephen S. Smalley epitomized the riches of the
Gospel of John in these words:

The Gospel of John is a source of endless
fascination for the student of the New Testament. Its
proklems deserve and receive constant investigation,
and yet its secrets show no sign of being fully
discovered. This is not surprising, since--in Luther's
phrase--its incomparably ‘simple words‘ are at the same
time ‘inexpressible words.''

His statement summarizes the impressions of those who read
the Fourth Gospel (FG), whether trained in the New Testament
discipline or not.

Even though the FG possesses several peculiar
characteristics, it has been widely accepted that it does

2

not include parables. In recent scholarship, however, a

'Stephen S. Smalley, John: Evangelist and
Interpreter {(Exeter: Paternoster Press, 1378), 7.

°A. M. Hunter, According to John (London: SCM Press,
1968), 78, notes that in 1863 Renan asked why the FG does
not contain a parable. This question is accepted by many
critics as valid. When Walter Schmithals wrote an
introduction to the translation of Bultmann's ccommentary on
John, he stated (contrary toc what Bultmann believed) :
"Parables are altogether absent. Even the characteristi-
cally Johannine I-words, which often announce the theme of a
great parabolic disccurse (ch. 10, the Good Shepherd; ch.
15, the Vine), are not parables, but must be understood as
direct statement."” Rudolf Bultmann, The Gospel of John: A
Commentary (Philadelphia: Westminster Press, 1971), 4.
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numper 2xegetes have come tC see the presence of pararkles

1

: .
e

ry
()

Problem
It is a well-Xxnown Zact among New Tastament scholars
Zhat the Synoptics use the Greek term mupafoAn for the

varables of Jesus and the TG does nct use i1t. It uses the

+

cerm mopopice. Since the Gresek term mopowio is the conly term

John uses to designate any form of literary device, it has
_cng been understood to be a synonym for the Synoptic
counterpart, that is, nopofoAnn. In addition, the Hebrew
cerm S¢n has been translated by these two Greek terms.
Thersfore it has been commonly accepted that both terms
designate the same kind of literary form. Nevertheless,
zhis assumption is simpler zhan the facts warrant.

In spite of the majority scholarly opinion that the
SJohannine term mapoylic and zhe Synoptic term ropafoAn are
based on the same Hebrew term S¢n, they do not seem to have
—he same meaning. Furthermore, the Johannine term nupoyiic

does not seem to be in accord with the classical and

4

ellenistic use of the tferm.

3

What is a mupowia in the FG? This questicn in turn
raises a number cf other guesticns:

1. To what does it refer in the FG?

'See chapters 2-4.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



3

2. What is the genre of the items referred to by
the term?

3. Are there any other portions in the FG which can
be properly designated with the same term?

4. What is its function?

8. How does it compare to the meaning and function
of mapafoAr; in the Synoptics? What are the similarities and
differences between the Synoptic mupafoAn and the Johannine
ropoytia?

Concerning points 1 and 2, there are diverse
opinions among scholars. The other issues have not been
adequately discussed.

Thus far, there have been many studies of the

Synoptic mopaBoAn, but the study of the Johannine nopowia has

been minimal, as the topic has not been taken seriously. It
is handled only as a subsidiary topic under the discussions

of mopafoAn) or Y¥n. A number of scholars have devoted
several pages to the meaning of Son, mopofoAr, and mopowic in

their introductions to parable studies.' They have not,

'Cf. for example, Richard Chenevix Trench, MNotes on
the Parables of Our Lord (New York: Appleton, 18510, 1-10;
Adolf JiGlicher, Die Gleichnisreden Jesu, Zweiter Teil,
Auslegung der Gleichnisreden der drei ersten Evanglien
(Darmstadt: Wissenschaftliche Buchgesellschaft, 1969), 25-
118; Leopolid Fonck, Die Parabeln des Herrn im Evangelium:
exegeticsh und praktisch erldutert (Innsbruck: Druck und
Verlag von Felizian Rauch [Karl Pustet], 1909), 3-18; R. C.
McQuilkin, Studying Qur lLoxd's Parables (Grand Rapids, MI:
Zondervan Publishing House, 1935), 15-22; B. T. D. Smith,
The Parables of the Synoptic Gospels (Cambridge: The
University Press, 1937), 3-15; Maxime Hermaniuk, La Parabole
Evangéligue: enguéte exégétigque et critigque (Paris: Desclée
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however, made a serious investigation of the meaning and
functicn of the Johannine term mpowia as a primary topic.

What they have done for this problem is at best to
state a probable difference between the two Greek terms,
but they could not make it clear because they did not study
the relevant texts systematically. At least they admitted
the presence of the difference, but did not give enough
attention to its nature.' Therefore we assume that the

nature of mopowia in John still remains a problem worth

de Brouwer, 1947), 35-61; Max Meinertz, Die Gleichnisse
Jesu, 4th ed. (Minster: Aschendorffsche Verlagsbuch-
handlung, 1948), 9-28; Joachim Jeremias, The Parables of
Jesus (London: SCM Press, 1954), 9-19; Philip O. Deever,
Lendinag the Parables Qur Ears: Toward a meaningful

experience with the Gospel Parables (Nashville: Tidings,
1975), 9-28; Eta Linnemann, Parables of Jesus: Introduction

and Exposition (London: SPCK, 1966), 3-50, first published
in 1961 in German; Madeleine Boucher, The Mysterious
Parable: A Literary Study (Washington, DC: Catholic Biblical

Association of America, 1977), 11-25; Peter Rhea Jones, The
Teaching of the Parables (Nashville: Broadman Press, 1982),
27-51.

'Leon Morris, The Gospel According to John (Grand
Rapids, MI: Wm. B. Eerdmans Publishing Company, 1989), 504:
"It is difficult to put a real difference of meaning between
them, and both probably reflect something of the Hebrew %un

. This is not to say that there is no difference

between the parables so characteristic of the Synoptic
Gospels and such a passage as the present omne. The
differences are plain. All that I am saying is that it is
difficult to make a hard and fast distinction between the
meanings of the two words."

Also, John Drury, The Parables in the Gospels:
History and Allegory (New York: Crossroad, 1985), 159,
observed: "It [mapafoAn] contains what we can only consider
to be parables, but he [John] prefers the label rupoyica
usually translated ‘figure'. The significance of this is
nard to assess because the difference is not clear."
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5
investigating. So one may still ask and investigate the

problem: What is the Johannine rapowio?

Purpose and Scope of the Study
It was the purpose of this study to (1) clarify what
the biblical category of Johannine ropowyia indicates, (2)
make a list of the Johannine rmapowpiot, and {(3) see how they

function in the FG.

Review of Literature
There is a relative lack of relevant literature
dealing with this problem. For the Johannine use of the

Greek term mopowice, only a few dissertations and articles

are relevant--most of them very indirectly--apart from the

commentaries and periodical articles that deal with the

particular texts (10:6; 16:25, 29) in which the term occurs.
Edwin Hatch contributed a valuable piece of research

on the relationship between nopafoAnl and ropowic as they

occur in the LXX and other Greek translations of the Hebrew
Bible and in the New Testament.' Based on a few

observations, he concluded that nupafoAn| and mopowia are

interchangeable--there is no sharp distinction between them.
His conclusion might be applicable for the translaticns of
the Hebrew Bible, but not for the difference between the

Synoptics and the FG.

'Edwin Hatch, Essays in Biblical Greek (Oxford:
Clarendon Press, 1889), 64-71.
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Karl Rupprecht has contributed two related articles:

2

"Mapoyia"' and "Paroimiographoi."? 1In the first article he

discussed the etymology of mapoyia and the origin of
proverkts. He arranged Greek proverbs according to inner
forms and external forms. The worldview in the proverbs was
described and the world of proverbs was portrayed. He
arranged proverbs according to their contents: historical
proverbs and proverbs based on the characteristics of
animals, plants, and inorganic material. He also mentioned
four elements which symbolize important feelings and ideas
of the ancient Greek people--namely, earth, fire, wind, and
water. In the discussion he presented a great number of
Greek proverbs as illustratiocns. This article remains a
thesaurus of Greek proverbs.

The second article deals with the collectors of
proverbs and their collections. Rupprecht did not mention
the Bcok of Proverbs in the 0ld Testament because he dealt
only with Greek and Roman proverbs.

James Kelso contributed a survey article.?® He
described the chief characteristics of proverbial sayings,
and he posed two possible origins: popular proverbial

sayings and literary proverb or gnome. He also discussed

'PRECA, s.v. "Mapowia,” by Karl Rupprecht.
PRECA, s.v. "Paroimiographoi," by Karl Rupprecht.

3James A. Xelso, "Proverbs," ERE, 10:412-415.
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7
metrical forms and the occurrences of proverbs in Greek
society.

Herman L. Strack and Paul Billerbeck's commentaries
on the gospels contain about 150 rabbinic proverbs,' but
they do not seem to be directly related to the moxpoyia of
the FG.

Friedrich Hauck contributed an article entitled
"Mapowia"® in which he has two sections: (1) The Word
outside the New Testament, and (2) The New Testament. He
summarized the understanding of mopoyio by the Greeks,
discussed the Hebrew term %un, and observed that Philo often
used mopoyic for "proverb." He observed that the use of the
term in 2 Pet 2:22 is for a proverb. However, He also

noticed a proverb in Luke labeled as mopafoAn.

3 times at 10:6 and 16:25, 29."3 Actually it occurs twice
in 16:25, thus making four times altogether. He considered
it to mean "hidden, obscure speech" which stands in need of
interpretation. He understood "all Jesus' words up to the

Parting Discourses as obscure speech which can only

'Hermann L. Strack and Paul Billerbeck, Xommentar
zum Neuen Testament aus Talmud und Midrasch (Munich: C. H.
Beck'sche Verlagsbuchhandlung Oskar Beck, 1922); see under
"Sprichwdrter" in the index of volume 4.

’Friedrich Hauck, *Tapoytict,” TDNT, 5:854-856.

31bid., 856.
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imperfectly indicate supraterrestrial truth in human

words . "'

This article can give us a good starting point,
but Hauck did not analyze the Johannine mupoyia sufficiently
to show its characteristics. He did not directly compare
the use of mopoytic in the Greek literature with the
Johannine mapowuic.

Herbert Leroy finished his Inaugquraldissertation in
1967.2 This work is closely related to my topic, but it

does not deal with the Johannine mupowic per se; instead it

investigates the misunderstandings. His study has three
parts: the form of riddle, the Johannine misunderstandings,
and the hidden riddle. He listed eleven Johannine
misunderstandings.3 Raymond Brown summarized the
conclusions of this study:

After a study of the riddle in varied cultures and
literatures, Leroy decides that from the viewpoint of
form criticism Jchannine misunderstanding is a type of
riddle concealed in a dialogue. It is based on a
twofold meaning whereby the words employed have a
general meaning for outsiders, quite distinct from the
special meaning they have for those on the inside, "in
the know."*

‘Ibid.

yerbert Leroy, Ratsel und Missverstandnis: Ein

Beitrag zur Formgeschichte des Johannesevangeliums, Bonner
Biblische Beitrage, vol. 30 (Bonn: Peter Hanstein, 1968).

3They are dealt with in the following order: (1)
7:33-36; 8:21f; (2) 8:31-33; (3) 8:51-53; (4) §:56-58; (5)
4:10-15; (6) 6:32-35, 41f; (7) 6:51-53; (8) 3:3-5; (9) 2:19-
22; (10) 4:31-34.

‘Raymond E. Brown, review of Ratsel und

Missverstdndnis, by Herbert Leroy, in Biblica 51 (1970):
152.
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Due to his assumptions Leroy did not deal with all the
scenes of Johannine misunderstanding in his study.' His

aim seems to lie in his expectation ic see the Sitz im Leben

of the church when the FG was compcsed. He believed that
from an analysis of these misunderstandings he could draw
the picture of a gnosticizing Jchannine community.

Carl Heinz Peisker in hig article "lopowia" traced
the occurrences of this term in the Greek literature
briefly, and then he considered mopowyia in the LXX.? He
also mentioned FPhilo and the popularity of proverbs among
the rabbis. He thought it striking that many sayings of
Jesus that can be classified as proverbs are not designated
as such. He believed that it is only in the FG that ropowica
occurs 1in the sense of dark saying, or riddle.

Kim E. Dewey has written an article closely related

to my topic.3

He discussed the Johannine use of rupowia and
made a list of thirty-four ropoyliocn. He followed Bultmann
and Brown in accepting that the use of mopowia in 16:25, 29

was "to be a reference not merely to the immediately

'All his misunderstandings are isolated from
chapters 2-8, while we see two scenes of misunderstanding or
failed understanding in 10:6 and 16:17-20. Since in both
places the cause of failure seems to be the nropoyic
(apparently so in 10:6), the study of the Johannine concept
of misunderstanding is a crucial part of this search.

{C. H. Peisker, "Paroimia," NIDNTT, ed. Colin Brown
(Grand Rapids: Zondervan Publishing House, 1988), 2:756-758.

’Xim E. Dewey, "Paroimiai in the Gospel of John, "
Semeia 17 (1980): 81-99.
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preceding verses, but to all the words of Jesus in the
Gospel."! He also believed that John's use of the term
ropoytic "embraces a range of literary forms, devices, and
concepts, including riddle, proverb, parable, metaphor,

2

allegory, ircny, paradox, enigma, aporia, and so on." By

this statement he has presented mopowlia as one of the most
important words in the Gospel. He included almost every
verse in the Gospel in this category of mopoyic. Dewey
believed that the use of the proverb is "with little risk of
being misunderstood." His definition of proverb defies its
inclusion in John's use of the term,? because wherever
nopoicc is used, there is misunderstanding. His article is
useful in indicating the probable existence of a list of
Johannine mopoytin. Also it focussed attention on the
significant role of mapowia in the FG.

D. A. Carson has written an article on the Johannine
misunderstandings.® He suggested sixty-four misunder-
standings in the FG. R. Alan Culpepper discussed the

Johannine misunderstandings in the sixth chapter of his

'Ibid., 82.
21bid.
3she says (91), "The proverb is a sanctioned vehicle

for expressing one's thoughts and intentions, without fear
of public censure and with little risk of being
misunderstcod. "

D. A. Carson, "Understanding Misunderstandings in
the Fourth Gospel," Tyndale Bulletin 33 {1982): 59-91.
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book,' providing a short survey of literature on the topic.
He suggested that there are eighteen Johannine misunder-
standings? and a number of variations of misunderstanding.?
Then he descriked how they function in the Gospel. It is
not clear how he related the Johannine misunderstandings to
nopoyiot. He did not discuss the mopowyion explicitly, but
some misunderstandings were caused by them.

Linda Bridges® studied the aphorisms in the FG.
Aphorisms are closely related to proverpbs, but they are not
equivalent. She observed that "the aphorism was a highly
polished rhetorical skill and literary technique developed
by every good young Greek pupil."’ She followed Leo Perdue
in asserting that "the aphorism tends to shock and
disorient; the proverb, however, attempts tc sustain the
traditional world view."® She added, "Although the

external forms may appear similar, the proverb and the

'R. Alan Culpepper, Anatomy of the Fourth Gospel: A
Study in Literary Design (Philadelphia: Fortress Press,
1983), 149-202.

2Ibid., 161, 162. He provides a list of them.

31bid., 160, 161.

‘Linda McKinnish Bridges, "The Aphorisms in the
Gospel of John: A Transmissional, Literary, and Sociological
Analysis of Selected Sayings," Ph.D. dissertation, Southern
Baptist Theological Seminary, 1987.

’Ibid., 21.

S1bid., 25.
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aphorism evoke different responses in readers."' The list

of twenty-six Johannine aphorisms is given.

Methodology

The method of defining the meaning of the term and
its function in the gospel must be a complex one. It
entails philological and exegetical operations. Therefore
it seems proper to explain the methodology by way of
describing the chapters about to be presented.

In chapter 1 I first discuss the definition of the
term as it was used before the FG, reviewing lexica,
dictionary articles, and monographs. Definitions given by
the Greek authors or rhetoricians are then discussed. Since
they do not give a unified view, it is necessary to embark
on a philological investigation of mopowic in the Greek
literature, utilizing a search for occurrences of the word
by means of the TLG on CDROM tc compile a collection of
rapoyion before the FG. Based on the analysis of this
collection, I attempt to define the term.

Greek writers after the second century A.D. have
been excluded because we are neither interested toc see how
John's use of mopowia affected the subsequent writers in
Greek in the way they used the term nor are we focusing on
the way it was interpreted by later expositors, but how it

came to be used in the FG. Jewish and Christian writers in

‘Ibid.
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the first and second centuries A.D. are examined to see how
near-contemporaries understood the term.

Then I discuss the mopowia found in Hellenistic
Judaism and also discuss Hebrew terms %¢n and nvn, which the
term translates.' The purpose of this secticn is to see
whether the term suffered any semantic shift by the use of
translators and writers. This chapter is a philological
background study for the Johannine mupowytia.

Chapters 2 and 3 discuss two passages of the FG,
namely, 16:4b-33 and 10:1-5,%2 which include all four
occurrences of the term in the FG. This attempt requires a
careful exegesis of the passages. My goal in this effort is
to pick up what are referred to by mupowtic in each passage
and to categorize them by literary or oral form. The
results need to be compared among themselves to find any
common characteristics between them; these characteristics

may then help to locate any other Johannine mapowic in the

Gospel.
In chapter 4 the result of the above investigation

is applied to the whole Gospel to see whether it is possible

'In the LXX mopaBoAn frequently translates the Hebrew
noun %gn. The LXX translates nvn by civiypoe four times, but
by mpdéfArna in Judg 14:12-20; Pss 49:5; 78:2; Dan 8:23 and
Hab 2:6. 1In Ezek 17:2 it is represented by duyymua. Topowia
translates 77N in Sir 8:8; it translates Svm in 6:35 and
47:17. For Sir 18:29 and 39:3 we do not have Hebrew text.

°’There is a reason behind the order of these two
passages. The passage of 16:4b-33 has three occurrences cut
of four. It has more to say about mopcyiia. Its importance
commands priority.
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to find any other mopowioc, which are not explicitly sc
labeled. T collect ropowiol using the identifying marks
indicated by the previous chapters. A brief discussion of
the function of the Johannine nopoyion follows. The result,
it is hoped, will be that our knowledge of the Johannine
napowia will be brought into clear focus. Some suggestions
follow to answer the question of relationship between the

Synoptic mopafoAnl and Johannine mopowio.
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CHAPTER I
[TAPOIMIA IN GREEK LITERATURE

Introduction

This chapter is a philological study of the
background of the Johannine term mopowic. I studied both
ancient Greek literature and secondary sources to discover
how mopoyic is employed and understood by various writers.
One asks a question: What does the term mopoidic mean in the
classical and the Hellenistic Greek literature and in
Hellenistic Judaism? This question can be paraphrased thus:
To what literary form(s) does the literary phenomenon of the
Greek ropoyic belong?

I first investigate various definitions of nupoylic
in lexica, the secondary literature, and those given by the
Greek authors themselves to see the meaning of the term and
to determine the usage.

In the second main section I investigate how the
term ropowic was actually employed in the Classical and the
Hellenistic literature. Tlapoyic may often be translated as

proverb,' for many proverbial sayings, along with others,

'"There are other Greek words which designate
proverbs: for example, 0 Adyog, 1 Aeydpevov, O odvog, 6 Emog.
Herbert Pierrepcont Houghton, Moral Significance of Animals
as Indicated in Greek Proverbs (Amherst: Carpenter &

15
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were labeled as nopowia. However, many other proverbial
sayings in the same literature are not so labeled. Since
the problem of the Johannine mapoyic' arose with the
particular use of the term, I focus only on the materials
which are so labeled in Greek literature.? Paul Martin
suggested a wider scope of collection, in which old sayings
were collected.?® The common denominator among them is
‘old'. His scope 1is narrower than what is widely acceptad
among scholars. Nevertheless, his scope is not helpful for
this study because he collected proverbs, not ropowyicn. Our
interest is not in the Greek proverbs as such, but in what
is actually called mopowic. I collected the mxpowion, then

analyzed them in order to discover what literary form(s)

they should be assigned to.

Morehouse, 1915), 3-4, comments on the terms of a{vog, Aoyog,
uvlog, and mopoytic. nCCOI‘dlng to Richard Volkmann, Die
Rhetoric der Griechen und Rémer in systematischer Ubersicht
(Leipzig: Druck und Verlag von B. G. Teubner, 188S%), 417,
ropoytio is the last of 38 tpomn mentioned by Trypho.

'One problem that needs to be dealt with is that the
Johannine mopowion were misunderstood or not understood by
the audience, while other nopowicn before the FG were well
understood.

2This is the method mentioned in Erich von
Prittwitz-Gaffron, Das Sprichwort im griechschen Epigramm
(Munich: Giessen, 13911), 3, who employed it to collect
genuine proverbs.

’paul Martin, Studien auf dem Gebiete des
griechischen Sprichwortes (Cstern: F. E. Neupert, 1889;), 4.
He observed as the marks of genuine proverbs the following
designations in the writings of Plato: modea, wyv Gpyoiav

mopotliay, moAona mopowlic, TV mOAONGV mopoylicv, TV ropoyliav TV
naimav. Actually he distinguished between the old and new
proverbs.
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n Zhe Third main sectcion, I 2xamine now Zhne Jews

zdcpted The ZreexXx za2rms Zor tTheir zranslaticn 2f The Herorsew
vords S¥m and S in -—he LXX The Jawish wrlicT2rs who wrcoe

Christian patristic writcers do not constitute a

nelpful rescurce Zor this study. 3arnabas used cnly
nopaforn, as did Hermas. Justin, who wrote in cthe middie ct
the second century A.D., provides not a single case of the

use of mopoyiax. A number of Greek Church Fathers used the
—erm mROPOWic, dut employed both mopoic and ropafoAn without

attampting to distinguish one from the other. Furthermore

c“hey do not

(b

Xplain why and how John came o use Znais Tarm
in the 3ospel. Their use of the term was definitely
inZfluenced by the Jchannine napouna, Surther investligaticn

of the usage in their writings can be another subjec:t, which

may ce developed apart Zrom this dissertation.

Various Approaches to Ilapoylicx
In this section I survey different views ci the
rapoytie. First, I look at the lexica to see what gpossible
eanings are listed under the term mopowic and Iavaestigats2

—he secondary literature to see how modern scholars nave

'l,. 3ieler, "Die Namen des Sprichworts in den
xlassischen Sprachen," Rheinisches Museum 85 (1936), Z241.
e said: "It is significant that the Church Fathers tcck
Jehn and the Book of Proverbs as the starting polnt when
zhey explained about proverbs, and also 3yzantine lexica

O

ccasicnally refer to them.
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understood it. Then, a review of the ancient Greek writers'
own definitions of the term follows. This investigation is

particularly interested in the definitions of mupowic made

before the FG.

Lexica

The etymology of the Greek word mopowic is not clear
semantically, whether it is an abstraction of nap-oyog oxr
nmap' olpov (way, road), olunv (song, saying).' It probably
came from the notion that it is said along the way. In this
context it means by-word. For this study an etymclogical
search is not profitable.

We turn to three lexica: those of Henrico Stephano,
Henry G. Liddell and Robert Scott, and G. W. H. Lampe.

Stephano listed Proverbium, Adagium, and Vulgare dictum as

meanings for the term. The references he made to the

definitions of different authors are considered in the last

¢ He explained that alvo¢ represents

part of this section.
story, fable, and saying; and mopoylia represents proverb,

riddle, decree, and resolution.

'Yialmar Frisk, Griechisches Etvymologisches
WSrterbuch, 2 vols. (Heidelberg: Carl Winter Universitats-
verlag, 1970), 2: 476.

’See Henrico Stephano, Thesaurus Graecae Linguae
(Graz: Akademische Druck- u. Verlagsanstalt, 1954), 7:533.
He tends to depend upon the writers who came after the
pericd of present study.
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Henry George Liddell and Robert Scott have listed
several meanings in three lines:' (1} proverb, maxim, saw;
(2) figure, comparison based on John 10:6; and (3)
digression, incidental remark.

Although Lampe is limited tc the literature after
the FG, it is well to note how he dealt with the term. He
understood that mopowic meant proverb or saying? and then
described its etymology. He listed five different aspects
of proverb: (1) straightforward moral observation;? (2)
popular saying in cryptic form;* (3) idiom;> (4) parable,
or dark saying, with emphasis on its obscurity, a meaning
based on the Johannine mopowic; and (5) O0ld Testament book
of Proverbs.

The first usage is scarcely found in classical and
Hellenistic literature, rather having a more Christian
packground. The fourth usage definitely reflects Johannine

influence. The fifth is apparently derived from the

'Henry George Liddell and Robert Scott, A Greek-
English Lexicon (Oxford: Clarendon Press, 1973), 1342.

°G. W. H. Lampe, A Patristic Greek Lexicon (Oxford:
Clarendon Press, 1961), 1042.

SExamples were given: "For this same mopoyict is
remembered saying ‘'from iniquities sprang out the trespass';
"about the mopowia that it is necessary for the friends to
share with the least.*

“According to the so-called napoiia, 6vov oKIAG HOMG.
Marcellus called pagan proverbs thus.

The formula "Aéyeton émi wWv" often signals an idiom.
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Septuagint. The second and third usages seem to remain

valid for our discussion.

Articles on MNopowia
There are many articles about the proverbs, but
articles on the word nopowic are rare. The scholars who
attempted to define mupoylia always began their study with
the idea of proverbs in mind. Karl Rupprecht devoted his
whole article of mapowio to proverbs.' He talked about the

world of proverbs: history, animals, plants, and inorganic

nature. 2

Friedrich Hauck descrikbed mopowic outside the New
Testament in these words:
The word mopoyic expresses by construction an
essential aspect of the "proverb." It is not used

independently, but is a sentence accompanying (mopd),
amplifying or summing up what is said (cf. Lat. adagic,

Eng. "by-word"). Of the essence of the proverb, too, is
that it should be of pcpular derivation, ancient and
widespread. It srates an experienced truth of popular

wisdom in short and pointed form. Since it embodies a
generally recognized truth, it sexrves as a cogent
argument or provides easy popular orientation in dubious
cases.

Geoffrey W. Bromiley's translation of the subject of the

second sentence qucted above is not precise. The normal

'"Rupprecht, "lMopowyic, " 36.3:1729-34.

21pbid., 1730. He believed that historical oroverbs
are characterized as political conditions of a particular
time and are related to unique historical facts, military
expeditions, battles, wars, the siege of a castle, or the
names of particular men and nations.

3Hauck, 845. In the German edition it is in 5:852.
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English use of "It" refers to the subject of the preceding
sentence, but German construction indicates that *It" should
rcici to "proverb [Sprichwortl]" instead.' Hauck did not
deal with the broad semantic range of the term in Greek
literature. He apparently began with the definition of the
German or Greek proverbs. In German literature there is a
distinct genre of Sprichwort, while in Greek literature
nopopioc does not seem to be limited to proverbs.

In Hauck's second sentence he speaks only of "a

sentence, " while the Greek mopowio can be a sentence, a
phrase, or even a single word. So his failure to relate to
these Greek phenomena indirectly reveals that he tried to
impcse the general concept of the proverb on the Greek
nopoyLic .

Contrary to his views, a mupoic might nct present

an experienced truth of popular wisdom? and may simply be
an incidental reference to certain incidents or accidents.
In short, his approach was not been established upon close
investigation of Greek literature, but rather on secondary
literature on the Greek proverb.

James A. Kelso's article is not specifically limited
to Greek proverbs, but he gave useful information about

them. He listed four chief characteristics of proverbial

'It is not Es but Dasselbe.

dauck, 845.
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sayings: brevity or conciseness, sense, piquancy or salt,
and popularity.' Xelso observed:
Proverbs abound in certain figures of speech which add
to their impressiveness. The two most characteristic of
these figures are hyperbole and paradox. . . . More than
this, proverbs and gnomic literature were two of the
seed-plots of Greek philosophy.?
He suggested two origins of proverbs: popular proverbial
saying and literary proverb, or gnome, which is the product
of reflection such as the ones in the Boock of Proverbs.
Apart from these articles, four other authors are worthy of
mention: Richard C. Trench, Wilhelm von Christ, Richard
Volkmann, and William A. Beardslee.
Trench observed:
The infinite multitude of slight and fine allusions to
the legends of their gods and heroes, to the earlier
incidents of their own history, the Homeric narrative,
the delicate side glances at all these which the Greek
proverbs constantly embody, assume an acquaintance,
indeed a familiarity, with all this on their part amon?
whem they passed current, which almost exceeds belief.
Von Christ sees the affinity between the proverb and
riddle in that both are used to epitomize the wisdom of life
in short and elegant forms,* but it is clear that aopowic is

not used for riddles. Riddle has its own terms: roiywia,

aiviype, and ypigog.

'Kelso, "Proverb," ERE, 10:412-415.

21bid., 413-4.
3Trench, 55.

‘Wilhelm von Christ, Geschichte der griechischen
Literatur (Nordlingen: C. H. Beck, 1899), I.1., 627, 666-7.
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Volkmann observed that in spite of their
outdatedness, proverbs had great authority. In the time of
the latter Sophists, the previous collections of proverbs
were frequently used for rhetorical purposes.1

Beardslee asserted that Plutarch's maxims and
proverbs are, in the first place, rhetorical and decorative,
enlivening the presentation of an essay or narrative.? A
large number of them bring to expression an ironic awareness

of the precariousness cf existence.?

He quoted Aristotle
to prove what Plutarch tried to accomplish. Aristotle
placed proverbs and maxims under the heading of persuasive
speech. He urged the insertion of popular maxims into
argument, even if they did not possess strict logic because
they would be easily believed.® Popular proverbial wisdom

S

is scattered and incidental in his writings. For him the

popular proverb belonged to a less sophisticated level of

literary achievement.® Most of Plutarch's proverbs are

7

simple statements. The discussions of mopoylic by these

Wolkmann, 238-9.

2william A. Beardslee, "Plutarch's Use of Proverbial
Forms of Speech," Semeia 17 {(1980): 102.
31bid.

‘Rhetorica 2.21.11-13.
SBeardslee, 105.
6Ibid., 106.

"Ibid.
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article writers do not give a direction to the definition of

Tapowic: .

Monographs on the Greek Proverbs
Martin believed that we do not have a perfect
definition of mopowia in the Classical period of ancient

' He noticed the intention of secrecy on the part

Greece.
of the speaker when he used a proverb.?
He observed that Aristotle defined ropowic as old

pnilcsophy and also noted that Aristotle used the term to
designate the saying "'Atnikog¢ mapowkog, " which did not belong
to the old philosophy, but to the recent past. Therefore,
as a soclution, he suggested that the particular group of
rapoiion which was attributed to the times should be
identified as the genuine proverb.3

He warned that if one based the rule of determining
a proverb on the time element, one would face another

oroblem, for then what was a proverb to Plutarch may not

have been a proverb to Plato or Aristotle.* He also

Martin, Studien, 1.

21bid. This idea appears to be foreign to the
characteristics of the nopowpia before the FG. Still it is
understandable because he did not limit his search to the
literature before the FG. Alsc Kim Dewey's definition of
proverb eliminates cryptic or hidden elements; see above p.
10, n. 3.

3tbid., 4.

“I1bid., 5.
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1 2

mentioned, in this vein, that Apostolius' and Arsenius
included about eighty Homeric sentences in the list of
napoudaL3 He aptly noted that as proverbs grow old they
tend to become shorter.® He rightly showed that ‘proverb’
can translate mopoyia, but not always. He classified
proverbs as (1) historical, geographical, (2) animal and
plant, (3) mythological, in which gods or demigods are
mentioned.? All this discussion, however, was based more
or less on the definition of the German term Sprichwort.
P. Raphael Sollert introduces the proverbs of

Synesius,®

who lived between the fourth and fifth century
A.D. He classified the collection of Synesius' proverbs

as:’ (1) proverbs from mythology,

'Paroimiographer, who lived in the 15th century A.D.
He is the father of Arsenius.

’paroimiographer, who lived in the 15th and 16th
centuries A.D.

31bid.
“1bid., 7.
SIbid., 9.

ép. Raphael Sollert, Sprichwdrter und

sprichwortliche Redensarten bei Symesios von Kyrene, 2 parts
(Augsburg: Druck von Ph. J. Pfeiffer, 1903-13510).

’Actually Synesius included the following in the
category of proverbs: (1) those referred to by ropowia; (2)
those introduced with ¢aociv; and (3) those introduced by
Asyopuevov, moAont Asyouevov, @omep A€yeton, moAonog Adyog.  Scllert
thought that from the Synesius' collection of proverbs those
introduced by modmég Adyog, 10 Aeyopevov, and others
{(including ¢aociv) are not genuine proverbs, but quotations or
maxims. Sollexrt, 10-12.
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(2) historical-geographical proverks, (3) proverbs from the
realm of nature, (4) proverbs of general content, (5)
proverbial formulas, and (6) maxims and idioms. These

classifications are almost identical to Martin's, except
that points 5 and 6 are added.

Erich von Prittwitz-Graffron, in his Inaugural-
Dissertation, contradicted Martin and Sollert, deeming it
inadvisable to classify mopoyion according to mythology,
history, geography. human life, organic or inorganic
nature.' He recognized the fact that in the Greek proverb-
collection much non-proverbial material had been included.?
He pointed out that Apostolius and Arsenius included (1)
metaphorical expressions, (2) word-play, (3) satire, (4)
idiomatic expressions, and (5) quotations in the circle of
proverbs.3 These five are additional to the genuine
proverbs. He rejected an attempt by C. Prantl, who included
as genuine proverbs only those labeled expressly as mupoyia
by the ancient writers and the commentators.®

Herbert P. Houghton believed that ropowia should be
distinct from the folklore forms such as alvog, Adyog, uv8og,

and yet it is often a product or an offshoot of some or all

‘von Prittwitz-Gaffron, 2.

’This testifies to the fact that mupowyia is a loose
term that can include various kinds of literary genres. The
ancients defined the meaning cf mopowia quite lcoosely.

31bid., 3.

“1bid.
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of them.' He observed that it is the generic term for
proverb, maxim, or adage.2
All these scholars agreed that ropoylia represents a

proverb. They also noticed that not only proverbs, but also
maxims and idiomatic expressions and others are included in
the term mopowic. We need to give attention tc the witness

of the Greek authors themselves to see how they viewed it.

Some Definitions by Greek Authors

A number of different definitions of mopowyic are
given in Greek literature. I quote from Stephano five
authors:?
1. Caesarius: Proverbs are profitable sayings in
life; they conceal much usefulness in them.®

2. Eustathius (twelfth century A.D.): A story and a
proverb are different. The fable is a story drawn from
animals or plants for the purpose of admonishing human
beings. Eustathius defines a fable as an unfolded
proverb.’ Therefore, a proverb should more naturally be

defined as a compressed fable, in like manner as a metaphor

is an implied or compressed simile. If the fable is the

'Houghton, 4.
2Ibid.
3stephano, 7:533.

‘Caesarius Homilia in Proverbs of Solomon 454.

Eustathius Scr. Eccl. Commentarii ad Homeri Iliadem
3.229.10.
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seedbed of the proverb, then as the simile exists before the
metaphcr, so the fable is older than the proverb.

3. The rhetorician Demetrius (first century B.C. to
first century A.D.) commented that "If graceful things are
taken from a proverb for practical use, it is because
proverbs, by nature, are beautiful things."’

4. Basil (fifth century A.D.), when he commented on

the proverbs of Solomon, defined ropowic to be:

The name imposed upon the most popular sayings from
outside and upon the things said on the way by many, for
the way is called olgog, whence it limits the proverb,
wayside saying reared up in the use of many and it is
possible to be received likewise by a few with more than
a meaning.?
5. The lexicographer Hesychius (fifth century
A.D.), referring to the proverbs of Solomon, commented:
"Proverb is a profitable word, said on the way, which is
byroad, for the road is oluig."
Except for Demitrius, all are later than John.
Demetrius' definiticn does not give any direction, and
Basil's comment 1is not relevant because he deals with the

proverbs of Soclomon. The common denominator of these

definitions is that proverbs are useful.

'De_elocutione 156.

Basil Homilia in principium preverbiorum 31.388.24-

25.
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We may note some other comments. On a number of

occasions, Aristotle' ccmmented on mopowic: "The mopowion are

the remnants of old philosophy";? "proverbs, again, are

metaphors from one species to another";?

"some proverbs are
also maxims."*
The grammarian Tryphon gave a precise description of
a proverb:
Proverb is a saying said in the beginning about
something else, now being said by us according tc a

circumlocution about something of similarity, as with
Sappho, "It is not hcney to me, nor honey-bee . "?

'George Kennedy, The Art of Persuasion in Greece
(Princeton: Princeton University Press, 1963), 289, says,
"Aristotle uses the word of style (oxipua) in a general
sense. Without calling them figures or tropes or anything
else, he discusses similes, proverbs, and hyperbole (1412a
34ff.) as subdivisions of metaphor, and what were later
called Gorgianic figure he touches upon in discussing the
period (1410a 24ff.)."

’Aristotle Fragmenta 1474b.5. "Proverbs are the
fragments of the old philosophy of the dead magistrates,
that have managed to escape destruction because of their
brevity and cleverness."

3Aristotle Rhetorica 1413a.14. Here their drawing
of the special out of the common is implied. A short and
proper explanation by J. G. Herder has been quoted in Eugen
Geisler, Beitrdge zur Geschichte des griechischen
Sprichwortes (Breslau: Druck von R. Nischkowsky, 1908), 3,
4: "Jede Anwendung eines Sprichwortes will einen neuen Fall:
dieser muss (Ubersehen und in allen Umstanden erkannt werden.
Eben die genaue Anwendung auf den gegebenen Fall, die
Verknipfung des Allgemeinen und des Besondern, sie macht die
Kunst des Sprechenden aus."

“Rhetorica II.xxi.13. The proverb "An Attic
neighbor" is given for an example.

‘Tryphon Hept tpomdv 206. Tryphon lived in the first
century B.C.
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Accordingly certain nopowion mean different things from

situation to situation.

Suidas defined: "The mopowia is a hidden saying
which attempts to deliver a message by way of cther manifest

things."!

Apostolius defined: "Mopowic is a brief tale
(ufympe) , a saying honed by the use of many people."? He
pointed out shortness, popularity, and refinement as the
characteristics of proverbs. Again Apostolius commented:

Proverbs are profitable sayings in life, they conceal

much usefulness in them, the hortatory sayings which are

used for all the paths in life.3

Age, metaphorical element, beauty, and development

of significance are the characteristics given as definitions
in the literature prior to the FG. Characteristics of
popular sayings, nidden sayings, compressed fables, brief
tales, profitable sayings, hortatory sayings are mentioned
by the writers after the FG. Because the suggestions given
by the Classical scholars and the Greek writers do not give

a consistent definition, we need tc seek the definition by

making a collection of mopowict and analyzing them.

'Suidas lived in the 10th century A.D. Hauck, 854,
footnote 4, believed that probably Suidas had been
influenced by the Johannine usage. Hauck made a mistake by
stating that Hesychius, who lived in the fifth century A.D.,
might have been dependent cn Suidas.

’Apostolius Zuvoyeyn [Mopowieov kot Zuvenkn Praef.4 .
(CPG, II, 234 £.).

31bid.
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INopoyia in Classical and
Hellenistic Literature

in the first section it was seen that many varied
definitions were given by modern scholars and ancient Greek
writers. The most common definition among them is ropoic

as proverb. Every study of mopowia was done only to

investigate Greek proverbs. Accordingly justice was not
dcne to the use of the term mupowia. In addition, studies
were done without giving due attention to the role of
Johannine use of the term, which may have rendered a
significant shift in the semantics of the texrm. This
requires a study of the use of the term before the FG. No

attempt to grasp mopoyicl in the literature before the Gospel

of John had yet been made. Therefore it is necessary to

collect and analyze mopowyion before the FG.

The Collection of Greek INopowion
Collections of Greek mupowion were published by E. L.

i.eutsch and F. G. Schneidewin in 1839.' These collections

'E. L. Leutsch and F. G. Schneidewin, Cocrpus
Parcemicgraphorum Graecorum, 2 vols. (Goéttingen: Vandenhoeck
% Rupprecht, 1839, (CPG) presents several collections of
Greek mopoyiocn. In the first volume we find: (1) Zenobius'
352 proverbs, which were compiled in the second century
A.D.; (2) Diogenianus' 784 proverbs, which were compiled in
che second century A.D.; (3) Plutarch's 183 proverbs used by
the Alexandrians, which were collected between the first and
second centuries A.D.; (4) Gregory of Cyprus' 307 proverbs,
which were compiled in the thirteenth century A.D. And in
the second volume we find: (5) Diogenianus' 30C proverbs,
which were compiled in the seccond A.D.; (6} Gregory Cyprus'
cther edition of 242 proverbs; (7) Macarius' 796 proverbs,
which were collected in the fourteenth century A.D.; (8}
Aesop's 17 proverbs; (9) About 1800 proverbs of a collection
oy Apcstolius and Arsenius, which were compiled in the
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by several parcemiographers share a great number of mupoytiot
with each other. Each mopoyic in the collections is
presented along with two kinds of comments: application and
provenance. This pattern is not found consistently in the
collections--sometimes only the application is included;
other times only the provenance is found. Still other times
there is no comment. The collections serve as commentaries
on the sayings.

The mopoyiol in these collections are not helpful for
our purpose because they do not show us how they work in the
original context. It is not clear if they were labeled as

ropoylic in the original literature. The principles of

fifteenth and sixteenth centuries A.D.; (10) and 251
proverbs of Mantissa, whose date is uncertain. Each of them
arranges the mopowion in alphabetical order. The question
remains whether all of them were designated as mapowic in
the text from which they were taken. I have made an
interesting observation in the first volume: many proverbs
lack a verb. Among 552 of Zenobius' prcverbs only 224 have
a verb; 328 do not have cone. Among 784 of Diogenianus'
proverbs only 318 have a verb, but 466 do not have one.
Among 183 of Plutarch's proverbs only 90 have a verb, and 93
do not have one. Among 307 of Gregorius' proverbs only 181
have a verb, but 126 do not have one.

All of these collections were made after the first
century A.D. There are other collections of proverbs prior
to these--for example, collections by Aristotle, the
Peripatetic Clearchus of So0li, the Stoic Chrysippus, and
Theophrastus. These collections were made for the purposes
of philosophy. 1In the Alexandrian age collections for
literary purposes began to be made by such writers as the
antiquarian Demon, Aristophanes of Byzantium, Didymus, and
Lucillus of Tarrha. The later sophistic movement led to a
great demand for the proverb as an ornament of style, as may
be seen, for example, in the works of Lucian and Libanius.
Cf. Walter Mancel Edwards, "Parcemiographers," in The Oxford
Classical Dictionary, 784, for the origin of Corpus
Parcemicgraphorum.
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inclusion for these collections are not given. Furthermore,
they are too numerous to deal with. Many of them dc not
reveal the dates of origins. Therefore, it is necessary to

make lists of mapowyion under various Greek authors who

employed them in their writings.

The reason for presenting all the mopowicn in the
Greek literature before the beginning of the second century
A.D. is to see how the term was used. When it is decided
what is referred to by it, then its form(s) can be
identified or defined. Also, the purpose of the use of them
can be known--whether to illuminate the point of discussion
or to obscure it.' We could simply adduce a few examples
to make the point that the authors consistently used ropoyic
to illuminate and persuade, but in order to show that there
is no exception to this rule I present here all the sayirngs
referred to by the term. The authors are arranged by
century.

Using TLG? 199 Greek mopowion have been collected
(with some repetitions). The scope of the search has been
limited to the time before the beginning of the second

century A.D. TLG catalogues nearly all the extant Greek

'This particular question is based on the use of the
term by John because it appears that the mopoyioct obscured
the meaning in the FG.

°TLG in computer-based data bank, published by
University of California Irvine, 1987.
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writings before A.D. 600.' It appears that the task of
searching for Greek mopoyion using this device gives a
substantial number of mopowion, which constitute a reliable
basis for the sound analysis of the Greek mopoyion. Detailed

analyses cf forms and contents have been set aside because
they are not relevant to the objectives. Comments on the

contents of mopoyion are occasional. The English

translations are listed in the text, and the Greek originals

in the footnotes.

Iccus Philosophus
1. The supper of Iccus.?
This is a two-word mopowia. It does not constitute a

sentence, but is an idiomatic expression.

Aesop

2. "Without brass Phoebus does not pro?hesy the
strength, " he means this of good gualities.

'"Luci Berkowitz and Karl A. Squitier, Thesaurus

Linguae Graecae: Canon of Greek Authors and Works {(New York:
Oxford University Press, 1990), x.

’Iccus Testimonia 2.10. 10 deimvov Txxov. 1In
Testimonia 3.1 we f£ind TIxkkov deirvov. This proverb is about
the poverty of Iccus. It is applied to his simple dinners.
Iccus lived in the sixth century B.C. Translation mine.

Avev yohkoO ®oiBog o0 povteveon TV {OYVV 0070 OTHOLVEL
wv donedv. Aesop lived in the sixth century B.C. All these
oroverbs are found in Paroemiae. No further references will
be given for them. All the translations in this section are
mine. Houghton, 5, comments on this list of 17 that they
"are styled proverbs of Aesop; they are listed by the
editors without comment; they were probably derived from
some paraphrase of the fables made in the early Middle
Ages."
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3. Whence thence woes, by which evil surrounds
him.!

4. The lame will be running, the unseen will be
seen.?

S. Seeking to carve Hermes he carved Cercops.?®

?. Either Zeus or Charon, either happy life or
end.

7. I hate a long delayed hope.’

8. He who is near the god (Zeus) is near the
thunderbolt.®

9. Anyocne who endures time did not step out

curved.’

10. Is chere any place where Artemis does not
dance?®

11. To weave a rope of sands.”

12. Saoy well-rounded, so that it might be much
talked of.'

13. Even a sheep bites the unfortunate.!

“Evev éxeifev ovod, olg mepiotou et KoXd .
ZEoton xon yoAdv Spopog 1o &driov SmAoi.
3Zmidv Epufv yAoyon Képxomo EyAvya.

“H Zevg fi| Xapuv | svdaipovog Biog fi thog.
SMoxpag €Amidag o .

0 éyrug Aldg, EYYUG KEPOUVOL .

003l xoupov Bactdoag £EEBN xuptig.

SMob y&p 1 "Apteuig oUK ExOpevsev;

TEE &uuov oYowicy TAEKELWV.

OTtpoyyoda Aéye, Tver xo xvAinTon.

YTov dtu kol mpofatov dévet .
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14. Whom the Fortune abuses, she finds whips for
all cases.'

15. What are left behind are conquered.?
16. Let a lion eat me up, not a fox.3

17. Let it fail and revile me.*

18. Because of this Histiaeus indeed stitched
together the sandal, but Aristagoras escaped.’

We find a three-word mopowia, two four-word, four five-word,
three six-word, a seven-word, two nine-word, a ten-word, and
an eleven-word mopowic. Because all of them are found
without context, I have not analyzed their purposes,
origins, and functions. They are short indeed. Eleven out
cf eighteen have no more than seven words. A number of them
do not have a proper verb.® Five proverbs are found with
personal names,’ which might hint of their crigins, but
without the knowledge of these personalities it is
impossible to understand the proverbs. They were given to
illuminate and to help the audience to understand better.

Proverb number 6 gives an explanatory phrase to provide

"Ov 1 toyrn mpommAokilel, kol MOVIOV TPOYHOT®MY UECTYCS
guploxel.

°T& MPOATUUOTE VIKTUQTO .
3bayéw pe Adov xol pn CADRTE.
‘Avotugsim xoi Aowopeiw UE.

~ °Topé tobto 10 Ymodmuo Ep'paye pév Tomaiog, Uvmedvcoto 3
"AptoToryYOpo -

“Numbers 5, 8, 11, 15.

"Numbers 2, 5, 6, 10, 18.
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understanding, as does proverb number 2. The proverbs 13
and 14 seem to express the same idea. The meanings of 10

and 15 are quite obvious.

Epimenides Philosophus
19. The skin of Epimenides.'

This idiomatic expression about stored things has no verb.

Empedocles Poeta et Philosophus

20. [We ought to repeat] twice and even three times
that which is good.?

The meaning of this maxim is obvious. It is advice to
promote good things. It is also short--only five words. No

intention to obscure is found.

Euripides

21. For without Fortune, a single effort does
not distress mortal men.?

'Epimenides Testimonia 2.12. To Emuevidelov dépuo.
Epimenides lived in the sixth century B.C. Translation
mine.

’Empedocles Fragmenta 25.3 {apud Plato Gorgias 498
E). In Hermman Diels and Walther Kranz, Die Fragmente der
Vorsokratiker, 3 vols. 6th ed. (Berlin: Weidmann, 1951;
repr., Dublin: 1966), 1:276-307. See number 44, also found
in Plato Philebus 59. &igxod tpig 10 xoAOvV. £&rog is another
Greek word he used to designate proverbs. Empedocles lived
in the fifth century B.C. Translation mine.

’turipides Fragmenta 668 (apud Stobaeus Florilegium
29.36). In August Nauck, Tragiccrum Graecorum Fragmenta
(Leipzig: Teubner, 1889; repr., Hildesheim: Olms, 1964),
S70. G&veEL TULNG YOp TOVOG MOVWBELG OUkET' CGAYVvel PBpotovg. We
find only one use of mopoyia in his 19 Tragedies and
fragments. He lived in the fifth century B.C. Translation
mine.
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Sophocles
22. A foe's gifts are no gifts and prcfit not.'
23. Indeed from little known, let man know.?
Both of these are very short--one with four words, the other
with seven words. They were used to prove certain
situations to be true in the light of the proverbs. No

obscurity is created for the audience.

Plato

24. Any pig would know.3
25. Get a toss of the donkey.*
26. Well begun is half done.’

27. The knowledge of the beautiful things is
difficulc.®

'Sophocles Ajax 665. éx8pdv &dopo ddpa xovx Ovhowa.
His experience prcves this prcoverb true. Sophocles lived in
the fifth century B.C. Translation mine.

’sophocles Fracmenta 282 (from Hermes apud
Apostolius 6.88a and Stobaeus 4.5). In S. Radt, Tragicorum
Graecorum Fragmenta, 4 vols. (Gottingen: Vandenhoeck %«
Ruprecht, 1977), 4:263. ¢x xopw Bodv yvotog &v yévolrtr' dvip.
The proverb of plain truth. Translation mine.

’plato Laches 196.d.9. &v mdca UG yvoin. All the
translations of Plato are from the Loeb Classical Library
(LCL). He lived in the £ifth and fourth centuries B.C.

‘Leges 701.c.7. &mnd tvog dvob mecElv.

‘Leges 753.e.6. apyn ficv moeveog Epyov.

SCratylus 384.a.8. yoAswa t xoAd éonv Omn €xer mabelv.
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28. Beautiful things are difficult.'
29. Like to like.?

30. It would be a long time before such a man would
even take a city.?

31. Like their mistresses [they] become.*

32. Goods of friends that are common.®

33. Nothing tco much.®

34. Fools get their lesson from the deed done.’

35. Human affairs are not what a man wishes but
what he can.8

36. None that is evil shall know, but conly he that
has become experienced and practiced in virtuous
habits.®

'Hippias Major 304.e.8, Respublica 435. yoAemd T
koAd. It is introduced with a formula "old mopowia.® The
attempt to find the use of this proverb before Plato using
TLG fails. This is a shorter form of number 27.

’Respublica 329.a.4. ®ME fAxo wpmel. For number 64

I put "Mate delights mate," simply following the translator
of that volume. But the Greek original is the same.

3Sophista 261.c.1. & ye towobtog &v motE FAot mOALV.

‘Respublica 563.c.6. olaingp oi Séomoivanr Tiyvovod .

SRespublica 424.a.1. xowva @ ¢iAwv.

‘philebus 45.e.1. undév &yav. Rhetorica II.xxi.13,
Aristotle believes it to be the most popular saying, along
with the saying "Know thyself.®

’Symposium 222.b.7. vimov mxSOvIo yv@dval.

®Hippias Major 301.c.5. Ovy ola BovAswmi TG, GAA' olo

dovarat .

‘Leges 741.d.6. o008l eloetd mote xoxOg OV, GAA'
Eumelpdg € kol émekrig £6ect YEVOUEVOG.
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37. Bards speak many lies.'

38. If that pleases you, it does not displease
me.

39. Starting pottery on a wine-jar.3

40. Not =ven God will ever be seen fighting against
Necessity.*

41. Beautiful is friendly.’

42. It is not easy to escape all the wrestler's
grips.®

43. We ought to repeat twice and even three times
that which is good.”

44. And every man always commends a good
beginning.?8

Plato provides twenty-one examples of rapowiocn. They
are very short. There is a two-word mapowia, five three-

word mopowpict, and four four-word mopowiocn. Eighteen proverbs

'Jus 374.a.8. moAAG yevdovion &owoi. See number 92.
I do not find a precedential use of this saying in TLG.

’Theaetetus 162.c.l. ocoi ¢idov, oUd' £uoi éxBpov.
3Laches 187.b.3. ovupBoivy év mi6@ 7 KETOUELC YIYVOMEVT|.

‘Leges 818.b.1. 10 & dvoyxoiov adtw@v ovy olov T
arofaArety AL’ £owkev O TOV Be0v.

SLysis 216.c.6. 10 xoAov ¢ilov elvon. We find an £mog
in Theognis, Elegiae 1: dta xoAov, ¢ilov éoti- 0 &' o0 xOAOV OV
¢idlov ¢ott. He lived in the sixth centu B.C. We find also
in Euripides, Bacchae 881, 90i: 6 u xoAov ¢idov del.

*Sophista 231.c.5. 10 t6¢ Gmicag un pddiov evan
Swopevyely.

"Philebus 59.e.10. 10 xoai 8¢ xal Tpig 0 Y KOADG £xov
¢tavomorelv. The shorter form is found in the sixth and fifth

centuries B.C. Cf. number 192 above. Plato lived in the
£ifth and fourth centuries B.C., and he has a longer form.

8Leges 753.e.56. 10 T xoAdg GpEacHot mAVTEG EYKOUIGTOHEV.
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out of twenty-one have no more than seven words. This shows
that a mopowia is usually short.

The mopowyion of numbers 25, 30, 34, 41, 42, 43, have
only an infinitive. Copulas need to be supplied to
understand 26, 28, 32.' Only number 33 has no verb. We
see therefore that mopoyia can be in any form, either verbal
or non-verbal.

Many ropoytiol epitomize what occurs often in life,
reflecting certain regularities of existence. No personal
and geographical names are found in this section. They were

3, orientation,* and warning.’

used for advice,? description
They do not seem to deliver a clear message unless they were
given in their contexts. Sometimes they make only allusions

to longer fables or stories.®

One thing must be clear--
they were not given to hinder the understanding of the

audience, but were used to persuade the audience.

'Houghton, 4, comments that "the tendency to omit
the copula is characteristic of pregnant sayings in Greek;
when the definite article appears it usually has deictic
force."

Numbers 26, 35, 39, 42, and 43.

SNumbers 30 and 36.

‘“Numbers 29, 31, and 33.

‘Numbers 34 and 37.

‘Numbers 25 and 28.
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Aristophanes Comicus
45. A scorpion lurks under every stone.'
This is a four-word proverb. A copula needs to be supplied.
It is a simple warning from desert life, which can be

applied to any hidden danger.

Plato Comicus
46. The retail-dealer uses his wits.?

This is also a short, five-word proverb.

Demosthenes Orator

4;. Do not see what you see, do not hear what vyou
hear.

48. Over the shadow of a donkey.*
The first one is a seven-word proverb. It is advice for
Athenians, who inhabit the city naturally and generously,

aot to see what they see and not to hear what they hear wh=an

'Aristophanes Thesmophoriazusae 529. Vo rorvel AiBo
oxopmtoG. It is used as a warning against Sophists. The
poisonous nature of their teachings seems to be in focus.
Aristophanes lived in the fifth and fourth centuries B.C.
Translation mine.

2plato Comic. Fragmenta 174.4 {apud Athenaeus
10.441e). In T. Kock, Comicorum Atticorum Fragmenta, 3
vols. (Leipzig: Teubner, 1880-88), 1:648. £V ™ KURNAQ VOUG
¢velval. Platc Comicus lived in the fifth and fourth
centuries B.C. Translation mine.

‘Demosthenes Orationes 25.89.4. Opdvteg Wn Opav xaorl
axovoviag pun dxovewv. Demosthenes is of the fourth century
B.C. The translations in this section are mine.

‘Demosthenes Fragmenta 13 (from Aparasema apud
Suidas 2.2). In J. Baiter and H. Sauppe, Oratores Attici, 2
vcls. (Z4rich: Hoehr, 1839-50), 2:253. {mEp Ovov oxidg.
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they face unfortunate things. The second cne is a three-
word idicm, sarcastically used for those ambitious about
something that is not useful. It is apparent that they were

not given to obscure the audience's understanding.

Antiphanes Comicus
Antiphanes wrote an entire play called Hopowiot, a
fragment of which can be found:
If I ate any of your order's meat
I should feel just as if I had to eat
Raw Mushrooms, or sour apples, or other t:ypes
Of provender that give a man the gripes.

It is not obvious whether the title [Moapowicn indicates the

presence of any proverb in the play.

Aristotle
49. Lybia is always producing something new.?
50. Shame remains long.3

S1. Another Hercules, a second self.*

'Antiphanes Fragmenta 188. .John Maxwell Edmonds,

The Fragments of Attic Comedx 4 vols. (Leiden: E. J. Brill,
1959), 2:255. ¢yo yap &v T WV VUETEPQV $GYOULL, HUKNTOG GOUOVG

Gv qxryav guol Sokd Ko ctpr\xbva A kol 1L mviyel Bpdud m.
Antiphanes lived in the fourth century.

Aristotle De generatione animalium 746b.7. &g @
g APUTG tpepovomg xovov. A similar form we find in Historia
animalium 606b.19: det AWBON ¢épar m xovov. "Always something
fresh in Libya." Aristotle lived in the fourth century B.C.
All the translations of this section are from LCL unless
indicated otherwise.

’Rhetorica 1363a.6. «loypdv toL dnpov t€ pévewv.
Translation mine.

“Ethica Eudemia 1245a.30. d&\og HpaxAfig, &AAog obrtog.
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52. When the south wind begins.'

S3. Laserwort of lisper.?

S4. The bull of Pythia conquered.?
55. A bull wanders about.*

56. Slave before slave, master before master.’

S7. Friends will have all things common.®
58. Beast knows beast.’
S9. In justice is every virtue comprehended.?

'Problemata 943a.25. dpyouévov t€ vétov. We find
longer forms in Problemata 942b.1.: dpyouévouv ye vétouv xal
Afryovtog Pop€co. " [Sail] when the South wind begins and when
Boreas ceases his blowing," and in Problemata 945a.24: &V
TAELV ApYOHEVOL TE VOTOL Kol ATryoviog Popéao.

’Fragmenta varia 528 (from Historica apud
Hesychius). 1In V. Rose, Aristotelis gui ferebaritur
librorum fragmenta (Leipzig: Teubner, 1966), 328. To Bdttov
ciAMbov. A proverb of rare and precicus commcdities.
Silphion is largely grown in and exported from Cyrene.
Translation mine.

’Fragmenta varia 615 (apud Herodian =. pov. AéE). In
Rose, 388. Bouvfog I[MOx vikioag. Translation mine.

‘Fragmenta varia 616 (apud Hesychius lexicon), in
Rose, 388. Bobbog mepwportt. A proverb about the good and
stupid people. Translation mine.

SPolitica 1255b.29. Jodrog mpd S0VAOL, JSeomOTG mPO
deoTOTOV .

bpolitica 1263a.30. EN. 1159b.31. En. 1168b.6.
Kowa o diAov.

’Rhetorica 1371b.15. &yve & 6np 6fpa.

8gthica Nicomachea 1129b.29. év 8 Swonoovvn cvAARBSTV
o' dapetm éwi.
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60. Men cannot know each other till they have
‘eaten salt together.'!'

61. Glaucus, a helper is a friend so long as he
fights.*

62. Charity begins at home.3

63. On account of Syloson's open space.’

64. Mate delights mate.’

65. Bringing it on himself as Caecias does
clouds.®

66. Nail knocks out nail.”
67. The bushel of salt.®

69. We have once more the man of Carpathus and his
hare.

'Ethica Nicomachea 1156b.25. yap ovx fomv eldfioon
SAAFASSg mplv 100G AEVOHEVOUG GAOG OUVOVOADGON .

’BEthica Eudemia 1236a.35. TAadx' émikovpog Gvip TOV
copov ¢idov foxe pdngTL: .

’Ethica Nicomachea 1168b.8. yovu xviung &yyov.
Literally, "The greave is near the knee."

‘De divinatione per somnum 44.574.2, 8, 45.611.188.
gxmm TvAoodvrog edmuywpin. Translation mine. See Strabo

Geographica 14.638.

SRhetorica 1371b.15. fAME fAka tpmel. See number
29.

Sproblemata 945a.28, Meteorologica 364b.13. &\kav
¢d' avtov dote Koxiag védog.

"politica 1314a.5 fAw yap 6 HAog.

8gthica Eudemia 1238a.2. ¢ pédiuvog v GADV.

Rhetorica 1413a.19. a¢ 6 Kaprdfdg tov Axyd.
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69. As Philamon struggles with Corycus.'

70. As always the same.?

71. A place where the stag sheds his horns.3
72. For the Callicrates.®

73. Friendship is equality.’

74. According to the glory for Priam.®

75. Jackdaw to jackdaw.’

76. They know more about the good masters.®

77. Corcyrean scourge.9

78. Insolence to wanton violence.'©

'Rhetorica 1413a.14. Qongp PAGupav Juyopoxdv w
KopOxy. Translation mine. Corycus is a promontory of
Cilicia.

’Rhetorica 1371b.15. &g odel tOv opolov. Translation

mine.

’Historia animalium 611a.27. o0 al fAgpol & KEpoto

arofcAAovoLY .

“Fragmenta varia 462 (from Historica apud Zenobius
6.69), in Rose, 299. Umep ik Kolikpatovg. Translation mine.
It is a hyperbole for increase of wages.

SEthica Nicomachea 1168b.8. {comg dAomg.

‘Rhetorica 1363a.6. k&8 8 xev ebyoAiv IIpuipe.
Translation mine.

’Rhetorica 1371b.15. xoi y&p XOAOLOG TOXpct KOAOLOV.

8pe divinatione per somnum 44.586.10. xXOAAKLPIQV
meiovg. Translation mine. See Zenobius 4.54.

‘Fragmenta varia 513 (from Historica apud Zenobius
Mopoyicr 4.49), in Rose, 323. Kepxvpaia pacng.

Weragmenta varia 57 {from Dialogi apud Stobaeus
Florilegium 3.54), in Rose, §7. xOpog HEV UBpwv. Translation
mine.
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79. Misfortunes of destruction.'!

80. Never show an old man kindness.?

81. After the Lesbian song.?

82. A single soul.*

83. Mysian prey (easy prey).’

84. Fool, who slayeth the father and leaveth his
sons to avenge him.®

85. When water chokes, what is one to wash it down
with?7

86. There is no leisure for slaves.®

87. No one else has yet sacrificed the bull for the
penefactor but Puria.’

'Pragmenta varia 523 (from Historica apud Zenobius
Hopowion 4.83), in Rose, 326. xvBvolAag ocvpdopal. Translation
mine. A proverb of utter ruin. It is from the extirpation
of the Cythnians by Amphitryon.

,

Rhetorica 1376a.2. pfmot' e Epdav yépovia.

3rragmenta varia 545 (from Historica apud Hesychius;
apud Zenobius Mapoyion 5.9), in Rose, 336. pewx Aéofiov @dov.
Translation mine.

‘Ethica Nicomachea 1168b.7. pic yum.
SRhetorica 1372b.32. Mvucdv Asiav.

*Rhetorica 1376a.2. vipnog 0¢ motEpa KWEIVOG mOidOg
XOCTOAEL TEL .

’Sthica Nicomachea 1146a.34. &ty 10 Odwp mviyy, o del
¢murivelv.

8politica 1324a.20. o0V GYOAT S0VAOLS.

Fracmenta varia 505; 611.355 (from Historica apud

Heraclas), in Rose, 318. o0delg [(momote] evepyétm Bovv E6voev
A’ A Mupiag. Translation mine.
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88. The Athenians no longer know the Megarians.'

89. Ancient Milesians were brave.?

90. The maiden of Ancaeus.?

51. There is many a slip twixt cup and lip.*

92. Bards tell many a lie.’?

93. Wickedness needs but a pretext.®
94. A sharp-tongued advocate.’

95. To misuse such by the misfortunes.8

'Ethica Eudemia 1236a.37. oUkéml Yiyvdokovowv A6mvaiot
Meyapijag .

’Fragmenta varia 557 (from H}storica apud Athenaeus
86.12), in Rose,342-343. nddon mot' moav &Axiypor Mumolot.
Translation mine. It means that times are changed.

3Fragmenta varia 571 (from Historica apud Scholia in
Apollon. Rh.1.188), in Rose, 353. [Moapfeving 'Aykaiog.
Translation mine.

“Fragmenta varia 571 (from Historica apud Heraclas;
Scholia ad Odysseus 10.9), in Rose, 354. nola peta€y mEder
KVAkog xoi yelAeog Gxpov. Translation mine. A proverb for
those who hesitate in doing something. At least five
different versions of the story of a Samian king have been
put together. A short story about the incident which
originated this proverb can be found in "Ancaeus," The
Oxford Classical Dictionary, 62. Compare this proverb with
number 148.

Metaphysica 983a.3. woAa wyevdovton dowol. See
number 37.

‘Rhetorica 1373a.351. npopéicewg Odelton povov R movmplc.

"Fragmenta varia 539 (from Historica apud Stephanus
Byzantius), in Rose, 362-363. Tévedog. Apud Diogenianus
Oopowion 8.58. Tevediog méAexug. It is an idiomatic
expression for the good lawyer. Translation mine.

8Fragmenta 82 (from Dialogi apud Demetrius mepi
épunveiag £.28), in Rose, 87. 10 ™ towbtx &v toig mdbect
kokotwevelv. Translation mine.
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96. Wnhat is in the heart of the sober is on the
tongue of the drunken.'

97. He would pick a corpse’'s pocke::.2
98. Breaking the pitcher at the door.3

99. Shame dwells in the eyes.*

100. An Attic neighbor.’

Aristctle used more mopowlion than any other Greek
writer. Fifty-two are listed above. There is a one-word
rapoyia. There are nine two-word, ten three-wcrd, eight
four-word, nine five-word, six six-word, and three seven-
word mapoytict. Only six out of the fifty-two mopoyion have

more than seven words. This shows that they are short.

Several examples reveal that supoyim become shorter.®

Only eighteen out of the fifty-two have a proper
7erb or verbs.’ This means that about two-thirds of them

do not have a proper verb.

1E"rag‘_m enta varia 102 (from Dialogi apud Plutarch de
garrulitate 4), in Rose, 101. 10 yap &v tf xopdia t00 VAPovTog
Em g YAwTING 0Tl toU peBvoviog. Translation mine. See
number 192.

’Rhetorica 1383b.24. 10 &m0 vexpod ¢épev.
*Rhetorica 1363a.7. 10 ém Qoparg v vdpiav.
‘Rhetorica 1384a.34. 1 év 0pBodpoig elvon oidd.

SRhetorica 1395a.19. ‘Ataxdg miapoikeg. Aristotle
pelieves that it 1is also a maxim.

SNumbers 52, 94.

"Numbers 49, 5S4, 58, 59, 60, 62, 54, 71, 79, 84, 85,
31, 92, 33, 95, and S6.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



50
We find a number of proverbs which contain geo-

! When these names are not

historical allusions or names.
known to the audience, it is impossible to understand the
proverbs, but they are always dependent on what is said. A

2 It can

few of them can be used as idiomatic expressions.
be noted that almost every one of them belongs to a popular
proverb. Usually the contexts, not the contents of the
proverbs, give an explanation with regard tc the provenance
and applicatiocn.

The most significant fact found in reading the
context is that the audience never failed to understand what
the speaker said, and the speaker or author never intended
to obscure his speech by using mopoyie. It helped the
audience to understand more clearly or vividly what the

speaker tried to say.

Aristotle used mupoyiict to persuade the audience,
because they had authority as did time-honored philcsophy.
By their use communication was made easy. Thelr purposes
included advice, warning, and emphasis. They were not given
to make it difficult to understand, but rather to enhance

understanding.

'Numbers 49, 51, 54, 61, 65, &8, 69, 72, 74, 77, 81,
83, 87, 88, 89, 95, and 100.

’Numbers 54, 68, 83, and 84.
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Archytas Philosophus

101. Archytas's rattle.'

Hyperides Orator
102. The better things of the thieves.?

103. Never move anything evil that lies in the
right place.?

104. The works of the young.‘

105. He lets go the brace to catch at the sheet.’

'Archytas Testimonia 2.7. ‘Apygitov matayfi. See
Aristotle Politica 1340b.26: "One must think Archytas's
rattle a good invention, which people give to children in
order that while occupied with this they may not break any
of the furniture; for young things cannot keep still.
Whereas then a rattle is a suitable occupation for infant
children, education serves as a rattle for young people when
older." Archytas lived in the fourth century B.C.
Translation mine.

2Hyperides Fragmenta 1 (apud Apcstolius Proverbs
16.13), in Christianus Jensen, Hyperidis orationes sex
(Leipzig: Teubner, 1917}, 115. 1t ™V ¢0pOV KPEITW.
Hyperides lived in the fourth century B.C. The translations
in this section are mine.

SHyperides Fragmenta 30 (apud Scholia Plato), in
Jensen, 119. 10 MM xivelv kakdv €0 keipevov. The equivalent
English expression is "Let sleeping dogs lie.™

‘“dyperides Fragmenta 57 (Apud Aristophanes Gramm
Parcemiae 4), in Jensen, 123. ’‘Epya véwv. The longer form
is: &pya véwv, PovAal &€ péowv, edyon 8¢ yepovwv. "The works of
the young, the wills of the middle-aged, the wishes of the
old." See number 126.

*Hyperides Fragmenta 181 {apud Harpocratio), in
Jensen, 145. dgelg mv uvmépav tov moda duwwker. Liddell and
Scott translation. A proverb of those who drop the
substance to grasp a shadow.
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In Historia Alexandri Magni'

106. Be careful of evil when you are near good.?

107. He who does evil to others does evil to
himself.?3

As for the numbers 101 to 107 we can opserve that the

nopoyioc was used to illuminate and illustrate the point the

authors were trying to convey.

Theophrastus
108. A tailor among kings.*®

109. It is the year which bears and not the

field.?
110. Like is attracted to like.®
111. As the northeast wind drew a cloud to

'After the fourth century B.C.

Recensio A.1.13.72. It is not labeled mapoyia but
6 mopoynokog AoYog.  éyyvg GyoBob mopamEduke koxov. The
translated texts in this section are mine.

’Recensio B.1.19.24. 08¢ &A@ KOoKG TEUYEL €000TO KOKG
tteuxev. It talks about the fate of Alexander. It is a
moral observation. Alexander's life proves the proverb
true.

“Theophrastus Historia Plantarum 7.7.2.7. xOpyog &v
Aoyavolg. The translations in this section are mine except
number 108, which is Liddell and Scott translation. A
bitter leaf, which looks like a basil leaf, found among
basil leaves. Similar Hebrew proverb: "Is Saul among the
prophets?" Theophrastus lived in the fourth and third
centuries B.C.

‘Historia Plantarum 8.7.6, De Causis Plantarum
3.23.4. ¢£to¢ ¢éper ovxl Gpovpa.

‘Characteres 29.6. 10 GUOOV TPOG 10 OOV TOPEVESHOL .
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himself.'

112. The nightly north wind not yet supplicates
the light the third time.?

113. But south wind loves after hoar-frost.?

114. When the swift southwest wind makes white
clouds, then all the clouds follow after the white
wind.*

We find a three-word mopowia, two four-word mopoyion,

three six-word mapowict, a seven-word mopoylic, and a fifteen-
word mopowia. They are usually short. All of Theophrastus'

noapoyiol are related to elements of farming except number

110. He explained the climate by employing mupowion.

Alexis Comicus

115. Always, man is very well a skin and also very
well a meal-sack.’

'De Ventis 37, in F. Wimmer, Theopharsti Eresii

opera, guae supersunt, omnia {(Paris: Didot, 1866), 384.
Arxov ¢p' avov o xoaxiag vedm.

De_Ventis 49. obmote vuktepvog Bopéag tpitov IKEto ¢éyyos.
De Ventis 50. ¢Ael 3¢ vOTOG HETR RGXVTV.

“De Ventis 51. My &vepog toyxd uév vedéiag tod §' oibpx
mMOlEl, dpyéotn &' GvERw moo' Emetont VedEAT.

’Alexis Comica Praggenta Hesione.l, in T. Kock,

2:85. del mot' 0 pév &oxog eV 3¢ BVAoKkog &vBpwmog éom. Alexis
lived in the fourth century B.C. Translation mine.
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Menander Comicus

Menander has a mopowic, but lacunae make it

unusable. We cannot use it. He collected many maxims,'

but because they were not labeled as mopowion they will not

be discussed.

Dinarchus Orator

116. Follow the trade of goldsmith.?

Antigonus Paradoxographus
117. The darts of strong muscles.?
Numbers 115 to 117 are short proverbs, which were not used

to hinder understanding, but to enhance it.

'"They are listed in Sententiae ex codicibus
Byzantinis, Sententiae (758 maxims), Sententiae ex papyris
(877 maxims including a number of titles). They are notably
very short sentences. Menander lived in the fourth and
third centuries B.C.

’Dinarchus Fragmenta 6, in Nicos C. Conomis,
Dinarchi orationes cum_ fragmentis (Leipzig: Teubner, 1975),
83. A proverb concerning those who fall into any
speculation, as the Athenians in their attempt to extract
gold from their silver-ores. yxpuoogoeiv. Liddell and Scott
translation. See Leutsch and Schneidewin, 1:464 where the
form is: Eyo & ounv ypuvooyoncewv. Dinarchus live in the
fourth and third centuries B.C.

SAntigonus Paradox. Historiarum mirabilium collectio
124a. 1. About wonderful signs. pvov fiote. Antigonus
lived in the third century B.C. Translation mine.
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Aristophanes Grammaticus

118. The red breakfast pouch of the yearling lamb
Aigos.'

119. The wage of the prostitute is near the
ankle.?

12¢. Of women at home and a matter in the
household.?

Though they are not easy for us to understand they were not
given to obscure or hide certain things, but to help che
audience to grasp the contents of the speaker.

Only fragments exist of Aristophanes' work
Parcemiae. It is a collection of proverbs in two sections:
metrical proverbs and non-metrical proverbs. No context is
given for them. Therefore we cannot judge what they
intended to express, but there is no indication of obscuring
the point for the audience. Aristophanes listed five
metrical proverbs:*

121. Right to sandal, left to foot—pan.5

'Aristophanes Fragmenta 4.9 (apud Eustathius
Commentarii ad Homeri Odysseam 1625.33), in A. Nauck,
Aristophanis Byzantii grammatici Alexandrini fragmenta, 2d
ed. (Halle: Lippert & Schmid, 1848; repr., Hildesheim: Clms,
1963), 104. Alyog émempfivog €pulpob mhpm Gpiot. Aristophanes
lived in the third and second centuries B.C. The
translations in this section are mine.

’Fragmenta 18 (apud Scholia Aristophanes Aves 1620),
in Nauck, Aristophanis, 169. [lepl o¢vpdv moyeic HIGTRIN YUVA.

3Fragmenta 18 (apud Eustathius 566.12), 1in Nauck,
Aristophanis, 196. £&vdov yuvonkav xod mop' olkétong Adyog.

‘parcemiae 1-5.

SAgE10V el VIOdTHLE, GPIGTEPOV ELG TOSOVINTpaV.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



56
122. Since Kalchas thought well and divined.'

123. The pole deceived the vine.?

124. The works of the young.?
125. Not the boat of every man sails for Corinth.*
Seven non-metrical proverbs are as follows:?
126. A doctor heals.®
127. Listen to the one who has four ears.
128. I will soothe in a hollow seat.®
129. Corcyraean scourge.9
130. Deliverance of Dionysus is complete.

131. The sword of Peleus.'

'Eirep n KéAyog €0 dpovav povteveton .

’XGpaf v &umedov. The longer form is: Efnmdtroev 1
yopo tiv Gumedov. The omission of the verb and the article
of the subject is seen in the process of contraction.

3#pya véwv. The longer form is: "Epya véwv, BovAai 3¢
pécov, edyal 3¢ yepovwv. In the shorter form only the first
phrase of the longer form remains, representing the whole
idea.

‘00 movtog dovdpog Slg dpvaov £o8' O mhodg.

’Parcemiae 6-13.

¢Axeciog ldooto. The longer form is: 'Axesiog OV
npwKTOV idoato. A doctor heals the anus. The object is
cmitted in the shorter form.

Axove 1T00 T0 Tooapa @t £xoviog. It is against those
who disobey or those who see and hear many things.

¥Ev d\uw eVvéow.
Keprvpaia paoTs .
VAvc101 wAstat, ol Alovucov.

"IIAéag pdxonpa. An idiom for unexpected aid.
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132. The leg of partridge.'

Polybius
133. Let the risk be for the Carian.?
134. Justice has an eye.?
135. The natives of a place do not only know best
the direction of the wind, but the character of their

compatriots.®

136. Had we not perished so scon we would never
have been saved.’

137. More desert than Libya.?
138. A brave man meets another braver yet.’

139. It is possible for a human being to be

fortunate, but impossible for him to be constantly so.®

140. Vain heads make vain plans.’

141. The Locrians and the pact.'®

'Mépdicog oxérog.
’Historiae 10.32.11.2. 38 y&p év Kopl myv neipav.
Polybius lived in the second century B.C. All the

translations are from LCL. All the quotations are from
Historiae.

323.10.3.1. Aixmg odBoAuoG.

49.25.4.1. dyxoplot YGp o0 HOVOV TAG TV AVEUWV GTROELG
GAAG xoil 0 TV éyxeplov dvepe@mwv TN KCAAICTO YLVAOCKOUGLV.

538.18.12.1. El un toxéeg dmwAdpsdo, ovk &v Ecalrglev.
612.26a.2.2. épruotepa tig ABung.
715.16.6.3. £06BAOG 2DV GAAOV KPEITTOVOG GVTETUYEV.

823.12.5. edtoyficon pév &vlpamov Ovi Suvatov, Sevturioadl
YE UTV adOvatov.

°33.5.4.1, 38.16.11.2. «xevol KevG Aoyifovtot.

1032.12a.1.2. Aokpol g GUVETKAG.
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142. The glorious record of our sires.'

143. What the Romans ?ave with their right hand
they took with their left.

144. After singing the dying swan's song.?

145. The justest of his iniquities.*

146. They took the wolf by the ears.’

We find a two-word rapowic, four three-word, two
four-word, two five-word, one six-word, and one seven word
napoyion. We have one each of a nine-word,® ten-word,’ and
a seventeen-word mapoyia, which is extracrdinarily long.®
Eleven out of fourteen have no more than seven words. This
shows that they are usually short. Some of them dc not have
a proper verb.’ There are four proverbs which have

10

geographical or perscnal names in them. Also two

idiomatic expressions are found.'"" Numbers 134, 136, and

'15.4.11.3. notépav &0 xelpeva Epya.

238.10.9.1. 1t Siddueve t Sefiad mopa Popaiov é8éxovto
Aoy xept.

330.4.7.1. 10 xoxvelov EEmicaveeg.
“15.26a.1.3. 1wWv &dixev Epyov Sixondtotov.
°30.20.9.1. twv Adxov wv dwv FAafov.
SNumber 139.

"Number 143.

SNumber 135.

Numbers 134, 137, 139, 142, 144, and 145.
Numbers 133, 137, 141, and 143.

Y'Wumbers 144 and 146.
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140 are adages embodying common experience or observation.
All of them listed above were given to help understanding.

Not one of them obscured what the speakers said.

Charondas Nomographus
%47. We are the cause of all these, the meal of
god.

Dionysius Thrax

148. There is many a slip betwixt cup and lip.?

Dionysius Halicarnassensis

149. Neither rejoice nor grieve too much.?
We cannot find any obscuring intention in the contexts of
numbers 147 to 149. They were not given to hinder the

audience's understanding but to help.

'Charondas Fragmenta 60.11 (apud Stobaeus 4.2.24),
in H. Th@slefg, The Pythagorean Texts of the Hellenistic
Period (Abo: Abo Akademi, 1965), 60. 10 yap &pictov TOV BeOV
Yy v e ’ . . . .
THEV oitlov ROvVIOV toutov. This work is placed in the fourth
and second centuries B.C. Translation mine.

’Dionysius Thrax Fragmenta 36 {(apud £ Hom. ¥ 9), in
K. Linke, Die Fragmente des Grammatikers Dionysios Thrax
Sammlung griechischer und_ lateinischer Grammatiker, 3 veols.
(Berlin: De Gruyter, 1977), 3:13-33. moAAd HetofV mEAEL KVAIKOG
kol yelAgog Gxpov. A shorter form of the proverb is also
introduced: moAA& pet€V kOAkog. The verb is omitted; the
last part is also omitted in this shorter form. <Cf. number
91. Dionysius Thrax lived in the second century B.C.
Translation mine.

‘Dionysius Halicarnassensis De Demosthenis dictione
30. oUte yop yoipwv oUTE AVUROUMEVOS &yov. It is an axiom as a
rule cf conduct. Dionysius lived in the first century B.C.
Translation mine.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



50

Strabo

150. Spools of good things.'

151. Truer than the result at Sagra.?

152. Apart are the boundaries of the Mysians and
Phrygians.3

153. A Datum of good things.*

154. Neither go to Scolus thyself nor follow
another thither.’
un 355. To Phasis, where for ships is the farthermost

156. Corcyra is free, dung where thou wilt.’

157. Merchant, sail in, unload your ship,
everything has been sold.?®

158. It produces even birds' milk.?

159. The scourge of the Corcyraeans.'

'Strabo Geographica 7a.1.33.19, 36.5. d&yof@v
ayadidag. Strabo lived in the first century B.C. and the
first century A.D. All the quotations are from Geographica.
The translations are from LCL.

%6.1.10.5. dAnPéoTEpa WV Em Iypa.
312.4.4.5. yopic 1@ Muodv xoi Ppuydv dpicporc .
“7a.1.33.19, 36.5. Adtov &yabdv.

59.2.23.3. €lg IxdAov pfr' avtog ivon, pft' A Erecon.

611.2.16.4. ¢€lg daow &vlo vavoiv foxotog Spooc.

[
~
~

"7a.1.8. éAeveépa Kopxupa, xef' dmov GéAeig.  7a.
"Corcyra 1s proverbially derided as joke because it was
humbled by its many wars."

814.5.2.19. Z#umope, xotdmisvoov, EEEAoV, MV mEmMpaTOn.

914.1.15.18. ¢épar xoi dpvibwv YEA.

073.1.3. 17 Kepxvmodov udonk.
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160. By the will of Syloscn there is plenty of

161. The Cretan does not know the sea.?

162. When the lightning flashes [through] Harma.?3
163. Whoever had no work to do walled Armene.*
164. More healthful than Croton.’

165. Corinth is both beetle-browed and full of
hollows.

166. The last of the Crotoniates was the first
among all other Greeks.’

167. A Lerne of ills.®

168. But when you trouble Maleae, forget your
home . ?

169. The tithe of the Syracusans would not be
sufficient for them.'?

170. Not for everyone is the voyage to Corinth."

'14.1.17.5. &am ZvAoodviog eVpuympin. See number 63.
210.4.17.16. 6 Kpig dyvoel wv 6GAatiory.

39.2.11.7. émotav 81 “Apuatog GoTpduT.

412.3.10.27. Obomng Epyov oLdEv elyev "ApuévTv ETE(IGEV.
5%6.1.12. Unéompov Kpomvog.

6g.6.23.54. Kopwbog dppud t xoi xooiveton. "Beetle-
browed" may mean to have ridges or hills.

76.1.12.32. Koproviamwdv & &oxatog mpdtog f| w@v GAmv

"EAA VoV .
88.6.8.15. Aépvn xoxidv.
98.6.20.9. MoAéag 8 rduwog émAdfov wWv oixade.
105.2.4.13. o0k &v éEixvolto avtoig | ZupaKovooiov Sexdtm.
1112.3.36.14; 8.6.20.34. o0 mvidg dvdpdg elg OpvBOV
¢o8' & mAoUg.
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171. All beneath Myconos alone.'
172. Thracian pretense.’
173. The ccpper vessel in Dodona.?
174. Beset by the herc of Temesa.*

175. He put Colophon to it.?

126. Well then, the Corycaean was listening to
this.

We have five two-word,’ three three-word,® five
four-word,? four five-word,!® six six-word,'' one

3 None of them

seven-word, ? and three eight-word mopowiar.'
has more than eight words. Only abcut 10 percent has more
than seven words. This shows that mopoyion are usually

short.

'10.5.9.3. mirv®' Umo piccv Moxovov.

29.2.4.7. Opoxic TOPEVPECIS.

37a.1.3.1. 10 év AoSovy yoAxiov.

“6.1.5.9. 1ov fipoa OV év Tepéom émxeiobon orUToic.
514.1.28.5. 10V KoAoddve ¢mebrkev.
$14.1.32.24. 100 &' &p' 6 Kopuxoiog Txpodleto.
"Numbers 150, 153, 164, 167, and 172.
dqNumbers 159, 160, and 175.

Numbers 151, 158, 162, 171, and 172.
"YNumbers 156, 157, 163, 168, 174, and 176.
""Numbers 152, 155, 163, 168, 174, and 176.
2Number 169.

BNumbers 154, 166, and 170.
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Only four do not have geographical or personal names

in them.'

Still they are originated from certain
incidents. The twenty-three nopowion which contain
geographical or personal names can be called historical
proverbs.? Strabo reminded the readers of the stories from

which the mopoyion were derived. Unless the readers were

aware of the stories behind them, they could not understand

the ropowiol. This does not mean that mopcyicl were used as

cryptic statements because orators and authors used them to
illuminate the point and persuade the audience. Apparently
they were popular sayings which people were using without
knowing their origins. Strabo did not coin any of them.
The stories behind the napowion reveal their origins and

provenances.

'"Numbers 150, 153, 157, and 158.

’nrcher Taylor, The Proverb (Cambridge: Harvard
University Press, 1931), 82-3, observes significant points
that "proverbs which turn on historical allusions are
necessarily rare and short-lived. Since all proverbs make a
general application of a particular incident, it is clear
that the meaning and implications of the incident must be
obvious to speaker and hearer. . . . As a rule, the meaning
of an historical allusion cannot long remain generally
intelligible. Consequently the life of an historical
proverb must be very brief, or the allusion must be rendered
so general that it no longer has an identifiable connecticn
with the historical fact, unless it has personal names or
geographical names." Emphasis supplied.
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Plutarch
177. Not without Theseus.'

178. One who is dangerously sick needs only
parsley.?

179. Serious business for the morrow.3

180. This is not to be believed even though Cato

says 1it.

.81. Whe will praise a father, except happy
sons??

182. If you dwell with a lame man, you wilil learn
to limp.®

182. Good things are hard.”

184. To expel and dispel wine with wine, and
headache with headache.®

'Plutarch Theseus 29. o0k Gvev Omoéwg. Plutarch
lived in the first and second centuries A D. All the
translations are from LCL.

Timcleon 26. tOV Emodokdg vooobvia dstcBont 100 GeAivovu.
’pelopidas 10. ovkobv elg adplov @ omovdaia.

‘cato Minor 19.7. &m tovto pév oUd€ dtwvog AEYovtog
méavov éott.

SAratus 1.1. tig motép' aiviom, e pf svdoipoveg vioi;
This is the proverb of Chrysippus in the third century B.C.
Now Dionysodorus of Troezen corrected the last part into
xokodoipoveg vioi. Plutarch accepted this correction to be
accurate.

®De liberis educandis 4.a. &v YWAD mPOIKNCT,
orookalelv pofnor. It is advice noi to have the wrong kind of
servants for young masters. An axiom of a general truth.

"De_liberis educandis 6.c. yoAemd T XOAG. An axiom
of a general truth.

8De tuenda sanitate praecepta 127.F. olve & tov olvov
xpouaAn 3¢ v xpourdAnv éEAdviag xol Swpoprooviag .
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185. Who does not own himself would Samos own.'

186. Yer ain (your own)} hand use when Fortune ye
would call.?

187. No one but Pyrrhias has slain an ox for his
benefactor.”

188. To suffer more terribly than Sambicus.®

183. The one who can make a good guess is the best
prophet.5

190. For what is in man's heart when he is sober is
on his tongue when he is drunk.®

191. They asked for buckets, but tubs were
refused.’

192. Remembrancer.®?

'Apophthegmata Laconica 233.D. 8¢ aUtdg avtov ok
gxer, Zdpov GAsr. It is a satire given by Spartans to the
Athenians who wanted to have Samos when they themselves had
no power to survive.

’Apophthegmata Laconica 239.A. WV YEPE TOTUE pOVIL
Tav toyov koAelv. The translator seems to attempt to give a
feeling of quaintness oy using Scottish dialect.

netia Romana et Graeca 298.F. o00deig svepyém Bobdv
g6voev dAL' f| Mupplag. Pyrrhias was saved by an old man, who
gave him wealth. Later he showed his gratitude by offering
an ox.

“Aetia Romana et Graeca 302.C. Saviwpx Zopfixov mobelv.
Sambicus has been tortured for a year. This saying
emphasizes the severity of suffering.

De_Pythiae oraculis 399.A. & pév sixalov xoAdg, Ov
aplotov povTy.

‘De garrulitate 503.F. 10 y&p &v T xapdia t00 VIPoviog
gl Thg YA®TING ¢otl tob peBloviog. An adage embodying common
experience.

"Ibid., S12.E. G&uog dmitouv, ol &' AmmpvoLvVIo OKUpaS .

8Ouaestiones convivales 612.C. pvapova. Dorians and
Sicilians called a master of ceremonies thus. This
idiomatic expression arose from the custcm in which the
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153. Salt and bean friends.'

194. Fish in reserve.?

195. I can't carry the goat; put the ox on me.?

196. Just wait, crab, and I'll let you go free.*

197. To mix fire with water.®

198. The fox knows many tricks, but the hedgehog
one big one.®

199. Don't give a child a knife.’
All of the 23 nupowion are related to particular historical
incidents. Their meanings are clearly given by way of

explanation. We find a satirical proverb,® two idioms,’

master should remember what was said during the party when
all were drunk.

'Ibid., 684.E. of mepl Ao kol KOGHOV.
2Ibid., 703.E. d&mokeipevov {xH0v.

’De vitando aere alieno 830.A. oV Sbvopol ™V odya
dépetv, €mi por Béte tov PBouv.

‘De Herodoti malignitate 862.F. uéve, xopkive, xoi OE

UEOMOW .

SAqua an ignis utilior 950.F. wbp VoM pyvovor. As
an example of the impossible. An idiomatic expression.

‘De sollertia animalium 971.F. ®OAA' old' GAGMIE,
A éxivog €v péya. The way in which hedgehogs defend and
guard themselves has occasioned the proverb.

"Fragmenta 131 (apud Stobaeus 4.1.140; 4.31.46), in
F. H. Sandbach, Plutarchi Moralia, 15 vols., Loeb Classical
Library (Cambridge: Harvard University Press, 1357), 7:79.
Mn modl poyopav. He quoted this proverb to develop one of
his own, "Don't give a child wealth, nor an uneducated man
political power."

Number 185.

‘Numbers 192 and 197.
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and many popular proverbs. Plutarch informed his readers of
the historical backgrounds of these mopowiocn. Apart from
these he lists 183 mopowiot in his collection.' His
collection will not be added to the list above because a
great number of them coincide with the listed ones, and

because Plutarch's principle of inclusion is not known,

though he thought they were ropoyion. As a result, for many
of them we are not sure whether they were labeled by rupopic

in the texts from which he collected them.

Conclusion
We have seen so far that not only proverbs but also

maxims and idioms are referred t£o by the term nopowict.

Never have we seen that its presence in the context hindered
the audience's understanding, even though they may be
difficult for modern readers tc understand. The users of

ropoylic had no intention to obscure meaning for the readers

or the audience. They were always elucidating and

illuminating, never obscuring the meaning.

'plutarch's collection of mopowion has 131 items. At
least 74 of them have information indicating when to use
them. These comments begin with &mi ®v. So to speak, "this
is about those who do certain things." These mupowicn are
idiomatic expressions, rather than genuine proverbs. Among
the rest of the 57 there are some proverbs, quotations, a
curse, and others. He also has a list of 31 idioms for
impossible things. They begin with "you are doing such and
such, " for example, "you are sowing on the rock", "you are
trying to measure the sand in the sea with basket", "you are
pursuing the wind" and so forth. He adds 15 similar sayings
about impossible things. Some of them are redundant. He
also has 6 idioms about soft things.
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Now we can test the definitions of the scholars
mentioned in the previous section. We can affirm that
Lampe's definitions do not scqurely match with features
observed so far in the classical and the Hellenistic
literature except popular sayings, and idiom. I do not say
that he is wrong. Since he covered the period later than
John, only some parts of his definition arzre valid for my
study. From Liddell and Scott we could see only proverb and
maxim fit with the result of my investigation.

Most modern scholars tend to impose modern

conceptions about proverbs on mopoyicc. Not only an
experienced truth of pcpular wisdom, but also incidental
references to certain historical events were referred to as
TOLPOLHLIC .

Reading antecedents of the Johannine mopowia in the
old Greek literature, we find that the mupoyion were clearly
understood by the audience. There was no intention on the
part of the speaker to conceal secrets in them. They could
be old, or be of the recent past. It seems that they were
not coined by the authors who were using them in their
addresses, but rather, they were from the popular usage,

from history, and from literature.

Mopoyia in Hellenistic Judaism
In this section I discuss how mopowia was used in
Hellenistic Jewish literature. The purpose 1is to see

whether the Jewish translatcrs' works rendered any change of
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meaning to the term mopoyia. I consider four different
Greek translaticns' of the Hebrew Bible, namely, the
Septuagint, Aquila, Thecdotion, and Symmachus, and the
writings of Philo. Josephus did not use the particular term

TOPOLiaL .

The Septuagint

The Greek term mopowic occurs in the LXX three times

in the Book of Proverbs (1:1; 25:1; 26:7) and five times in
Sirach (6:35; 8:8; 18:29; 39:3; 47:17). The Hebrew word Sun
is used in the plural form for the superscription of the

Book of Proverbs.? The 0ld Testament Book of Proverbs

'I do not discuss the exact dates for these
translations. Still we need to know the approximate dates
for them. 1In H. A. Redpath, "Greek Versions," A Dictionary
of the Bible, 4 vols., ed. James Hastings, (New York:
Charles Scribner's Sons, 1908-11), 4:864-866, the following
dates are given: Agquila, ¢. A.D. 130 under Hadrian;
Theodotion, c. A.D. 185; Symmachus, latter half of the
second century A.D. They are certainly later than John; and
it is notable to see that they were not influenced by the
Johannine mnopowyia.

’There are a number of studies of the Hebrew word
S¢n. Since we are not specifically dealing with this term
the reader 1is referred to some of these. Allen Howard
Godbey, "Hebrew Son, " AJSL 39 (1922-23): 89-108; G. M.
Landes, "Jonah: A Swn?" in Israelite Wisdom, ed. J. G.
Gammie et al. (Missoula, MO: Scholars Press, 1978), 137-58;
Timothy Polk, "Paradigms, Parables, and m®wn: On Reading the
S7n in Scripture," CBQ 45 (1983): 564-83, agrees, in 5635,
with Landes that the %¥n "was not characterized by fixed
literary form" but was rather "applied to a variety of
literary types." For a concise overview of the history of
understanding this term, see Lawrence Boadt, "Understanding
the %wn and Its Value for the Jewish-Christian Dialogue in a
Narrative Theology," in Parable and Story in Judaism and
Christianity, ed. Clemens Thoma and Michael Wyschogrod (New
York: Paulist Press, 1989), 172-6.
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contains various species of sayings in different forms. Its
contents tell us the wide range of meanings the Hebrew word
Seir has. Actually in the 0ld Testament SWn covers a number
of different forms of speech: proverb, byword, satire,
taunt, riddle, story or allegory, and story parable.!' We
may ask a question: Does this also support the idea that the
Greek word nupoyiia has the same range of meanings, because
it translates the particular Hebrew term %¢n? The book does
not contain proverbs exclusively. The sayings in the Book
of Proverbs do not resemble the Greek mopowion. They are in
poetic forms, while Greek proverbs are not usually in verse,
but in short prose. The former are rather longer than the
Greek ones. They tend more to be about religion and
morality. They do not accompany or amplify what is being
said. The term was adopted not because it has the same
range of meanings, but because it has some commonality with

the Hebrew word--as the Hebrew word “¢m can mean proverb so

can the Greek term mopoyic. Furthermore, it is also not
uncommon 1in Greek literature to thus title a collection of
various sayings. Variocus gquotations of old sayings are

included in the Greek collections, Mapowiot,? and it is

'Robert H. Stein, An Introduction to the Parables of
Jesus (Philadelphia: Westminster Press, 1981}, 16-18.

21t seems more proper to have "mupoafoAci of Solomon”
to translate "mn% Swn." So did Aquila, because it included
some parables and a lot of sayings which give comparisons to
life. Nevertheless, the LXX followed the convention of the
Greek writers to name it thus.
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natural to designate a saying in the collection as mupowic,
regardless of its literary classification and content.

The Hebrew word S¢n in the title of the Book of

Proverbs was translated by rapoytica. t was not translated
by the same Greek term in 1:6, but by another term:
rnopafoAn. This might suggest interchangeability between the
two terms. The word in the citle, however, indicates
comprehensiveness of collection, while the word in 1:6
indicates a certain form cf speech which is only a subset
because we find nopofoAn (S¥n) along with oxotEwov Adyov

(M35n) , phosg copdv (@msn ™37), and odviypee (7M) . All four of
them designate different things. If we consider
parailelism, 1t is more likely to see the parallelisms
between the first and the third, and between the second and
the last, but not between the first and the last. theouagh
parallelisms are possible between the first and the second,
and between the third and the fourth. Furthermore, we need
to note that even words in synonymous parallelism are not
always entirely synonymous. Therefore, the title Iopoyion
rather indicates that it 1is a collection of various sayings.
It does not support that it is a collection of Greek
nopoyia-type sayings. Based on this observation it is
difficult to accept that two Hebrew wcrds, %nm and n7n, are
synonymous. In Ps 48:4 (MT: 49:5) we find a parallelism
between Son (mopafoAn) and nm (mpofAmue) , but the translator

uses two different Greek words for two Hebrew words.
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Hauck believed that mopowyia and mopaBoAn are
synonymous because nropowio was used both in Sir 6:35; 47:17
(translates Swn) and 8:8 (translates non') and because
ropoBoAf] is used for both in Prov 1:6 (Sum-mopaBoAn) and Ps
48:4.° But we find that Sir 47:17 lists song, mxpoyiic
(5gm), riddle (mopoBoAn-m7n), and interpretation (dpumveia) .
Can we think that these four are the same things? It is
apparent that they designate different kinds of sayings or
literary forms.

Therefore, I conclude that the impression that the
two Greek words mopafoAn and nopowia are synonymously used in
the LXX is created by the inconsistent use of the Greek
terms by the translators. The consistent translation of the
Hebrew word a7 would be using such Greek words as aivitypo or
rpofdrue .

The LXX Sirach has mopaBoAn and mopowylic, but they are
not accompanied by any kind of examples. Even if Sirach

gives no example of mupowic, what he says about them gives

some clue to its meaning. [lapowpia is used in Sir 6:35 for

'"The Hebrew term 737N means riddle. Hans-Peter
Mdller, "Der Begriff ‘'Ratsel' im Alten Testament," Vetus
Testamentum 20 (1970): 465, lists four meanings of the
Hebrew word #7n in the 0ld Testament: (1) das voclkstimliche
Ratsel, (2]} den symbolischen Traum und das anigmatische
Orakel, (3) das Ratsel als Mittel des Wettkampfes unter
Konigen und (4] eine Gattung der hdéfisch-schulischen
Weisheit. It is used 17 times in the Hebrew Bible; the LXX
used aiviypa, wpofinpa, Sumympoe, and mopowyic to translate them.

2yauck, 855, 748.
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S¢n and in 18:29 (no Hebrew text). It seems tc refer to
wise sayings or aphorisms.

Three particular Hebrew words (%¢m, mvn, nxbn) in
Sir 47:17 can be found in Prov 1:6. Sir 47:12-22 is a pcem
devoted to Solomon. These two points clearly show that
Sirach referred to Proverbs.

Mopopia used for AN in Sir 8:8 is significant
because the Hebrew word n°M means a riddle. It is not clear
why the translator chose mopoyia to translate this word.
Probably the translator understood by the context that it
refers to proverbs.' What is crucial for this study is
that the Hebrew word n7n is associated with the Greek word
nopopicc. At least there is a connecticn established between
the meaning of riddle and mopowic. This may provide a basis

for translating the Greek term ropowia as riddle.

The expression "the hidden things of proverbs®"
(aroxpudo mapoywdv) in Sir 39:3 is of particular importance
because this is probably the first place where the word
mopoylicc is connected directly and apparently to the meaning
of secrecy or obscurity. This connotation is reinfocrced by
the parallel expression of "the enigmas found in parables"
(¢v adviyucor nopafoAdv) . Unfortunately the Hebrew text of Sir

39:3 has not been found. At least we can know that the word

'Sir 8:8 flows like thus: "Despise not the discourse
of the wise, but acquaint thyself with their proverbs: for
of them thou shalt learn instruction, and how to serve great
men with ease."

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



74

nopoytioe in Sir 39:3 refers to dark or obscure sayings. This
shift of meaning resulting from the use of the Greek term
nopoylia when translating certain Hebrew words may be seen as
a rudimentary transition to the meaning which we will

encounter in the FG.

Theodotion, Aquila, and Symmachus'’

Edwin Hatch presented two arguments by which he
concluded that mapafoAn and mopoylic are interchangeable for
translating 5Ses: (1) mopafoAn and mopoyiic are both used in
the LXX to translate S¢n; and (2) other translators and

revisers frequently substitute the one for the other.?
Both observations are correct, but they do not necessarily
support his conclusion. There are four cases where mopowic

replaced the LXX nopoBoAl] for the Hebrew word Swm. In each

case it appears that the use of ropoyia stands in close
relationship to the classical and the Hellenistic use
because the content referred to by the term constitutes a
popular proverb, and there is no affinity between the two

Greek words mopowic and mopafoAn in the Greek literature

pefore the LXX.? The selection of that term does not seem

Wariant readings of these three versions are found
in Origenis Hexapla (Hildesheim: Georg Olms Verlagsbuch-
handlung, 1964).

Hatch, 66.

3TLG search shows that they are not related at all.
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to be based on the interchangeability, but for the
restoration of original meaning.'
The first instance is found in the LXX of 1 Sam

10:12, where mupafoAn was used for the proverb and other
translators rendered it as mopowia.? It is closer to its
sense in Greek because it is a popular proverb, even in the
Greek sense.’

The second example is 1 Sam 24:14.° The LXX
translates it as mupaPoAn. Symmachus replaced it with
nopoia, which is proper with what is so designated there.

The third example is found in Ezek 12:22 where the
LXX, Aguila, and Theodotion agree, using mapafBoAn.

Symmachus. however, rendered it mopowia. Probably Aquila
and Theodotion were not sure whether the popular saying "The

days grow long, and every vision comes to nought" was a

proverb in a Greek sense.

'Smith, 13, convincingly observes, " [mopowia] is
frequently substituted for mupofoArny by the Hexapla revisers
of the LXX. It was natural rendering of %um used of a
proverb . . . and as soon as it had been recognized as a
substitute for muxpafoAn in this sense, the way was prepared
for 1t to take over the other meanings of “2n. It is not
surprising, then, to find it employed in the Fourth Gospel
in the sense of ‘allegory' (x. 6, xvi.25,29), although we

have nc earlier instance of this use." Except for his
mention of doubtful "allegory," Smith's observation is
correct.

2nIs Saul also among the prophets?"

31t is short, it has a personal name, the context
says 1t 1s widely used, it speaks of certain truths about
Saul's person.

“"Wickedness proceedeth from the wicked."
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The last example occurs also in Ezek 18:3, where a
proverb is quoted: "The fathers have eaten sour grapes, and
the children's teeth are set on edge." It is labeled as

ropafoAn by the LXX translators, but Aquila called it
ropoyiice. Aquila considered it a proverb.
Ezek 16:44 could hava been a classical example for

this case,'

but no variant is found for this. TIlopafoAn is
used in the verse of the LXX. It is probable that in the
process of replacing mupafoAn with mopowia, the translators
passed this case unnoticed.

The trend seen in these Greek translations of the
Hebrew Bible indicates that the translators tried to find a
more suitable Greek word for the Hebrew term, at least in

the places where mupowic was used.? Whatever was the

translation, tradition, or custom, they tried to go back to

'"As is the mother, so is her daughter."

‘A note on translating skills seems appropriate at
this point. Some translators use different words to
translate a foreign word. Sometimes they believe that they
are interchangeable. But other times they think certain
words they use are improper in other places where they have
the same foreign word to translate. They choose a certain
word above others because they believe this particular one
is proper. If it is the case we should not say that they
are interchangeable. They might be so in the eyes of the
other translators and of the readers, and still influence
the later writers to depend upon the translation, but they
are not interchangeable.
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the normal use of the term. This may be explained by the
renaissance of Hellenism.'
Apparently the close contact between the two Greek

terms mopofoAnn and nmopowio began with the LXX because cf the

translator's inconsistent use of them. Just because they
translated the same Hebrew word, the idea evolved that they
were closely related. No instance of their affinity,
however, is found in the Classical and the Hellenistic
literature apart from Judaism. Only in the LXX do the two
terms begin to appear together with any close relationship.
Still the use of mopowia in the translation of the Hebrew
word opened a possibility of semantic shift in the term.
The Hebrew word %¢n can mean riddle, and it might have
influenced the use of nmopowia in other places. Though
rmopoyioc did not translate the meaning of riddle in %un, and
did translate the meaning of proverb, by this it received
the potential of translating other meanings of the Hebrew
word 9@n, including the meaning of riddle because the Hebrew
word can mean different forms of speech. It is an

irresistible phenomenon.

'It is called Atticism, which was developed against
Asianism. See Helmut Koester, History, Culture, and
Religion of the Hellenistic Age (Philadelphia: Fortress
Press, 1982), 103-4. He provides a case which may explain
the accurate use of the Greek term ropowic: "Aelius
Dionysius of Halicarnassus and a certain Pausanias from
Syria (ca. 100 CE) composed dictionaries designed to ensure
that literary vocabulary was identical to that of the
classical Attic authors."
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Philo Judaeus

Although Philo Judaeus (30 B.C.- A.D. 45) employed
many allegorical interpretations of the Jewish tradition, he
never employed the term mopoyia for those interpretations.
The term mapoyic is found seven times in his writings.' He
quoted Prov 3:4%2 and employed two Greek nopoytion: "The
belongings of friends are held in common";?® and "the horse

to the meadow."*

The former he used to explain the
relationship between God and Abraham, and between God and
Moses. The latter he employed to describe the capability of
learning. Two idioms were quoted: adding fire to fire;?
Philadelphian--meaning great.® They do not deviate from
the normal Greek usage.

There is a remaining problem in Philo's use of the
tarm. He used the word mopowia in place of the three words

7

aiviypa, mopafoAn, and dummuoa in the LXX Deut 28:37. Does

this mean that Philo equated these three with nmopoyia? The

'De _ebrietate 84.1; De Abrahamo 235.9; De vita Mosis
1.22.7; De vita Mosis 1.156.4; De vita Mosis 2.29.6; De
praemiis et poeris 150.2; Legatio ad Gajum 126.1.

De ebrietate 84.1.

3xowve 0 ¢iAav.

“rrog elg mediov.
‘rbp émpépwv mUPL.
SQUOBEAPEL OVG .

’proverbial sayings abcut the doomed history of the
Israelites can be labeled as rmopoyia in its original sense.
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attempt at finding other versions than the LXX for support
proved futile.' All these three terms may find their
commonality in mopowia. ITapowic may be the word comprising
all three. 1In this sense Philo‘s use is akin to its use in
the title of the Book of Proverbs. The referent is
definitely the derision the children of Israel should

endure. In the old Greek literature some nopoylion are
derisive. Since Philo replaced aivivua (along with other two
terms) with mopowict, a semantic shift toward ‘riddle' was

made possible.

Summary and Conclusion

I have thus discussed what constitutes a ropowyia in
Greek literature, investigated lexica, and listed all the
pcssible meanings. The examination of existing dictionary
articles and other modern authorities, including monographs
on the topic of proverbs, produced the conclusion that they
did not give us reliable results to begin this study. As a
foundaticnal study for the Johannine mopoylic I extracted 199

rxpowlion from the Greek literature to see how the term was

actually used.

It was revealed that they not only referred to
proverbs or popular sayings, but also maxims and idiomatic
expressions. The Greek authors themselves in the period of

this study gave a number of definitions which later were

'For aiviypat, Aquila: &g dpaviopodv; Symmachus: eig
armopiav. And for xodl Supymuon, Aquila: (xol glg) devtEpuolv.
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developed fully to be more inclusive. The authors of later
literature annexed additional meanings, and forms to the

term. It was made clear by the investigation that ropoyticn

were given to help the audience to understand, not to
obscure.

Turning to Hellenistic Judaism, althcugh the LXX
seems to indicate that translating the Hebrew words S¢n and
7N by mopoytia rendered a change to the meaning of the
latter, it is difficult to assess the data fully due to the
absence of the dssignated mopowtion. Nevertheless, the use of
roapouti to translate NN provides a basis for translating
moapotioc as riddle. In addition, the expression "the hidden
things of proverbs”" in Sir 39:3 gives an impression that the

word mopoyicc has taken the meaning of obscurity or secrecy
in the LXX. The trend, in which other Greek translations of
the Hebrew Bible try to find a more suitable word for the
translation, seems to give the impression of resistance to
possible changes in the meaning of the term. Still, the use
of the term by the LXX broadened the meaning of the Greek
term ropoylic.

We have also seen that Philo leaves a hint as to a

possible semantic shift of the term by replacing aiviyua with
nopoyica. Therefore, we can conclude that the semantics of

the term suffered a slight change before the time of John's
Gospel, which provided a foundation for John to use the term

in his own peculiar way.
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CHAPTER II

[TAPOIMIAI IN JOEN 16:4b-33'

Introduction

The basic task of this and the next chapter is to
seek the definition of the Greek word mupowia in the Gospel
of John, thus to understand its nature. It requires a close
investigation of the four usages of this word in the Gospel.
The word cccurs in two passages: 10:1-6; 16:4b-33.

We begin with the passage of 16:4b-33. Two good
reasons for doing this are: (1) it has three of the
occurrences of mopowia in John, and (2) this passage
contains some clues to the reason for using ropoic and to
its nature.

Therefore, this chapter examines 16:4b-33. The next

chapter deals with 10:1-6. The exegesis is limited only to

Ws. 33 is not only the end of a passage but also
the end of a large block because the prayer of Jesus begins
at 17:1. The beginning of the passage can be debated.
Raymond Brown, The Gospel According to John: XIIT-XXT,
Anchor Bible, vol. 29a (Garden City, NY: Doubleday & Co.,
1970), 709, treats 16:4b-13 as 2 unit for convenience. He
comments, 727, that "in distinguishing between 4b-15 and 16-
33, we are distinguishing between twc parts within a whole
rather than between two really independent subdivisions."
D. A. Carson, The Gospel Accerding to John (Grand Rapids,
MI: Wm. B. Eerdmans Publishing Company, 1991), 532, 542,
follows this fashion of division. All the biblical
quotations are from the RSV unless noted otherwise.

81
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seeking the definition and the nature of the mupoyic in the

FG.

This passage is the penultimate part of the Farewell
Discourse of Jesus before his Intercessory Prayer in chap.
17. There are numerous treatments of the Farewell
Discourse.' A full discussion of this section of biblical

material is not necessary.

The Reading of 16:4b-33
An examination of 16:4b-33 is required tc see in

what context the phrase év nopowyiaig is used. 1In reading

this passage we are only interested in the reason why the
saying of 16:25 was necessary at that particular point of
the narrative.

Jesus expected that the disciples would ask him a
question about where he was going (16:5). It implies that
the saying about his going away is difficult for them to
understand. In fact, Peter and Thomas have asked Jesus

where he was going (13:36; 14:5), but "they have not really

'See, for example, the bibliographical sections in
George R. Beasley-Murray, John, Word Biblical Commentary,
vol. 36 (Waco, TX: Word Books, 1987), 240-41, 265; Edward
Malatesta, St. John's Gospel 1920-1965: A Cumulative and
Classified Bibliography of Books and Periodical Literature
on_the Fourth Gospel, Analecta Biblica, vol. 32 (Rome:
Pontifical Biblical Institute, 1967), 105-111. See also
Ginter Wagner, An Exegetical Biblicgraphy of the New
Testament: John and 1, 2, 3 John {(Macon, GA: Mercer
University Press, 1987), 201-235; Gilbert wvan Belle,
Johannine Bibliography 1966-1985, Bibliotheca Ephemeridum
Theologicarum Lovaniensium, vol. 82 (Leuven: Leuven
University Press, 1988), 266-280.
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asked thoughtful questions about where Jesus is going and

what it means for them."!

As Jesus spoke about his
departure and the coming persecution, they were full of
sorrow.

Jesus did not offer a full explanation about his

going away, but rather spoke of the expediency of his going

away. He informed them of the works of the mupdxAmrog, who

will come and "convince the world concerning sin and
rightecusness and judgment." (16:8). Jesus had many things
to say to the disciples but refrained from doing so, because
they could not bear them at that point. When the Spirit of
truth came he would guide them into all the truth. The
Spirit was to announce to them the things which Jesus
refrained from telling them, including the things that were
to come. The Spirit will reveal what Jesus cculd not.
Therefore, the content of what Jesus abstained from
revealing was exactly what the Spirit of truth was to
announce to them. Because Jesus did not speak about the
things to come, they were not spoken &v mopoyiclg.
Furthermore, they are not referred to by the phrase év
TOLPOLULIOGG .

In 7s. 15 comes a saying which the disciples ws-e
not aible to understand, a difficult saying, causing
questions in the minds of some disciples, which are recorded

in vss. 17, 18. Probably they were afraid to ask Jesus

'Carson, John, 533. Emphasis original.
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openly.' When they were about to ask him concerning the
sayings, Jesus articulated their question in vs. 19. He did
not answer the question, but comforted them in vss. 20-22,
which contained a parabolic word in vs. 21.2 Then he gave
them a promise which informed them about their relationship
with the Father in Jesus' name. The parable described, in a
more vivid manner, the situation following his leaving. So
this difficult saying of vs. 16 remained unexplained.

The parabolic word of a woman in travail is a
fitting illustration of the abrupt change from sorrow to
joy. It emphasizes the greatness of joy which can thwart
all the memory of past scrrow. Vs. 22 reiterates vss. 20,
21. The joy they would have was not frcm man but from God,
because it arises from the event of seeing Jesus again.
Therefore, no man takes it from them.

Jesus promised several things (vss. 23, 24). He
promised that they will ask nothing of him, but they will
receive all things if they ask Him in Jesus' name, thus
promising the use of his name and the fullness of joy. All

these things are not separated from the comfort given in the

'We find a possible parallel of this in the
Synoptics. When Jesus predicted his passicn the similar
response was recorded there. See, for example, Mark 8:31
(Matt 16:21; Luke 9:22); Mark 10:33-34; Matt 17:23.
Especially the following three underlined verses are
significant: Luke 18:32-34; 9:45; Mark 9:31-32.

See C. H. Dodd, Historical Tradition in the Fourth
Gospel (Cambridge: The University Press, 1963), 369-373, who
saw it as a parable.
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preceding verses. Vss. 20-24 make a unit of thought in that
vss. 20-22 introduce the joy, and vss. 23-24 amplify the
nature of that joy.

The saying of 16:25 seems, at first glance, to be
independent from the context of 16:4b-33. Explanations
given by many exegetes tend to offer an impression that this
particular saying is independent from the flow of the
narrative: Jesus suddenly spoke about the manner of his
revelation. Why is the saying of 16:25 located at this
juncture of narrative? If it describes the mode of

1

revelation, it is intrusive,' because it breaks the flow of

dialogue. Then we ask: Why is it there? That gquestion
leads cne to look at the use of the verb épataw in the
passage, which occurs five times. This verb has two
meanings: to question and to request.? Here we put
together the sayings which include the particular verb:

Jesus knew that they wanted to ask him; so he said to
them, "Is this what you are asking yourselves, . . . ."
{19) "In that day you will ask nothing of me." (23)

("I have said this to you in figures; the hour is coming
when I shall no longer speak to you in figures but tell
you plainly of the Father." (25)}] ". . . and I do not
say to you that I shall pray the Father for you" (26)
"Ah, now you are speaking plainly, not in any figure!
Ncw we know that you know all things and need none to
guestion you." (29, 30)3

'Brown, John:XIII-XXI, 734.

?Use of words with double meanings is characteristic
of the FG. Cf. Cscar Cullmann, Early Christian Worship
(London: SCM Press, 1953), 75-78.

’Emphasis mine.
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We can eliminate vs. 26 frcm our discussion because the verb

in context is a rough synonym of alttew (tc ask for
something). The meaning o¢f the verb in 23b is debatable.
D. A. Carson understood it as a synonym of altéew with the
support of other instances in the Gospel, while at the same
time he aptly did not ignore the possibility that 23a "may
address a more immediate concern, viz. disciples' repeated

requests for information."'

The saying of 16:25 sprang

from the situation of questioning. Hence it is not out of
place to combine 23a with 25b to make the connection clear:
"In that day you will ask {question] nothing of me, ([for] I
shall no longer speak to you in figures but tell you
plainly." This attempt is strongly supported by wvss. 29,
30. Therefore, the saying of 16:25, particularly the phrase
év mapoyicng, is related tc some specific sayings which

caused them to question. Raymond Brown would not disagree
with the above, "for both 23a and 25 concern a deeper

understanding of Jesus (through Paraclete)."?

Mopoyiia in John 16:25, 29
Vss. 25 and 29 are examined to see how the

axpression "év mapoyiaic" can be understcocod and to what it

'Carson, John, 545. Emphasis original.

Brown, John:XIII-XXI, 734: "The promise of deeper
understanding in 23a was in terms of the disciples' not
needing to put more questions to Jesus; now the promise 1is
in terms of Jesus speaking more clearly." Brown fails to
see the connection of vs. 25 to the questioning of vss. 17-
19 by the disciples.
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refers. A discussion of the expression év mopowiong is

undertaken in the next section.

Verse 25
In order to find clues to unlock the problem of év
ropowpiong, it is necessary to investigate the following in
vs. 25: wuw, Gpo, moppnoiq, mepl 100 notpdg.  Todto is
discussed last, for to know what it refers to is to know
what is meant by év mopowioig. Hence the discussion is in

the following order: muppnoia; mepl 100 motpdg; dpa; Todro.

Topproiq’

The Greek word ropproia means outspokenness,
frankness, freedom of speech, and was claimed by the
Athenians as their privilege. It can alsc mean license of
tongue, freedom of action, liberality, and lavishness. 1In
orivate relations it means candor. Ilaponoia was not used to
mean the opposite of mapowia before the FG; no such case was
found in the TLG. No contrast between é&v xpumw® and év

muppnoiq is found before the FG.

'For further discussion on the use of muppnoia, see
Heinrich Schlier, "MHappnoia, " in TDNT, 4:871-886. It is used
to mean a right to say anything, the actuality of things,
the courage of openness in the political sense. He stated,
875, "The LXX goes beyond the Hellenistic senses in passages
where it is stated that God gives the people moppnoic and
that divine codix has muppnoic. The influence of the Old
Testament faith is especially to be seen, however, when
there is re:orence to moppnoila towards God or to the nappnoia
of God Himself. In the Epistles of John man's openness to
Ged was highlighted. In Acts it is used to mean only
boldness, candor towards man.
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There are nine occurrences of muppnoia in the FG.

All of them appear in dative form. Two of them are used
with a preposition é&v (7:4; 16:29). The presence of the
preposition does not offer a different meaning. All of the
occurrences can be divided into two groups: (1) as opposed
to év xpimw;' (2) as opposed to év muxpowiong. To the former
belong 7:4, 13, 26; 11:53; 18:20,° which indicate the
public nature of Jesus' teachings. Here it means "boldly"
or "openly." To the latter belong 10:24; 11:14; 16:25, 29.
It means "plainly." We are chiefly concerned with the
second group.

Moppnoia as opposed to év mopoiong is used in four
cases, each case by different individuals or groups: the
Jews (10:24), the Evangelist (11:14), Jesus (16:25), and the
disciples (16:29).

At the feast of the Dedication, the Jews asked Jesus
to tell them plainly about himself (10:24). He had given
some indications that he was the Messiah, but they were not

satisfied with them. They wanted to hear a plain statement,

'Rudolf Schnackenburg, The Gospel According to St.
John, 3 vols. (New York: Crossroad, 1990), 3:162, commented:
"In most of the other places where it occurs (apart from
11:14), moppnoic has reference to the ‘public', in other
werds, 1t suggests that Jesus' revelatory discourse is not a
secret doctrine, but is something that takes place in the
presence of the ‘world'."

°In the light of the uses of this term in 1 John we
might develop an idea that muppnoic not only indicates
openness, but by its dative form the manner of speaking with
boldness as well.
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not an obscure statement. The use of noppnoia in 10:24 has a
close connection with the mopowia in 10:6, because all this
misunderstanding was caused by the mopowic and the Jews were
asking him to speak openly (ruppnoia), and Jesus told them
that he had expressed it plainly (10:25). This might
indicate that vss. 7-18 are given in moppnoie. Still the
Jews did not think so. Not only what Jesus said by the use
of mupowic, but what he said év moppnoia, was not understood
and accepted. [Ilopowia in 10:6 and mroppnoig in 10:24
constitute a dialectic chain which is fully developed in
16:25.

Concerning the death of Lazarus Jesus told his
disciples that he was asleep, meaning his death. They
understood literally, but Jesus said ‘plainly' (ropproia)
that he was dead (11:14). In contrast to what did the
Evangelist use this term? One cannot find any other term
than mopowic used in the Gospel to refer to a saying which
contrasts with moppnoia. Based on the fact that the rupowic
of 10:1-5 and its expansion were met by the request of the
audience to speak plainly (moppnoia), and év mopowiong was
contrasted with muppnoia in 16:25, there is no other feasible
term except the term mupowyic. The use of moppnoia in 11:14 is
the Evangelist's comment just as the use of the term mupoylict
in 10:6 is from him. It is reasonable to propose that
ropowia is implied by the Evangelist's use of the term

noppnoioc in 11:14.
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Jesus compared Lazarus' death with a sleep in view
of raising him up. It is very much a metaphor. It is
specifically a metonymy, in which death was represented as
sleep and sleep described death only partly. They did not
understand this figure of speech. The Evangelist commented
that Jesus told his disciples about the death of Lazarus
plainly.! Therefore, moppnoia refers to a manner of saying
something without using an obscuring figure.

When we turn our attention to how the disciples used

the term, its use in 16:29 calls for careful attention. In
vs. 29 they commented on the saying of Jesus, "Ah, now, you
are speaking plainly, not in any figure!" On what basis did

they make these comments? Since the saying of vs. 16 was
not explained, we cannot say that speaking moppnoia is giving
an explanation of mopowia. It is simply speaking without

nopoyice. This use corresponds to the one in 11:14.

'When Jesus talked about the ‘death' of Lazarus he
used a nopoia of sleep. Somehow the ‘death' was not a word
to be spoken openly. The same was true of Jesus' death. He
did not speak openly about his ‘death,' but he alluded to it
by speaking of his going away. We find only one use of
noppnoioe in the Synoptics. Mark reports that Jesus "began to
teach them that the Son of man must suffer many things, and
be rejected by the elders and the chief priests and the
scribes, and be killed, and after three days rise again.

And he said this [tov Adyov] plainly (moppnoigl" (Mark 8:31,
32). This unique use seems to reveal the fact that the word
about passion is nidden. When it is spoken, the manner of

its revealing is moppnoia. Therefore muppnoic carries an
cvertone in the Synoptics of revealing the death and
resurrection of Jesus. This is in line with the Johannine
use of the term.
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Returning to the verse under investigation, we find

no difficulty in stating that roppnoia means the absence of
mopoice. This implies that mopoyia and moppnoic do not
directly oppose each other, but mupowic has an aspect which
is contrasted to the meaning of muppnoia. Hapowia, thus,

seems to refer to an obscure and difficult saying.

We may ask three questions: (1) Did Jesus reveal the
things about thz Father befcre? (2) When did Jesus speak
about the Father plainly? and (3) Can twvwx identify with
mEPl 00 mOTPOG .

To answer the first question, it 1is necessary to

study the occurrences of the word matip in the FG. The
Greek word motip occurs 135 times in this Gospel--fifteen of

them do not refer to God, and 120 occurrences do. The
fifteen exceptional cases include Abraham, Jacob, the devil,
and so forth. An examination of the 120 occurrences shows
that Jesus revealed to both Jews and disciples much about
the Father. The Evangelist expressly stated in 8:27 that
Jesus "spcoke to them of the Father."

God is revealed to be a lover (15:8; 17:24), a
sender (5:36; 20:21), a giver (18:11), a seeker {4:23), a
worker (5:19; 10:37), a judge (5:45), a glorifier (12:38;
17:1, 4), a commander (15:10), a farmer (15:1), one with
Jesus (5:18), etc. He also appears as objects of certain

verbs. He 1s seen (6:46), he is respected (5:23; 8:49), he
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is kncwn (8:38), he is the topic (8:27; 16:25), he is the
destination of Jesus (13:1; 14:6, 28; 16:10, 17, 28; 20:17),
he is asked (14:12; 16:23), he is loved (14:12), he is hated
(15:23, 24), and sc on. The Father is in Jesus, and Jesus
in the Fathexr (17:21). He is the righteous Father (17:25),
and the holy Father (17:11).

Based on these observations one can say that much

' Jesus was

was already revealed by Jesus about the Father.
to reveal the Father (1:18). It is clear that Jesus told
them about the Father in the past, but whether he used

nopoic to speak about the Father is another question. To
this we shall return later because we do not know yet what
rapouic is.

To answer the second question a suggestion can be
made: the prayer of Jesus in chap. 17 is a foretaste of what
speaking about the Father plainly refers to. It is not
explicitly said so, but it is hinted. A few observations
can be made for the idea that chap. 17 is a foretaste of the

nour when Jesus will speak plainly about the Father.

'c£. Bultmann, 587, who observed "Not that he will
say anvthing new; not even that the meaning of what has
already been said will gradually become comprehensible to
the mind; for Jesus had never imparted theoretical
kncwledge. Rather, what was once said will become clear in
the eschatological existence, for which it was spoken £rom
the beginning. All that can be said as simple communication
had been said long ago; and with the words mepl to0 motpog
aroyyeAd Upilv we are not embarking on any new theme; for that
the Father loves him, that he has given him £&Epucia, that he

has sent him etc., has been said frequently, nor can
anything else be said of the Father than how he works in his
Son."
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First, much information about the Father was given,
while two other prayers in the Gospel are very short and do

not reveal much of the Father.!

Second, the prayer of
Jesus 1in this place "affords the plainest language possible
about union with God."? Third, Jesus' attitude to God was
rappnoic.  He addressed God as Father six times: "Father"
(17:1, 5, 21, 24), "Holy Father" (17:11), and "O righteous
Father" (17:25). His boldness in this prayer became an
example for the disciples and those who believe through
them. It may be that Jesus' way of speaking to the
disciples is &v mopoytiong and that of praying to the Father
is moppnoie. By the extension of the meaning of mouppnoia we
can say that Jesus went before God with mappnoic through the
prayer. Through the prayer to God he let them know plainiy
the things about the Father and his relationship with Him.3
Fourth, 16:25 is situated between vss. 23-24 and 26,

which are the sayings about asking God with boldness, as

described in 1 John 2:21-22, which says,

'11:42: "Father, I thank thee that thou hast heard
me. I knew that thou hearest me always, but I have said
this on account of the people standing by, that they may
believe that thou didst send me"; 12:27b, 28a: "Father, save
me from this hour? No, for this purpose I have come to this
hour. Father, glorify thy name."

2,. William Countryman, The Mystical Way in the
Fourth Gospel (Philadelphia: Fortress Press, 1987), 104.

3Interplay of the two meanings of a word is

interesting to note. In its dative form nuppnoic can mean
"boldly" and "plainly." When it is used in contrast with
ropowice, it means "plainly." When it is used with olto, it

means "boldly."
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Beloved, if our hearts do not condemn us, we have
confidence (nopproia) before God; and we receive from him
whatever we ask, because we keep his commandments and do
what pleases him.
1 John 5:14 seems to support this idea, since roppnoia is
connected to the prayer of asking.
Fifth, "when the hour comes" in 16:25 corresponds to
"the hour has come" in 17:1. Surely the time mentioned in
16:25 has arrived when he prayed to the Father about the
glory in this climactic moment. Jesus was entering glory
through the prayer. This prayer is the overture to the
glory spoken of so far.
To answer the third question, we need to see three
possible ways to look at 25b in view of the phrase "mepl tob

' First, it is to understand that the contents of

oTpog. "
25a and 25b are the same but only the manner is different.
Carson notes that "Jesus himself, after the resurrection,

will speak words that will lose their enigmatic character,

2

words about his Father." He equates todtx with mepl tov

ToTpog, that is, ‘these' refers to ([the things] concerning

'We may add another dimension. Based on the
Johannine theology of Jesus' oneness with the Father,
whatever is said about Jesus is also about the Father. This
idea is clearly delineated in 14:7, 9b: "If you had known
me, you would have known my Father also; henceforth you xnow
him and have seen him." "He who has seen me has seen the
Father; how can you say, ‘Show us the Father'?" Therefore,
if something is spoken concerning the Son év mopowyiiong, then
something concerning the Father is also spoken in this
manner.

2Carson, John, S547. 1If Carson identifies Jesus with

the Father his explanation may stand, but he doces not
indicate this.
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the Father. Sc Jesus spoke about the Father év mupowiong so
far, but when the hour comes he will speak no more in this
manner, but &v moppnoia.' This, however, is difficult to
establish, because the Father was not revealed in any
enigmatic speech and twbtx seems to refer to what is
preceding and its content is about Jesus' destiny.

The second way understands that the cne who will

sveak plainly is the Spirit-Paraclete.?

In support of

this, the reading of dvayyeA® is preferred over the reading
of amxyYyeM® because it is said in 16:15 that the Spirit of
truth will announce [&voayyeAel] . The resurrected Christ will
teach them through the Spirit, but this does not explain the
interconnections between all the significant words in vs.
25.

Third, one may attempt to understand that different
topics are in view. We may paraphrase as follows: I have
spoken these things [topic one] to you in mopoyiong, and when
the time comes I will announce to you concerning the Father
{topic two] plainly. It can be known that the first topic
is Jesus, because in the passage Jesus spoke about his going

away and the second topic is the Father. They converge in

the relationship between the Father and the Son. There was

'R. C. 4. Lenski, The Interpretation of St. John's
Gospel (Minneapolis: Augsburg Publishing House, 1S61), 1102,
"Yet Jesus himself defines ‘'these things' in the phrase
‘concerning the Father,' and more fully in v. 28.*"

2Beasley—Murray, 287.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



96
no guestion when Jesus spoke concerning the Father, but
whenever ne connected himself to the Father, the people
raised guestions. Any announcement about Jesus'
relaticnship to the Father caused the audience to question

nd misunderstand. In Johannine context his relationship

¥
}-4
or
9]
t

he Father is firmly rooted in the statements about his
crigin and destiny. His origin and destiny define his
identity. Anncuncement concerning cthe Father was made
clainly. They will be made more plain when the relationship
1 the Father and Jesus is made plain in the absence of
wpoyia. Therefore, topic one deals with his going away,

and tcpic two deals with his destination: the Father. Both
are clcsely related to each other. Although they are
dealing with two different topics they converge in the
relaticnship petween the Father and +the Son.

n sum, Jesus spoke plainly about the Father. The
crigin and destiny of Jesus was in riddles. Therefore, the
chrase xeEpl WL mxipog does give a clue to the problem of év
mapoylicng. AWnat Jesus spoke about himself in mopowic will be
manifest Dy his speaking plainly about his relationship with
tne rFather. [Mopoyia is about Jesus' origin and destiny, but
iz is made plain only when his relationship with the Father

ZeclTes pldlill.
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"Qpa

The word @pa occurs twenty-six times in John. “Qpa
means an appointed time, the time set for something.' Four
times it is used to indicate the hour of the day.? We can
find at least three different qualities of time. First, it
is a time called ncw:® (1) the hour of true worship, and
(2) the time when the dead will hear the voice of the son cof
Seccnd, it means the event-hour:* (1) the hour of
glory; (2) the hour to go to the Father; (3) the hour not to

speak in mopoyiong; and (4) the hour they will be scattered.

Each of the four is considered as one event.

The Johannine &pa also is the eschatological hour in
5:26. This can be equated with the hour of persecution in
16:2, 4. There is an ambiguity in this. This might be
included in point number 4 above.

Exegetes have two views in regard to Opa in vs. 25:
(1) the time comes after Christ's resurrection; and (2) the
time comes before His death. For the first view, C. K.
Barrett, among others, held that "the ‘hour' is not that of

the immediately following sentences, but of the period after

'Gerhard Delling, ""Qpe," in TDNT 9:677.

The sixth hour, 4:5; 19:14; the seventh Hour, 4:52;
the tenth hour, 3:39.

34.21, 23; 5:25; 16:32.

“2.4; 7:30; 8:20; 12:23, 27; 13:1; 16:21, (18),
(32); 17:1.
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the resurrection, when the Spirit is given."! He, along
with others, did not accept the response of the disciples as
truthful.
For the second view, C. H. Dodd seems to disagree

with the exegetes mentioned above. He believed that 16:28
is:

the explicit statement to which the metaphors of 16:19-

23, drawn from current eschatological thoughts,

correspond. This ‘'‘plain statement' is clearly meant to
be the close of the exposition, which passes from

ropoylia to mapproic.?
J. Ramsey Michaels agrees with Dodd and says:
Their observation that Jesus already speaks plainly is
gquite accurate, and their acknowledgement that he comes
from God {(vs. 30) confirms what he had said they
believed in verse 27.3
It appears that the majority of scholars interpret
the time of muppnoix as the time after the resurrection.
When the Spirit of the Truth comes, he will enlighten the

minds to understand the deep things of God.* The second

7iew, however, is not out of place, because the disciples

'c. K. Barrett, The Gospel According to St. John: An
Introduction with Commentary and Notes on the Greek Text
(Philadelphia: Westminster Press, 1978), 495; Brown, John:I-
XII, 518; Morris, 709; Barnabas Lindars, The Gospel of John,
New Century Bible (London: Oliphants, 1972), 511; Ernst
Haenchen, John 2: A Commentary on the Gospel of John

Chapters 7-21 (Philadelphia: Fortress Press, 1984}, 145.

¢C. 4. Dodd, The Interpretation of the Fourth Gospel
(Cambridge: University Press, 13953), 416.

3J. Ramsey Michaels, John (San Francisco: Harper &
Row Publishers, 1983), 273.

‘some exegetes interpreted existentially following
sultmann.
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enjoyed the foretaste of the time in 16:26-28 and in chap.
17. Therefore, it is plausible to accept the comment in vs.
29 literally and to interpret that experience as the
foretaste of the hour they will have after the resurrection.
Still, the foretaste is not comparable to the fullness,
which 1s yet to come. But this dces not yet peint to a
conclusive answer to the gquestion of the meaning cf év

Topotiong .

-~

Toowx

What does wtx refer to in John 16:25? If we can
determine the referent of this tbtw, we can define the
nature of mupoyia by examining the forms and contents of the

material, but the views are so diverse that it is not easy
to arrange them under a few categories. Grouping them into
a few major views 1s somewhat forced, but in order to make
the diversity and complexity manageable it is helpful to
present them in this way. Before surveying the various
views, it 1is necessary to note that all the scholars agree
that it includes what is immediately preceding. The
difference lies in what additions they make.

We can roughly group them into four major wviews.
The first view suggests that it should refer to only what 1is
immediately preceding. This trend is recently in vogue, but

the tendency to extend its referents is seen even among its
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advocates. Scholars who hold to this view also differ in
their details.'
The second view suggests that it should refer to the
whole Farewell Discourse. Exegetes in this group do not

agree in all points.?

'John Peter Lange, The Gospel According to John (New
York: Charles Scribner's Sons, 1915), 499, believes that

"the proximate reference is to the saying of a little while,
and, in particular, to the parabolic word concerning the

woman in travail." He observes that "Jesus characterizes
the entire method which he has hitherto pursued amongst the
disciples, as a speaking év mopowyiong." Still he thinks it

wrong to include the word about the vine. He is not clear
where to begin the section which is referred to by tavtw,

but he believes that it should refer tc more than just vss.
17, 21. Dodd, Interpretation, 392, 416, observes that it
refers to 16:19-22. He thinks, 416, that the imagery of
16:19-22 is properly described by way of speaking in
mapoytion. J. H. Bernard, A Critical and Exegetical
Commentary on the Gosvel According to St. John, ed. A. H.
McNeile (Edinburgh: T. & T. Clark, 1972), 519, affirms that
the primary reference here is to vss. 15-18. Schnackenburg,
John, 3:161, believes that it refers to 16:16, 17c, 21. He
notes that the use of plural implies a generalization, and
adds that, "this is confirmed by the fact that the same word
is used in the singular (‘not in any figure') in vs. 29."
Beasley-Murray, 286, concurs with Schnackenburg in what is
referred to, except that he includes vs. 20, but he realizes
the uncertainty involved, so he suggests three stages:
immediately preceding; 4b-33; 13:31-16:32. Michaels, 273,
restricts its reference to the riddle of vs. 16, the parable
about the woman in labor in vs. 21, and perhaps to the
metaphor of the vine in 15:1-17. He believes that to
characterize the whole discourse as figures of speech is an
axaggeration, to about the same degree as the statement in
Mark 4:34 that Jesus woculd not speak to the pecple "without
using parables.”

°Alvah Hovey, An American Commentary on the New
Testament : Commentary on the Gospel of John (Valley Forge,
FA: Judson Press, 1885), 328, narrows the referent down to
the sayings which Jesus spoke after he left the room.
Brooke Foss Westcott, The Gospel According to St. John, 2
vols. (Grand Rapids, MI: Wm. B. Eerdmans Publishing Company,
1954), 233, comments on the nature of the discourse:
"Sometimes the figurative character of the language is
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The third view asserts that it should refer to all

the teaching of Christ in the Gospel.' B2ll those who

principally referred to, and at others, the obscurity
resulting from that character. The former reference seems
to prevail in 10:6, and the latter in the passage before us
. but it is here applied to figurative expressions as
obscure, and is fairly represented by dark sayings."

G. H. C. MacGregor, The Gospel of John, Moffatt New
Testament Commentary (New York: Harper and Brothers
Publishers, 1928), 302, tries to add "to the immediately
foregoing much of the discourse with reserve." The
expression "the discourse" is taken to refer to the Farewell
Discourse. Barrett, 495, believes, based on the contrast
with moppnoia, that veiled speech is meant. He observes that
it is "unlikely that the reference is simply to the analogy
of the woman in childbirth in v. 21." For him "it is rather
to the last discourses as a whole, or to all the teaching of
Jesus, which John certainly represents as not having been
understood." Morris, 709, holds to the pure form of this
view. He includes consistently the whole Farewell
Discourse. He finds it as referring to the

discourse as a whole rather than to the immediately
preceding figure of the woman in childbirth.

'George Hutcheson, The Gospel of John (London: The
Banner of Truth Trust, 1972; first published 1657), 347,
extends the referent to the most part of Jesus' doctrine
hitherto. He observes that twitx should not "be restricted
to the immediately preceding purpose in this chapter, but
should be more generally extended to the most part of his
doctrine hitherto, particularly in this last sermon." A.
Plummer, The Gospel According to John, Cambridge Bible fo
Schools and Colleges (Cambridge: The University Press,
1923), 303, understands that it refers to all Christ taught.
He observes that the certainty of how much is included is
not decisive. At least he knows two opinions: one adheres
to vss. 9-24; and the other to 15:1-16:24. But he suggests
that the latter is too narrow. Bultmann, 587, argues
against the idea of B. Weiss that tavtx ought to be limited
to vss. 23f, because its opposite is the future roppnoic-
discourse. So he extends its reference to all that had been
said previously. He thinks all to be enigmatic talk, and
adds that "all discourses are both overt and enigmatic." He
does not think it possible to distinguish one from the
other. Whether it is overt or enigmatic the teaching of
Jesus is not understcod without the existentialization.
Lenski, 1102, understands that twbwx refers to "all that
pertains to the Father, his [Jesus] mission, his return to
the Father, all that Jesus and the Father will then do."
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accept this view appear to presume that the presence of
perfect and future tenses of the verbs in vs. 25 seems to
indicate the demarcation of time. They tend to extend the
scope of its referent.

The fourth view suggests that it should refer to
what is immediately preceding and to the element of the
mysterious that characterizes all the words of Jesus, to all

of parabolic nature, and the characteristic of obscurity.'

Josef Blank, The Gospel According to John, ed. John L.
McKenzie, 2 vols. (New York: Crossroad, 1981), 2:162-163,
believes that everything that Jesus had said during his
earthly life is described as having been obscure and
enigmatic in 16:25. He adds that the Gospel is largely a
collection of parabolic discourses which are deciphered by
means of misunderstandings and Jesus' replies to them. He
comments on the differences between the Synoptic parables
and Johannine discourses.

'Frédéric Godet, Commentary on the Gospel of John,
with Historical and Critical Introduction, translated from
the 3d French edition by Timothy Dwight, 2 vols. (New York:
Funk & Wagnalls, 1886), 2:318, begins with év mopowytiong. He
believes that it means similitude. He comments that Jesus
meant "to characterize in general the manner of speaking of
divine things in figurative language." He includes in the
figurative language such as follows: Father's house, way, to
come, to see again, to manifest oneself, to make one's
abode, etc. Edwyn Clement Hoskyns, The Fourth Gospel
(London: Faber and Faber, 1947), 489-490, obkserves that "the
Lord's teaching was characterized by this obscurity
throughout; not merely the so-called parables but the
sayings of the ministry in general." He understands that
the distinction between the original teaching of Jesus and
the teaching of the Church is justified and explained in
this verse. Marcus Dods, The Gospel of St. John, The
Expositor's Greek Testament, ed. W. Robertson Nicoll, 2
vols. (Grand Rapids, MI: Wm. B. Eerdmans Publishing Company,
1956), 2:838, includes all the sayings with reserved
character of all the sayings of that and all the previous
teachings. William Hendriksen, New Testament Commentary:
The Gospel According to John, vol. 2 (Grand Rapids: Baker
Book House, 1975), 336-337, believes that twbwx refers to
all the words which Jesus spoke that memorable night and
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probably even to all his previous teaching. He thinks dark
utterances to be the very heart of Christ's teaching. The
discourse often centers in the veiled saying, but he does
not believe that all the sayings of Jesus are dark
utterances. He adds that "in the body of such a discourse
there are many statements of sufficient clarity to remove
every excuse for rejecting Jesus as the Son of God." He has
a long list of dark utterances: "Jesus had spoken about
raising up the temple in three days, getting born again,
living water which quenches thirst once and for all, rivers
of this water flowing from within believers, people who
would never see death; alsc about himself, as the One whose
flesh the believer must eat and whose blcod he must drink,
as having preceded Abraham in time, as the good shepherd who
lays down his own life; about a mysterious betrayer (whose
identity remained undisclosed for a considerable period of
time); and about an enigmatig¢ "little while," which was to
be followed by another equally puzzling "little while" (see
on 2:19; 3:3, 5: 4:10, 14; 6:35, S0, 51, 53-58; 7:37, 38;
8:51, 56, 58; chapter 10; 13:18, 21; 16:16-19)." Emphasis
original.

Brown, John: XIII-XXI, 734, believes that the
disciples have ncot understood the figure of the woman in
laber that Jesus uses to illustrate his departure, but it
cannot be sustained by the text. There is not a slight hint
about this in the text. What they did not understand is not
the parabolic word of a woman in travail, but the word of
departure. So Jesus prcmised that the time will come when
such figures will no longer be necessary. Brown goes on and
extends it to include "the element of the mysterious that
characterized all the words of Jesus in the Gospel." It is
not clear whether he intends to include all the words of
Jesus in mopowion. Barclay M. Newman and Eugene A. Nida, A
Translator's Handbook on the Gospel of John (New York:
United Bible Societies, 1980), 516, 517, include a saying
about the woman; washing of the disciples' feet; the vine
and the branches; the good shepherd; and more. They extend
the scope of its referent to all the Gospel; still they
limit it only to the sayings cf parabolic nature. Peter F.
Ellis, The Genius of John: A Composition-Critical Commentary
on the Fourth Gospel (Collegeville, MN: Liturgical Press,
1984), 237, observes the referents cf tobtx in two contexts.
First, the immediate context, in which the reference is to
the mysterious saying of "little while" in vss. 16-19 and to
the parabolic similitude of the travail and joy of the woman
who gives birth in vss. 21-22. Second, he has a list of
"allegories": the wind in 3:8; the shepherd and the gate;
the saying about Lazarus' death; the saying abcut seeing the
Father in 14:7; and the vine and the branches, and "all of
which presented difficulties to the hearers (cf. 3:9; 10:24;
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It is difficult to put the views in good sequence
because there is no apparent development. A reason for
presenting these views is not to see a development, but to
show disagreement. The nineteenth century authorities are
quoted to show that there is almost no advancement in
defining tabtax. The recent tendency is to limit it to the
immediately preceding passage, but the whole Gospel tends to
attract the attention of the exegetes. Since the views are
so diverse, we recognize the difficulty of the problem.

One common tendency among all the exegetes is this:
They made decisions about what év mopoyiong means before they
investigated what tobw refers to. Once the meaning of év
rapowiolg is settled, there is no need to investigate what
this tavte refers to. My contention is: Unless we are sure
about what wUtx refers tc, we are not in a position to
decide the meaning of &v mopowiog. We need to investigate
first what twitwx refers to, then we can analyze the referent
and decide what é&v nopowiong means. So the sequence of the
investigation must be tubto--¢év mopoyiong not év mopoyiong- -
tovte. A survey of how 1ttt is used in this Gospel will
help us in the process of determining the referent cf twitx

in 16:25.

11:14; 14:8-9)." David J. Ellis, The International Bible
Commentary with the New International Version, ed. F. F.
8ruce (Grand Rapids, MI: Zondervan Publishing House, 1566),
1257, combines two ideas. He wants it to refer to the
immediately preceding material in the discourses and to "the
parabolic method which Jesus employed as a whole."
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Tobvta in John

Many sayings are referred to as twvtw in this
Gospel. Since toabta is a neuter plural form of obtog, it is
necessary to investigate the use of tvUt0 all through the
Gospel in order to see how tita is employed, and this in
turn will assist us to know what tabtax in 16:25 refers to.
We limit our investigation to tavte and to0to only as they
refer to certain sayings, regardless of the speaker. 1In
order to see the ccnsistency with which the word is used we
will deal with perad twobto and petr to0to as well.

We have two questions to ask: What does txitte refer
to in the various contexts of John? O0Of what size are the
referents of tbHt? In many cases what totte refers to is
obviocus, and there are some cases in which the referent is

not obvious. We call the former obvious tavicx.

Obvious Tabtax. We have twenty-two examples of

obvious totte., Txbte in 6:52% refers to the discourse on the
bread of life. Tobw in 13:21 refers to the block of
sayings in 13:12b-20. Tadwx in 15:11 refers to the
discourse on the vine in 15:1-11. Tadta in 16:1 refers to
15:18-27. This is apparent because they were worried about
the persecutions he had spoken of. This is referred to as
vt again in vss. 4 and 6. Actually tovtx in vss. 16:1, 4
{2), 6 refers to the same, which is 15:18-27. Tabtw in
17:12 refers to 17:1-11. Tobtx in 18:1 refers to the prayer
in chap. 17. All these eight instances refer to rather

extensive portions.
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Tabtax in 7:9 refers to 7:6-8. ToaVwx in 8:30 refers
to 8:28, 29. Tabvwx in 9:6 refers to 9:3-5. Toabtwe in 9:22
refers to 9:20-21. Tabw in 11:11 refers to 11:9-10. Tadtx
in 11:43 refers to 11:41-42. It is a prayer of Jesus on
behalf of Lazarus. Tabwx in 12:36b refers to 12:35-36a.
Tabtax in 12:41 refers tc 12:38-40. It contains two
gquotations from the book of Isaiah. ToabVtx in 18:22 refers
to 18:20-21. They are rather short sayings; each has two or
three verses. Tatta in 20:12 refers to 20:17. This is a
rather long verse.

We have other instances of twbwx which refer to
short sayings. Tabwmx in 2:40 refers to one sentence in
9:39. Toavta in 11:28 refers to 11:27, which is one
sentence. Toavto in 12:16 refers to one sentence quotation
from Isaiah in vs. 15. Tabtx in 20:14 refers to 20:13, one
sentence of Mary. All these cases have one sentence.

These are obvious tVta. The plural form does not
necessarily indicate many sentences. Even a sentence can be
referred to as wow (e.g., 11:27; 12:16), and also a long
block of sayings can be called twidwx (e.g., 13:12b-20; 15:1-
11). Toabvtwx seems to refer to a sentence or sentences of any
size. Therefore we can conclude that tabvtx may refer to any
length of sayings, but it 1is certain that each of them

refers tc what i3 immediately preceding.

Tobto. A neuter singular form of obtog, tovto is used

consistently in the Gospel to refer to a single saying. We
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have fifteen instances of this usage.' All these refer to
one sentence immediately preceding. Compared to the use of
wote, it is more consistent and literal, due to the fact
that tovt always refers to one sentence or verse
(remembering that versification is arbitrary). It also
refers to what is immediately preceding. From the above
investigation, toVto, when it refers to a saying, is used
consistently to refer to a short saying or question. There
is no exception to this rule. 1In order to see the

consistent use of tavta, let us look at peta tovte.

Mewo Tabtoe. Metr tadte in 3:22 may refer to a time
after at least two incidents: the first one in Jerusalem;
the second, an interview with Nicodemus. Therefore, the
function of witx comports with its plural form. Mew todta
in S:1 may refer to a time after Jesus' visit to Galilee and
the visit to Cana, or after all the things that happened in
Cana. Therefore, tabwx in its plural form functions
literally. Mewx twbte in S:14 may refer to a time after the
question in 9c-13 and Jesus' withdrawal. Mew wotwe in 6:1
refers to a time after the dialogues in 5:14-47.

Mewa tovtx in 7:1 refers to a time after all the
things happened in chap. 6. Mg wute in 19:28 refers to a
time after all the things which took place in the passion of
Jesus. Msw vt in 20:21 refers to a time after two post-

resurrection appearances of Jesus. That all these seven

'‘John 2:22; 4:18; &5:5; 7:39; 11:51; 12:6; 12:33;
13:28; 16:17, 18; 18:34; 18:38; 20:20; 20:22; 21:19; 8:6.
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tovte refer te a plurality of incidents is clear. There is
no exception to this rule. They consistently refer to more

than one incident of life.

Mewa tovto. There are three instances of uetwd to0t0.

Each of them refers to a single incident. The one in 11:7
refers to the fact that Jesus stayed two more days after he
heard the news that his dear friend was ill. The other in
11:11 refers to the preceding incident in which he spoke.
The third one in 19:28 refers to the moment Jesus spoke to
his beloved disciple about his mother. All these refer to

single things. Therefore, we conclude that tovto with pet

consistently refers to a single thing.

These Words. Tovg Adyovg tovtoug in 10:19 and todta o

pratoe in 10:21 refer to the same speech in 10:7-18. The
expression wWv Adyov ToVtwV in 7:40 refers to 7:37-39. Taitta
W pruoato in 8:20 refers to 8:12-19. ToOtov tOv Adyov in 19:8

refers to 19:7 where the Jews said, "we have a law, and by
that law he ought to die, because he made himself the Son of
God." In Greek the sentence has fourteen words, but the

plural form of "1wdv Adywv tovwv" in 19:13 refers to a single

sentence in 19:12, which has sixteen words. Therefore, we
might conclude that the expression "these words" is
consistently used to refer to a singular saying, though the
sizes of the sayings vary. All of them refer to what is

immediately preceding.
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Less Obvious Tavty. There are five twbtx which call

for attention, because they do not obviously show their
referent. Before we enter the discussion it is important to
pay attention to the fact that we must give preferential
consideration to the immediately preceding portion as the
referent of twxita, because obvious tabvtoe has shown this
regularity.

The saying in 5:34 has a present tense verb of Aéyo,
which might be translated as ‘I am saying.' It seems to
refer to what is preceding, but because of the present
tense, the possibility that the following section can be
included in wbta is high. Jesus reveals that the purpose
of saying certain things is to impart the saving knowledge.
Both the following and the preceding portions seem equally
to fit into the purpose, and the verb indicates on-going
conversation. Therefore, it may refer to both what is
preceding and what i1s following, all that Jesus says in
5:19-47.

When one enters the Farewell Discourse, the question

of what tttx refers to becomes more complicated because at
least seven wita are used. All of them are related to each

other in some degree or another. Tabwx in 16:33 refers to

what precedes. When we analyze the verse we see two stated
purposes: that "in me you may have peace"; that "you may be
of good cheer in spite of the tribulaticn." Their hearts

were troubled because he told them of his going away. They

were in sorrow when he told them of the coming persecution.
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Jesus said wbtx to remedy these two conditions. Up until

16:6 he teold them of the glcomy future, but suddenly the
tone changes in 16:7, where comforting words begin. Since

16:33 reveals that totmx was given to comfort them, it is
natural to see it refer to the comforting words. Therefore,
16:7 can be a good starting point of this tobtx. Carson
thinks that it refers to chaps. i4-16.' Bernard believes
that it refers to the immediately preceding of vs. 32,2 but
I believe it to be more likely the passage of 16:7-32, with
some interruptions, that is referred to.

Tavtx in 17:1 refers to the preceding words of
consclation, but since this verse does not have any
specifications it is possible to extend the scope of its
referent. It is after the end of the Farewell Discourse and
is found in the narrator's comment and also before the
beginning of the prayer. We can extend it to the whole
discourse, and scholars usually agree tc the extent that it

3

refers to the whole Farewell Discourse. In spite of the

'D. A. Carson, The Farewell Discourse and Final
Praver of Jesus (Grand Rapids, MI: Baker Book House, 1980},
169.

2Bernard, 523.

3carson, Farewell Discourse, 175, believes that
"this" refers to the entire Farewell Discourse. See, also
Bernard, 559, who believes that it referred to the discourse
ending in 14:31. He rearranges the discourse and the prayer
according to the following order: 13:31la, 15:1-27; 16:1-33;
13:31b-13:38; 14:1-31; 17:1-26. Thus Carson and Bernard
agree on what tavte in 17:1 referred to. Bultmann, x-xi,
rearranged the Discourse in the following order: 13:1-30;
17:1-26; 13:31-35; 15; 1€:33; 13:36-14:31.
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fact that wvw always refers to what immediately precedes,
it is plausible to accept the wview that this tobtx refers
not only to what immediately precedes, but the whole

' srill it does not contradict the

discourse as well.
pattern we have seen so far, except the size of the referent
is enormously large at this time.

Tavte in 14:25 presents a rather difficult problem.

Due to the perfect tense of the verb, it certainly refers to
what is preceding, but what is the real beginning of the
section referred to is not certain. Bernard wanted to put
chap. 14 at the end of the Farewell Discourse and he
commented:

This is the seventh time that this solemn refrain

appears in the Last Discourse. Here titx embrace all

that has been said throughout the evening, and not only

the sentences immediately preceding.2
There is little to supstantiate Bernard's rearrangement. If
this rearrangement is implausible, then where do we find the
beginning point of the section this wbtx refers to?
Several verses can be suggested: 14:23; 14:18; 14:9; 13:33
{(31]; and 14:1. The portion beginning with 12:33 indicates
the longest of them, the porticon of 13:33-14:24. The

portion beginning with 14:23 indicates the shortest of them,

that is, 14:23-24. There is one good reason we should think

'Barrett, 467, thought that the reference was to the
words of ccnsolaticn which Jesus has spoken. Bultmann, 625,
believed that wbwx referred to all the sayings of Jesus
thus far.

Bernard, 552.
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inclusively. In 14:25 Jesus emphasized his presence among
the disciples. From 13:33 to 14:24 we have at least five
instances of mentioning his presence among them, and there
is no twwwtax at all used in this section. It seems to show
that tabtax in 14:25 refers to 13:33-14:24. This portion of
sayings was interrupted by the questions from Peter (13:36-
38), Thomas (14:5-7), Philip (14:8-11) and Judas (not
Iscariot, 14:22). The saying was interrupted at 13:35, but
in 14:1, Jesus resumed the topic. At this time he ccmforted
them with the promise of his return. Again it was

interrupted by the question Thomas raised, agai:n by Philip.

i

Jesus resumed it at vs. 12. This time the promise of
greater works which the believers are able to do was given.
Then followed a commandment cf love. The promise of his
return was repeated, and all was summarized. Judas raised a
question, but Jesus answered and ccntinued his discourse.
Therefore, we conclude that it refers to the section of
12:33-14:24, a rather long portion.

There are a few cases in which wbm is used to
refer to what is written (e.g., 20:31; 21:24),' but since
the problem of twita we are dealing with concerns the
sayings of Jesus, being conditioned by a verb Acdéw, I do

not discuss this in detail.

'It is not clear whether only signs are referred to,
or beth signs and sayings are referred to by these wiwm.
It probably refers to the Gospel as a whole.
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Summary. We may summarize the characteristics of
the use of twVwx in regard to the sayings material:

1. Toavtxe refers to what is immediately preceding
(with one possible exception in 5:34, where the following
can be included).’

2. Tavwx may refer to a large block of sayings or
to a small block cf sayings of any size.

3. Tabwx may refer to a simple saying.

4. Tobw may refer to a few verses.

5. Toavtx may refer o a block of sayings

interrupted by interlocutions.

Tovta in 16:25

There is nc doubt from the prevailing patterns we
have seen so far that twite in John normally refers to what
is immediately preceding. Chap. 16:20 [19]-24, therefore,
seems to be what .s referred to by the wbwm in vs. 25,
according to the first and second of the above
characteristics. Vs. 19 repeats the saying in vs. 16. It
responds to the questions caused by the saying in vs. 16.
Therefore, it is difficult to separate vs. 16 £from what
follows. We have seen a fifth characteristic which allows
some interruptions in the discourse material referred to by

wVte. This phenomenon was seen in the portion referred to

by tavta in 14:25. It appears that even without the

'"Tadta in petr todtx and toUto in pewd tovto refer to
the preceding incidents and the preceding single incident
respectively.
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interruptions by the questions of the disciples, the
Discourse might have followed the same route. By
tentatively bracketing év mopoyiong we have no objection as
to the idea that tabtx refers to vss. 16, 20-24. The
inclusion of vs. 16 gives rise to the guestion whether the
preceding section should be included, but if we attempt to
find everything in vss. 16, 20-24 that was spoken é&v

nopowiag we will be misled.

1)

There are two objections to the assumpticn that
oot refers only to vss. 16, 20-24. First, the words
preceding vs. 16 are not separated frcm it, although that
deals with the way the Spirit of the Truth works. Second,
in vs. 17 not only the saying of uwpdév, but also the saying

of his going away to the Father was guestioned, which :is

o)
M
H

found in vs. 5a [10b]. It might ol

H

e proper to include
the words preceding vs. 1§, where nhis going away was
mentioned.

We see toxUta in vs. 4. This wowm refers to wnhat
Jesus said about the coming persecuticn p
vs. S5 it appears that a turm of tcplc cccurs. He resumes
the topic of his return, and this topic continues all the

~

way to vs. 16. It appears most likely that 16:5-24 1s what
is referred to by wbw in 16:25. We, therefore., conclude
that tevta refers to not only 16:16, 20-24, but 16:5-15 as
well. Analysis of 16:5-13 i1s nct necessary because IO KIOW

what 1is referred to by wowmx gives adequates ground to

continue the discussion cf what is xopoylia in this context.
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Verse 29

In 16:25 Jesus made it clear that he will no longer
speak to them év mopowioig. It is cbvious from the text that
there is no mopowpic in 26-28. When they heard him speak
vss. 26-28 they responded that he was not speaking a
mopowpia. This is a comment on the manner of Jesus' speech,
while vs. 30 is a comment and confession arising from what
Jesus has said. It is absurd to assert that they did not
know what Jesus meant by &v mopoyiocig. They understood the
shift between the two, but they did not understand the
contents of mopowice. They did not say that they now
understood what he said, they simply said "you are speaking
plainly, not a mopowic." They did not seem to understand
what Jesus meant in vs. 16 even after he spoke vss. 2&6-28.

Thus far, we have discussed at length 16:25, 29. The
examination of significant elements in the verses revealed
that &v noppnoic means the absence of mopowia, which seems to
refer to an obscure and difficult saying. Speaking plainly
is not only contrasted with speaking év mopoyiong but is
related closely to the bcldness of prayer to the Father,
which emphasizes Jesus' relationship with the Father. “Qpa
is understood to refer to the time after resurrection as
well as the moument of speaking as a foretaste of that coming
nour. Toabtox in 16:25 is understood to refer tc the
immediately preceding passage of 16:5-24.

It is natural to think of 16:16 as the mapowyia which

triggered the gquestion. In 23a Jesus said that "in that day
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you will ask [question] nothing of me," because the mupowic
will be solved by the resurrection. If resurrection gives
them the answer, then the question is on death. It suggests
that the referent of the mopoyia can well be the death of
Jesus. It is significant to see Jesus' statement in 20:17-
18 after the resurrection that he will go up to the Father.
When Jesus teld them about his going away to the Father
before his death, he was speaking tc them about the return
to God through his death and resurrection.

In light of the discussion we may draw three
important points toward the conclusion: (1) the saying of
16:25 was given in the context of questioning conditioned by
the ambiguous wcrds of Jesus; (2) the phrase é&v mopowicng is
contrasted with roppnoia; and (3) twavta refers to what is

preceding. Based on this we can conclude that the sayings

of 16:5a (10b), 16 are mupowyict.

Ev Nopoyiog

We have identified that the sayings of pwpov in vs.
16 and of Vmayo in vs. Sa [10b] as nmopowion in the passage.
Now we have to ask: What does é¢v mopowliong mean in 16:25?
This is the main question and the reason for the preceding
discussion. A basis for solving the problem is laid. It 1is
necessary to review varicus views to test them against the
results of our preceding study. We find at least five
different views regarding the phrase év mapowiolg, reflected

in various Bible translations and commentaries: proverb,
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parable, illustration, figure(s] of speech, and riddle [dark

sayingl .

Proverb
The KJV translates it "in proverbs." It is based on
a literal translation of a Greek word nmuxpowic. XKim Dewey
believed that John's use of the term mopowia "embraces a
range of literary forms, devices, and concepts, including
riddle, proverb, parable, metaphor, allegory, irony,

paradox, enigma, aporia, and so on."!

To say that John
uses a range of all these listed above is one thing, but to
say that each use of the term embraces a range of all the
listed above is another. This seems like a case of
"illegitimate totality transfer," to use a phrase of James

Barr.?

Dewey discussed the Johannine use of proverbs and
makes a list of thirty-four proverbs, and followed Bultmann

and Brown accepting the use of mopowionr in 16:25, 29 "to be a

reference not merely to the immediately preceding verses,
but to all the words of Jesus in the Gospel."3
He focused on the proverbial-parabolic material, and

believed that the use of the proverb is "with little risk of

‘Dewey, 82.

2James Barr, The Semantics of Biblical Language
(London: SCM Press, 1983), 218, 222.

3Dewey, 82.
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being misunderstood." His definition of proverb'
eliminates ‘proverb’ from John's use of mopowia. He saw two
proverbs in 10:1-5, but they were not understood! We find
16:21 in his list of thirty-four, but this verse is not
identified as a mupowia above.

Also, he thought that by év mopowiong the
incomprehensible things were communicated, and by é&v muppnoia

the things comprehensible were communicated, but
misunderstanding was not caused by the forms and literary
devices! Rather, it is caused by mysterious content. When
he used Bultmann he did not look at his reason for saying
this--not because of the literary devices, but the
difficulty arose because of the lack of commitment.? The
misunderstanding was not caused by proverbs. Therefore,
proverbs must be deemed out of the range of this term in the
FG. In the general sense of nropoyic Dewey is not wrong, but
his view deviates from the Johannine sense of nopoyict.

It is strange that H. R. Reynolds used the
translation of "in proverbs" and amplified it with "in
concentrated and to some extent enigmatical utterances, 'in
dark sayings upcn a harp'." What definition did he accept

for "proverbs"? If he followed the modern definition he

'He says on p. 91, "The proverb is a sanctioned
vehicle for expressing one's thoughts and intentions,
without fear of public censure and with little risk of being
misunderstood."”

2Bultmann, 587.
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should not accept this translation because proverbs belong
to the public. He put all the similitudes in chaps. 9-12,
16 in this category.' There are proverbs in John but none
of them was called nmopoyia, though in the Synoptic Gospels
oroverbs were called mopofoAny (Luke 4:23; 6:39; Mark 3:23,
24). In the FG, particularly in our text, something else is
called mopoyia. Thererore, "in proverbs" 1s not proper for

the translation of this phrase.

Parable

Literary critics define parable in various ways.
Bernard Brandon Scott defined a parable: "A parable is a
mashal that employs a short narrative fiction to reference a
symbol."? This will be our working definition for the
discussion. He mentioned four components of a parable. The
second component is significant for our discussion: "A
parable is a short, narrative fiction. This initially
differentiates parables from other meshalim like proverbs,
riddles, sentences of the wise, and so forth."? According

to Scott's definition, the sayings of 5a [10bl, 16 are not

'H. R. Reynolds, The Gospel of St. John, 2 vols, The
Pulpit Commentary, ed. H. D. M. Spence and Joseph S. Exell

(Grand Rapids, MI: Wm. B. Eerdmans Publishing Company,
1977), 2:308.

’Bernard Brandon Scott, Hear Then the Parable: A
Commentary (Minneapolis: Fortress Press, 1989), 8.

3rbid.
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parables, and 16:21 might be a parable. Nevertheless, it is
not fictitious.

The Amplified Bible translates it "in parables
(veiled language, allegories, dark sayings)" in both 16:25
and 29. The editors gave room for options in the
parenthesis. It appears that they chose "parable" in view
of the fact that nopowia is another word for mupuBoAn. Many
scholars hold this view. Newman and Nida thought that there
seemed to be no "perceptible difference between Johannine

' The context of John 16:25,

nopoytice and Synoptic mopofoAn. "
however, reveals that mopowic is different f£rom the Synoptic

napaforr). Therefore, ‘'‘parable' is an improbable meaning.

Illustration

Floyd V. Filson believed that mopowia is an

2

illustration. It is not a hindrance, but rather a help.

He agreed with Brown that the mopoyla is a parable and is

given to help their understanding. This ignores the

contrast between mnappnoia and év mupowiog. If we follow their

view it is not a dark saying, but a figure of speech
employed to help their understanding the sayings which

caused misunderstanding. If it did, the purpose of

'"Newman and Nida, 325. It is pcssible te propose
this theory based on Mark 4. Nevertheless Johannine data do
not seem to support it.

’Floyd V. Filson, The Layman's Bible Commentary:
John (Atlanta: John Knox Press, 1975), 125.
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illustration is not achieved. 1In fact, Filson did not seem
to accept the presence of a dark saying. He stated:
He does not mean that he has deliberately tried to keep
them from understanding him. He means that to help them
at their stage of spiritual growth he had to use such
illustrations. Even then they have not fully understood
him.'
He understood that the mopowion were employed to assist
understanding. Therefore, he thought they were
illustrations.
Brown submitted:
The disciples have not understood the figure of the
woman in labor that Jesus uses to illustrate his
departure, and so Jesus promises that the time will come
when such figures will no longer be necessary.?
It is extremely difficult to support this interpretaticn,
because we cannot find any indication f£rom the text that
they did not understand 16:21, and actually it 1is an
1llustration for vs. 20, and the savings of vss. 5a [10b],
16 are not illustrations. We have observed so far that
nopopicc impeded rather than illuminiated. "Illustration”

therefore appears to be an inappropriate translation of

mopowica in the FG.

Figures of Speech

The Good News Bible rendered the word mopowyic

"figures of speech."™ The NIV chose "figuratively" (16:25),
"figures of speech" (16:29). The NKJV chose "figurative
'Ibid.

2Brown, John:XITII-XXI, 734.
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language" (16:25), "figure of speech”" (16:29). The NEB
selected "figures of speech," "figure of speech." The NASB
opted for "figurative language," "figure of speech." The
RSV rendered "in figures, in figure." Schnackenburg
supports this proposal. He believes that 16:16, 17c, 21

1

beilong to this figure. It is an attempt to go back to the

Hebre=w word Swn, which seems to include a wide range of

literary genres. Based on the use of the plural form of
rnopowior, it is asserted that the word is intended not to
point tc a specific literary form or Dominical saying, but
to the whole method of figurative language permeating the
Gospel--that is, a generic plural.? If we accept this, our
understanding of the expression év mupafoAcig in the Synoptics
shculd be modified considerably (Matt 13:3, 13; Mark 4:2}.
Furthermore, because we have two specific mopowion of 16:5
(10b); 16, we need to see the term technically, not
generically.

Since we are not looking for the general idea of
ropoyiae but for the specific idea from the context, we are

obliged to look for something narrower. This approach of

'Schnackenburg, 3:161.

°Gail R. O'Day, Revelation in the Fourth Gospel

(Philadelphia: Fortress Press, 1986), 106, understood it to
refer to the wode of revelation. She asserted: "The change
from plural to singular indicates that the disciples do not
understand that Jesus is referring to his mode of speaking,
but instead interpret his words as if Jesus were referring
to individual teaching units." She also viewed that "16:25
is not a straightforward statement to be taken at face value
but is itself ironic."”

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



123
using "figure" 1is safe but not specific enough for our

investigation. We must look beyond it.

Riddle
The Hebrew word for riddle is nAMm. Samson's riddle
is the only example of 737N as meaning riddle.’ Usually
riddles are difficult questions (1 Kgs 10:1; 2 Chr 9:1).
The method of God's revelation to the prophets, except
Moses, was described by the use of this term (Num 12:8: in
dark speech). "With him I speak mouth to mouth, clearly (év

elde1) , and not in dark speech; and he beholds the form of

the Lord."? Somehow this provides a background for John
16:25. When we try to understand John 16:25 in the light of
Num 12:8 we can arrive at an insightful interpretation--the
disciples do not remain as ordinary prophets, but they will
be like Moses. God's dealings with the people, its history,
and its hidden meaning were labeled as riddles (Ps 78:2).
The king who understands riddles will arise (Dan 8:23). A
taunt saying is referred to by the term (Hab 2:6). 1In size

0ld Testament and Judaic riddles are usually short.3

'H. Torczyner, "The Riddle in the Bible," HUCA 1
(1924) : 125-49, lists several 0ld Testament riddles: Ps
19:5, 3-4; Judg 13:18; 6:23; Amos 7:8; Jer 1:11; Ezek 17:3-
10; Cant 8:8-10; Eccl 12:2-6; but they are not labeled as
Iaimhin i

’“mphasis supplied.
3samson's riddle in Judg 14:14: "Out of the eater

came something to eat. Out of the strong came something
sweet." Only six words in Hebrew. We find a riddle in
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Riddles in the Greco-Roman world have their own
peculiarities.' Clearchus of Soli gave a definition: "A
riddle is a problem put in jest, requiring, by searching the
mind, the answer to the problem to be given for a prize or
forfeit."? Some Greek riddles are: (1) based on a letter;
(2) based on a syllable; and (3) based on a whole noun. As
for the riddle's lengths we find some riddles are short, but

others are extremely long.3

Lamentations Rabbah I.1.11: "What are the following: nine go
out but eight come in, two pour out but one drinks, and
twenty-four serve?" We also find several riddles in
Yebamoth 97b: "My paternal, but not my maternal brother, and

wife't!" "He whom I carry on my shculder is my brother and
my son and I am his sister'?" "'Greetings to you my son; I
am the daughter of your sister'?"

'Walter Manoel Edwards and Frederick Adam Wright,
"Riddles," in The Oxford Classical Dictionary, ed. N. G. L.
Hammond and H. H. Scullard, 2d ed. {Oxford: Clarendon Press,
1970), 924: "A riddle (Yﬁbog) in its proper sense may be
described as a species of aiviyua or ‘dark saying',

(‘story'). It is essentially designed to baffle or
challenge the intelligence of the hearer; its subject-matter
may be derived from a variety of sources, e.g. natural
phenomena, social custom, or myth."

Athenaeus Deipnosophistae 10.448c.

3A11 the riddles in this section are found in
Athenaeus Deipnosophistae (1} Short riddles: the sweat £from
the Bromiad spring: wine; the dewy stream of the nymphs:
water; the redolent breath of cassia coursing through the

air: myrrh (10.449c); "What is the strongest thing in the
world?" (10.451b); "A creature footless, spineless,
boneless, shellbacked, its elongated eyes popping out and
popping in': snail (10.455e); (2) Longer riddles: "There 1is

a feminine being which keeps its babes safe beneath its
bosom; they, though voiceless, raise a cry sonorous over the
waves of the sea and across all the dry land, reaching what
mortals they desire, and they may hear even when they are
not there; but their sense cf hearing is dull" (10.450f);
"The hollow-bodied vessel formed by the while of the wheel,
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1

We may list Pythagoras' enigmas:' "Do not taste of

black-tails"; "Do not step over the beam of a balance"; "Do
not sit on a peck measure"; "Do not give your hand to
everybody"; "Do not wear a tight ring"; "Do not poke a fire
with steel"; "Do not eat your heart"; "Abstain from beans";
"Do nct put food into a slop-pail"; "Do not turn back on
reaching the boundaries." These enigmas are listed also in

Plutarch De Iside et Osiride 534e, where they are labeled as

Mubayopikdv mapayyeAuawwyv (Pythagorean precepts). These are
precepts couched in enigmas. When the intentions of these
sayings are in view, they are precepts, but when
difficulties are in view they are enigmas.

Whenever individuals gave a riddle they asked what
it meant. Hence, riddles are followed by a question. In
the Judaic world if one understood the riddle one won a
garment (s) as the reward, and if he failed he lost his

garment (s) .> In the Greco-Roman world when one failed to

fashioned of clay, vaked in another house of Mother Earth,
and bearing in its womb the tender-fleshed forms, milk-
nursed and stewing, of the new-born flock: pot (10.4483Db) ;
"The creamy flood that flows from bleating shegoats, mingled
with fountains from the tawny bee, and nested in a flat
covering of the maiden daughter of chaste Demeter,
luxuriating in countiess delicately-compocunded wrappings: a
flat-cake" (10.440c); "It is not mortal nor yet immortal;
rather, it has a nature so mixed that its life is neither in
man's estate not in a god's, but its substance ever grows
fresh and then dies again; it may not be seen by the eye,
yet it is known of all": sleep (10.449d).

'plutarch's Moralia The Education of Children

12.d4-£.

2samson's case, and see Lamentations Rabbah I.1.11.
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resolve the riddle, he should drink an extra cup of wine

mixed with brine.!

Greek words for ‘riddle' are ypidpog, aiwviyua, and
npdﬂwpa,z but the term used here is mopoyic, which hinders
literal translation in the context. Several translators of
this term understood it in context and in contrast with
nappnoia. The JB used "veiled language® in vss. 25, 29.
Leon Morris understood it as "dark sayings or parables,"

which he believed to refer to the whole discourse.?

"4 Carson thought

Barnabas Lindars rendered it "obscurely.
that "figuratively" does not mean ‘'with figures of speech’

but ‘with veiled speech' in contrast to the ‘plainly"'.?

'Athenaeus Deipnosophistae 10.458f: "we must tell
also what penalty was suffered by those who failed to solve
the riddle put to them. They drank brine mixed in their
wine, and were obliged to take the cup without stopping to
breathe, as Antiphanes shows."

rpiog and aiviypa are mpofAmua, which is, they are
difficult problems. The former is in question format. OCne
gives a riddle and asks the audience what it is. One
requires the audience to solve the problem. The latter has
common features with the former, but not always. It
sometimes leaves the audience in darkness. Therefcre the
audience should ponder and find out the meaning or the
answer. The Johannine riddles are closer to the latter than
to the former. Jesus is portrayed as stimulating the
audience to ask questions about what he said. His way of
giving riddles was different from those of Samson and Greek
Sophists.

Morris, 709.
‘Lindars, Sil.

SCarson, 163.
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Ernst Haenchen put it "in enigmatic wcrds, veiled

sayings."'

Marcus Dods regarded it as "dark sayings" or
"riddles." He thought that it referred tc the reserved
character of the whole evening's conversation and of all the
- i . 2
previous teaching.
A few scholars prefer "riddles." Bultmann used

"enigmatic talk."? J. N. Sanders thought that év mopowiog
referred to enigmatic sayings. He believed that much that

Jesus said to the disciples was enigmatic.® W. H. Cadman

pelieved that mapowia is used in "the sense of dark sayings,
utterances which have had in them meanings hidden so far
from the disciples." He thought that "their relationship to
Him will remain a dark riddle until they come through the
gift of the Spirit to experience the reality of union with
Him and the Father."’ B. F. Westcott commented on 10:6 and
16:25 that it showed "the nction of a mysterious saying full
of compressed thought, rather than that of a simple

6

comparison." George R. Beasley-Murray believed that it is

'Haenchen, 145.
’Dods, 838.

3gultmann, 587, Ratselrede.

3. N. Sanders, A Commentary on_the Gosvel According
to St. John, =d. B. A. Mastin ew York: Harper & Row,
1968), 361.

W. H. Cadman, The Open Heaven (Oxford: Basil
Blackwell, 1969), 197.

‘Westcott, 233.
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"in the obscure speech of metaphor," and "obscure

1

language. " R. C. H. Lenski believed that nopowyiocn "are

veiled utterances or forms of speech over against complete
plainness and direct language."?

The sayings of 16:5 (10b), 16 are difficult savyings.
Therefore, "riddle," in the sense of a difficult saying,
I1ts best Icr tnem and 1S well supported by the context.
Now, we need to return to the question of above: Did Jesus
reveal the Father through riddles? The answer is no. Gcd
was revealed as explicitly as pcssible, but it was the

relationship between the Son and the Father that was

described in mopowpic. Although Jesus did not give them

riddles as such, we read that his riddles caused the
audience ask him about their meaning. In this sense his
riddles are slightly different from the ones then current.
We examined ‘proverb,' ‘parable,' ‘illustration,’
‘figures of speech,' and ‘riddle' to find which of these are
most appropriate for the translation of nopowia in the
expression "év mopowioig." Since vss. 16:5 (10b), 16 are
identified as mopowion, it is clear that they do not belong
to the categories of proverb, parable, or illustration. We
saw that ‘proverb' did not fit because of the failed
understanding. ‘Parable' does not fit because vs. 16:15

apparently not a parable. The notion that it is an

'Beasley-Murray, 267.

2Lenski, 1102.
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*illustration' is misleading because it should help with
understanding, not hinder. ‘Figures of speech' is not
specific enough; it is too broad for John. ‘'Riddle’
represents the best translation because it explains why the
disciples failed to understand, and questioned.
Furthermore, vss. 5a [10b], 16 are good examples of riddles.
Therefore, we accept "in riddles" as the more appropriate

translation of the phrase &v nopowiog.

Analysis of Riddles

The situation in 17-24 ensued from the obscure
saying in vs. 16, and this saying pertained to the event of
Jesus' going away. Most specific mopowion are mentioned in
vs. 17: the riddle ot a little while and the riddle of his
going away. Therefore, it is evident that mopopia is a
riddle about the departure of Jesus. There were a few
references to his going to the Father after the first
mention in 14:12 in his own words.' We find mention of
this in 16:5, 7, 10 in this passage.

The question in vs. 17 is abcut the meaning of vs.
16, but vs. 17 includes "because I go to the Father" at the
end. We heard of his going away in the previous sections in

the Gospel,? but not in 16:16. However, his departure was

'14:19, 23, 28. The Evangelist himself mentioned
the departure in 13:1, 3.

213:33, 36; 14:12, 19, 28; 16:5, 10b. Especially
16:10b is gquoted verbatim in 16:17.
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brought up when they questioned him about 16:16. In vss.
16-19 this saying of pwxpév is mentioned four times. This
repetition suggests the significance of tae saying. The
whole section seems to revolve around it. It is apparent
that they have not understood the departure savyings in the

previous section. Now when they faced another difficult

saying of pikpov, they brought up these twec sayings together
(l6:5a ([10b], 16). They were not able to correlate them
very well. The saying of his going away became more obscure

with the saying of pikpév. The intensification of the
difficulty made them question.

In 16:5 Jesus expected his disciples to ask
questions about vrdyw. It appears that Jesus thought the
word of his departure was a difficult saying. Nevertheless,
they did not ask about it in the way Jesus expected. Later
in 16:17b they included this by qucting 16:10b. The saying
of Oom mpdg TOV mMOTEpH VROy® KOl OUKETL Gewpeite pe combined twe

riddles of going away and seeing no more (16:10).

y

The verb Urmdyn is used thirty-twc times in the FG.
When Jesus used this word to tell the people about his going
away, it was not understcocod properly (7:33; 8:14, 21, 22;
13:33; 14:4, 28). Although John mixes nopedojon with vmayw,
the latter is used more ambiguously. It 1s supported by the
fact that when Jesus used nropevopar instead of Uméye they said
that he was not saying a riddle (16:28, 29). The riddle

includes the ambiguous word vmiyw. They did not understand

the saying about his going to the Father.
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The riddle of pikpov of 16:16 shows a repetitive
structure: "A little while, and you will see me no more;

1

again a little while, and you will see me." The disciples

were puzzled by Hixpov. By the repetitive use of an
ambiguous word (pikpdv) the saying became obscure. They did
not understand pikpov. Not only Umdyw but Hixpov also is an
ambiguous word. The riddles reveal the mystery of Jesus'
going away in ambiguous words. Therefore, I propose that
the use of an ambigucus word is one of the characteristics
of the Johannine riddle.

Since his return to the Father is only through the
death on the cross and the resurrection from the dead they
were not able to understand his saying. It was probably not
based on the lack of faith or the lack of proper commitment
to the person of Jesus, as Bultmann proposes,® but was
prompted because of their conception of Messiah. It is
evident that the Jews believed that the Messiah should

3

remain forever. The disciples appear to have shared the

'We see that the English translation has better
verbal parallelism than the Greek original: "Mixpov kol OUKETL
Beopelte UE, Kol mOV pikpov kol OyesBE pe." wWe can find a
similar parallelism in Samson's riddle in Judyg 14:14; the
Greek term for this riddle is npéfAnua, and Samson said:
"Out of the eater came something toc =at. Out of the strong

came something sweet."
2Bultmann, S86-7.

3cf£. 12:34. It is not clear which Old Testament
text 1s in the background of this belief. Brian McNeil,
"The Quotation at John xii 34," NovT 19 (1977): 22-33, sees
the Targum to Isa $:5 (6) provides the key to understanding
the allusion. Gillian Bampfylde, "Mcre Light on John xii
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popular belief. Although they have accepted him as the
Messiah, they could not accept his return to the Father,
even through death.

The major theme of this discourse, which we might
call the major mapowic, appears to be his going away.
Everything in chaps. 13-17 ensued from the situation of his
going away. What they were not able to understand was his
going away through death. The sending of the Holy Spirit
and the asking of the Father "in my name" were two main
pillars which sustained the disciples when they were told of
nis going away. These two promises were the core of this
Farewell Discourse.

It is apparent that vs. 16 is a riddle. Vs. 21 is
an illustration for vs. 20, not for vs. 16. It is included
in the expansion of the riddle of vs. 16. Vss. 20, 22

describe the result of their not seeing him and seeing him

34," JSNT 17 (1982): 87-89, considers the source of the
quotation in John 12:34 to be Ps 61:6-7. Psalms of Solomon
17 dealt with the suffering of the people of Israel. The
author applied the words of the prophets to the Gentiles who
were wicked rulers. In reality, the words were given to the
people and the leaders of the Israel when they were sinning
against the will of God. We find their yearning hope for a
new leader who is strong and holy and can expel the Gentiles
from their land, and who will last forever. We sample a few
verses: 1, 21, 38, S1. "0 Lord, Thou art our King for ever
and ever, For in Thee, O God, doth our soul glory. . . .
Behold, O Lord, and raise up unto them their king, the son
of David, At the time in the which Thou seest, O God, that
he may reign over Israel Thy servant. . . . The Lord Himself
is his king, the hope of him that is mighty through (his)
hope in God. . . . The Lord Himself is our king for ever and
ever." Translation f£rom R. H. Charles, The Apocrypha and
Pseudepigrapha of the 0ld Testament in English (Cxford:
Clarendon Press, 1913), 2: 647-651.
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again. A closer look at vss. 16 and 20 shows that they are
saying the same things, the one in light of the cause, the
other in light of the effect. Vs. 21 seems to illustrate,
indirectly, the result of the events in vs. 16. Obscure
sayings need illustrations or explanations, but the reason
for illustration by vs. 21 is not because of the difficulty
vss. 20, 22 have but to emphasize the abruptness and the
intensiveness of the change of situations they will
experience. Vss. 20-24 expand the riddle of pwpoév and
onaye, in which a proverial-parabolic saying, to use Dewey's
term, was employed. If his departure is a riddle, then his
coming (origin) should be a riddle as well. These two ideas
(origin and destiny) shculd give direction to the
understanding of his identity and his relationship with the

Father.

Conclusion
In order to see what is referred to by év mupowiong
in 16:25, we have traced why the saying of 16:25 was
necessary at the present juncture of the narrative and

discussed fully what twVwx refers to. The saying of 16:25

was necessary because the disciples had difficulty
understanding some Dominical sayings, and the situation
resulted in their wanting to ask him questions. In this
connection the saying of 16:25 arose. Therefore, it has to

do with specific sayings which are difficult to grasp.
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A key to the meaning is the presence of the contrast

between moppnoia and év mopowicng. This strongly suggests that
mopoyiae is a difficult saying. We have concluded that the
referent of twxVtw cannot refer to all that Jesus said.

Neither can it refer to the whole of the Last Discourse

because the use of twitx in John deters this application.

So we hav= limited the reference of twidtx to 16:5-24. The
analysis of the contents of the section referred to by taitx
does not show that all the sayings belong to mopowica, but

only some parts. Therefore, we did not accept the idea that

the whole section of 16:5-24 is év mupowiong, rather we
argued that some nopoyion were emploved in the section.
Based on these points we found two nropowion, that is, 16:5a

(10b], 1s6.

The proper translation of the word mopowio in our

context was determined to be "riddle" with the support of
many scholars and the content which the section carries.
They cannot be proverb, parable, or illustration; figure of
speech is too broad. Therefore, we called these difficult
sayings riddles.

Riddles were employed by the Jesus of the FG to
bring out questions from the audience. He used riddles to
obscure his meaning and to induce guestions from them. This
brought home their inability to grasp the revelation. 1In
turn it would direct them to the fullness of understanding

which was yet to come.
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)

iddles were never explained in this chapter of the

Al

e Rather they were axpanded. The response of the
disciples iIn 16:29 declared that Jesus did use a mopoylic,

out not that he explained it for them.

de may summarize the characteristics of these
riddles as follows: {1) they are short; (2) zhey include
ambigucus words; {(3) they are spoken py Jesus; (4) cthey are
about the destiny of Jesus, especially the death of Jesus;
{5) they are expanded, and the expansion employs a
oroverbial-parakbolic word; and (6) they cause guestions O
arise in the mind of the audience and provoke them to ask
gquestions.

In light of chapter 1 it is clear that the use of
ropoylia in Greek literature before its use in the LXX has no
parallel to the Johannine use of it in 16:25, 29. The
classical and the Hellenistic use of mopoylia points to
popular sayings, maxims, and idiomatic expressiocns, and it
never employed the meaning of ‘riddle.' We found that the
Johannine mopowyia in this section was nct Iounded on the
Classical mopowyic. Nevertheless, we saw a possikbility open
in the LXX that mopoyic can translate a7°n and %¢n, which can
mean riddle (especially Sir 39:3). Still it was not very
clear and developed as in this place. Therefore, we propose
“hat the addition of the meaning of "riddle" to the Greek
word mopoylia was completed by its use in the FG and it is a

contribution of the Johannine ropowpic.
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CHAPTER III

MMAPOIMIA OF JOHN 10:1-5

Introduction

It was stated in the beginning of chapter 2 zhat the
zask of this chapter is to arrive at the definition of the
Sreek word mopowio in 10:6, and thus to understand ics
nature. We concluded in chapter 2 that riddle, in the sense
of a difficult saying, best translates mopoyia in 16:25, 29.
In the present =2ffort we have fewer difficulties than
opreviously because we do nct need to discuss what parts of

Jesus' teaching are referred to by mopoyia in this context.

One might ask how such a lengthy text as 10:1-3 (34
words) can be a single mopowia, while the examples in
chapter 1 are extremely short ‘the longest was seventeen
words) . Nevertheless, it is a single nopoyita based on the

Icilowilng reasons:

1. ‘Aunv &urtv in 10:1 clearly demarcates a pbreak from
zhe previous saying, and a peginning of a new saying. When
~we do not take vs. 1 as a peginning, but take some other
verse in chap. 9 as the beginning, the size of the ropowyia
will grow grotesquely large. Furthermore, it is difficulc
to £ind a good break within the text itself because these
verses are so closely connected to each other.

136

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



137

2. The text as it stands is labeled as a ropowia, a

singular noun.

3. Many exegetes do not ralise a question as to the
number of mxpowic involved in this text.'

4. Vs. 6 seems to be independent of 10:1-5. The
mapoytie of 10:1-5 is ascribed to Jesus, while the comment in
vs. 6 is added by the Evangelist. Vs. 6 is a link between
10:1-5 and 10:7-18. It describes the reaction of the
audience, which did not understand what Jesus said in 10:1-
5. The Evangelist labels this as mopowia. It is clear that
10:1-5 is called a mopowtic.

Based on the idea that this is a single mnopowica, we
may establish that a mopoylia can be extremely long in the
FG. It is a unique contribution of the FG to this Greek
term. Nevertheless, the question remains whether this
Johannine mopoyia belongs to the forms of Greek mopowyict
before the FG.

At least three different translations have been

employed for this term: parable;? figure of speech;? and

'"There are a few exceptions. J. A. T. Robinson,
"The Parable of John x. 1-5," Zeitschrift fdr die
neutestamentliche Wissenschaft 46 (1955): 233-40, first
raised the question that two parables of vss. 1-3a and vss.
3b-5 were merged into one parable. Others followed him that
it is a composite parable.

23B, NEB, KJV, AB (1962), GNB, and the Modern
Reader's Bible.

3NASB, NIV, and RSV (figure) .
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illustration.’

The present investigation should determine
the literary form of this text and the characteristics of
this mopowia. This requires an investigation of relevant
parts in John 10. The discussion is limited to the material
which is essential to understanding the term ropowic.

Before we begin our investigation we need to discuss the

relationship of chap. 10 with the preceding passage in chap.

9.

The Relationship Between John 9 and 10:1-5

The idea that John 10 can be understood properly
only in the light of John 9 has been accepted widely.
Before this trend came to be in vogue, the opinion that the
shepherd speech was loosely inserted into its present
context was influential.? Some efforts were made by the
form and redaction critics to explain the seemingly
dislocated texts.® Ulrich Busse summarized two pcssible

solutions to this problem: (1) a tradition-historical

'NKJV, and LB.

2Jirich Busse, "Open Questions on John 10," in The
Shepherd Discourse of John 10 and Its Context {(Cambridge:
Cambridge University Press, 1991}, 6-17. See the endnotes
of 3-9 for the references to the various opinions on the
disleocation and development of this text. This article was
first published in NTS 33 (1987): 516-31 in German with the
title: "Offene Fragen zu Joh 10."

For example, Bultmann, 360, 363, reconstructed the
order as 22-26, 11-13, 1-10, 14-18, 27-39. Schnackenburg,
2:276-8, accepted the present sequence and said "it was
recognized that the pastoral discourses were levelled in
polemic way at the Jewish leaders, whom, Jesus, after he had
healed the blind man, reproached with their sins."
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‘growth' model, and (2) a ‘rearrangement' hypothesis. He
argues that "10:1ff. cannot be separated from chapter 9, and
notably 9:39-41, without difficulty."' He saw "a coherent
composition and flow of argument in so far as the main
interest of the author is christological-soteriological.*?
Current scholarship tends to read the text using new
literary approaches. Jan A. Du Rand ably demonstrated the
cohesion of chaps. 9 and 10.} He concluded:
From a syntactical point of view chapters 9-10
should be taken as the co-text of John 10 and from a
narratological perspective, chapters 5-10. This means

that chapter 10 cannot be interpreted as an isolated
islaind in the Johannine gospel sea.®

Since there is no difficulty in accepting this conclusion,?
we need not hesitate seeking the point of cochesicn between
the two chapters.

Jesus declared (9:39): "For judgment I came into
this world, that those who do not see may see, and that

those who see may become blind." There are two roles of

Jesus, seen in this pronouncement: to give sight and to

'Busse, 8.
21bid., 16.

3jan A. Du Rand, "A Syntactical and Narratological
Reading of John 10 in Coherence with Chapter 9," in The

Shepherd Discourse of John 10 and Its Context (Cambridge:
Cambridge University Press, 1991), 94-115.

“Ibid., 94.
For example, Charles H. Giblin, "The Tripartite
Narrative Structure of John's Gospel, ™ Biblica 71 (1990):

455, saw 9:1-10:21 as a unit. See also Carson, John, 379-
380.
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zlind. Jesus did the former oy healing zhe man zorn blind,

snd he did the latter Dy giving a mopoic tc the audience

i answer o the guestion raised py some of the Pharisees
near him: "Are we also blind?" Jesus answered in such a way
zhat 1f they denied that zhey were not pblind, they should
remain guilty, and by giving the riddle, Jesus proved chat
they were not only blind but also guilty. This contrast of
cpening (chap. 39) and blinding {chap. 10) tells the
cohesiveness of these two chapters. IL is necessary o see
zhis mopoia in view of Jesus' intention to blind the

anbelievers.

Form of 10:1-5

The Zorm of this passage (10:1-5) has not peen taken
seriously into consideration by many because traditionally
it was pelieved that there is no difference between ROpoyila
and the Syncotic mopafoAn in :translating the Hebrew word
Con.’

Xim Dewey assigned it to the literary form of
proverb. Among his list of thirty-four proverbs, 10:1-3a
zhe shepherd and the zhief); 10:3b-5 (the shepnerd and the

stranger); and 10:11b-13 ‘the shepherd and the hireling) are

'David W. Wead, The Literarv Devices in John's
Jospel (Basel: Friedrich Reinhardt Xommissionsverlag, 19701},
38-92, gives special attention to this.
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listed.!' Though his classification appears to be true to
the normal meaning of the Greek term mupowia,? the context
does not support it because the mopoyia (two proverbs of
10:1-3a and 10:3b-5 according to Dewey) caused misunder-
standing. Therefore, his form of proverbial-parable for
10:1-5 is difficult to support. Its inclusion is legitimate
only when it is isolated from the Gospel, without
considering how it functions in context.

There is another approach, such as propcsed by
Carson. He attempted to encompass the wide meaning of the
Hebrew word Y%¢m for mopoyic. He translated the term ‘figure
of speech,' asserting that 10:7-18 is an expansion of it.>
"Figure of speech" is toc inclusive to be helpful, and we
cannot use this translation readily because it is not known
which word (%¢n or ~7M) mopoyic translates.

There are two major opinions as to the genre of this
passage: parable and allegory. They each are advocated by

two large groups of scholars.

’Dewey, 94.

2In chapter 1 we found that nmopoylioa was employed to
refer to popular proverbs, maxims, and idioms. We can
accept his designation only if the two proverbs of 10:1-3a,
3b-5 are popular proverbs.

3carsen, John, 380.
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Mapowia as Parable

It is often regarded as parable.' It appears to be

‘Gustav Adolf Jalicher, "Parables," in Encyclopaedia
Biblica 3:3564, believed that mupowioc in 10:6 is a

similitude as well as what is indicated in 16:25-29. They
"are regarded by the fourth evangelist as identical in
nature with the parables of synoptists." "The parable is of

the nature of a riddle spoken so that it may not be too
easily understood, it is intended to hinder conversion--in
fact, to harden (Mk. 4:11f.)." Davicd Flusser, Die rabbini-
schen Gileichnisse und der Gleichniserzdhler 1. Teil Das
Wesen der Gleichnisse (Bern: Peter Lang, 1981), 251, noted
that John "called the parables of Jesus as proverbs. (10:6;
16:25, 29)." Hutcheson, 201, labeled it as parable, and in
203, he called 7ff. an explication of the parable. R. H.
Lightfoot, St. John's Gospel: A Commentary (Oxford: Claren-
don Press, 1956), 210, said that 1-5 is "the only approach
in John to the familiar parable (mopafoAn) in the earlier
gospels." Hoskyns, 370, 371, believed that 10:1-5 is a
parable and 7-18 the interpretation of the parable. He
sees, 369-370, no distinction between the Synoptic ropaBoAn
and Johannine mopoyic. McQuilkin, 12, listed 10:1-6 along
with the Synoptic parables. Robinson, 233-40, saw two
parables; Bultmann, 371, thought it is a parable rather than
an allegory, so did Beasley-Murray, 168. Augustin George,
"Je suis la Porte de brebis," Bible et vie Chrétienne 51
(1963) : 18, believed that there are three small parables in
10:1-21: (1) The legitimate shepherd and the thief (1-3a);
the shepherd knows the sheep and the stranger (3b-5); the
good shepherd who gives his life for the sheep and the
hireling who cares only hinself (11b-13). Joannes J.
O'Rourke, "Jo 10, 1-18: Series Parabolarum?" Verbum Domini
42 (1964): 22, believed that 10:1-5 is a parable and 6-18 is
explication. Brown, John:I-XII, 390, believed that "10:1-5
consists of several parables, while 10:7ff. consists of
allegorical explanations." Lindars, 355, labeled this as
parable, and in 357, he called 7-18 as allegory. Sydney
Temple, The Core of the Fourth Gospel (London: Mowbrays,
1975), 178, thought that 1-5 is a parable and 7-18 has two
parables. George Allen Turner and Julius R. Mantey, The
Gospel according to John, The Evangelical Commentary on the
Bible, vol. 4 (Grand Rapids, MI: Wm. B. _erdmans Publishing
Company, 1964), 212 and 215, labeled vss. 1-5 as parable,
and 7-18 as explanation of the parable. Michaels, 162,
thought it is a parable. Peter F. Ellis, 168, thought that
it is a parable, and 10:7ff is an allegorical explanation.
Xavier Léon-Dufour, "Jesus, Le Bon Pasteur," in Les
Paraboles les HZvangéligues, 362, believed it to be a parable
given to the Jews, and he sees, 365, 10:7-10 to be the first
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a parakle because Jesus tried to convey certain truths by
means of the affairs of daily life. It is clear that Jesus
did not say this just tc describe the life situation cf a
farmhouse. Also, it is not uncommon in the 0ld Testament
parables and in the Synoptic parables to use sheep and
shepherd as images of spiritual realities. Nevertheless,
this does not support or deny that it is a parable.

The term mopowic also has some relation to parable

because it has been generally understood to translate the
Hebrew word %¢n, which includes all kinds of forms of trope,
especially parable. Therefore, it is not surprising to see
so many scholars follow this opinion, but caution is
necessary, because their use of the term ‘parable' is often
not precise, since there are so many different understand-
ings of the term ‘parable'. We have adopted a working
definition of parable in chapter 2: "A Parable is a mashal
that employs a short narrative fiction to reference a
symbol."' We will apply it to this text. It is not
fiction. Therefore, it is difficult to establish that this

ropowia is a parable.

application, and, 366, that 10:11-18 to be the second. He
commented, 363, that "the parable is enigmatic." Frang¢ois
Genuyt, "La Porte et le Pasteur," in Les Paraboles les
Evangéliques, 384, tried to establish that it is a parable.
He gave a definition of parable: the use of metaphor as a
pattern of interpreting a narrative.

'See above p. 120, n. 1.
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Is the narrative of chap. 9 being illustrated in
10:1-5? Though chap. 9 is closely related to chap. 10, the
content of 10:1-5 does not seem to illustrate the situation
in chap. 9; rather it is developed from the situation.’
Although they are related, the nopowic cannot be a parable.
Rather it is an epitomization of chap. 9. It appears that
Jesus made a riddle from the experience of chap. 9, just as
Samson made a riddle out of his experience.

We do not find any substantial number of points of
contact with Synoptic parables. The Synoptic parables
mostly have introductory formulae, while this mopowic has no

such parabolic introductory formula,? and does not refer to
an incident, but to routine. There is no tertium

comparationis known in 10:1-5, whereas in the parables of

Synoptics the kingdom is compared to many other things in
life. Therefore, it is hardly a parable in the Synoptic

sense .’

'Recognition of the voice of the shepherd by the
sheep may illustrate the once blind man's recognition. His
excommunication can be compared to the leading of his sheep
out of the fold by the shepherd. Nevertheless if we pursue
this line of interpretation the picture will be distorted,
because the details conflict with each other.

’Scunackenburg, 284.

31bid.
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Hoapoyio as Allegory
The opinion that the distinctive characteristics of

this mopowia make it an allegory is widespread.'

'Godet, 140, said that it has the nature of
"allegory rather than that of parable." He labeled 7-10 as
a new allegory; 11-18 as the third allegory. Paul Fiebig,
Altjadische Gleichnisse und die Gleichnisse Jesu (Tibingen:
J. C. B. Mohr, 1904), 164, saw many allegories in the FG
which find their parallels only in the apocalyptic
literature, such as the allegories found in Ezekiel, but not
in the Synoptics. He referred to 10; 15:1ff. He labeled,
165, 10:1-5 as allegorical riddle. A. Plummer, "Parable,®
Dictionary of the Bible (New York: Charles Scribner's Sons,
1908), 3:663. G. H. C. MacGregor, 234, also accepted it as
"the allegory of the Shepherd, the Sheep, and the Door."
Bernard, 351, believed that it is the description of the
allegory of the Shepherd and the sheep. J. Alexander
Findlay, Jesus and His Parables (London: Epworth Press,
1950), 3, thought that "the allegory of the Good Shepherd is
a mopoylia, a provisional description, true and illuminating
for the time being," because proverbs are proverbially half-
truths. He assumed that the effort "to invent a new meaning
for mapoyia is merely due to its confusion with mopoBoAn,
which appears to have the meaning cf ‘dark saying' in such
passages as Matthew 13:35 and perhaps in Mark 4:11." Leon
Morris, 501, believed that "it is basically an allegory, but
with distinctive features of its own." Robert Kysar, The
Fourth Evangelist and His Gospel (Minneapolis: Augsburg
Publishing House, 1975), 122, saw four allegories in the
Gospel: the living water in 4; the bread of life in 6; the
shepherd in 10, and the true vine in 15. Kysar, in John
(Minneapolis: Augsburg Publishing House, 1986), 158,
believed that this and the word of vine are allegories.

"The genre is unique to John within the New Testament, even
though there are traces of allegcory in the narrative
parables of the Synoptic Gospels." 1In 159 he commented,
"John is the master of allegorical speech, and he saw four
distinct allegories in 10:1-16: 1-3a; 3b-5; 7-10; 11-18."
Hendriksen, 97, 99, thought it an allegory. Graham N.
Stanton, The Gospels and Jesus (London: Oxford University
Press, 1989), 105, commented that "In John, although there
are a few parabolic sayings, there are no parables
comparakble with the synoptic tradition. The extended
allegories of the sheep-folid and the door in 10:1-18 and of
the vine in 15:1-11 are hardly even partial exceptions." He
reiterated this position in 208.
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Definition of Allegory
Before we discuss whether this mopowic is an
allegory, we need to define allegory. Since allegory and
parable both sometimes receive the designation of mopafoAn a

distinct line between the two entities is often blurred.'
Often it is understood wrongly that when a parable is

explained in detail, it becomes an allegory.? Sometimes

'one might consult the following works among others
on the definition of allegory and its relationship to
parable in the Hebrew mind: Raymond Brown, The Gospel
According to John:I-XII, Anchor Bible, vol. 29 (Garden City,
NY: Doubleday & Co., 1966), 390-391; idem, "Parable and
Allegory Revisited," NovT 5 (1962): 36-45; John Dominic
Crossan, In Parables (San Francisco: Harper & Row, 1985), 8-
9. Brown, "Parable and Allegory," 37, followed Paul Fiebig
and Maxime Hermaniuk in affirming that "there is no really
sharp distinction between parable and allegory in the
Semitic mind." He, 38, concluded that "there is no reason
to believe that Jesus of Nazareth in his meshalim ever made
a distinction between parable and allegory." This suggests
that Jesus could have used both parables and allegories,
especially in the Synoptics. See, e.g., Matthew Black, "The
Parable as Allegory," BJRL 42 (1960): 276; Stein, 21; Brown,
John: I-XITI, 36-45.

2In the Greek literature, moupafoAn and Umévowx, the
latter of which has been employed for allegorical
interpretation, are not closely related. This means that
noapaBoAnl did not need explanation or interpretation in the
Greek literature, and it was not explained. It appears that
Unovowr, which is usually translated as allegory, was used
more often for interpretive method than for a way of speech.
It seeks the deeper meaning--non-literal meaning--from the
text, whether myth or history, but not parable. Trovowr,
which is a hermeneutical terminus technicus, is the Greek
word used to designate deeper meaning. It is the word used
for allegorical interpretation. The Greek term d&A\Amyopic,
which is a rhetorical terminus technicus, has basically two
meanings: (1) an allegory, that is, description of one thing
under the image of another; (2) an allegorical exposition.
I have searched through the Greek literature to see any
relationship between the two words (mupufoAn and Odmovowx) and
failed to find a close connection between the two. For more
infor-mation on the relationship between vUmovowx and
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the detailed explanations of all the parts of a parable are
unfortunately believed to constitute an allegory.
Nevertheless, a parable dces not become an allegory when the
parabler himself explains the meaning of the parable in
detail. In the same fashion, the detailed explanations of a
parable do not constitute an allegory.' The
interpretation, though it may be allegorical, does not make
itself an allegory. Allegory is something different from
parable in its nature.

To make the discussion short, I list five
characteristics of allegory in order to see whether this

noepoylic can be appropriately called an allegory:

1. Allegory is an extended metaphor.?

dAnyopice, see Hans-Josef Klauck, Allegorie und Allegorese in
synoptichen Gleichnistexten (Minster: Aschendorffsche
Buchdruckerei, 1978), 32-44.

'Klauck, 354: "Die Auslegung eines allegorischen
Textes ist selbst nicht allegorisch, solange sie streng nach
der intentionalen Textur des exegetischen Objekts fragt, d.
h. nach sprachlicher Struktur, Intention des Autors und
Erwartungshorizont der Hérer."

2Ibid. Jalicher defined allegory as an extension of
metaphor (Gleichnisreden, I:58-69). He thought that Jesus
could not have spoken allegorical riddles (39-42, 52-68,
165, 14%5-53), but his idea has been challenged by many
scholars. For a critical survey of the history of
interpretation of the parables, see Robert M. Johnston,
"Parabolic Interpretations Attributed to Tannaim, " Ph.D.
dissertation, Hartford Seminary Foundation, 1977, 1-122;
Warren S. Kissinger, The Parables of Jesus: A History of

Interpretation and Bibliography (Metuchen, NJ: Scarecrcw
Press, 1979), 71-230.
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2. Allegory is reducible to a nonfigurative level.
3. In pure allegory no direct reference is made to
the principal object.?
4. Allegory does not cause misunderstanding.?

5. Allegory is commonly fictitious.*®

For the first characteristic we do not see any

metaphor or simile in 10:1-5. It is rather a straightfor-
ward factual statement. It is only when we come to vss. 7-
18 that we have metaphors. Second, 10:1-5 is not reducible

to a nonfigurative level because we have no clue to reduce
it. The reduction of 10:1-5 cannot be made, and there is no
need to reduce it to nonfigurative level. The third
characteristic seems to fit the text of 10:1-5. No direct
reference is made to the principal object in this.

Strangely enough, however, no scholar uses this criterion to
label this as allegory. According to the fourth charac-
teristic, the audience is expected not to fail to perceive
the meaning, but it (10:1-5) was not understood. Fifth,
John 10:1-5 is not fictitious, rather it describes the life

situation of a farmhouse. Therefore, we can safely assert

'Crossan, 87; M. C. Parsons, "‘Allegorizing
Allegory?': Narrative Analysis and Parable Interpretation,™"
Perspectives in Religious Studies 15 {1988): 152.

2Smith, "Similitude," BTEC 9:752. He did not
include John 10:1-5 under allegory, and what is more likely
an allegory (15:1-6), he regarded as a metaphor.

31bid.

‘Herbert Marsh, "Allegory," BTEC 1:162.
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that it does not follow the definitions given above, except
point 3. So it is extremely difficult to establish that it
is an allegory.

In the following section we shall analyze the text
to see some features of non-allegorical nature. This will
strengthen the thesis that it i1s not an allegory.
Non-allegorical Elements in
10:1-18'

One may have a false impression that the mopowia is
an allegory from the following five features:

1. Vss. 1 and 8 are parallel: both describe the man
who is a thief and a robber.

2. O pum eloepyOuevog in vs. 1 is interpreted as mavieg
bdoot mpod épod in vs. 8.

3. Vss. 1-5 has two pieces--the door and the
shepherd; vss. 7-18 has two pieces--the door and the
shepherd.

4. An explanation of the sheep is supplied in vs.

26.

'About the origin of this passage, A. J. Simonis,
Die Hirtenrede im_ Johannesevangelium (Rome: Papstliches
Bibelinstitut, 1967}, 320-322, argued that it is out of the
creativity of the Evangelist with some dependence on the
Biblical roots of the image of the shepherd; J. D. M.
Derrett, "The Good Shepherd: St. John's Use of Jewish
Halakah and Haggadah," Studia Theologica 27 (1973): 25-50,
went further to argue that 10:1-18 is actually a midrash on
Exod 22:1-2, 8-12; Isa 56:1-57:19; Num 27:15-20; and Mic
2:11-13. See also, John Whittaker, "A Hellenistic Context
for John 10, 29," Vigiliae Christianse 24 (1970): 241-260.
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5. Vss. 1-5 describe in the third person what can
be applied to anyone; it describes a general pattern of a
farmhouse. We find the same nature of sayings in vss. 7-18
(vss. 10a, 11b-13), but other sayings are made so specifi-
cally related to Jesus. So we have a mixture of the

' If we call vss. 1-5

parabolic and the metaphoric.
allegory, then we have to call 1Ca, 11b-13 by the same name.

We find fourteen reasons to deny that it is an
allegory:

1. There is no indication that the section of vss.
7-18 is an explanation of vss. 1-5, in spite of olv (v. 7);
still it 1is not clear.

2. Both sections begin with é&ufv qufiv. It shows
that both proclaim solemn truth. Just as the former is a
proclamation, so is the latter.

3. In vs. 1 "who climbs in by another way" seems to
be in focus, while in wvs. 7 the door is in focus. It is
somewhat unexpected.

4. In vs. 2 "who enters by the door" seems tc be 1in
focus, but in vs. 2 the door is in focus.

5. Vss. 2 and 9 are parallels: in vs. 2 the
shepherd enters through the door; in vs. 9 the sheep enter

through the door. Therefore, the shepherd and the sheep are

paralleled.

'Mixture of parabolic sayings and non-parabolic
sayings to present a thought is prevalent in John (12:23-36;
15:1-6; 16:20-24; 4:35-38).
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6. Vss. 5 and 12 parallel. 1In the former, the
sheep flee away from the strangers (because they are
wolves). In the latter, the hirelings flee away from the
sheep because of the wolves. They are intrinsically
strangers. Even when they were entrusted with the sheep,
they could not keep them.

7. We find Ty yuqv tlnowv repeated four times: vs.
11 (his life), vs. 15 (my life}, vs. 17 (my life), vs. 18

(my life). The significant motif of his death seems ¢

Q

the thrust of vss. 7-18. After all, what he tried to tell

about was his death, but the word 6dvato¢ is not used.

8. From vss. 1-5 only two words, the door (vss. 7,
9) and the shepherd were highlighted (vss. 11, 14). Jesus
did not begin with an explanation. He proclaimed the truth
about himself.

9. In the Synoptic ‘allegories' the pattern of
explanation is: A-A', B-B', C-C'; but here it is: X-A; X-B.
The referring system of the latter is in the opposite
direction, and it focuses on one subject.

10. The muxpoyia caused misunderstanding {vs. 6), the

' people wanted to

expansion of it caused schism (vs. 19).
Nnow wiietiier e was the Messiah, but his introduction of

himself confused them because (a) he presented himself as

'Schism as it is involved in misunderstanding is in
view. Schism is a more developed form of misunderstanding.
When they could not understand the proper meaning, there was
a schism.
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the door, {(b) as the shepherd, even a shepherd to die;
finally, they rejected him because he made himself equal
with God. Long after the discourse, they still did not
understand. The misunderstanding lasted for some time.

1i. In vs. 12 pwobetdg seems to have converted to
Avkog.

12. In vss. 7-18, 25-30, the progression was made
in the relationship between the shepherd and the sheep, 'I'
and the Father, and the Father and the sheep, not only to a
shepherd, but to the Messiah, and to Gecd.

13. In vss. 7-18, several other things such as
hireling and wolves, Father and laying down of life, were
added which are uot intrinsic tc the mopowia of vss. 1-5.
It is rather an expansion than explanation.

14. He teld them this (10:1-5) as an introduction
o his proclamation in vss. 7-18. Even without 10:1-5 the
latter makes sense.

An overwhelming number of points thus stand against
the idea that the mopowia of 10:1-5 is an allegory.

There are a number of scholars who tried to merge
these two genres of parable and allegory. Sometimes they
labeled 10:1-5 as parabolic allegory; at other times,

allegorical parable.' Bernard Lefrois listed five of

',. Cerfaux, "Le théme littéraire parabolique dans
l'Evangile de saint Jean," in Coniectanea Neotestamentica in
honorem Antconii Fridrichsen sexagenarii edenda curavit
Seminarium Neotestamenticum Upsaliensa (Lund: Gleerup,
1947), 16, said that 10:1-5 is the parable of the sheepfold,
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Johannine "parable-allegories": the Invisible Wind, the
Light of the World, the Goocd Shepherd, the Grain of Wheat,
the Vine and the Branches.! However, since it is neither a
parable nor an allegory as I have shown above, the merging

of two genres to prcduce a hybrid does not stand.

Mopoyia as Riddle

A few researchers take the problem of the genre of
John 10:1-5 more seriously. For example, R. Schnackenburg
discussed it specifically and pointed to a number of
elements which militate against the genre as parable or
alilegory. He observed:

But there is no sign of any formula introducing and
signalling a parable; nor are we able to specify any
actual tertium comparationis. . . . One can neither
reduce the supposed paravle's ‘teaching' to a common
denominator nor sum it up in a single sentence.

Likewise untenable is the possibility at the other
extreme--that it is an allegory, 1in which each narrative
element has its own figurative meaning. . . . Easiest of
all, then, one could think of it as being a figurative
device of a mixed kind, a parable with symbolic
features.

It is a real riddle--and, in fact, is the only
figqurative discourse tc ke characterized as such. . . .
In a veiled manner it seeks to prepare the way for, and
lead up to, the Christolcgical self-revelation in 10:7-
18. . . . Accordingly the paroimia holds its own special
place among the Johannine figurative words and
discourses: it constitutes a way of speaking that is sui
generis.?

a parable-allegory. Drury, 159, 162, believed that it is an
"elaborate allegory,"™ or alliegorical paraktle.

'Bernard J. LeFrois, Digest of Christ's Parables for
Preacher, Teacher, and Student /Techny, IL: Divine Word
Publications, 1956), wviii, 30-88.

’schnackenburg, John, 2:284-5. Bold original.
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Still, he could not leave the realm of parable. So he
tested the possibility of its being "a parable with symbolic
features, " and rejected it.

Then he proceeded one more step and asserted that
the nopowia is "a real riddle (Ratselrede]."' Formerly
Bultmann gave a hint in this direction. Though he labeled
this as a parable,? in one place he hinted that it is a
‘riddle' [Ratselrede].® Schnackenburg developed this and
rightly asserted John 10:1-5 to be a riddle.® Since this

usage, along with other examples in chap. 16, is different

'He is not alone in this view. W. B. Stanford,
Greek Metaphor: Studies in Theory and Practice (Oxford: The
University Press, 1936), 23. Johannes Schneider, "Zur
Komposition von Joh. 10," in Coniectanea Neotestamentica XI
in honorem of Antonii Fredrichsen sexagenarii (Lund: C. W.
K. Gleerup, 1947), 221, thinks it is to be "Ridtselrede."
Barrett, 370, observes that it must mean some kind of veiled
or symbolic utterance. O. Kiefer, Die Hirtenrede
(Stuttgart: Verlag Katholisches Bibel Werk, 1967), 81-83,

"Ritselrede." Haenchen, 47, thinks it is a saying which
requires an interpretation. Wead, 92, calls it a "riddle"
or a "dark saying." For him, it belongs to the category of

metaphor. Wilbert F. Howard, The Interpreter's Bible
(Nashville: Abingdcn Press, 1988), vol. 8, 621, says it
stands for an enigmatic saying. Kenneth Grayston, The
Gospel of John, Narrative Commentaries (Philadelphia:
Trinity Press International, 1990), 84, comments, "The
imagery in 10:1-5 provides more a riddle (mopowia) than a
parable." John D. Turner, "The History of Religions
Background of John 10," in The Shepherd Discourse of John 10
and Its Context,ed. Johannes Beutler and Robert T. Fortna
(Cambridge: Cambridge University Press, 1991), 35, believes
that it is a riddle.

’Bultmann, 360.
’Bultmann, 375.
‘de emphasized the uniqueness of this genre.

Accordingly he did not relate this to the riddles in chap.
16, which he could not recognize as such.
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from the Classical and Hellenistic usage of mopowia, when

one intends to connect these cases together, 10:1-5 can be
called a proverbial riddle. This is to honor the original

usage, but not to promote that the nupotion in the FG are

proverbs. This artificial designation embraces the tension
between what should be understood and the misunderstanding
which happened, because a proverb is scmething everybody
knows and a riddle is not understood by all.

In the Greek literature before the FG, mupowia should
mean something everybody knew, understood, and used, but
here it (10:1-5) was not understood, though its content was
unmistakably clear. This supports the idea of blinding the
audience. Also, its content leads to nowhere unless the
audience reads the speaker's mind.

In both chaps. 10 and 16, the tension was created
because they did not understand what they should have
understood. It seems that the tension is well preserved by
the use of the term rupowic.

In sum, we could not accept proverb, parable,
allegory, as the form of mopowic; rather we came to accept

riddle as the appropriate meaning of mopowic.’

'Alan P. Winton, The Proverbs of Jesus: Issues of
History and Rhetoric, JSNT Supplement 35 (Sheffield: JSOT
Press, 1990), 35, gives an interesting remark on the
relationship between riddle and proverb. He says: "The
proverb may be distinguished from the riddle on account of
the lack of clarity in the sense of the riddle.
However, it may be disputed whether the distinction between
riddle and proverb can be made so easily; or alternatively
the question may be raised as to whether some of Jesus'

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



156

As a result of the above investigation, we came to
see that the nopoyia is expanded in vss. 7-18. The seven
significant observations which support this view are:

1. The style of 10a, 11b-13 has the features of
vss. 1-5. It seems as if the riddle continues in vss. 7-18.

2. There is no indication that this section is an
explanation of vss. 1-5. Several things such as hireling
and wolves, Father and laying down of life were added which
are not intrinsic to the riddle of vss. 1-5. It is rather
an expansion than explanation.

3. Both sections begin with dufiv dufiv indicating
that they are solemn proclamations.

4. We find tyv yurryv tfnowv repeated four times.

This idea is not explicit in the riddle of vss. 1-5, but it
is the main thrust of the second section, which is the
expansion of vss. 1-5.

5. The riddle was misunderstood in vs. 6, and the
expansion caused schism as a result of misunderstanding.

6. The audience could not understand either
section, therefore they asked Jesus to speak plainly
(roppnoia) in vs. 24.

Regarding vss. 7-18, L. William Countryman noted

that "the language is deliberately mysterious. There i1s no

1

intention to clarify matters."® Hence we call the section

sayings would be better discerned as riddles."

'Countryman, 72.
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of vss. 7-18 an expansion of the riddle.'

This expansion

is closely related to the riddle in 16:16, which somehow
obscured the death of Jesus in the use of pixpov, and this
riddle (10:1-5) was expanded by the idea of the death of the
shepherd.

It is significant to see a pattern in Johannine
dialogues in relation to the use of riddles. In both places
{chaps. 10 and 16) Jesus gave a riddle, the audience was
puzzled, and Jesus expanded the riddle. In the expansion,
Jesus used figures of speech. We can f£ind a number of

2

examples of this pattern.® The Evangelist portrayed Jesus

as a teacher of riddles.

Misunderstanding of the Hopoyiia
In this section the reason of misunderstanding, the
Jewish messianic expectations in the FG, will be discussed.
At what level of meaning they misunderstood is not quite
clear, because what Jesus said in 10:1-5 is a routine scene
in a farmhouse. It is extremely improbable that the urban
Jerusalemites could not understand the imagery of

shepherding in view of their 0ld Testament background (if

'carson, John, 300, thinks 7-18 as an expansion of

1-5.

’Tor example, in chap. 3 a riddle was given (3:3).
The response reveals the puzzlement (3:4). The expansion
followed (3:5-8): (1) repetition of the riddle with a little

explication; (2) a proverbial saying of flesh and spirit;
(3) repetition of the riddle; and {4) analcgy of wind.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



158
not rural background).! If the scene of shepherding is not
foreign to their life, virtually nothing could cause the

failure of understanding of the mopowyia. Therefore, we ask:

What level of meaning could they not understand? They were
not able to fathom what Jesus was about to say by referring
tc this normal life of a shepherd and his herd. This
indicates that the saying of vss. 1-5 was given only as a
way of crude introduction. Hence, they could not imagine

what was about to follow. In this sense, it 1is a riddle.

Why Did the Jews Fail to Understand?

The first reason the Jews failed to understand can
be found in the saying of Jesus (9:39):% "For judgment I
came into this world, that those who dc not see may see, and
that those who see may become blind." Jesus is portrayed as
having intended to blind the audience. They were made blind
not only in the narrative of chap. 9, but also by the riddle
of 10:1-5. Here we see clearly the intention of obscuring

tne audience by the riddle.3

'Genuyt, 384, believed that the components of the
parable were well known to the audience.

e can find a similar statement in Mark 4:12. This
seems to imply that some Synoptic parables are riddles.

3c£. Matt 13; Mark 4. In these chapters Jesus
taught by parables. As we read carefully we do not find any
clue that the audience did not understand what Jesus said,
rather the disciples could not understand and they asked him
to explain them for them, though Jesus said that for the
outsiders everything was in parables.
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The second reason can be found in the content of the
saying. As we analyze the content, we find the core of the
content 1is Messianic. The whole discussion or debate looms
large in the question: Are you the Christ? (10:24) This
question was developed from John 9, where the blind man
recognized Jesus as a prophet. He did not stop there. He
went on and believed the Son of man and worshipped him. A
crescendo is seen: a prophet--the Son of man--the Christ.
The focus of chap. 9 is on the identity of Jesus, and 10:1-5
stands in the same line of development, which is only
expanded in vss. 7-18, albeit the Jews did not understand
and accept. Nothing else stands out so conspicuously as the
question of who Jesus is in the context of chaps. 9-10. The
misunderstanding seems to be based on the understanding of
the Messiahship they cherished.

How 1is their misunderstanding described in the
narrative? Is the misunderstanding caused by lack of faith?
They were portrayed as having misunderstood because they
could not abandon their cherished interpretation of
Messiahship, which is discussed below. It is strong faith
in the wrong belief that caused them to misunderstand. When
the Spirit will enlighten the heart and correct their
understanding of Messiahship they will see the death and
resurrection of the Messiah as the core of true Messiahship,
which they failed to understand before the actual event

(14:26; 20:22; 20:28). It appears proper to investigate at
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1. When Christ ccmes nobcdy xncws his origin. This
belief was held by some of the Jerusalemites (7:26, 27).
They thought they knew the origin of Jesus, but Jesus
retorted that He came from his Father.

2. When Christ ccmes will he perform more miracles
than Jesus did? 1In the light of this gquestion we can

presume that the Messiah to ccme will perform miracles.

Jesus did many miracles. Therefore Jesus satisfied this
expectation.

3. "The Christ is descended frcm David, and comes
from Bethlehem."' 1In this we have two traditions merged.

Since they knew that Jesus was frcm Galilee and that there
was no tradition about a prophet frcm Galilee (cr so they
thought), there was a division among them.

4. The Christ remains forever (12:34) .2 By this

Jesus the Christ with Jewish exgpectations concerning the
Messiah." ©On 248, he comments: “Representative people
(disciples, ordinary pecple: the crcwd, Jewish leaders,
Samaritans) express representative teliefs and raise

L ]

representative objections.

'John 7:42. Matthew an
origin cf Jesus and also Bethlet
John, it was not known to the J
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(1959): 179, observed, "Though an =xplicit text in which Ps.
88 (89) :37 is found with the reading 'the Ancinted One' 1in
stead of ‘His seed' 1is not yet £fcund ‘cesides John xii 34),
it is quite in line with rapbinic exegesis to interpret
OmEpHa oVToV by 6 ypwordg. At any rate this text is far more
suitable as the source f£cr Jchn xii 34 and could more easily
be adopted than any of the others adduced so far." "It
{this psalm] has been given a messianic interpretation, as
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tradition they rejected the death of the Christ. De Jonge
is confident that "John wants to make clear that the Jewish-
Messiah-concept is fixed--it is connected with the
expectation of the Davidic King."' Jesus did not fit their
expectations. Therefore, they rejected Jesus as the
Messiah, who hinted at his coming death.

Schnackenburg emphasized that the objections were
not just literary ‘inventions' used solely to carry the
debate a step further, but they also took into account

existing differences of opinion in the Jewish-Christian

debate at the time.?

De Jonge concluded:

The Jewish statements about the Messiah either point to
a complete misunderstanding (vii. 27, 41b-42; xii. 34)
and are therefore ignored (vii. 42b, 42; xii. 34) or
reinterpreted fundamentally (vii. 27); or they represent
an inadequate formulation of belief in Jesus (vii. 31)
which i1s subsequently implicitly corrected. Christian
believers may use and do use ‘the Christ' as designation
for Jesus (i. 41, cd. vii. 41) - it is the central point
in the debate between Jews and Christians - but this
title needs to be interpreted. The Gospel interprets it
by the title Son of God, pointing to the unity between
Jesus and the Father who sent him.?3

may be seen from the famous Psalm of Solomon 17 (see
before), the New Testament (Act 2:30; Luke 1:51; Act 13:22;
Rev 1:5; 3:14) and rabbinic sources," 178.

'De Jonge, 261.

2Rudolf Schnackenburg, "Die Messiasfrage im
Johannesevangelium," in Neutestamentliche Aufsdtze,
Festschrift fidr Josef Schmid, ed. J. Blinzer (Regensburg: F.
Pustet, 1963), 257-64.

3Ibid., 252. Emphasis original.
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What were the messianic expectations of those who
believed Jesus? The disciples reported from the beginning
that they had met the Messiah. They believed the Messiah,
but from their responses and behaviors we can tell that they
accepted a Messiah who betrayed their expectations. They
believed, but they did not understand the way of the
Messiah. Even those who accepted Jesus as Messiah had their
private expectations and interpretaticns. They could not
accept fully the way cf the Messiah.
Concerning their misunderstanding of Messianic
expectation, John Painter helpfully noted:
The misunderstanding motif in John should be compared
with the Messianic secret in Mark. 1In Mark, Jesus
silences those who would confess his Messiahship openly.
It was suggested that this was a device to cover the
fact that Jesus did not claim to be Messiah. But it is
more likely that this is an indication of Jesus'
rejection of the Messianic rcle as it was then
understood in Judaism.’
Jesus, 1n the FG, seems to be the Christ for Galileans and
Samaritans. not for the people cf Jerusalem, though he
worked earnestly for them. Galilean disciples did nect fully
understand his destiny either (16:17-33). Those who
believed, believed con the basis of the witness of John, and
of the miracles or the signs of Jesus.
The purpose of the Gospel is explicitly given in
20:31: "but these are written that you may believe that

Jesus is the Christ [Messiah], the Son of God, and that

'John Painter, John: Witness and Theologian (London:
SPCK, 1975), 5.
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believing you imay have the life in his name."' Though the
ultimate goal of John is to lead the readers to accept Jesus
as the Son of God, the first step is tc lead them to accept
him as the Messiah who suffered death and rose from the
dead, contrary to their messianic expectation.

What Jesus said in 10:18 1is related to the accounts
of the death and resurrecticn of Lazarus in John 11. The
significance of Messiahship--the death and the resurrection-
-was illustrated by the death and the resurrection of
Lazarus, but they did not catch the implications of the
event of Lazarus' death and resurrection. The event of the
death and resurrection of Jesus was needed to correct the
people's expectations and the understanding of Messiahship.
Therefore, the FG was given as a corrective to the wrong
concept of Messiahship.

In the riddle and its exransion, the door is
identified with Jesus and the shepherd as well. The failure
o understand the expansion of the riddle was not due to the
difficulty of the imageries used, but due to the fact that
the intention of Jesus in speaking this riddle was not

known. Jesus hid the meaning of the sayings from their

'Emphasis supplied. J. Louis Martyn, History and
Theology in the Fourth Gospei, rev. ed. (Nashville: Abingdon

Press, 1979), 91, commented: "It is clear that the issue of
Jesus Messiahship stands at the center of the synagogue-
church discussion." He proposed, 102-151, that "the

transition is from a confession of Jesus as the Prophet-
Messiah like Moses to the confession of Jesus as the Son of
man."
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sight. Therefore, they could not understand what Jesus
meant. The proclamations in vss. 7-18 astounded the
audience because they were directly opposed to their view of
the door and the shepherd.' Furthermore, since the
shepherd imagery is closely related to the Messianic figure,
Jesus' statement relating the death of the shepherd led them
to reject Jesus. They expected a different Messiah--a
messiah fit to their understanding and expectations.

Johannine riddles were already proverbial for the
Christians, but they remain as riddles in the context of the
Gospel. The use of the term in 10:6 appears to be based on
16:25. The Evangelist employed the same term to designate
the riddles of Jesus which they failed to understand. He
highlighted the aspect of a riddle by using the particular
term. Here is seen the intention of the Evangelist. Based
on the use of moppnoie in 10:24 he could use the term ropowic
in 10:6. Both chanters are related by the use of the term.
Since its use of 16:25 is extended to chap. 10, there is
justification for finding riddles in other chapters of the
Gospel. Although their understanding of the term mopowic

and the starting point are far from the one used here, other

e £ind a strikingly similar parable about Moses,
attributed to R. Nehemiah, in Ruth Rabbah proem 5S: "To whom
can Moses be compared? To a faithful shepherd whose fence
fell down in the twilight. He arose and repaired it from
three sides, but a breach remained on the fourth side, and
having no time to erect the fence, he stood in the breach
himself. A lion came, he boldly withstood it; a wolf came
and still he withstood against it."
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scholars have attempted to find additional nopowiot in the
FG.! TMopowion which are not explicitly labeled as such are

distributed throughout the Gospel.?

The Characteristics of the Riddles
We have arrived at a point where we need to
enumerate the characteristics of the riddle in John 10:1-5.
1. People did not understand the riddle. It is the

misunderstanding or non-understanding as a response that can

signal the presence of a riddle.

2. This riddle is about Jesus, specifically the
messianic role of Jesus. So it is Jesus-centered (i.e., the
Johannine riddles are the riddles of Jesus about himself) .
Hence we may call them Christological riddles.

3. The riddle is expanded upon, but it is not
resolved until the event of the death and resurrection of
Jesus.

4. In the expansion of the riddle, the death of the
shepherd is highlighted, and Jesus' relationship with his
people and the Father is emphasized.

S. We find dunv dunv in 10:1. This signals the

peginning of the riddle of 10:1-5.

o

'Kim E. Dewey believed it as proverb and tried to
collect the proverbs from the FG. Scholars who understood
nopoyic as parable tried to collect parables from the FG.
Those who believed as allegory did likewise.

’These other riddles are noted in chapter 4.
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Summary and Conclusion

We hLave seen that chap. 10 is so closely related to
the episode of chap. 9 that the former is better understood
in the light of the latter. The proclamation of 10:1-5 was
given as a blinding riddie for the Jews who did not wish to
accept the miracle, the healed, and the healer.

Major attention was given to the form of 10:1-5. We
rejected proverb, ‘figure of speech,' parable, as its genre.
We discussed at length the possibility of allegory, but
allegory did not fit contextually and in many other aspects.
Some attempts of merging the genres of parable and allegory
into a hybrid proved futile. We have accepted the form of
riddle for 10:1-5. It follows that 10:7-18 is an expansion

of the riddle. Therefcre, we see that Johannine ropowict
deviate much from the non-Johannine mupowion in the

literature before the FG in their contents, functions, and
lengths. Johannine nopowion can be extremely lengthy and
they always cause misunderstanding, while other mupowion are
short and do not cause misunderstanding.

We investigated the reason of misunderstanding. We
came to see that not only Jesus' mode of discourse blinded
them, but also the current messianic expectations hindered
the audience from understanding what Jesus said.

Using the conclusions of chapters 2 and 3 we may
oropcse a few identifying marks for the non-designated

riddles in the FG:
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1. They include ambiguous words, or figures.
2. They cause questions to arise in the mind of the
audience or produce misunderstanding.
3. These sayings of Jesus emphasize the origin and
destiny of Jesus, and especially Jesus' relationship with

the Father.

4. The term nopproia indicates the presence of a
riddle.

5. The riddles are not resolved until after the
resurrection.

6. The sayings can be expanded by means of a

proverb or a parable.

7. The sayings can be intrcduced by the dumnv dunv
formula.

In chapter 4, I identify other riddles in the FG by

applying these identifying marks.
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CHAPTER IV
NON-DESIGNATED RIDDLES IN THE FOURTH GOSPEL

Introduction

In chapters 2 and 3 we outlined the genre of the
Johannine nopowia--it is riddle. We have found and
discussed three designated riddles. 1In this chapter we are
about to read the Gospel to find non-designated riddles; in
other words, riddles which are not explicitly labeled as
such. I attempt to locate the Johannine riddles, which are
discussed in turn, based on several identifying marks. A
discussion of their narrative functions in the FG follows.

To be classified as a Johannine nmopowic-riddle, a

saying should satisfy most of these conditions, according to
the last chapter: (1) they include ambiguous words; (2) the
sayings cause the audience to ask questions, or fail to

understand;' (3) these sayings about Jesus emphasize his

'For more information on the Johannine
misunderstandings, see Leroy, 49-155; Charles H. Giblin,
"Suggestion, Negative Response, and Positive Action in St
John's Portrayal of Jesus (John 2:1-11; 4:46-54; 7:2-14;

11:1-44)," NTS 26 (1979/80): 197-211; Culpepper, 152-164; D.
A. Carson, "Understanding Misunderstandings," Tyndaie
Bulletin 33 (1982): 91. The criterion of misunderstanding

makes the list an assured minimum because there are other
Christclogical sayings such as 1:51 and 12:24 which can ke
included in this list if without this criterion. We employ
it because we deal with non-designated mopoyion.

169
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origin and destiny, and especially his relationship with the

Father;' (4) the term muppnoiq indicates the presence of a

riddle; (5) the riddles are not resolved until after the
resurrection; (6) the sayings can be expanded by means of a
proverb or a parable;? (7) the sayings can be introduced by
the dunv dunv formula, but the formula itself is not
necessarily included.?

I first need to make three things clear:

1. There can be many riddles in the Gospel, but the
three clear examples were all spoken by Jesus. Therefore,
only the riddles spoken by Jesus are counted toward the

number of Johannine mapowuion.

'The sayings about Jesus include Jesus as the topic
of the sayings. So we may call them Jesus-centered sayings.
They should include all the sayings Jesus said about
himself, about the relationship between him and the Father,
and him and the believers, and him and the non-believers,
and him and the world, and his mission, identity, and
destiny, therefore Christological.

2Raymond F. Collins, These Things Have Been Written
(Grand Rapids, MI: Wm. B. Eerdmans Publishing Company,
1590), 128-150, listed 9 proverbs: 21:18; 2:10; 3:8; 4:35,
37; 4:44; 5:19-20a; 9:4; 11:9-10.

3Victor Hasler, Amen: Redaktionsgeschichtliche
Untersuchung zur Einfihrungsformel der Herrenworte "Wahrlich
ich sage euch" (ZiGrich: Gotthelf-vVerlag, 1969), 146, listed
25 of the Johannine double dufiv formula: 1:51i; 3:3, 5, 11;
5:19, 24, 25; 6:26, 32, 47, 53; 8:34, 51, 58; 1G6:1, 7,;
12:24; 13:16, 20, 21, 38; 14:12; 16:20, 23; and 21:18. It
is highly possible to see the intimate relationship between
these and the misunderstandings. We can easily see that
many sayings beginning with this formula were misunderstocd.
Although we do not see it as an absolute element, but only a
frequent one, we cannot avoid considering this formula in
our effort to locate the Johannine riddles.
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2. The word mopowyia is always accompanied by the
verbs which denote "speech"; it represents sayings or
utterances. Therefore, we exclude all action-riddles from
the list, but include only speech-riddles. Jesus' making of
wine, and washing the feet of the disciples could well ke
included in the list, but they are not counted, because they

are not denotakle by the Greek term mupowic. ITapafoAn can

well refer to actions, because the word does not dictate the
exclusion of actions.

3. The riddles can be long or short.

The list of Johaunine riddles, the Christoleogical
sayings of Jesus which apparently caused the audience to
question or to misunderstand is as follows:' 2:19; 3:3;

4:32; 6:32-33, 35, 51, 53; 7:33-34; 7:37b-38; 8:21, 31-32,
51, 56, 58; 11:11; 12:32; 13:8, 10, 21c, 27b; 13:33, 36b;
14:19; 21:18. This list is an assured minimum. There might

be others.

Non-Designated Johannine Riddles
The discussion of this part must involve some
subjectivity, though I have laid out the principles. It is
extremely difficult sometimes to distinguish between riddles
and non-riddles. Therefore, the list is wvulnerable to

objections.

'George Johnston, The Spirit-Paraclete in the Gospel
of John (Cambridge: University Press, 1970), 1i62, 152, found
the sayings of 14:7, 12-14 to be riddles, but they do not
have the marks we summarized.
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John 2:19
Jesus answered: "'Destroy this temple, and in three
days I will raise it up.'"' The Jews understood this

saying literally according to the context, but not
Christologically. Thus, John judged that they had
misunderstood. For them, ‘temple' was the material temple
in Jerusalem. The disciples failed to understand, too. Only
after the resurrection did they remember and understand the
riddle in the light of Jesus' death (2:22). Jesus said one
thing, but he meant another. Jesus did not say 'I am the
real temple,' which would have offended the Jews more. The
literal understanding of it caused the audience to stumble.
When the riddle was not understood Christologically, it was
misunderstood in the FG. It is the riddle of the death of
Jesus, which was resolved only after the death and
resurrection of Jesus. Several elements indicate that 2:19
is a legitimate Johannine riddle:? (1) the use of "this
temple" is ambiguous; (2) it causes them to misunderstand;
(3) it is about Jesus, and his death; and (4) the riddle is

nct solved until after the resurrection.

'In John, the temple imagery is significant. Jesus
identified himself not only with the temple, but with the
light and the bread [of presence]. Also oxnvéw in John 1:14
(CE. Exod 25:8).

’Schnackenburg, 1:349, thinks this as an enigmatic
saying. He connects it to a cryptic "mashal."

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



173
John 3:3
Jesus replied to Nicodemus: "'Truly, truly, I say to
you, unless one is born anew, he cannot see the kingdom of
God.'" Nicodemus misunderstood the dual meaning. There are

three ways of interpreting &vwlev: from above, from the

beginning, and from akove.'

He understood in his own way,
that is, the literal meaning of ‘again', and questioned
Jesus about the meaning. According to Kelso this riddle
belongs to the genre of logogriph,? which is based on the
double meaning. Probably Jewish understanding of spiritual
life was based on blood and flesh, that is, to be born from
Jewish parents. Jesus gave a correction and expanded the
riddle (3:5-8):
"Truly, truly, I say to you, unless one is born cof water
and the Spirit, he cannot enter the kingdom of God.
That which is born of the flesh is flesh, and that which
is born of the Spirit is spirit. Do not marvel that I
sald to you, ‘You must be born anew.' The wind blows
where it wills, and you hear the sound of it, but you do
not know whence it comes or whither it goes; so it is
with every one who is born of the Spirit."
Here Jesus not only interpreted the word &vwéev by "of water
and the Spirit," but expanded the idea of being born of the

Spirit. Still Nicodemus failed to understand (3:9). Now

'Schnackenburg, 1:367.

2James A. Kelso, "Riddle," in ERE 10:765-779,
pelieved that there are six types of riddles: (1) logogriph

(the double meaning of a word); (2) enigma (cbscure
intimation); (3) rebus (a picture of things in words or
syllables); (4) charade (syllable-riddle); (5) epigram; and
(6) arithmetical riddle (gematria and n°n). The first two

are relevant for the Johannine riddles.
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Jesus scolded him for his failure and gave him the reason
for the failure (3:11-12). Jesus said:
"Truly, truly, I say to you, we speak of what we know,
and bear witness to what we have seen; but you do not
receive our testimony. If I have told you earthly
things and you do not believe, how can you believe if I
tell you heavenly things?"
Jesus expanded on the theme of heaven, which culminated in
the idea of the lifting up of the Son of man, that is, the
death of Jesus. Jesus continued (3:13-15):
"No one has ascended into heaven but he who descended
from heaven, the Son of man. And as Moses lifted up the
serpent in the wilderness, so must the Son of man be
lifted up, that whoever believes in him may have eternal
life."
Therefore, we see the sayings of 3:3, 5-8 caused misunder-
standing on the part of Nicodemus. Vs. 3 does not seem to
speak about Jesus, but the event of being born again is
equated with believing in Jesus.' Though the riddle did
not directly talk about Jesus, it eventually ended with the
Son of man, even his death. To believe Jesus 1is equated

2

with being born again. The parable cf wind is employed to

illustrate the nature of the rebirth in the expansion.

!Comparing 3:3; 3:5; and 3:15 we may see that
rebirth is closely related to believing Jesus. He who is
born again enters the kingdom, and he who believes receives
eternal life. Therefore rebirth and believing Jesus 1is
equated in this chapter, when entering the kingdom and
receiving eternal life mean the same thing.

’David Rensberger, Overcoming the World: Politics
and Community in the Gospel of John (Cambridge: The
University Press, 1989), 55: "To be ‘born from abcove,' then,
or from God, means believing in Jesus, in the full Johannine
sense, and this, as we have seen, is what Nicodemus lacks."
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There is no misunderstanding recorded after vs. 15. New
birth begins by believing in Jesus who is lifted up.
Therefore, these sayings are related to the death of Jesus.

The double dufiv fcrmula is found three times (3:3, S5, 11).

Jesus gave a riddle to Nicodemus (3:3). He
misunderstocd. Jesus expanded the riddle (3:5-8).
Nicodemus failed to understand. He was scolded and was
given the reason why he could not understand (3:11-12).
Then, Jesus again expanded the riddle and faded out (3:13-
15). The riddle and its expansion are chained tcgether.'

We £ind these identifying marks: (1) it includes an
ambiguous word of double meaning; (2) it causes Nicodemus to
ask questions and to misunderstand; (3) the sayings crient
toward the relationship of a person to Jesus, based on the
death of Jesus; (4) the riddle is expanded by the use cof
figures of speech; (5) it begins with the dunv dunv formula;

and (6) the riddle is not solved until after the

resurrection.

John 4:32
When the disciples asked Jesus to eat, he answered
{4:32): "I have food to eat of which you do not know."?

This saying is a riddle when abstracted from the context.

'Xelso, "Riddle," 10:766, sees the conversation of
Jesus with Nicodemus to be an example of an enigmatic
discourse, which is a type of riddle.

’Schnackenburg, 1:445, views that "to have food to
eat" i1s a metaphor.
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He teased the disciples' imagination to guess. They were
puzzled. They thought somecne brought food for him. Now
Jesus expanded it (4:34-38):
"My food is to do the will of him who sent me, and to
accomplish his work. Do you not say, ‘'There are yet
four months, then comes the harvest'? I tell you, lift
up your eyes, and see how the fields are already white
for harvest. He who reaps receives wages, and gathers
fruit for eternal life, so that sower and reaper may
rejoice together. For here the saying holds true, ‘'One
sows and another reaps.' I sent you to reap that for
which you did not labor; others have labored, and you
have entered into their labor."
Here the riddle of food was explained as doing the will of
God.! This riddle brings up the Christological mission and
compares it with fcod. This work is compared to the
harvesting and gathering of food. For a physical harvest
they had to wait four months, but the spiritual harvest was
LowW.

The coming of the Samaritans was described as the
time of harvest. Chap. 4:37 seems to be a popular proverb,
that is, a genuine mopowio in the Greek sense: "One sows and
another reaps." There was a misunderstanding, and the
riddle was expanded. The coming of the Samaritans explained
the expansion of the riddle. A proverb was smployed for a
contrast in the expansion.

The following marks are found: (1} it includes an

ambiguous word; (2) it causes the disciples to question; (3)

the riddle is about Jesus' mission; (4) it is expanded by

'Interestingly, the food motif is connected to the
death motif of the Messiah in 6:55.
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the use of a proverb; and (5) the riddle is resolved by the
coming of the Samaritans, but the deeper meaning is not

known until after the resurrection.

John 6:32-33, 35, 51, 53
Jesus said to the crowd (6:32-33):

"Truly, truly, I say to ycu, it was not Moses who gave
you the bread from heaven; my Father gives you the true
bread Ltom leavelL. Foo tue vread oL Gud 1s Lhal wuaiclh
comes down from heaven, and gives life to the world."!

Not knowing what Jesus meant by the bread of God, they asked
Jesus to give this bread always. Jesus identified himself
with this bread and amplified the meaning of having the
bread (6:35-40):

"I am the bread of life; he who comes to me shall not
hunger, and he who believes in me shall never thirst.
But I said tc you that you have seen me and yet do not
believe. All that the Father gives me will come to me;
and him who comes to me I will not cast out. For I have
come down from heaven, not to do my own will, but the
will of him who sent me; and this is the will of him who
sent me, that I should lose nothing of all thac he has
given me, but raise it up at the last day. For this is
the will of my Father, that every one who sees the Son
and believes in him should have eternal life; and I will
raise him up at the last day."?

In the light of vs. 41 it is clear that the cause of
misunderstanding, which led them to their murmuring, was the
bold-faced parts in the above quotation. Vs. 41 picked :it
up in this way: "'I am the bread which came down from

heaven.'" Therefore, the difficulty is based on the

'Emphasis supplied.

’tmphasis supplied.
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combination of vss. 33 and 35. Vs. 33 should be understood
together with vs. 32. Their misunderstanding was about the
origin of Jesus. They were right when they said that Jesus
came from Nazareth, but Jesus seemed to deny it. The
statement Jesus made of his own origin became a riddle. A
long string of sayings is given in 6:43-51. Vs. 51 needs
attentijorn:
"I am the living bread which came down from heaven; if
any one eats of this bread, he will live for ever; and
the bread which I shall give for the life of the world
is my flesh."
In the respcase the Jews picxked up vs. 51 by the gquestion
(6:52): "‘How can this man give us his flesh to eat?'" Now
Jesus expanded the riddle, and he said (6:53-58):
"Truly, truly, I say to you, unless you eat the flesh of
the Son of man and drink his blood, you have no life in
you; he who eats my flesh and drinks my blcod has
eternal life, and I will raise him up at the last day.
For my flesh is food indeed, and my blood is drink
indeed. He who eats my flesh and drinks my blood abides
in me, and I in him. As the living Father sent me, and
I live because of the Father, so he whc eats me will
live because of me. This is the bread which came down
from heaven, not such as the fathers ate and died; he
who eats this bread will live for ever."
The riddle was taken up again, and he indicated that eternal
life means resurrection life. The eternal life was also
described as abiding in him. A distinction was then made
between the fcod the fathers had eaten and that the
believers were to eat. The disciples could not understand
again. Theyv labeled it a "hard saying (ZkAnpog fomv & AOYog

T

ovtog) " (6:60b) . Many disciples drew back and no longer went
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about with Jesus. For them it remained as a riddle. This
riddle was intended by Jesus.

We see at least four riddles (6:32-33, 35, 51, 53}.
All of them are closely chained showing how the Jonannine
riddles develop.

We find the following marks: (1) the riddles include
ambiguous words; (2) they cause the audience to ask
questions, or fail to understand; (3) these sayings about
Jesus are related to Jesus' death; (4) the sayings are
expanded by the use of an example of the fathers; (5) the
sayings are introduced by the dunv duiiv formula; (6) the

riddles are not resolved until after the resurrection.

John 7:33-34'

Jesus told the temple pclice (7:33-34): "‘I shall be
with you a little longer, and then I go to him who sent me;
you will seek me and you will not find me; where I am you
cannot ccme.'" This saying puzzled them. Suddenly the
temple police faded cut and the Jewish leaders faded in and
they murmured. They were totally lost to the saying of
Jesus. It remained a riddle for ever for them. It has an
eche of 16:16, and belongs to the departure riddle and
conceals the death of Jesus. It is clearly a Johannine

riddle.

'Godfrey C. Nicholson, Death as Departure: The
Johannine Descent-Ascent Schema {(Chico, CA: Scholars Press,
1983), 35, saw this to be a departure riddle.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



180
Following marks are found: (1) it includes an
ambiguous word; (2) it causes the audience to ask questions
and fail to understand; (3) the riddle is about Jesus'
death; {4) the riddle is not resolved until after the

resurrection.

John 7:37b-38

Jesus proclaimed on the last day of the feast of
Tabernacles: "'If any one thirst, let him come to me and
drink. He who believes in me, as the scripture has said,
"Out of his heart shall flow rivers of living water."'" The
aside reveals that it was not understood. It was about the
Spirit who will be given on the basis of the death of Jesus.
The narrator connects this to Jesus’ glory. It is aiso a
Jonannine riddle.

These are the marks we find for this saying: (1) it
includes an ambiguous word; (2) it causes the audience to
fail to understand; (3) this saying about Jesus is related
to the death of Jesus; {4) the riddle is not solved until

after the resurrecticn.

John 8:21'
Jesus told the Pharisees (8:21): "'I go away, and
you will seek me and die in ycur sin; where I am going, you
cannot come.'" This saying echoes 7:33, 34. On this

occasion they drew close to the truth. They thought of his

'Wicholson, 35, saw this to be a departure riddle.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



181
death, even his suicide. It also belongs to the departure
riddle with a variation. Jesus gave the reason why he said
this (8:23-24):
"You are from below, I am from above; you are of this
world, I am not of this world. I told you that you
would die in your sins, for you will die in ycur sins
unless you believe that I am he."

The departure riddle is closely related to the
secret of Jesus' origin. When they asked Jesus who he was,
he answered (8:25-26):

"Even what I have told you from the beginning. I have
much to say about ycu and much to judge; but he who sent
me is true, and I declare to the world what I have heard
from him."
Jesus mentioned the origin cf his teaching, but they could
not connect his origin with the Father. This saying
clusters to the riddle of Jesus' origin.

Jesus described his going away in different language

(8:28) :
"When you have lifted up the Son of man, then you will
know that I am he, and that I do nothing on my own
authority but speak thus as the Father taught me. Aand
he who sent me is with me; he has not left me alone, for
I always do what is pleasing to him."
When Jesus said this, many believed him (8:30). When we
carefully examine the following conversation, we are
surprised to see that they did not really believe him.
The fact that they will know that "I am he" after

the lifting up of Jesus, indicates that the real

identification of Jesus will be possible only after the
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death and resurrection of Jesus. That is to say, the death
is the clue to unlock all the riddles they were facing.
These marks were found: (1) it includes an ambiguous
word of going away; (2) it causes the audience to ask
questions and to misunderstand; (3) the riddle is about
Jesus' death; and (4) the riddle is not solved until after

the resurrection.

John 8:31-32, 51, 56, 58
Jesus told the people who believed in him (8:31-32):

"*If you continue in my word, you are truly my disciples,
and you will know the truth, and the truth will make you
free.'" They were offended and could not understand that
they were not free because they knew they were not slaves to
anyone. Jesus' words clashed with their perception. Jesus
explained the meaning of being slaves and expanded the
riddle (8:34-38):

"Truly, truly, I say to you, every one who commits sin

is a slave tec sin. The slave does not continue in the

house for ever; the son continues for ever. So if the

Son makes you free, you will be free indeed. I know

that you are descendants of Abraham; yet vou seek to

kill me, because my word finds no place in you. I speak

of what I have seen with my Father, and you do what you

have heard from your father."
The listeners tried to affirm their Abrahamic origin, but
Jesus denied it. Now they asserted that they had one
father, God. Jesus denied it, telling them their father is

the Devil (8:44). They accused Jesus of demon-possession.

Jesus answered (8:51): "‘Truly, truly, I say to you, if any
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cne keeps my word, he will never see death.'" Again in his
reply Jesus said (8:56): "'Your father Abraham rejoiced that
he was to see my day; he saw it and was glad.'"™ They
objected again. Jesus said (8:58): "‘'Truly, truly, I say to
you, before Abraham was, I am.'" They could not understand
him so they tried to stone him. The intention of Jesus is
seen here. He drove the minds of these people away from
him. The riddles are 8:31-32, 51, 56, 58. Though they do
not speak about death, they caused an attempt on his life.
Therefore, it is indirectly connected to the death of Jesus.

These marks were found: (1) they include ambiguous
words; (2) they caused the audience to ask questions and
fail to understand; (3) the sayings caused the pecple to
attempt to kill Jesus; (4) the riddle of 31-32 is expanded
in 34-38 by the use of a proverb in vs. 35; (5) the riddiles
of 51, 56, 58 are introduced by the dunv dunv formula; and

(6) the riddles are not solved until after the resurrection.

John 11:11

Jesus commented on the illness of Lazarus: "'This
illness is not unto death; it is for the glory of God, so
that the Scn of God may be glorified by means of it.'" This
only can be understood fully in the light of the two
resurrections, Lazarus' and Jesus'. Jesus' tarrying for two
days also suggests scme intention to conceal.

Jesus said (11:11): "'Our friend Lazarus has £fallen

asleep, but I go to awake him out of sleep.'" The disciples
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misunderstood this. Jesus explicitly said (11:14):

"‘Lazarus is dead.'" When Jesus said that they were going
to him, Thomas said (11:16): "‘Let us also go, that we may
die with him.'" Apparently the riddle of sleep was

resolved; nevertheless, why Jesus compared death to sleep
remained unknown. Therefore, it is a riddle. The use of

the word mouppnoia in 11:14 echoes 16:25 and 10:24. It is

difficult to exclude this from the Jchannine riddle, due to
this eche. This proleptically alluded to the death and
resurrection of Jesus, and the intention of Jesus to use an
euphemism for the word ‘death' reveals the nature of riddle.
The following marks were found: (1) the riddle
includes an ambiguous word; (2) it causes the disciples to

ask gquestions and to misunderstand; (3) the term noppnoiq is

present; (4) the saying is indirectly related to the death
of Jesus; (5) the riddle is resolved by Lazarus'

resurrection but its deeper significance was not known until
after the resurrection; and (6) the riddle is put in

opposition to the term muppnoig.

John 12:32
Jesus said to the Greeks and his disciples (12:23-
26}
"The hour has come fcr the Son of man to be glorified.

Truly, truly, I say to you, unless a grain of wheat
falls into the earth and dies, it remains alone; but if

it dies, it bears much fruit. He who loves his life
loses it and he who hates his life in this world will
keep it for eternal 1ife. 1If any man serves me, ne must
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follow me; and where I am, there shall my servant be
also; if any one serves me, the Father will honor him."

One might think that four separate sayings are put together
in vss. 23-26. Since they, however, are subtly connected
together it is best not to look at them separately. The
main idea is that the Son of man was to be glorified. Vs.
24 gives a proverbial saying in order to indicate the way to
The gicry

i5 related to much fruit. Vs. 25 takes up

T e
e 2

(q]

the death of the grain and connects it with the death of a
man. Vs. 2¢ admonishes the followers to do likewise.
Therefore, we accept this saying as self-contained.

This saying contains references to Jesus' death in
various expressions: glory, the death of a grain of wheat,
and losing one's life. Jesus again answered (12:31-32):

"This voice has come for your sake, not for mine. Now
is the judgment of this world, now shall the ruler of
this world be cast out; and I, when I am lifted up from
the earth, will draw all men to myself."
The audience noticed that he meant death, but they could not
correlate the death with the Messiah. By the aside in 12:33

the readers could know that this indicated Jesus' death.

Suddenly the crowd appeared in the scene and they answered

him (12:34): "‘We have heard from the law that the Christ
remains for ever. How can you say that the Son cf man must
be lifted up? Who is this Son of man?'" They understood in

their own way, so they failed to understand Jesus and the
death of the Messiah. Vs. 32 as a riddle has the following

marks: (1) it includes an ambiguous word; (2) it caused the
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audience to fail to understand; (3) it is about Jesus'
death; and (4) it is not resolved until after the

resurrection.

John 13:8, 10, 21c, 27b

When Jesus said (13:8): "'If I do not wash you, you
have no part in me,'" Peter did not understand Jesus, and
asked him to wash his head and hands. Peter did not catch
the meaning of this washing. We may know that this washing
was symbolic by the following saying (13:10): "‘He who has
bathed does not need to wash, except for his feet, but he is
clean all over; and you are clean, but not every one of
you.'" The aside in vs. 11 reveals what this washing
symbolizes and also that the washing is closely related to
the betrayal of Judas.

Jesus said (13:21c): "'Truly, truly, I say tc you,
one cf you will betray me.'" ‘One =f you' is hidden. The
death of Jesus was not expected by the disciples. They did
not know that Judas was the one who would betray him. Even
after Jesus gave the choice morsel, they did not understand
it. They did not suspect Judas.' This remained a riddle
until the arrest of Jesus, when Judas appeared with the

police. Jesus said to Judas {13:27b): "‘What you are going

'Probably the reason the narrator kept telling of
Judas' identity throughcut the narrative is because the
disciples were perfectly deceived by Judas. But the
narrator informs the readers that Jesus knew it from the
beginning.
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to do, do quickly.'" The "what" is hidden. No one at the
meal understood the meaning. This also remained as a riddle
until the arrest of Jesus. Becth of these words have to do
with the death of Jesus.

These verses share the following marks as riddles:
(1) they are ambiguous; (2) they caused the disciples to ask
guestions and fail to discern what was going on; (3) the
sayings are about Jesus and his death; (4) the riddle of
13:21ic is introduced by the dunv dunv formula; and (5) the
riddles are not resolved until after the arrest and

resurrection.

John 13:33,' 36b?

Jesus sald to his disciples (13:33-35):
"Little children, yet a little while I am with you. You
will seek me; and as I said to the Jews so now I say to
you, ‘Where I am going you cannot come.' A new
commandment I give to you, that you lcve one another;
even as I have loved you, that you also love one
another. By this all men will know that you are my
disciples, if you have love for one another."’
Peter picked up the he=d of this saying, which is the
recurring departure riddle, and he asked (13:36): "‘Lord,
where are you going?'" Jesus answered: "‘Where I am going
you cannot follow me now; but you shall follow afterward.'"

This is a personal application of the riddle to Peter.

'"Nicholson, 35, saw this to be a departure riddle.
’George Johnston, 162, saw this to be a riddle.

3Semphasis supplied.
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Peter asked him again, "'Lord, why cannot I follow you now?
I will lay down my life for you.'?®" Jesus answered: "‘Will
you lay down your life for me? Truly, truly, I say to you,
the cock will not crow, till you have denied me three
times.'"

Vs. 13:33 is a departure riddle, developed in 36b as
such for Peter, triggering Peter's questions. The
prediction of Peter's denial was resolved when Peter denied
Jesus. The riddle of 13:36b is echoed again in 21:18. 1In
the light of the fact that 16:16 is a riddle, this riddle of
vs. 33 1s a variation of it. Although we cannot find other
features of a riddle, we can safely include this in the
list.

These are the marks we found: (1) the riddles are
ambigucus; (2) the riddle of vs. 33 caused Peter to ask
questions, fail to understand; (3) the sayings are about
Jesus' death; and (4) the riddle of 36b is introduced by the

qunv dunv formula.

John 14:19
Jesus said (14:19): "‘Yet a little while, and the
world will see me no more, but you will see me; because I
live; you will live also.'"™ This is another departure
riddle. This saying is picked up by the other Judas
(14:22): "‘Lord, how is it that you will manifest yourself

to us, and not to the world?'" We do not need to enumerate

the features since it 1is & variation of 16:16.
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Jchn 21:18
Jesus said to Peter (21:18):
"Truly, truly, I say to you, when you were young, you
girded yourself and walked where you would; but when you
are old, you will stretch out your hands, and another
will gird you and carry you where you dc not wish to
go."
The aside in 21:19 reveals that it is a riddle, it was not
understood, and here the death is explicitly connected to
the notion of glorifying God. Though it does not speak
about Jesus, since Peter's death is based on the glory of
Christ--his death, it is connected indirectly to Jesus'
death. Therefore, though it is not a riddle about Jesus,
since it alludes to the Christological riddle of death, it
can be part of the list: (1) the riddle includes ambiguous
words; (2) it caused the audience to ask questions or fail
to understand; (3) the saying is about following the

footsteps of Jesus--that is, to follow his death; (4) the

saying is introduced by the dumnv dunv formula; and (5) the

riddle was not resolved until long after the resurrection.
We need to summarize the observations thus far made.
The riddles were not explained, rather they were expanded.
When they were expanded they were misunderstood again.
Jesus did not intend to explain the riddles. They remained
as riddles until the time of death and resurrection. All of
them remained as such because unless the core of the
riddles, that is, the death and the resurrection cf Jesus

was made manifest, all other subsidiaries could not be made
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clear. The lengths of the riddles are varying. Some are
very short; others are quite long. Some short riddles were

based on certain Greek words:'

HIKpGV, Uyow, &GvwBev. Some
are apparent riddles without considering the context. Most
of these riddles cluster around the grand riddle of the

death of Jesus. Thus, the death of Messiah was hidden from

the eyes of the characters in the FG.

The Functions of the Johannine Riddles
We have seen thus far that the Johannine riddles
caused failure to understand due to the difficulcy of
certain sayings, and they caused the audience tc ask
questions, cr caused them to misunderstand. Unfortunately,
the distinction between the riddles and misunderstandings 1is

not made clear in recent scholarship.?

'For the double meaning words, see O. Cullmann, "Der
johanneische Gebrauch doppeldeutiger Ausdricke als Schissel
zum Verstandnis des vierten Evangeliums," Theolog:ische
Zeitschrift 4 (1948): 364-65; and idem, Early Christian
Worship (London: SCM Press, 1953), 50-56. See, Wead, 31-46.

’Carson, "Understanding Misunderstandings," 65,
comments: "But against Leroy, Brown insists that these
misunderstandings are the Johannine equivalent of parabolic
language in the synoptic gospels, reflecting the world's
inability to perceive the truth. They are therefsre not a
Johannine peculiarity; and it is quite unhelpful to consider
them as ‘riddles'." Both Leroy and Brown seem to deviate
from the Johannine data, in the fact that Leroy thinks that
misunderstandings are riddles, and in the fact that Brocwn
believes that parabolic lzanguage c¢f the Synoptics is
equivalent to the Johannine misunderstandings. Because
there are a number of parabolic speeches in John, which are
not closely related to the misunderstandings, we should view
the Johannine riddles and Johannine parables discriminately.
Carson, 78-79, registers three qualifications to Brown's
idea: (1) Although many synoptic parables are suitably
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The combination of riddle and misunderstanding
offers a vantage point for the readers of the Gospel.
Therefore, the Johannine riddles function effectively as a
literary device in the narrative context.

Painter saw the root of the misunderstanding motif
in the situation of the earthly Jesus, believing that it was
dramatically developed.' He thus regarded the misunder-
staadings as a very important feature in the FG. If they
are so, then the riddles which caused the misunderstandings
must also be given special emphasis. The significance of
the presence of the riddles in the FG shculd not be
minimized. Though the Johannine misunderstanding is a
recurring motif, the real focus is on the riddles because
only riddles received such labels. The significance of
riddles is emphasized above the misunderstandings. The
messages about the Messiah reside in the riddles, not in the
misunderstandings.

Jesus 1is portrayed as having employed riddles not
only for the unbelievers, but for the believers as well.

The misunderstandings caused by the riddles show that people

analogcus to Johannine misunderstandings insofar as the
theme of misunderstanding itself is concerned, they are
formally rather unlike most instances of misunderstandings
in Jchn. (2) There are synoptic analogues to Johannine
misunderstandings beyond the parables suggested by Brown.
(3) We should not overlock the fact that John records so
many misunderstandings, and such diverse forms of them, and
should ask what this might signify.

1Painter, 82.
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did not understand Jesus and his mission until after the
resurrection. All these riddles remained mysteries, or are
kept unsolved, until a certain time, mostly the time of

' Therefore, it is clear

Jesus' death and resurrection.
that Johannine riddles are particularly related to the

Johannine 8€a (glory), that is, the death and resurrection
vl Jious, the Messiah, and the Son of God. The riddles not
only repelled those who could not believe him but also those
who tried to believe and understand him based on their
traditional expectations.2

As R. Alan Culpepper has indicated, ‘implicit
commentary' is valid only for the readers of the Gospel, but
not for the characters in it.® Even the belief in and the
confession of .-Tesus on the part of the characters did not
make everything known and understood (11:27, 39).

The riddles also reveal another aspect. By words
and signs (with a few exceptions), Jesus could not make
himself known to the Jews and the disciples as the Son of

God, but only by his death and resurrection. The riddles

are Christological not only because they speak about Jesus,

‘cullmann, Early Christian Worship, 48: "In the
course of his narrative, therefore, the writer is constantly
impressing on his reader that those who have seen all these
events have grasped their true meaning only after Jesus'
death and resurrecticn."

’ror a condemnation of inadequate belief, see John
2:23-25.

3Cculpepper, 164.
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but also because they are spoken by him. At the same time,
they are eschatological due tc the fact that they culminate
in the death and resurrection of Jesus.
The relationship between this Johannine term and its

features and the Synoptic mopafloAq calls for attention.
Since the Johannine nopowia is definitely defined as riddle,
its detachment from the Synoptic moapafoan is clearly laid
bare. Nevertheless, a questicn can be raised: Does the
Greek term nmopafoAn used in the Synoptics connote anything
of riddle?

A number of scholars have noticed the mysterious
nature of Synoptic parables because the parables sometimes
were not properly understood and, as a result, required

1

interpretation. Since mopafoAn translates the Hebrew word

S2n, which has & broad range of meanings comprising even
‘riddle, ' we cannot completely exclude the meaning of riddle
from it. Therefore, we answer positively to the first
question.

We have another question to deal with: What is the
Hebrew word for the Johannine mopowia? I have delayed
raising this question until now. Some suggestions can be
made toward the answer. It has been a scholarly consensus

that mopowio translates S¢m in the FG.2 I believe, however,

'Cf. Mark 4:12, 13 and its parallels.

2Cf. Schnackenburg, John, 3:16%1: Sum is the
underlying Hebrew word.
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it is not %dp but a°m which is behind mopowia in the FG, for
the following reasons, which combine with the reasons why

the term mopoyia was chosen:

1. John seems to have purposely avoided using

rapoffoAn because it was used in the Synoptics in a different
sense, and John's use of mupowia is limited to the meaning

of riddle.

2. Since the Synoptics employed only mopoafoloi-nbon
John tried to revive the use cf the other term wpofAfuoro-
M M by the use of mopowion. He wanted tc emphasize another
important feature of Jesus' teaching,' so to have balance
between the two. He had to emphasize Jesus' teaching in
riddles. He taught his identity, mission, death, and his
relationship with the Father in riddles.

3. John probably developed the idea of riddle
dormant in the Synoptic mapafoAnl and made it a distinct

category for his Gospel.

'John probably knew the Synoptlc use of mopafoAn. Ps
78:2 (MT) reads: "I will open my mouth in a parable (%gn); I
will utter dark sayings (m™n) from of old." Matthew quoted
it thus: "I will open my mouth in parables, I will utter
what has been hidden since the foundation of the world."
His quotation does not follow Masoretic text. We find in
LXX Ps 77:2 thus: "'Avoi&m ¢v mopaforoic 10 otopa pov, 96€yEopon
mpofAnuata G’ dpxfi - We read in Matt 13:35b: "Avoilw &v
mpaBoAmg 70 otopa pov, gpevlouont xexpuppgéve dnd xotafoAfg

Ixb6ouov] ." The second half of the Matthean quotation does
not f0¢low the LXX. The LXX seems to reflect more of the
Masoretic m"M. It is awkward to see MM deprived of its
connotation of wisdom forms, because the hidden things no
more indicate the forms, but rather the contents.
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4. Because there is a case in the LXX where N7 is
translated by mopowia (Sir 8:8) it is plausible to conclude
the Synoptics reflected own,! while the Johannine Gospel
has in the background m=m. Jesus taught concerning the
kingdom év mopafoicic, but his origin, destiny, and mission
were announced év mopowiiong. The Synoptic parables give
insights tc the what and how of the Kingdom of God, while
the Johannine riddles focus more on who Jesus is and what
his mission was.

We may ask still another question: Why did John use
nopoylicc instead of mpoffAmua or aiviypa? IMapoyia has no
affinity with them, except a few cases in the LXX, where it
is used together with them in genitive construction.
Nevertheless, its meaning there is not so clear because
examples were not given, as they are in the FG. It 1is
significant to observe the fact that what the characters of
the FG failed to understood (riddle) was what everybody
should have kncown (precverb). Therefore, it is likely that
John wanted to maintain the tensicn between what should be
known and their failure to know it, by using the term

ropoylia instead of mpéfAnpa or aiviypa.

'T exclude by no means some riddle-like parables
from the Synoptics, but the narrowing has developed in the
FG.
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Summary and Conclusion

We extracted from the FG an assured minimum of
Jesus' riddies: 2:19; 3:3; 4:32; 6:32-33, 35, 51, 53; 7:33-
34; 7:37b-38; 8:21, 31-32, 51, 56, S58; 11:11; 12:32; 13:8,
10, 21c, 27b; 13:33, 36b; 14:19; 21:18. 1In the discussions,
identifying marks for riddles are listed. We came to
realize that these riddles culminate in the riddle of the
death of Jesus.

In the discussion concerning the function of
Johannine riddles, we have noticed that iney are closely
related to the misunderstandings, but more weight 1s on the
riddles, rather than the misunderstandings.

Jesus was misunderstood theologically by the
characters of John. No explanation, no hint, no
illustration could help the people who were in contact with
Jesus to understand. Therefore, his origin, his identity,
his mission, his death and other aspects of his 1ife and
mission were not understood. The pecple did not understand
the revelation from God in the form of a riddle. Jesus was
a riddle to them. It also shows that they were not able to
oe eniightened by the wcrds and signs of Jesus. Only by his
death and resurrection did they come to the correct
understanding of the mission and identity of Jesus Christ.

The Johannie term nopowic seems to have been used to

avoid the confusion which might be caused by the use of the

Synoptic term mapafoAn because the Johannine term designates
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some sayings quite different from the sayings labeled by

ropofoAnl in the Syncoptics.
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SUMMARY AND CONCLUSION

This dissertation dealt with the question of the
Johannine mopowic. The term is found in two passages of the
the FG: 10:1-6 and 16:4b-33. The purpose was to see what is
referred to by this term, to identify the form of ropowic,
and what function it performs.

In chapter 1, the usage of the Greek term roupowia in
the literature before the FG was investigated. The
examination of existing dictionary articles and other modern
authorities, including monographs on the topic of proverbs,
produced a conclusion that they do not provide reliable
results to begin our study. The definitions by the Greek
authors or rhetoricianrs were discussed. Since they did not
give a unified view, it was necessary to embark on a
philological investigation of mupowia in the Greek
literature, which demanded a searching for the word using

TLG on CDROM for a complete collection of mopoyion before the

ctime of the FG. As a foundational study for the Johannine
nopowice, I extracted 199 mopoyion from the Greek literature
to see how the term was really used.

It was discovered that they not only refer to
proverbs and popular sayings, but also to maxims and

idiomatic expressions. The Greek authors gave a number of

198
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ning of ropowia befcre cthe LXX. [lapowionl are nearly
always short and never more than 17 words. Only seven cut
cf 199 have more than ten words.

The use ¢f mopowia found in Hellenistic Judaism was
also examined. The notion that mopafBoAn and mopolia are

nterchangeable for the translation of the Hebrew term %un

KR

proved wrong. Ilopowia translates 590 in Sir 8:8. Based on
this case we could see a connecting link between these two
words, which denote two different things. As a result the
definition "riddle" could be added to the Greek term
TOPOYLLE .

Philo did not deviate frcm the normal use of the
Greek term, 2xcept cnce when ne replaced aiviyua (along with
others) with nopowic. We could conclude that the shift in
semantics of the term 1s minimal tefcre the time of John's
Gospel. Ilapoyna in the Classical literature before Jjohn
remained in the area of proverb, maxim, and idiom.
Nevertheless, the LXX extended its meaning toward the riddle
in Sir 8:8.

Chapter 2 discussed John 16:4b-33. Reading the

vassage we noticed that the saying of 16:25 was occasioned
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by questions from the disciples. These questions were
raised due to difficult sayings of Jesus.

The complexity and ambiguity of twobta and év mopoytiong
in 16:25 was emphasized, and they were discussed in detail
to define what was referred to by the former and what was
the meaning of the latter. Tabtax played an important role
for defining the content of what was spoken év mopowyiong. It
was concluded that tadtwx could not refer to all that Jesus
said, neither could it refer to the whole of the Last
Discourse because the use of twitwx in John deters this
application. So we limited its reference to John 16:5-24.

The analysis of the contents of the section referred
to by twxbtx does not show that all the sayings are nopowiot,
but only some parts are mopoyion. We found two short mopowic
which were difficult to understand: 16:5a [10b]j, 16. The
legitimate translation of the word mupoyic in our context
was determined to be "riddle" in the sense of a difficult
saying, with the support of many scholars and the content
and context which the section carries. We thus concluded
that mopowial are riddles.

Riddles were never explained in John 16; rather they
were expanded. The response of the disciples in 16:29
showed that Jesus did not explain the riddle, but he did not
use a mapoyia (riddle) anymore.

In light of chapter 1 it is clear that the use of

mopoylix in the Greek literature has no parallel to the

Johannine use of it in 16:4b-33 because the Classical and
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the Hellenistic use of mopoyia was made to refer toc popular

sayings, maxims, and idiomatic expressions. Furthermore, it

never employed mapowic in the sense of "riddle." The

semantic development which started in the LXX of Sirach was
completed in John 16:25.

In chapter 3, we saw that John 10 is so closely
related to the episode of chap. 9, that the former is better
understood in the light of the latter. The mupowic of 10:1-
S was given as a proclamation of Jesus tc the Jews who did
not wish to accept the miracle, the healed, and the healer--
the miracle-worker, arnd as a result the proclamation was a
blinding riddle.

Primary attention was given to the genre of 10:1-5.
We rejected proverb, ‘figure of speech,' and parable as its
genre, and discussed at length the possibility of allegory.
Allegory did not £it contextually and in many other aspects.
Some attempts at merging the genres of parable and allegory
into a hybrid proved futile. We have accepted the genre of
riddle for 10:1-5. Since this was not explained in the
following verses, but rather expanded, it remained as a
riddle. The riddle found in chap. 10 is long. This is a

wide deviation because the longest nopoyia in the first
chapter is seventeen wcrds. The Johannine rapowia is
different from other mopoyicn before the FG.

We investigated the point of misunderstanding, the

contents of it, and the reasons behind it. We came to see
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that the current messianic expectations hindered the
audience from understanding what Jesus said. The death of
the Messiah was something unthinkable for the people in the
FG.

The Johannine riddles were employed by Jesus to
obscure his meaning and to induce questions from them. This
was intended to bring home their inability to grasp the
revelation and would lead them to the fullness of
understanding which was yat to come.

In chapter 4, the above characteristics were applied
to the whole FG in order to find other Johannine riddles
which are not explicitly so labeled. The following is the
list of the Johannine riddles we made from the reading of
the Gospel: 2:19; 3:3; 4:32; 6:32-33, 35, 51, 53; 7:33-34;
7:37b-38; 8:21, 31-32, 51, 56, 58; 11:11; 12:32; 13:8, 10,
21lc, 27b; 13:33, 36b; 14:19; 21:18. We came to realize that
these riddles culminate in the riddle of the death of Jesus.

The Johannine riddles were intended to show that the
people did not understand the revelation from God. Jesus
was a riddle to them. The riddles also indicate that Jesus
was not able to enlighten their minds, except by his death
and resurrection. The riddles are Christological not only
because they speak about Jesus, but also because they are
spoken by him. They are eschatolcgical due to the fact that
their core is the death of Jesus and they are only resolved

by his resurrection.
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In short, the use of nopowia in the FG deviates from
its use in other Greek literature. The Johannine use can
find its legitimacy only in Sir 8:8, 39:3, and Philo. The
term mxoowin in 16:25 refer ra rhe twn riddles of 146:853
[10b], 16, which are expanded in 16:20-24. The mopoyia of

10:1-5 is a riddle as well, and it is expanded in 10:7-18.
These three riddles are Christological. They are especially
focused on the death of Jesus. By applying some
characteristics common among these riddles, we could locate
a number of riddles in the FG. The role of the riddles in
the narrative are so important that they might supercede the
functions of the misunderstandings.

The Johannine rapowia is definitely defined as
riddle, its detachment from the Synoptic mopofoAn is clearly
laid bare. It is not %¢m but n7n which is behind mopowia in
the FG. Concerning the questiocn why did John use ropowyic
instead of npofAnua or aiviypa, we may answer: it is likely
that John wanted to maintain the tension between what should
be known and the failure to know it, by using the term

ropolic instead of mpofArue or oiviyuc.
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