INCARNATIONAL CHRISTOLOGY IN JOHANNINE GOSPEL: IMPICATIONS FOR

AFRICAN CHRISTIANITY.



INTRODUCTION

And the Word became flesh and lived among us, andawe seen his glory, the glory as of a

father’s only son, full of grace and truth.” JohrilZ(NIV)

That discipline in Christian theology that dealgshmMod indwelling among his people in
Christ is known as Incarnational Theology. The viedarnateis formed from the Latin roots
in, meaning “into,” anatarn, meaning “flesh.” In other words, it literally mesato “in-flesh”
something ... to make something in the form of a hurbaing. It also has the figurative
meaning of “to put an abstract concept or idea a@utacrete form.” In Christian Theology it
is the word used to describe the coming of JesusiGb live among us, to be one of us. As
the Nicene Creed states:
For us and for our salvation He came down from bBeav
was incarnate of the Holy Spirit and the Virgin Mar
and became truly human (No. 880/H).
Milliard Erickson notes
The doctrine of the Incarnation states that Jestapareth, who went about doing
good and deliver those who were oppressed of thams who died on the cross for
our sins ... this same Jesus was also God, comestavlth us and as one of us, in
human flesh. As the opening sentences of John’p&psits it: “the Word became
flesh and lived among us.” Jesus is the eternald\be creative agency through
whom the Father created all that is or ever stallAnd, as John also affirms, this
Word of GodwasGod (Erickson 3).
A proper understanding of Christ is John’s majon:aChristology is a central theme of this
gospel. The book clearly defines eternal life &slifie which Christ imparts to those who
believe in him. Christology strictly speaking, ietstudy of Christ, his person and natures.

The importance of Christology for Christianity isvous, since without Jesus Christ,

Christianity would never emerge. Modern scholatsatie the role of the historical Jesus in
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the formation of Christianity in a way that is quinique. The aim of Christology is to give
an account of the identity and significance of 3&shrist, of whom he is and why he is
important.

The first eighteen verses of the Gospel of Johmfthe prologue (1:1-18) to the
whole. Some scholars believe that the prologueulgited as part of the earliest published
form of the Gospel and that this prologue may ipooate and redact an earlier hymn
familiar to the Johannine communities (Ngewa 1i7)other words, the prologue was not part
of the original Gospel. Many more scholars, howegee the prologue as systematically
according with the following verses and thoughtshaf Gospel. Some of the great thoughts
include the Excellency of Christ, who is the Wofdswmd, the eternal strife between light and
darkness, and the Baptist's witness. But the poaddiopic in these verses is the incarnation,
the major focus of this paper. Incarnation meaesally “enfleshment” or slightly more fully
“embodiment in flesh”. Incarnation is the centrdiriStian doctrine that the eternal Word of
God (logos) became man in Jesus Christ, who wastthly God and truly man.

This paper focuses on the concept of incarnatiams@togy with special reference to
the Gospel of John. The expression “Logos” will §igown in its original historical
background with a view of determining its significe for the New Testament era. An
exegesis of Logos within the framework of the pgole will be justifiably done. Theological
implications will also be considered, since exegesnot complete without elucidating sound
theological significance. And in counteracting mangdern views of Christology, emphasis
will be placed on the historical, orthodox incaraatChristology with a view of formulation

or articulating a pattern of contextualization fiee African version of Christianity.

JUSTIFICATION OF THE STUDY



The aim of this study is clearly to justify the ¢textualization of John 1:14 “and the Word
became flesh and made his dwelling among us...,"ishise most comprehensive Johannine
statement concerning the incarnation. The termrt¥Vappears to have been used by the
evangelist at least partly in order to contextuatize gospel message among his Hellenistic
audience (Kostenberger 26). Three primary backgisuproposed include (1) Greek
philosophy (Stoicism, Philo), (2) The personificatiof wisdom, and (3) the Old Testament.
Details will be provided later in the course ofsthesearch paper.

The employment of the Logos concept in the prologgu¢he fourth Gospel is the
supreme example within Christian history of the tegtualizing or communication of the
Gospel in terms understood and appreciated bydhiens. As Paul stood on Mars Hill and
declared “Now what you worship as something unkndvam going to proclaim to you”
(Acts 17:23), so the Evangelist set forth to theldvof his day thoughts familiar to all about
the Logos in relation to God and the world, stgtynmodified by the affirmation of the
incarnation, and then went on in the gospel tbhel the Word acted in the words and

deeds of Jesus and brought about the redemptithre efations (Beasley 10).

LOGOSIN GRECO-ROMAN (HELLENISTIC) WORLD

The term ‘Logos’ is attested 331 times in the NeestGment (appearing in all writings
except Philemon and Jude) with both secular andldgecal meanings (Klappert 1106).
However, in this study the writer will be particulbout the meaning of ‘Logos’ as Jesus the
word of God. Scholars (e.g. Ladd 274-278, Smith120-Carson 114-116, Blomberg 73,
Johnson 41, Tenny 33) have attempted to find theceoof John’s concept of the ‘Logos’ in
Hellenistic thought, Ladd (274-278) gives a dethiéad critical explanation of the historical
background of wisdom. According to him, the idedlafgos’ goes back to the philosopher

Heraclitus (6‘ BC). Heraclitus taught that all things were intates of flux, that nothing ever



remains the same. However, order and pattern cgreloeived amidst the eternal ebb and
flow of things in the ‘Logos’ the eternal principté order in the universe. It is the ‘Logos’
behind everlasting change that makes the world smoe and an ordered whole. James
Parker citing J. Adams writes,
“He seems to conceive it as the rational principlewer, or being which speaks to
men both from without and from within--the univdrseord which for those who
have ears to hear is audible both in nature arideim own hearts, the voice, in short,
of the divine”(CTR 3.1 (1988): 31-43).
The ‘Logos’ was one of the most important elemémtStoic theology. The Stoics used the
idea of the Logos to provide the basis for a rationoral life. Faced with the usual Greek
dualism of God and the world, they employed theceph of Logos as a unitary idea to solve
the problem of duality. The entire universe wasceived as forming a single living whole
that was permeated in all its parts by a primitpeaver of this essential fire is not clear;
writers pervading fire or fiery vapour. The precgd®racter of this essential fire is not clear;
writers differ in their understanding of it. It was diffused, tenuous kind of fiery air,
possessing the property of thought. This very egfisubstance was thought to be immanent
in the entire world to appear in living beings & tsoul. It is a divine world power,
containing within itself the conditions and proaessf all things, and is called Logos or God
as a productive power, the divine Logos was cdhegpermatikos loggghe Seminal Logos
or generative principle of the world. This vitalezgy both pervades the universe and unfolds
itself into innumerablelogoi spermatikoior formative forces to energize the manifold
phenomena of nature and life. This Logos’, pervadih things, provide the natural order to
the universe and supplies the standard for corghattconduct and for the proper ordering of

life for the rational person the rational individluga the one who lives in accordance with

nature, and thereby finds an all-determining lawariduct.



Philo, an Alexandran Jew (c20 BC-AD 42) attempteslformidable task of marrying
the Jewish religion with Hellenistic philosophy. IHeeserved the Jewish attitude toward the
Old Testament as inspired Word of God; but hisesrgly allegorical interpretation he found
philosophical concepts in the Old Testament. Hal bk Greek view of a God utterly
transcendent and separated from the world; andanipdoged the concept of Logos to provide
a mean of mediation between the transcendent Gddhancreation. God himself is absolute
and outside the materials universe. He comprehatsthings and yet is himself
incomrehended. He is outside of time and spaceignd his being knowable. The only
names by which God can be designated in himsglfiie being to on, being himself without
attributes. Since God himself cannot be the imntedieeator of the world, Philo conceives
of intermediate forces or ideas which are manifesta of the divine authority manifested
thus as creative power, directing ad sustainingutiieerse, God is called ‘Logos’ (Reason).
Philo does not present any consistent concepteofdigos and its relationship to God.

The Logos is conceived as inward, i.e. as the usalglan of things in the mind of
God; and as outward i.e., the plan made objectivhe world. The Logos is both the original
pattern of the world and the power that fashiongtits at once the chief of the series of
forces or ideas emanating from God, and the tgtalitthem. Philo developed a ‘Logos’
doctrine through the hermeneutical method of allggBhilo attempted to trace Greek ideas
to a Hebrew origin. With Plato, ‘Logos’ belong teetworld of ideas; however, Philo went
further than Plato and linked ‘Logos’ with the eggsion of the idea as well. Donald Guthrie
summarizes five points distinctive of Philo’s loglsctrine:

(i) The ‘logos’ has no distinct personality. Itdescribed as 'the image of
God. . . through whom the whole universe was framed

(i) Philo speaks of the logos as God's first-bson protogonos huigs

which implies pre-existence. The logos is certamelyarded as eternal.



(iif) The logos is not linked with light and lif@iPhilo's doctrine as it is
John’s, and combination cannot have been derived frim, although it
would have been congenial to him.

(iv) There is no suggestion that the logos couldob& incarnate. This would have
been alien to Greek thought, because of the halidgfe evil of matter.

(v) The logos definitely had a mediatorial functitm bridge the gap between the
transcendent God and the world. It can be regaeed personification of an effective
intermediary, although it was never personalizeéhilo's logos has, therefore, both parallels
and differences from John’s logos (See Donald Gaitiew Testament Theolog$3-316).

Appeals have been made to two other sources askgroand to explain John's logos
doctrine: the Hermetic literature, speculative géaphical writings of the second and third
centuries A.D. and the Mandarean liturgies, dateshdater, and for that reason held to be
insignificant as related to John (Dodd 10-53). Etlesugh the logos idea is used, frequently
in the tractatePoimandres(a tract that speculates on Genesis' cosmogongje tls no
evidence of literary dependency. C. H. Dodd sags tifie parallels seen can be attributed to

"the result of minds working under the same genefllences.” (10-53)

LOGOSIN SECOND TEMPLE JUDAISM

The word of God was an important concept of the; Jeation came into being and was

preserved by the word of God (Gen. 12:3, “And Gaid’s cf. Ps. 33:6, 9; 47:15-18); and the

word of God is the bearer of salvation and new(is. 107:20; Is. 4:8; Ez 37:4-5). In the Old

Testament, the word is not merely a utterances & semi-hypostatized existence so that it
can go forth and accomplished the divine purpases:10-11). The word of God uttered at

creation, expressed through the mouths of the gtsplef. Jer. 1:4; 11; 2:1) and in the Law



(Ps. 119:38, 41, 105), has a number of functioas riimy very well be compared with those
attributed to the Logos in John (Ladd 276, Kostegbe 25, Bock 410-411). Kostenberger
(53-54) indicates that there is a significant caio® between Isaiah’s theology of the word
of God (55:9-11) and Johnannine Christology andesidhat the word of God in Isaiah
remains a hypostatization (personification) of God/ord, while John’s Logos refers to an
actual historical person, the incarnate Lord Jésussuthrie 321).

In recent years the attention of scholars has tufoen Greek to Jewish sources as a
background for John in general and the logos cdniceparticular. Several major Jewish
sources have been suggested: for example in then®i-cannonical wisdom literature,
rabbinic idea ofTorah, and Qumran literature.

First, the divinely spoken "word"dé@barn of God in the OT communicates the
creative power of God (cf. Gen 1:3ff.; Ps 33:6; :P0J. Sometimeslabar is translated as
"deed,"19 thus indicating the "dynamic" coloringtioé word. God's word is His creative act,
His powerful agent. God'slabar, in its creative faculty, possesses the power aif- s
realization (Isa 55:10, 11): it will accomplish whiapurposes. Parker notes another group of
dabarpassages is used to indicate divine revelatiorutiiradhe prophets to the people Israel
(Amos 3:1, 8; Isa 9:8; Jerl:4, 20:8; Ezek 33:7)sbme degree the term is identified with the
Torah, and in Ps 119:9, 105, the whole messageodft® humanity. Not found in the OT is
the idea of God's word as a distinctive "entity'istrg alongside God. While Ps 33:6;
107:20; 147:15 and Isa 55:10f. may approach a péisation of the word, one does not find
a hypostasis.

Wisdom is another OT concept that has significdnce¢he logos idea.20 Wisdom is
not the product of creation21 but is initiated fré@od; it is a gift of God. In Proverbs 8, a
personified wisdom is spoken of as having beenenteat the world's creation (8:27ff.).

However, the fact of it also speaking of its owreatron in 8:22 must qualify the



understanding given to its pre-existence. In otheataistic thought and the intertestamental
literature which preceded it one finds the conaafpt mediating divine hypostasis more
closely aligned to John, but even here it doespaoéllel it in equal force, originality or
content. In the apocryphal Wisdom of Solomon theydso ("thine all powerful word")
"leaped from heaven down from the royal throneteanswarrior, into the midst of the
doomed land" (Wis 18:15). Wisdom is furthermore kspo of as a "semi-divine" figure
whose source is the Deity and whose works include following: the creation and
preservation of the world and the purification amspiration of men (7:22-8:3; 9:4, 9-11).23
In this literature one finds that while wisdom iergonified it is not personalized (i.e., it is
spoken of in personal terms without being regaiaked person).

A third Jewish source is the rabbinic idea of Toréhe parallels between this and
John's Logos are as follows:24 "First, the Torak baieved to have been created before the
foundation of the world; in other words, its prast@nce is asserted. Secondly, the Torah lay
on God's bosom. Thirdly, 'my daughter, she is tbeafi." Fourthly, through the first born,
God created the heaven and the earth, and théb@iratis no other than the Torah. Fifthly,
the words of the Torah are life for the world." dphowever, asserts the superiority of Jesus
Christ to Moses the Torah-giver (John 1:17). Mogasge the Law, grace and truth came
through Jesus Christ. John far surpasses the atfom of the rabbis by offering and
producing much more than the pre-existent Toraldcou

The concept of personified wisdom also providesisiewackground for the Logos
concept. In Prov. 58:22-31, wisdom is semi-hypastdt Wisdom was the first of all created
things and at the creation of world, “I was bednda, like a master workman” (Prov 8:30).
Wisdom is a poetic personification of the poweiGad at work in all world. Many striking
similarities can be drawn between the Logos andlevie However, wisdom is never called

the word of God, even though she came forth froemntiouth of the Most High (Ladd 276).



To the Greeks especially, but also to the Jews,d#seription of Christ as Logos points

emphatically to His pre-existent state as Son afl @od mediator of the creation. In John's
thought, however, the conception rises far aboat & a mere Son of God, a figure who

partakes in some measure of God's nature, to dedtre Sompar excellenceeternally

existing with God, partaking in its fullness of td&ine nature, and acting with God in the

creation (v. 3) and the preservation of the wovid4)). To the Jew the 'word' recalls creative
action, action which is at once a revelation of Gquerson and of His inscrutable will. John
adds, however, that the revelation in Christ, Gaa#gfect Word, reveals as no other the
fullness of God's glory in its aspects of grace t@uath (v. 14)

and is that which above all else summons men tentepce and to the acceptance of light

and life through Him.

LOGOSIN JOHANNINE GOSPEL

The Logos terminology rises to new heights in Johexpressing a two-fold significance of
Jesus Christ--the significance of His person inpits-existent and incarnate states and the
significance of His ministry as an act of revelatiand reconciliation. All these John did
without in the least distracting from the importaraf the historical Jesus as the focal point of
the divine disclosure. For whatever may have bhertg¢achings about the Logos in the first
Christian century, it is John's first and distimetiteaching thaflesus not another, is the
divine hypostasis who had been with God from afmty, who was God, and who took on
human form by incarnation, appearing on earth ler gaving revelation of the Father, and
that the Logos, in spite of contemporary teachimg the philosophical speculations attaching
to it, is only to be found in this historical persge and at this moment in history in which
He made His person known. We now turn to deferdl substantiate the conclusion just

described by a careful examination of the usadengbs in John.
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Some scholars still insist that the Johnannine kagm be understood only in the light of the
Hellenistic usage. “The opening sentences themhefrologue are clearly intelligible why
when we admit the Logos, though it carries witlhie associations of the Old Testament
word of the Lord, has also a meaning similar td thlaich bears in Stoicism as modified by
Plato, and parallel to the idea f Wisdom in otheitexs. It is the rational in the universe, its
meaning, plan or purpose, conceived as a divinedstggis in which the eternal God is
revealed and active” (Dodd, quoted by Ladd 277)weler, in spite of certain similarities,
neither the idea of Logos nor wisdom approachestiiin John sets forth by his logos
doctrine: the personal pre-existence and the iatiam of the Logos — the Philonic Logos is
sometimes hypostatized and personified, but iteien personalized. Philo’s Logos concept
is employed in the interest of a dualistic cosmygldwat uses the Logos concept to bring God

in Christ directly into his creation.

EXEGESISOF JOHN 1:14 ON THE INCARNATION OF THE LOGOS

Since Harnack, Ladd notes, that some scholars aiapeed that the prologue especially vs.
14: “the Word became flesh and made his dwellingragrus...” was not part of the original

Gospel (333). Such scholars contend that the puelogirculated as part of the earliest
published form of the Gospel and that this prologueey incorporate and redact an earlier
hymn similar to the Johnannine communities (Keed&4, Haechen 101). Matera (216)
believes that the prologue including vs. 14 was posed at a later stage in the Gospel
development. Still many form critics assert thag ttoncept of incarnation of epiphany,
meaning that the godhead manifests itself or agpeathe world. In Tibetan Buddhism the

Dalai Lama is understood as an incarnation of taitebodhisattraln Hinduism, the concept

of avatar is similar to incarnation, meaning that the goadheppears in different human or
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animal forms and is partially or totally presenttiese forms. In the intertestamental period
and in the Judaism, there was the expectation leéavenly, angel like being who would
appear on earth in the last days (Schwarz 230-2B&@ever, this writer will attempt a
traditional exegesis of John 1:14

It is only in the prologue that Jesus is called togos or “the Word” the most
probable explanation is that John wants his readeusnderstand eh expression “the Word”
as Christological umbrella term for eh entire Gdspée characterization of Jesus as the
“Word” is designed to encompass his entire minigtsyit is narrated in the remainder of
John’s account. All of Jesus “works” and “wordsivil from the eternal fount of Jesus eternal
existence as the “Word” (Kostenberger 51).

Lewis and Demarest (268-269) consider John 1:14ntlest complete Johannine
statement concerning incarnation, in four perspesti(1) thesubjectof the incarnation is
“the word” (ho logog, that is the divine Logos that existed in comnoanwith the Father
from eternity (cf. John 1:1-2). (2) Thleeibstanceof the incarnation; the “became flesisafx
egeneta) The nounsarx here connotes human nature without moral disparage (John
1:13; 3:6; 8:15) John states, not that the Wordegad be what he was before (i.e. God) but
that the Logos assumed our nature and our humare wioexistence (sin excepted). (3) The
sceneof incarnation and livedegkenosenfor awhile among us”. The verb is the ingressive
aorist of skeoowhich appears to take up a temporary dwelling gplalust as the divine
presence made its abode in the tabernacle (2Sgmsd:8ohn claims that God dwelt among
us for a season in the man Jesus. And finallytHdsubstantiationof the incarnation; “we
have seen his glory, the glory of the One and (sdy who came form the Father, full of
grace and truth” (John 1:14). John and others gbddhe story of the majestic God showing
through Jesus human flesh. These eye witnesséfseteshat the eternal God had indeed

become a man in Jesus of Nazareth.
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The most concise statement of the incarnation: “WWwed” refers to him who is nothing less
than God. “Became” is in the aorist tense, andciaigis action at appoint in time. “Flesh” is a
strong, almost crude way of referring to human reafif. its use in Rom. 1:3; 8:3; 1Tim.
3:16; 1John 4:2; NIV tends to paraphrase). Johrs cha¢ say “the Word became man” not
“the Word took a body.” He chooses that form of reggion which pits what he wants to say
most bluntly. It seems probable that he was com#irby opponents of Docetism which
affirmed that that divinity of Christ but deniedsthumanity (Morris 90).

Further commentaries by Ridderbos (49-50) show‘ftegh” is not just the material
side of human existence but in the Old Testamargesall of the human person in creaturely
existence as distinct from God (cf. Matt. 24:22ash and Blood” in matt. 16:17). Also in
view here is that which is human as such apart son(which is sometimes referred to with
“flesh” notably in Paul; Rom. 8:4 etc.), that theord became flesh therefore does not
implicitly mean that it also took upon itself the ®f the world. Although “flesh” as a term
for the creaturely human in itself is also intendesl a description of human weakness,
perishability, dependence, and the like, one carayptthat the word is used here on account
of the offence that the Logos, by appearing as a amal a nothing more, occasions to the
natural intellect — a notion strongly advocatedBajtman. The flesh is the medium of the
glory and makes it visible to all people.

By means of incarnation God has visibly appearedrsgrhumankind. Ridderbros further
underscores that:

The Word became flesh does not mean changed tnbm)yi denotes an identification... to
became flesh is more than to appear in the splidhe dlesh, that is, as Jesus Nazareth. It is
an identification that, though it is not furtherfided here or linked with the virgin birth does

not mean that all the redemptive categories (the”“and “the light of humanity”) thus far
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attributed in the prologue to the Word now applythwithe same absoluteness and
exclusiveness to the man Jesus of Nazareth anid ipehson as the possessor of that which
belongs to God alone, completely transcend andeektiee possibilities of a mere man (49-
50). The Word “made his dwelling among us” (NIV).

More literally translated, the Greek vesienoomeans that the Word pitched his
tabernacle, or lived in his tent, amongst us. Ti@ngelist so implies, God has chosen to
dwell among his people in a yet more personal wayhé Word—became-flesh (Carson 127).
And it must also be stressed hat the Word—-becaesé-fls a repudiation of all Gnostic
disparagement of man’s physical nature, for theestant aspects the real humanity of Christ

(Howard 472).

DIFFERING THEOLOGICAL POSITIONSON THE INCARNATION

Kenotic Theory

The termkenosiscomes from the Greek text of Phil. 2:7 which refethe fact that the one
eternally in the form of God emptied himself to be® a man. In general kenoticism
interprets the incarnation as the transformatioGofl into man, or the exchange of divinity
for humanity. Two types of kenotic Christology dgisthe fist, championed by Thomasius
and Delitzch in Germany and by Gore and FairbairiEmgland, was the less radical of the
two.

Thomasius distinguished between God’'s relative ibates (omnipotence,
omnipresence, omniscience) and his immanent at&sb{holiness, power, truth, love) in an
act of self limitation, the eternal second persdrthe Trinity was said to have diverted
himself of the relative attributes when he assurttesl limitations of space and time.
Thomasius insisted that if the Son of God had methithe so called relative attributes, he

could not have lived a truly human existence. A¢ tixaltation to heaven, Christ reassumed
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the relative attributes that he had temporarilyasetle. Delitzsch shares similar theological
opinion.

The second group of kenotic theories advanced bgsG&odet, Clarke, and
Mackintosh, took the kenosis doctrine to this lagjextreme. They integrated Philippians 2:7
in the sense that at the incarnation the Logos gavall the divine attributes, laid aside his
deity, and so was transmuted into a man. GesdedsiBat when the Son became a man, not
only did he lay aside all the divine perfectiong, buitially at least, he had no consciousness
of his Logos — nature, no longer experienced theuadundwelling of the Father and spirit,
and ceased to govern the universe. At the incamathe Trinity of God was profoundly
altered. When Christ later returned to the Fathdnaaven, he recognized the divine life he
possessed prior to his incarnation. God upholddainmcarnation by divestiture. He insists
that in John 1:14 (“the Word became flesh”) thebvébecame” signifies a profound
alteration in the subject’'s mode of being, and pinedicative “flesh” connotes complete
human nature. In his essential being, the Logost@atate himself into the form of a man,
although his personal subject or ego remained dnees Following the ascension, the Son
regained his original divine state. All there keadheologians upheld Christ’'s pre-existence
and deity, and most subscribed to his virgin bttewis and Demarest 252-253, of Berkof

327-329, Grudem 549-552).

General Incarnationists

A. Dorner together with a few other European thgiaos rejects the notion that the Logos
assumed human nature and a human mode off existéértbe Jesus’ conception and birth.
Rather, Dorner explicites the incarnation developiaiéy as a moral union of the Logos and
the humanity of Jesus. That is by a gradual moratgss that respects Jesus’ human

development; the Logos became more fully joinethéorepresentative head of humanity. At
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the beginning of his life, Jesus was not the God-niaut as Jesus yielded himself to the
Father in submission and prayer. The Logos proyagspenetrated his humanity. The
theory postulates that as a result of Jesus’ setésder to the Father, the separate divine and
human egos gradually united into perfect God-madhdde divine and human natures
united indissolubly at Jesus’ resurrection and @soa to heaven (Lewis and Demarest 253

cf. Berkof 329-330)

Liberal Theologians

Lewis and Demarest (254) describe the three maguraptions that shape the liberal
view of incarnation of Jesus. (1) A growing anttpato the supernatural. These theologians
viewed the incarnation of a heavenly being as migikie “myth” unacceptable to the modern
scientific mind. (2)The supplanting to ontologicabncerns by ethical interests. Kant's
polemic against knowledge of God in himself in @atique of Pure Reasomparalyzed
discussion of Christ’'s pre-existence and incarmatir Kant, incarnation is the embodiment
of the eternal idea in a human life. (3) Emphasistioe divine immanence rather than
transcendence. From a pantheistic or panenthgisitgpective, liberal scholars focused on
the presence of God in the man Jesus, who by wategample functioned as the revealer of
God. Ritchsl, following Kant eliminated metaphysiésom theology. He abandoned
theoretical questions aboenh Logosand the two natures in favour of value judgments
namely, the function or Jesus performed in estaiblgshis kingdom.

Adolf Harnack insists that the doctrines of Chaspre-existence and incarnation
represent the intrusion of Greek religious phildgomto the sphere of Christianity. Harnack
identifies the Greek Logos doctrine as the entiptpehat eh calls the acute Hellenization of

the faith.
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Existentialist Theology

Theologians aligned with the movement minimize titorical aspects of the incarnation
while emphasizing the existential. The focus of t&arnation is said to be the meeting of
divine and human subjects.

Soren Kierkegaard view the incarnation an offensoveonceptual thought, since the
view of the Eternal becoming temporal the Absoloéeoming relative, the Being-in-itself
becoming history, cannot rationally justified.

Guided by Kierkegaard’s dialectic between heavehearth Burnner denies the existence of
any connecting links between the Christ event aistioty (urgeschichte), connotes the
encounter between the divine “I” and the human dthim which God addresses the person
with the divine claim and elicits a decision oftfaiBrunner concedes that Christ did assume
our humanity. The real focus of the incarnationwéeer, is not historical but existential or
suprahistorical; it resides in the personal meetietyveen divine and human subjects (Lewis

and Demarest, 255-256).

Process Theologians

Followers of Whitehead reject as grossly pre-sdierthe claim that the second person of the
triune Godhead literally assumed human flesh. Tioegss world view renders impossible
the idea of an intrusion from outside the natunaleo Instead, the incarnation must be
interpreted solely in terms of the cosmic world gaes. The neoclassical version of the
incarnation is rooted in its understanding of tlegds. Not an eternally divine person, the
Logos is identified as the impersonal and timelpsaciple of order and purpose in the
universe. In the Whiteheadian scheme, broadly spgakhe incarnation represents the

immanence of the Logos in the man Jesus.
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John B. Cobb, Jr., argues the substantialist moflehcarnation. The incarnation, Cobb
insists, describes the indwelling of the Logosthar power of the creative transformation, in
the historical Jesus. To be sure, the Logos isrmata and operative in all persons and
religious traditions. But the dwelling of the logmsJesus was so complete that it shaped his

very being (Lewis and Demarest 257-258).

Evangelical Theology

Evangelical and mainline theology, based on biblieaching and reasoning on the basis of
the Chacedonia logic of the hypostatic union dndousious has argued that Jesus’

humanity, in full union with divinity, representede pure, unadulterated image of god and
was not subject to sin (Karkeine 175). The contessif a genuine incarnation is one of the

fundamental affirmations of Christianity (Borheft9).

PARADIGM SHIFTSFROM ORTHODOXY AND RADICAL INCARNATION
THEOLOGY TO THE QUEST FOR THE HISTORICAL JESUS

Is there any continuity between the incarnate €lmiesented in the Gospels with the Jesus
of history? This is the question which occupied fir& two “quests for the historical Jesus”
and which again surfaces in the current trends lwhiay summarize as the “third quest”.
The “first quest” began with the assumption tharéhwas a radical difference between the
Jesus of history and the incarnate Christ of faitfo was the invention of the early Church.
The effective end of the “first quest” came witte ghublication of Albert SchweitzerQuest
of Historical JesusSchweitzer argued that the Jesus of history whiakh portrayed in the
“lives of Jesus” was nothing more than a figureigiesd by rationalism. The true Jesus was a

strange apocalyptic figure who “comes to us aswt@own”.
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The “second quest” began when Ernst Kasemann gesvenbnumental lecture in 1953
entitled “The Problem of the Historical Jesus.”tms essay he argued that through the
Gospels presented interpretations of Jesus (Keryghey also preserved authentic historical
narratives. In contrast to the “First quest” thée€ond quest” assumed that there was much
more common ground between the Jesus of historyrenohcarnate Logos — Christ of faith.
The “Second quest” came to an end in the late 186Asarly 1970s and only recently has a
“third quest” begun. The “third quest” is inaugwato locate Jesus within his social context.
The “Jesus Seminar” has been a major player instrasch with their novel method of voting
to identify the authentic sayings of Jesus anditictusion of the Gospel of Thomas as a
source for Christology (Blomberg 179-184). The iea@f Jesus which have merged from
those involved in the “third quest” include Jesagstlae itinerant cynic philosopher, major
proponents being John Dominic Crossan, Burton Maokl Fi Gerald Downing (see
Witherington IIl 58-92); Jesus as the eschatoldgiraphet who awaits the restoration of
Israel, the major proponents are E.P. Sanders andidé Casey (Ben Witherington Il 116-
136); Jesus as the charismatic teacher, the mgponents being Marcus Borg, Geza Vermes
and Graham H. Twelftree (see Ben Witherington 8711.60); Jesus as the prophet for social
change or for pacific love for one’s enemy. By Gaitkissen Richard A. Horsley and R.
David Kaylor (Ben Witherington 11l 137-160); andsiliss as the Sophia (wisdom of God), by
Elizabeth Schussler Firoenza and Ben WitheringtiofBen Witherington 11l 161-198).

Among those participating in the multifaceted “thiquest” are a number of
evangelical theologians who are attempting thein m@w appraisal of Jesus, such as N.T.
Wright. Wright affirms that Jesus is the Messiald as such was the fulfillment of Israel's
messianic hopes. Scripture witness to be the safrexangelical Christologies as Millard

Erickson shows in his contemporary incarnation €btogy (Wallace and Green, 245).
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EVANGELICAL PERSPECTIVES ON THE THEOLOGICAL IMPLICATION OF

THE LOGOS CHRISTOLOGY

Ladd (277-278) observes that the most importantstijpe on the incarnation is the
theological use John makes of the Logos which @ach fio parallels in either Hellenistic
philosophy or in Jewish thought. The first and magbortant theological implication is the
pre-existence of Jesus, who is the Logos. “In tbgrming” a point behind creation, for the
Logos was the agent of creation. The pre-existehcksus is reflected elsewhere in Jesus’
own reported teaching. Before Abraham was | am3§8: This amazing affirmation is an
allusion to the Old Testament usage. God revedtaddif to Moses as “I am who | am” (Ex.
3:14). Pre-existence is also predicated in Jesiss (rayer’ “Father, glorify thou me with the
glory which | had with thee before the world wasdeia(17:5; cf. 6:62). The idea of pre-
existence was no invention of the evangelist. Raptesses it clearly in his great incarnation
hymn (Phil 2:6 cf. Col. 1:15ff) and alluded tontearlier correspondence (1cor8:6; 2Cor 8:9).

Second, John uses the Logos idea to assert the afeitesus. The Logos was with
(pros) god, and the Word was Goth¢os en ho loggpsThe Greek words express two ideas:
the Word was deity but the word was not fully idealtwith deity, the definite article is used
only with Logos. If John had used the definitectialso withtheos he would have said that
all that God is, the Logos is; exclusive identay, | is, says that all the Word is, God is, but
he implies that God is more than the Word.

Third, John asserts that the Logos was the agenteation. He is not the ultimate
source of creation, but the agent through whom @uel ultimate source, created the world.
This same theology is expressed in Paul’'s words:ah things come from God througthd)

Christ (1Cor. 8:6).
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Fourth, there is the amazing assertion that “therdMoecame flesh” (1:14). Such an
affirmation would amaze and refute all Hellenigticilosophical and Gnostic dualism that
separated god himself in the Word who entered humetory, not as a phantom but as a real
man of flesh. The Word translated “to dwelBskenosénor “to tabernacle,” is a biblical
metaphor for God’s presence. This statement imghas God himself was present in the
flesh, in abasement (J. Jeremias, cited by Lad{l. 278

The fifth meaning of Logos is that he has comehim flesh as revealer. He came to
reveal to human being life (1:4), light (1:4-5)age (1:14), truth (1:14), glory (1:14) even
God himself “No one has ever seen God, the only &b is in the bosom of the Father, he
has made him known” (1:18). While John may not mak¢her use of the Logos idiom

beyond the prologue, it is clear, however, thatlihgos theology pervades the entire Gospel.

CHRISTOLOGY AND THE CONTEMPORARY CHURCH IN AFRICA
Christology is the doctrine of Christ, his persord anatures-divine and human (Bray 137).
And the main aim of Christology is to give an aaubaf the identity and significance of
Jesus Christ, of who he is and why he is impor{ddrshall 80). Also, Christology is a
department of theology, which deals with the Persbnlesus Christ the Redeemer of
humankind. (Abogunrin)(. According to Abogunrin, i&tology is rooted in the experience
of Jesus Christ and the earliest Christian comrasibelieved in him and owed their
existence to him (1).

Christology, with reference to Africa, lays emplsasn the fact that God reveals
himself in love in Jesus Christ to humankind. Andconsequence of this, Jesus is found
transforming the relationship between man and Gond khetween man and man. The

emphasis is shifting from how God become incarnatéhow we ourselves can become
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incarnate; our spirituality must be an incarnateitsality, heading us more and more to find
God in Christ through our own human existence (Albwo 16).

Furthermore, Abogunrin (18) proposes a form of §bftogy relevant to African
Christology that is bible-centered. Abogunrin isneicted that authentic and enduring
Christology in Africa must drive from African ready of the Bible. If an African theologian
si to enjoy any originality he must go him selfthe Bible, the source of Christian theology
and make it a key of his own understanding of thmmex issues involved in Christology
form the earliest period until now. Also, an Afmicaeading to the scripture must be an
informed reading and of the Christology which growst forth this effort must be
authentically African and at the same time univiersacope.

Abogunrin (18-19) is also convinced that incarmatghould be presented in such a
way that will distinguish it from various myths eofcarnation in Africa. Africa is full of
stories of spirits and animals incarnating as mmh returning after death to what they were
before their incarnation. The story of God becomimzarnate in Christ may not too strange
in the African context, but it will only reduce dissto one of the many divinities of African
Traditional Religion. The presentation of incaroatishould emphasize the fact that Jesus
Christ was the manifestation of God’s love for hakiad. Through the incarnation God
came to share in God’s victory over death and thleiodisastrous influences that threaten
men.

INCARNATION THEOLOGY AND IMPLICATIONSFOR THE AFRICAN

CHURCH

Most recently, beginning with the 2. in particular, a diversity of Christologies hassen

in the contexts of the post-Enlightenment West iantburishing independent movements of
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Africa, Asia, and Latin and America. In Africa, blaliberation and functional Christologies
gain a prominence.

While we maintain that contextualizing the gospethe Africa terms is relevant and
emphasize certain aspects of functional Christelngive, however, remain committed to the
historical expression of Christian faith and théegruity of the scripture witness. We are
therefore wary of all contemporary Christologicéatissions that have a distorted view of
the incarnate Logos. For the African version ofiS§tianity, we must realize the fact that “the
Word became flesh” tells us that God is intent ommunicating about himself. The “Word
became flesh” tells us that. The message (the Jagoasccessible and not hidden away for
mystics and scholars among us but was in the vaotbwas touched and heard by many.

In the incarnation God has exhibited the glory grate that is native to his selfhood;
and through this incarnation, humankind, includikfgcans can regain the glory and grace it
once had when it was created. When God takes nitiative, new possibilities are born.
Divine power is released into the broken world atsdbroken lives so that new life is
possible. In the midst of the broken socio-econogwaditions of Africa and the new
possibilities of God’s grace, salvation, redemptibberation, and deliverance have been

released upon us in the fact of Jesus incarnation.

The cognitive significance of the incarnation -thet that the eternal person of the Son took
on himself nature is an amazing redemptive actad.&hrist’s primary purpose in coming
to earth was to save the lost the redemptive astg@ms to important that some rationalists
and functionalists (we must guard against extraimetfonalism in the African Church) have
lost sight of the One who accomplished it. The ialygoint, they maintain, is what Jesus did,
not who he was (in his metaphysical or ontologloaihg). They seem to overlook the fact

that that the value of Jesus’ dynamic work depamd@ho he was. The question Jesus asked
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must still be answered: “who do people say the &aman?” Jesus Christ is the eternal Son
of God who is also portrayed in the Gospel of Jakrthe functional liberator from every
demonic influence and corrupt power structure. Afrecan Church must come to grips with
this revelation.

The fact of incarnation also shows that God valsietul persons highly. In the
darkest hours of our experience we know that Godscéor us. Although transcendent to
humans both metaphysically and morally, God hasrtdke initiative to reach out to us. The
incarnation demonstrates the fact that it is noenmeyth that God loves sinners in spite of the
fact that they are holistically depraved, persgnabtranged, and deserving by guilty. God
the Son valued lost humans so greatly that henglli left heaven’s glories to seek and to
save them! What greater light for the missionaryaadement of God’s Gospel in Africa?

The eternal Word so valued his fallen image-beatbad he took human form,
humbled himself as a human child, became a canpehielper. To save the lost the Messiah
gave up his life and bore the penalty fallen humdaserved. Even though humanity’'s
functional magois inspired and the relational image lost, Chdst not consider humans
mere beasts. To Christ humans are worth thrivimgHomans are worth dying for! This is
the gospel of eternal redemption that must be pho@d in our cultural terms to make
Christianity truly global religion.

The challenge before the African Church is to ke CChrist, to be in the world but not
of it. The incarnate Logos identifies with the éallpeople of the world in their humanness,
but not in their private sins or public crimes. uesays, “But they are still in the world”
(John 17:11), but he added. “For they are not efvibrld” (vs. 14). Exhortations to separate
ourselves from the evils of the world by people rbaymisconstrued to mean isolation from

non-Christians. For Webber:
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The incarnation is the center point from which éflact on the role of the Christian in the
world. As a revelation of the Father, Christ wasntifiedwith the natural and social order,
he was separate from the powers of evil that reledurse of the world, and He began the
three sided view of reality points to the relatioipsthat exists between the Christian and the
World (Webber, cited by Lewis and Demarest 303).

Although the eternal Word was spiritually rich bagodescription, “yet for your
sakes he became poor, so that through his povadlgtrhecome rich.” (2cor. 8:9). “Your
attitude should be the same as that of Christ J&8bs... made himself nothing, taking the
very nature of a servant, being made in human ékerand being found in appearance as a
man, he became obedient to death and even dea#itross!” (Phil 2:5-8). Like Jesus,
African Christians should exemplify the servant istiry they teach. Christ’s incarnation has
not yet had his full effect on that continent. Blog incarnation indicates that in spite of the
ugliness and pervasiveness of sin creation is dpefits Maker and full of spiritual
significance. The incarnation given us reason tddeeving participants in Christ’'s present
spiritual kingdom.

Jesus was incarnate in order to inaugurate the Agavor God’s Kingdom on earth.
In the incarnation, Jesus enters time and spaceasselts his power over sin, evil, Satan
corruption, and every diabolical influence. For thfrican Christians, we must seek the
ongoing assertion of God’s power over every fornoiofmanifestation of evil in the lives of
men. For Wallis:

Jesus’ healing ministry is...an aspect of evangeligrhich anchors the call to

discipleship, and God's offer of communion with kelf within concrete possibilities

of human experiences where the outworking of enfliat such physical, emotional,
psychological or spiritual wounds that God’s logeendered meaningless and out of

reach, there needs to be a prior action of libenally god before there is freedom to
respond (Wallis, quoted by Folarin 310-311).
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CONCLUSION

The paper has so far evaluated the various stfat@ar discussions on the incarnational
theology of the fourth Gospel, with a view of amletting a sound exegesis and systematizing
into an organic unity with the rest of the biblicalelation.

The historical backgrounds of the term Logos wexplaed in Greek philosophy, Old
Testament, and the hypostatization or personiboabf wisdom (Sophia). George Eldon
Ladd describes the various theological implicatioos Logos from the evangelical
perspective. He relies of the reliability of Scupg witness in doing Christology.

An exegesis of John 1:14 was done, not in isolatoar within the framework of the entire
prologue (1:1-18). Its unity wit the rest of thehdanine thought was also shown. The
exegesis done from historical, theological, granicahtperspectives revealed the rich
mystery of the fact of incarnation. The study was lmited only to exegesis, but various
theological implications of the logos revelationrevgpelt out.

Many divergencies from the historical position odrnation were evaluated in the light of
evangelical theology. Such theological divergencieslude the liberal, neorthodoxy,
existentialist, kenotic, and process models of €blogy.

For the study to be more relevant to current issumethe Jesus of history, the three quests or
movements for the reconstruction of the histordzdus were appraised. The writer links the
searches for the historical Jesus to radical shifis the historical incarnation theology of
Christ.

The study is made relevant to the African situatignconsidering the functional aspect of
Christology, that is what Christ did, in order tibeet redemption, liberation and deliverance
for mankind: the major strengths and weaknessésnational Christology were highlighted,
though not in details: the detailed study is beydinel scope of this present work. The

ontological (who Jesus is) ad functional (what &h @hristologies are more appropriate to
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the African situation. And also, various applicagoof the fact of incarnation for the African

church were discussed.

RECOMMENDATIONS

The author of this work recommends a contemporagrnation Christological model based
on such scholarly works like Millard J. EriksorTsie Word Became Flesh: A Contemporary
Incarnational Christology The model will prove to be a great tool in modezsearches in
African contextualized Christologies. The modelagss the weaknesses of black, liberation,
and functional Christologies and synthesizes tis¢ dkthese Christological patterns with the
historical theology. The model is based on fouranpyemises, viz;

1. The doctrine of Jesus Christ as fully god anly fuuman, and yet one person, while it
is not totally comprehensible, is not a logicalhtenable or internally contradictory concept.
2. The bodily resurrection of Jesus is a histormaturrence. This even, which makes
him unique among human beings, including the foumdad leaders of other religious,
justifies the claim that salvation is only througm.

3. Jesus showed his concern for all segments aétgoand is therefore able to be
Saviour of all, no matter one’s race, gender, ciadelass.

4. The teaching that in Jesus of Nazareth God wawpletely present in union with a
fully human individual provides us with significamtotifs for understanding and explaining

the problem of evil in our world, and gives us Bdsr hope in the face of such evil.

The first two premises in Erickson’s model refer ttte metaphysical or ontological
dimension of Christology, that is, who Jesus ise Tdst two propositions include functional
or practical Christology, with an emphasis on thkvaion, redemptive and liberating works

of Jesus. Jesus, who entered as God into the ¢ootédxumanity, has shown and is still
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showing his love and compassion to the sufferinigmankind. He is therefore concerned
about our daily life and existence.

Erickson’s model of contemporary incarnation Clotisgy, relevant for the African situation,
is a Christology both from “above” and “below”, dorot bypass the ministry of Jesus does
not separate the person of Christ from his work thdo day, separates Christology from

soteriology.
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