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PREFACE

DR. BERNARD'’S many friends will be glad at last to have
his Commentary. Fortunately he had completed the
manuscript of both volumes before his visible presence
was taken from us in August 1927, so that I have
been responsible only for seeing it through the Press.
Dr. L. C. Purser saw the proofs as far as Chapter XIX,,
but I have been through the whole, trying to gather up
the fragments that remained. The Indices have been
prepared by the Rev. R. M. Boyd, Rector of Shinrone
I would thank him gratefully for his help, but he needs
no thanks.

A. H. McNEILE.
DUBLIN, October 1928,
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ABBREVIATIONS

THE evangelist has been designated thioughout as Jn., to
distinguish him from John the son of Zebedee as well as from
John the Baptist. This abbreviation is not intended to imply
that he must be identified with John the presbyter, although
the editor regards this as highly probable; 1 but it is convenient
to have a brief designation which stands for the writer of the
Gospel, without prejudging his personality. A few other
abbreviations that have been adopted are the following:

DB.. . .
DB , .
DCG. . .
Diat.

EB. .. . .
ERE. .
J.7T.S.

Moulton-Milligan .

Hastings’ Dictionary of the Bible, 5 vols.
(1898~-1904).

Smith’s Dictionary of the Bible, 3 vols.,
2nd ed. (1893).

Hastings’ Dictionary of Christ and the
Gospels, 2 vols. (1906).

E. A. Abbott’s Diatessarica, including
his Jokannine Vocabulary and
Johannine Grammar, Parts 1.-X,
(1900-1913).

Cheyne’s Encyclopedia Biblica, 4 vols.
(1899-1903).

Hastings’ Encyclopedia of Religion
and Ethics, 12 vols. (1908-1921).
Journal of Theological Studies (19oo-

1926).

Vocabulary of the Greek Testament,
illustrated from the papyri, by J. H.
Moulton and G. Milligan (1914- ).
This is being completed by Dr.
Milligan; it is indispensable.

 See p. Ixviii.



INTRODUCTION

CHAPTER I
THE TEXT

(i) Authorities for the Text.
(1i) Dislocations of the Text.
(iii) The Structure of the Gospel.

(1) AUTHORITIES FOR THE TEXT

FurLL accounts of the manuscript material available for the
text will be found in Gregory’s Prolegomena (1894), in his
Texthritik (1902, 1909), and in von Soden’s Die Schriften
des newen Testaments (19o2). During the last twenty-five
years several additional manuscripts and versions of first-
rate value have come to light. Only a few of the more
important authorities for the Gospel, in whole or in part, are
named here, von Soden’s notation being placed in brackets,
and the century to which each MS. is ascribed being given
in Roman numerals. No attempt has been made in these
volumes to print an apparatus criticus. Tischendorf’s (1872)
is still the most useful, von Soden’s (1913) being constructed
on the basis of a new classification of textual authorities, which
has not commanded general acceptance. Westcott and Hort’s
Notes on Select Readings (1884) are indispensable, although
their doctrine of the inferiority of the ‘‘ Western Text” is
now regarded as too strongly stated. A. Souter’s brief critical
apparatus is valuable, and his table of MS. authorities ad-
mirably clear (Vov. Test. Grace, Oxford).

Papyri

The earliest extant remains of Gospel manuscripts in
Greek were written in Egypt on papyrus. Of these some of
the most interesting were found at Oxyrhynchus, and have been
published by Drs. Grenfell and Hunt. A few contain frag-

xiii



xiv THE TEXT [Ch. 1.

ments of the Fourth Gospel. They are generally in the form of
a book or codex, and not in the form of rolls of papyrus. Most
of those mentioned here present a text similar to that of B:

Pap. Oxyrk. 208 (von Soden, ¢ oz) and 1781 form fragments
of the same MS., the oldest extant text of Jn. (s=c. iii),
and are at the British Museum. They give in a mutilated
form Jn. 12341 161-% 2011%, This MS. was a codex,
made up of a single quire of some twenty-five sheets.
See p. xxix.

Pap. Oxyrk. 1228, Glasgow, iii. This has a good text of
Jn. 15%-16%

Pap. Oxyrk. 847, British Museum, iv, contains Jn. 211-22,

Pap. Oxyrh. 1780, British Museum, iv, contains Jn. 814-21,

Pap. Oxyrk. 1596, British Museum, iv, contains Jn. 68-12 17-22,

There are many other papyrus fragments, some of early
date; the above are mentioned as specimens of the available
material.

Uncials

Information as to most of these will be found in the text-
books. We give brief references for those which have been
recently brought to light:

B . Vaticanus (8 1). Rome. Cent. iv.
N . Sinaiticus (8 2). Leningrad. iv.
. Alexandrinus (8 4). British Museum. v. Cc. 6%0-852

are missing.

C . Ephrem: (8 3). Paris. v. Palimpsest. Contains
considerable fragments of Jn.

. Beze (85). Cambridge. v-vi. Grzco-Latin. Ce.

182018 are missing in the Greek text, and the gap
has been filled by a ninth-century scribe (D).

T . DBorgianus(e5). Rome. v. Grzco-Sahidic. Contains
ce. 628767 76_831,

T . Muralt (e 31). Leningrad. vi. Contains cc. 1%-4
29418 43150

T* . (e 35). British Museum. vi. Grzco-Sahidic. Con-
tains cc. 3°—4* with a few gaps. For a collation by
Crum and Kenyon, cf. /.7'..S. April 1900, p. 415 f.
See on 318 48,

W . Freer (e o14). Washington. iv-vi. Discovered in
Egypt in 1906. The Gospels are in the order Mt,,
Jn., Lk.,, Mk. Collation in Z%e Waskington M.S,
of the Four Gospels, by H. A. Sanders (1912).
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N . Purpureus Petropolitanus (¢ 19). Dispersed through
the libraries of Leningrad, Patmos, Rome, Vienna,
and British Museum. vi. Some pages are missing.
Edited by H. S. Cronin in Cambridge Zexts and
Studies (1899).

L . Regius (¢ 56). Paris. viii. Cc. 15220 21155 gzre
missing.

o Koridethi (e og5o). Tiflis. viii-ix. Discovered at
Koridethi, in Russian territory, and edited by
Beermann & Gregory (Leipzig, 1913). The text is
akin to that of fam. 13, fam. 1, and the cursives 28,
565, 700. See Lake and Blake in Harvard -Theol.
Review (July 1923) and Streeter, The Four Gospels.
Cf. also /.7.S. Oct. 1915, April and July 1925,

I . (e 700 Oxford and Leningrad. ix-x. Contains
cc. 11613 83152 198 to end.

A . Sangallensis (e 76). St. Gall. ix—x. Grazco-Latin,

Secondary uncials are not specified here; nor has reference
been made to two fragmentary palimpsest uncials of the fifth
century, at Leningrad and the British Museum respectively
(von Soden’s € 1 and ¢ 3).

Cursives

Of the vast mass of minuscules, only a few need be men-
tioned.

The following are notable: 33 (8 48), Paris, ix—x, perhaps
the best of all the cursives, akin to BDL at many points; 28
(e 168), Paris, xi; 157 (¢ 207), Rome, xii; 565 (¢ 93), Lenin-
grad, ix-x; 700 (e 133), London, xi, ed. Hoskier (under the
numeration 604). .

The twelve cursives numbered 13, 69, 124, 230, 346, 543,
788, 826, 828, 983, 1689, 1709, are descended from a lost
common ancestor. Salmon directed Ferrar’s attention to 13,
69, 124, 346; and Ferrar began a collation, which was com-
pleted and published by T. K. Abbott in 1877.1 The group
. may be cited as fam. 13. See above on ®, and for the position
of 7°2-811 in this group, see note on the Pericope.

Nos. 1, 118, 131, 209 are also akin to each other and to @,
and may be cited as faem. 1 (see K. Lake, Cod. I and its Allies,
1902).

Ancient Versions -

The Old Latin MSS. are cited under the letters a, 4, ¢, £, 1,
etc., Jerome’s Vulgate being zg. The relative value of the

1 Cf. also Rendel Harris, The Fervar Group (1900).
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African and European texts of the O.L. is too intricate for
discussion here.

The Old Syriac version probably goes back to Tatian’s
Diatessaron, and in any case to sec. iil s#b 7nit. We have it in
two MSS.; Syr. sim. of sec. iv, discovered at Mt. Sinai in
1892, and Syr. cur. of sec. v, edited by Cureton in 1858, both
being accessible in Burkitt’s indispensable Fvangelion da
Mepharreshé (1904).r The Peshitta or Syriac vulgate is
of sec. v.

The Coptic vss. have been fully edited in the Sahidic and
Bohairic texts by G. Horner (1901~1924). The Sahidic
generally follows 8B, but has a Western element.

The oldest MS. of Jn. in this version (sec. iv) was dis-
covered in 1913 and edited by Slr H. Thompson in 1924. By
him it is called Q, and it is now in the Bible Society’s House in
London. Itis in codex form, made up of twenty-five sheets of
papyrus, folded together so as to make a single quire (cf. p. xiv
above). It has a good text like 8B, and omits the Pericope de
adultera.

The text printed in this volume is similar to that followed
by Westcott and Hort, and by Bernhard Weiss, although not
identical with either. It is convenient to indicate here the
more important instances in which the reading that has been
adopted after due consideration of the evidence (of the manu-
scripts and of the context alike) differs from that accepted by
most recent critics. At 14! 19% 20'7 readings have been sug-
gested or adopted which have very little manuscript authority
(if any), but which must be judged on their own merits as
emendations. Other weakly attested readings are accepted
at 10% 1% 12% 171 18 And at ¢* 14* 1 162 reasons have
been given for following the fextus receptus rather than its
modern rivals. In each case, the variants have been examined
in the notes iz Joc.

(1) DisLocaTIONS OF THE TEXT

There are some passages in the Fourth Gospel which
present difficulties in their traditional context; and critical
opinion has, during the last half-century, been favourable, on
the whole, to the conclusion that, whether by accidental trans-
position of pages of the or1g1na] or by perverse editorial
revision, they have been removed from their proper position.

! For harmonistic rearrangements of the text in Syr. sin., cf. p. xxvi.
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A

Of such instances of dislocation of the text, perhaps the
strongest case can be made for the transposition of cc. 5 and 6.
The first modern critic to urge that the order of these chapters
should be interchanged was Canon J. P. Norris,! and his
suggestion has been accepted by many scholars.

The words of 61, ‘‘ After these things (uerd radra) Jesus
went away to the other side of the sea of Galilee,” are oddly
chosen if a journey from Jerusalem is in the author’s mind,
which must be the case if the events of c. 6 are consecutive to
those of ¢. 5. To know which is the *‘ other ”’ side of the lake,
we must know the point of departure. In 6% wépar mijs
faddoons means the eastern side, in 6% the western side; just
as in Mk. 5! the same phrase means the eastern side, and in
5% the western side. No doubt, for one who followed the
ordinary road from Jerusalem northward, the ‘¢ other ” side
would be either the northern or the eastern coast. But a
journey from Jerusalem through Samaria and Lower Galilee,
which extended either round the northern end of, or across,
the lake to the neighbourhood of Bethsaida Julias, would be
described very elliptically by the sentence, ‘‘ He went away to
the other side of the sea.” On the other hand, the phrase is
quite natural if we suppose Him to start from Capernaum, z.e.
if we treat c. 6 as following immediately on c. 4. Then all
is clear. The nobleman’s son at Capernaum has been healed
by Jesus (4%%), who is in the neighbourhood, that is, near the
western shore of the lake; and the next thing recorded is that
‘¢ after these things Jesus went away to the other side ” (z.e.
the north-eastern shore) of the lake, where, it is added, ‘‘a
great multitude followed Him because they beheld the signs
which He did on them that were sick.” Among the more
noteworthy of these was the ‘‘second sign ” in Galilee, Z.e.
the healing of the nobleman’s son.

Again, the opening words of c. 7, ¢ After these things Jesus
walked in Galilee, for He would not walk in Judza, because
the Jews sought to kill Him,” do not follow naturally upon c. 6.
The whole of c. 6 is occupied with Galileean discourse and
miracle; why, then, should the fact that ‘‘ He walked in Galilee ”
be emphasised at 71?7 And no hint has been given in c. 6
that ‘“ the Jews” were so indignant at His words that they
sought to kill Him.. On the other hand, the words of 7! come
naturally in succession to the narrative of c¢. 5 (but see below,

Lin the Journal of Philology, 1871, p. 107. Norris added later
that the suggestion had been made by a fourteenth-century writer,
Ludolphus de Saxonia.

b
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p. xix), which contains the controversy of the Jews consequent
on the healing of the impotent man on the Sabbath, after
which it is expressly said that the Jews sought to kill Jesus
(5'%). A retirement from Jerusalem to Galilee was quite
natural zken; but it was only for a short time, and He went
back to Jerusalem to resume His ministry there at the Feast
of Tabernacles (79). That no very long interval of time
elapsed between the controversies of c¢. 7 and those of c. 5 is
shown by the allusion in 7% to the healing of ¥, We cannot
interpolate between these two points a long ministry in Galilee.

The narrative proceeds smoothly if we adopt the order, c. 4
(Samaria and Galilee), c. 6 (Galilee), c. 5 (Jerusalem, a period
to which we must assign, as we shall see, 715°%; see p. xix),
c. 71 (a retirement to Galilee), c. 710-14. 552 (gnother visit to
Jerusalem).

It should be added that, if the traditional order of cc. 4-7
be followed, there is a difficulty in identifying the Feast men-
. tioned at 5'; the Passover, Pentecost, Dedication, Tabernacles,
Purim, being advocated in turn by various expositors. But
if we place c. 5 after c. 6, the identification is obvious. It is
the Feast of the Passover, which has been mentioned at 6% as
‘“ at hand.”

Of independent evidence for this transposition of cc. 5 and 6,
there is none that can be relied on.

Irenzeus, e.g., a very early commentator on the Fourth
Gospel, regards the feast of 5! as the Passover, and does not
mention the feast of 62, But, nevertheless, he takes cc. 5 and 6
in their traditional order, and places the Feeding of the Five
Thousand after the Healing of the Man at Bethesda (Her.
I1. Xxii. 3).

Origen, too, has a phrase which, if it stood by itself, would
favour the view that cc. 5 and 7 are consecutive. When com-
menting on c. 4, he says (p. 250) that the feast of 5! was not
likely to be the Passover, because ‘‘shortly afterwards it is
stated ”  (uer’ SMlya émpéperar) G Gy éyyds 7 éopry Thv
"lovdaiwy, 1§ okyvoryyla (72). In other words, he says that 72
comes ‘‘shortly after” 5!, a quite reasonable statement if c. 6
precedes c. 5, but hardly defensible if c. 6, with its seventy-one
verses, separates c. § from c. 7. However, in the same com-
mentary (pp. 268, 280), he clearly takes c. 5 as following on c. 4
in the traditional order.

Tatian’s distribution of Johannine material in his
Diatessaron is remarkable. He does not scruple to disturb
the Johannine order of incidents, as we have them in the
traditional text; and, in particular, he adopts the order cc. 6
4*% 5, 7. He was probably led to this by internal evidence;
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but it is possible (although not likely) that he may be following
the authority of texts or documents no longer accessible to us.
In any case, the evidence of the Diafessaron provides a
corroboration, waleat gquantum, of the conclusion that cc. 5
and 6 are not now in their right order.

B

A second case of ¢ dislocation ” of the original text of Jn.
has already been mentioned (p. xviii). If we remove the
section 715°% from its traditional position, and append it to
c. 5, we shall find not only that its language is more appropriate
as the conclusion of c. 5, but that 7" follows most naturally
upon 74,

The allusion to the ypdppara of Moses (5%) provokes the
question ‘‘ How does this one know ypdupara’ (715); 7z.e.
the writings of the Law with their interpretation. But there is
nothing in 7! which suggests any such query, for nothing has
been said in 74 as to the Jearned nature of the teaching which
Jesus is giving. The more natural sequel to 7141is 725, where the
citizens of Jerusalem express surprise that such a teacher
should be an object of suspicion to the rulers.

Again in 719 the question, ‘* Why seek ye to kill me ? "’ is very
abrupt, and is hardly consistent at this point with the favour-
able reception from the people of which 7% tells. But it is
quite in place if the section 4% is a continuation of the con-
troversy of c. 5; one of the consequences was that the Jews /4ad
sought to kill Jesus (5'®). Indeed, the themes of 7152 are
throughout the same as in c. 5; and at 718 17 Jesus defends
Himself, exactly as at 5%, by explaining that His doctrine was
not His own, but given Him by the Father, whose will He came
to do.

Again at 718 He reverts to what has been said at gl 4,
about the untrustworthiness of those who seek only their own
glory. At 722 He turns against themselves their appeal to
Moses as the exponent of the Law, as He had done at 5.

And at 7% He makes a direct reference to the cure of the
impotent man at Bethesda (5%), which, because it was wrought
on a Sabbath day, was the beginning of their quarrel with
Him. It is very difficult to interpret 72 if we suppose it to
refer to something which had happened months before; it is
evidently present to the minds of His interlocutors, whose
feelings as aroused by it He describes in the present tense,
favpdlere . . . xohare (72 23),  And, finally, the mention of
¢¢ just judgment ' at 724 brings us back to 5%.

It is possible that the transference of the section 715-%4 from
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its true position was due to the mistake of a copyist, who took
the words ‘‘ Is not this He whom they seek to kill? ” in 7% as
requiring 71% in the immediate context, forgetting that 518 71
are both equally apposite.

But, however that may be, that a dislocation of the text is
here apparent has been accepted by Wendt,! Bacon,2 Moffatt,?
Paul,® and many other critics.

Cc

We proceed next to consider the difficulties presented by
the traditional order of cc. 13, 14, 15, 16, 17; and some reasons
will be given for the conclusion that the order adopted in this
commentary, viz. 131%% 15, 16, 1333 14, 14, more nearly re-
presents the intention of the original writer.

It is plain that ‘* Arise, let us go hence,” at the end of c. 14
is awkward in this position, if the teachings of cc. 15, 16 follow
immediately. This suggests that cc. 15, 16 should precede
c. 14; and then 14% would be the last word of the discourse
delivered in the upper room, c. 17 (the high-priestly prayer) being
offered as the Lord with the Eleven stood up before they left
the house for Gethsemane, Again, ‘‘ I will no longer talk
much with you” (14*) is followed by two chapters of further
discourse, in the traditional order of the text, whereas it would
be a natural phrase, if the discourse were reaching its end, and
14%°31 were the final paragraph of farewell.

There are several sayings in c. 16 which suggest that it
should come before c. 14. Thus Jesus says (16%), ‘‘ None
of you ask where I am going.” But Peter asked this very
question (13%), and Thomas implied that he would like to
know the answer (14%). These queries more naturally come
after 16° than bdefore it.

Another point emerges on comparison of 16% with
Mk. 14%. Both of these passages tell how Jesus warned the
Eleven that they would shortly be put to a severe test of
faithfulness, in which they would fail. ¢ All ye shall be made
to stumble : for it is written, I will smite the shepherd, and the
sheep shall be scattered abroad ” (Mk. 14%). *‘ The hour is
come when ye shall be scattered, every man to his own, and
shall leave me alone ”” (Jn. 16%%). Now Mk. places the confident
assurance of Peter, and the sad prediction of his denial, imme-
diately after this. We should expect the same sequence in
Jn.; and we find it very nearly, if 13%1-%8 is placed after 16%, for
the incident of Peter’s boast and rebuke is narrated in 13%-3,

1 Gospel according to St. John, p. 85. 2 The Fourth Gospel, p. 499.
8 Intvod. to N.T., p. 554. ¢ Hibbert Journal, April 1909,
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Again, 14'® seems to come more naturally af7er 168 than
before these verses in which the disciples express bewilder-
ment at the enigmatic saying, ‘‘ A little while and ye behold me
not,” etc. The language of 1617 suggests that this saying was
new to the hearers, whereas it occurs with an explanation in
14 (cf. 13%%). See also on 141° for the priority of the verse 1610,

We now turn to c¢. 15. The allegory of the Vine in the
traditional text begins abruptly, nor is there any sequence
with what precedes 1n the last verses of ¢. 14. But, as we have
shown elsewhere,! if we place c. 15 immediately after 13%, the
point in the narrative at which the Eucharist was instituted,
we find a complete explanation of the sacramental thoughts
which appear in 15'"%. And there are other clues which point
to the sequence of 15! with 133

Thus the unfruitful branch of 152 has an obvious allusion
to Judas, who has just gone away to his act of treachery, if
c. 15 follows 13% directly. The words fueis kabapoi éore of
15% become more forcible the nearer they are brought to
duets kafapol éore, GAN odxi mdvres of 131011 (where see note).
So also the nearer that 156 20 can be brought to 1318 1€
being the verses to which they respectively carry an allusmn
the easier are they to explain. Again, in our arrangement
of the text, 15'% 17 give the first statement of the duty of
Christians to love each other (which has been adumbrated
1312718) but it is not described as a New Commandment (13%)
until it has been thoroughly explained what love implies.?

Similarly, the teaching aboutprayer of 141% shows an
advance on the teaching of 15 162, in that at 144 it is Jesus,
not the Father, who is described as the answerer of prayer.
See the note on 1414,

It is not suggested here that we are to look for exact logical
sequence, such as would be appropriate in a philosophical
treatise, in the Last Discourses of Jesus as reported many
years after they were spoken. On the contrary, cc. 14-16 of
the Fourth Gospel abound in repetitions of the same thoughts
and phrases, held in the memory of an aged disciple, but not
necessarily put together in the order in which they were origin-
ally delivered. Yet, where sequence can be detected, it is
worthy of notice,

The teaching about the Paraclete seems to fall into shape
more readily if we place cc. 15, 16 before c. 14. In 15% 167
we have the mapdedyros described as the Advocate of Christ,
confuting the hostility of the world and confounding its judg-
ments., This is the primary meaning of wapdsAyros (see on
15%); and so far, the idea of the wapdxAyros as the Helper or

1 See on 15'; and cf. p. cxxiii. f. 2 See, further, note on 15,
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Guide of Christian disciples has not appeared. Then, at 16!3,
we pass to a new thought: the wapdedyros is to guide the
apostles into all truth about Christ, and is to reveal future
things to them. He is now the Paraclete of the Churck, not
of Christ. Then, at 148, it is promised that He will abide
with the Church until the end of time, so that Christian disciples
may not be left dppavol, or without a Friend. Finally, at 142,
we return to the idea that He will lead them to the truth, which
is now described as ‘‘ teaching "’ them, and will always keep
in their memory the words of Jesus Himself. At this point,
for the first time, He is explicitly identified with the ‘‘ Holy
Spirit ”’ of God.

The only phrase ! which would be favoured by the tradi-
tional order of chapters rather than by the order cc. 15, 16, 14
is, ‘“ He shall give you anotier Paraclete,” at 148, This, it
may be thought, is more naturally said at the /757 mention of
the Paraclete than at a point in the discourse after He has
already been named three or four times. But (see note 7z Joc.)
this phrase is apposite here, and here only, because Jesus has
just been speaking of His own office as the Advocate with God
who secures an answer to the prayers of the faithful, although
He has not explicitly claimed the title rapdxAyros for Himself.

It may be added, in conclusion, that the consolations of
14+ 2 seem to come more appropriately towards the end, than
at the beginning, of the Farewell Discourse. The disciples
have been assured that the world will one day be proved to
have been wrong in its rejection of Jesus (152 168%); they are
told, moreover, that they, themselves, will again ‘‘ see >’ Jesus
after His departure (16'®), which will turn their grief into joy
(162%); they think that they understand this, although it is not
so (16%), and are warned that they will fail in the impending
hour of trial (16%%). This hurts them, and Peter asks why
they cannot follow Jesus to death even now (13%); but he 1s
again warned that he will fail at the pinch (13%). Then, and
not until then, is explained to them the great assurance of life
after death in the heavenly places which Jesus will prepare
(14%). This is a consolatory promise of a quite different kind
from any of those given in cc. 15, 16, for it leads the thoughts
of the disciples beyond this earthly life.

On grounds such as these, I follow Spitta 2 and Moffatt 3 in

1 Westcott (Infrod. cxxxi) finds, indeed, a ‘ progress” in the
teaching about the Paraclete, taking the chapters in the usual order ;
but he takes no account of the difference between the Paraclete of
Chyist in 15% 167 and the Paraclete of the Church in 1613 1418- 2,

% See also Bacon, Fourth Gospel, p. 500.

3 See, for the various hypotheses as to the place of cc. 15, 16,
Moffatt, Introd. to Lit. of N.T., p. 556.
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supposing a dislocation of the text at 13%®. Wendt ! and Paul 2
find the break at 13%, but vv. 33 and 36 {. seem to be in complete
sequence.

D

The position of the verses, 31, provides another example
of difficulties of interpretation, probably due to a disturbance
of the textual order.

As the verses 3313 stand in the traditional text, it would seem
at first sight that they were intended to be a continuation of
the Baptist’s ‘‘ witness ”’ to our Lord, contained in vv. 27-30;
and many of the older commentators (e.g. Meyer, Alford) held
this to be the case. But most modern exegetes recognise
that in this section, as in 382!, we have an evangelistic com-
mentary on what has preceded. The style of 3%1% is un-
mistakably that of Jn., when writing in his own person. How-
ever, it does not bear any clear relation to what immediately
precedes in the traditional text. Abbott (Dzar. 2501f)
endeavours, indeed, to interpret 3% of John Baptist; it is the
Baptist, he holds, that is said to have sealed his attestation
that God is true. But, if so, the words in v. 32, Tijv papruplar
avrod ovdeis AapBeve, must also be interpreted as Jn.’s
paraphrase of the Baptist’s account of the ill success of Jesus’
mission, This is entirely inconsistent with the report of the
Baptist’s disciples about Jesus, wdvres &pxovrar wpds avrdy
(v. 26), which drew from their master a confident and joyful
assurance that Jesus was, indeed, the Coming One, the Christ
Himself (vv. 27-30).

An examination of the section 3%-3 shows, on the contrary,
that it is a continuation of Jn.’s commentary (vv. 16—21) upon
the pronouncement of Jesus in vv. 11-15. Thus v. 32, in both
its clauses, reproduces almost verbatim the words ascribed to
Jesusin v. 11; and v. 31 goes back tov. 12. V. 36+, ‘‘ He that
believeth on the Son hath eternal life,” has been said already
at v. 16; and the sombre warning to the unbeliever or dis-
obedient at v. 36 has been given before, although less ex-
plicitly, at v. 18. ‘‘ He whom God hath sent ”’ (v. 34) recalls
v. 17. There is no saying in vv. 31-36 which naturally arises
out of the section vv. 22-30, but everything in vv. 31-36, on
the other hand, goes back to vv. r1—21.

Hence, it suggests itself that vv. 22-30 are out of place;
and this conclusion has been reached by several scholars.
Lewis proposed to transfer 3% to a position immediately

1 Gospel according to St. John, p. 104.
2 Hibbert Journal, April 1909,
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following 2!2, and this has been approved by Moffatt,! Lewis,?
J. M. Thompson,? Garvie,? etc. That 3% speaks of kabapiouds
is thought to recall 28, and the bridegroom of 21° to suggest the
image of 3%, But the sequence of uera Todro in 212, followed
by pera Tadra in 322, would be strange and not like the style of
Jn. Nor can it be said that there would be any special ap-
positeness in such a position of 3223, To place these verses
before the Cleansing of the Temple and the subsequent ‘¢ signs ”
- at Jerusalem (22%) makes it difficult to explain the crowds who
flocked to the ministry of Jesus (326). For, according to this
arrangement of the text, Jesus has not been in Jerusalem at all,
and the miracle at Cana of Galilee is the only ‘¢ sign *’ that has
attracted attention.

A simpler explanation is that 322-® originally followed,
instead of preceding, 3%1°3%.5 Everything then falls into place.
The evangelist’s commentary or paraphrase, 3!6-#1. 81-36 jg
continuous; and a new section (3227%0) of the narrative be-
ginning with perd Tavra, as usual in Jn., deals with the second
witness of the Baptist, and connects itself directly in the open-
ing verses of c. 4 with the journey to Samaria. It may be
added that the sequence between 3%27% and 4!- 2 is as natural
as that between 3% and 4! 2 is unreal.

E

Another example of ‘ dislocation ” may be found, if we

mistake not, in c. 1o, the traditional order of verses being
difficult to interpret, and the order vv. 19—29, vv. 1-18, vv. 30 ff.
suggesting itself as preferable.®

First, as is pointed out in the note on 10!, the introductory
‘“ Verily, verily ” is employed to begin a new discourse on a
new topic in a manner without parallel in the rest of the Gospel.
There is no connexion between the end of c. g and the beginning
of ¢. 10, which opens (as we have it) with the allegory of the
shepherd and the sheep. This has nothing to do with the
controversy about the healing of the blind man, which occupies
the whole of ¢. 9. On the other hand, it is plain that 1012
comes naturally after 9. The end of the long and tedious
argument about this miraculous cure was that the Pharisees
who were inquiring into the matter were not unanimous in the
conclusion they reached. Some said that Jesus was mad;
others that He really had restored the man’s sight, and that

1 Introd. to N.T., p. 553 n. ? Disavrangements, etc., pp. 25-31.
3 Expositor, VIIL ix. 422. 4 The Beloved Disciple, pp. 20, 84.
5 For this transposition, see Cadoux, J.T.S., July 1919, p. 317.

¢ Moffatt has adopted this order in his New Translation of the N.T.
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this could not be explained away by saying that He was a
madman. There is no connexion apparent between rol® and
101921, The traditional text represents the allegory of the
shepherd and the sheep following (after an undefined interval)
the condemnation of the Pharisees for refusing to recognise in
the cure of the blind man a confirmation of Jesus’ claims; and
then, abruptly, at vv. 19—21, we turn back to the Pharisees still
in controversy about this very matter. The end of the story of
the blind man is in vv. 19-21, and this naturally follows on g

This controversy had gone on for some weeks, and by the
time that we have reached the end of it, a couple of months have
elapsed since the Feast of Tabernacles, and so a new paragraph
begins by telling us that the Feast of Dedication (see on 10%)
had now arrived. The hostile Jews are determined to get a
plain answer to the question ‘‘ Art thou the Christ ? 7’ (10%),
and Jesus tells them that their unbelief is due to their not being
of His flock, assigning a moral cause for their want of faith as
He had done before (see on 10%). If they were His sheep, they
would hear His voice and follow Him, and so would be safe
in His keeping (10¥%). Then follows, quite naturally, the
allegory of the shepherd and the sheep, introduced by dupv
dpiv inasmuch as it takes up and enlarges the theme already
suggested by vv. 27-29.

We believe, then, that vv. 1-18 are out of their true posi-
tion, which was lost owing to some accident. The scribe who
placed them immediately after g*! noticed no doubt that the
sequence of vv. 29, 30 was intelligible, and it satisfied him. In
v. 28 Jesus had said that His sheep were safe in His hand, and
in v. 29 (even more strongly) that they were safe in the Father’s
hand. ‘I and my Father are One ” is a declaration which
would be quite in place here. But it is in even a more appro-
priate place if it follows (as we have argued it should follow)
v. 18: ‘I have authority to lay it down, and authority to take
it again. This commandment did I receive from my Father.
I and my Father are One.” It is this unity which explains the
seeming inconsistency of the assertion, “ I lay it down of My-
self,” with the former statement, ‘‘ the Son can do nothing of
Himself ” (5'° and see on 101¥)—an inconsistency which, as the
text stands, is not relieved by the assertion of unity with the
Father, which is essential to the argument.

F

-A sixth example of ‘‘dislocation” appears at 12#4% g
section which comes in more naturally after 12%2 the verses
12%6-93 following. 12%0,
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At v. 36" it is said that Jesus went away and ‘¢ was hidden,”
the evangelist noting the incredulity of His hearers, in which he
finds a fulfilment of prophecy (vv. 39—41), and adding that
nevertheless many of the rulers were secretly believers, although
they were afraid to confess it (vv. 42, 43). But then at v. 44,
the public and authoritative teaching of Jesus begins again,
the word éxpafe being inconsistent with éxpdBy of v. 36°.
And, moreover, the topics of vv. 35, 36 are continued in vv. 44 ff.
"Thus the contrast between the believer who walks in the light
and the unbeliever whom darkness overtakes is carried on from
V. 35to v. 46. But in vv. 35, 36 it has not yet been explained
what the Light is to which reference is made; to go back to
812 is easy for a modern reader, but it would not be suggested
by anything in vv. 35, 36. We get the explanation in v. 46,
‘“7 am come as a Light into the world,” etc., an explanation
which is not only natural, but necessary, if vv. 35, 36 are to be
intelligible in their original context. And then Jesus reverts
to the theme, frequent throughout the Gospel, that His claim
for attention is not ‘‘ of Himself,” but because He is God’s
messenger.

There is no change of scene between v. 36* and v. 44.
Vv. 35-36* and vv. 44-50 form a continuous discourse, the
effect of which is summarised vv. 36 —43.1

To this argument, the evidence of Tatian’s Diaftessaron
gives corroboration. For, whatever his reason may have been,
Tatian rearranges the text of Jn. 12. His order is, Jn. 1219-38
then verses from Mt., Lk., Jn. 122 verses from Lk., Jn, 1234,
He differs from the conclusion which we have reached as to
VV. 42, 43; but either he noticed that 12%#! could not stand
in the text in the position in which we find them, or (less
probably) he was following manuscripts which placed these
verses in the order that we have adopted as the true one.?

G

Mention must be made here of a rearrangement of the
text in c. 18 which has been adopted by many good critics,
but which is not followed in the present commentary.

In 1893 F. Spitta,3 taking the view that & dpxepeds of 1819
must mean Caiaphas, and noticing the repetition of the
phrase Ilérpos éoTws xai feppandpevos in vv. 18, 25%, suggested
that, perhaps owing to the displacement of a leaf of papyrus,

1 Cf. Wendt, l.c. p. 96, and Moffatt, l.c. p. 556.

2 Cf. Bacon, The Fourth Gospel, p. 509, and Moffatt, Introd. 1o the
N.T., p. 556.

3 Gesch. und Lit. d. Urchyistenthums, 1893, p. 158,
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the text of vv. 13-27 was in disorder, and that the original
sequence was vv. 13, 1g-24, 14-18, 25°—28, 25* being a copyist’s
addition. This conjectural restoration of the text was thought
to be confirmed shortly afterwards by the discovery of the
Sinai Syriac codex, in which the verses are found in the order
13, 24, 14, 15, 19—23, 16—18, 25—28. F. Blass accepted this as
the true text,! stating that the traditional order of verses was
only a narrative ‘‘of blundering scribes.” Later, G. G.
Findlay and Moffatt adopted the order vv. 13, 14, 19-24,
15-18, 25°-28, which only differs from Spitta’s in the place
assigned to v. 14, an unimportant variation.

It will be observed that while Spitta’s proposal and that of
Moffatt involve only a transposition of sections of nearly equal
length—in Spitta’s case vv. 14-18 and 19-24, and in Moffatt’s
case vv. 15-18 and 19-24—the Sinai Syriac, besides transposing
the sections vv. 16-18 and 19g-23, also divorces v. 24 from its
traditional place and inserts it after v. 13. It is in the highest
degree improbable that this dowdle divergence of the normal
text from the Sinai Syriac can be the result of accident; some-
thing more, therefore, is involved in the traditional order than
the mere displacement of a leaf of the exemplar.? In other
words, there is a presumption that the text of Syr. sin. has been
rearranged from harmonistic motives just as those of Spitta
and Moffatt have been.? See also on 45.

The advantage claimed for these rearrangements is that
they present a more coherent story. In the case of Syr. sin.
the removal of v. 24 to a place after v. 13 enables us to get rid
of Annas altogether, except for a short halt at his house. As
in Mt., everything is done by Caiaphas, who conducts the
preliminary examination of Jesus (2657-%7), as well as presiding
at the formal meeting of the Sanhedrim (27'). Again, the title
dpxuepevs is thus strictly reserved for Caiaphas, who was the
recognised high priest at the time, Annas having been deposed
from office previously. And the bringing together of the sec-
tions vv. 15-18 and 25-27 is thought to be helpful in regard to
an understanding of the story of Peter’s denials.

In the text as reconstructed by Spitta and Moffatt, Jesus
remains in the house of Annas for the preliminary cross-
examination, after which (v. 24) He is sent to Caiaphas. But

1 Philology of the Gospels, 1898, p. 59.

2C. H. Turner (J.T.S., Oct. 1900, p. 141) suggested that the
O.L. codex e, from which the leaf between 18!% and 182 has been cut,
might have supported Syr. sin.; but cf. Burkitt in Ev. da Mepharr..
1L 316 contra.

3 Cf. Wendt, Fourth Gospel, p. 164, and see also Schmiedel (E.B.

4580), who takes the view adopted in this commentary that no re-
adjustment of the text is necessary.
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this does not bring the narrative into harmony with Mt., unless
we suppose that Caiaphas (although in the house of Annas)
conducts the inquiry of vv. 19-23; and in that case v. 24 is
extraordinarily clumsy after v. 23.

It is argued in the notes on this chapter (see on 1813 for a
brief summary of the sequence of events) that two erroneous
assumptions underlie these rearrangements of text. First,
. dpxuepels, as a title, was not confined to the high priest at the
moment in office, but was used of ex high priests, such as
Annas, as well (see on 732 11% 181%). In 1815-2 Annas is the
dpxtepevs, but Caiaphas was the dpyiepevs Tob éviavrot Exelvov.
And, secondly, we cannot get rid of 25% as is done by Syr.
sin., as well as by Moffatt, without removing a characteristic
note of Johannine style (see note zz Joc.). Further, the
separation of the later denials of Peter from his first brings
out the interval of time (occupied by the cross-examination of
Jesus) which elapsed since Peter began to wait in the courtyard
(see on 1818 ),

These considerations, which are given more fully in the
notes, show, I believe, that the traditional order of verses in
1813-% is more probably original than those which have been
proposed in substitution for it. It may be added that the
traditional order is followed by Tatian, who did not scruple
to transpose verses where the sense seemed to demand it.

H

That a document may contain genuine, but misplaced,
passages is, as Moffatt has shown, a legitimate hypothesis;
and profane, as well as sacred, literature supplies illustrations.!
But where manuscript evidence is wholly lacking, and internal
evidence alone is available, hypotheses as to transposition of
sections are necessarily precarious, and ought to be accepted
only when the internal evidence is very strong. A method,
however, of obtaining objective eorroboration of such hypotheses
has been adopted during recent years by several scholars,?
which must not be ignored.

If we knew the number of lines of writing, or of letters,
in a single leaf (recfo and verso) of a manuscript in codex form,
we should know the length of a section that would be involved
by the accidental displacement of a leaf. Let us count the
letters in the various sections in which we have found traces of

1 See Moffatt, Introd. to N.T., p. 39. )

2 See especially F. J. Paul (szbert Journal, April 1909), A. C.
Clark (Primitive Text of the Gospels and Acts, 1914), and J. M.
Thompson (Expositor, VIIL ix. 421 f., 1915).
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displacement. It is not possible to be certain as to the exact
numbers in the original, because we cannot be sure what con-
tractions were used. But the following figures, derived from
our printed text, will give at any rate the comparative lengths of
the sections:
I. c. 5=3630 letters.?
1. 7152 — 463 letters.
IT1. 13%1-143" = 3120 letters,
IV. 320 =730 letters.
V. 10718 = 1495 letters.
VI. 123043 = 598 letters.

Let us suppose that each leaf of two pages (recfo and verso)
of our manuscript contained about 750 letters. This would not
be abnormal, and might happen in a variety of ways; e.g. a
page of 34 lines, each of 11 letters,? would have 374 letters,
and thus the leaf would have 748 letters. The same result
would be reached if the writing were in double columns, and
each column were of 17 lines. Or, as Thompson suggested,
we might have an arrangement of 25 lines of 15 letters each
to a page, which would give us 750 letters to the leaf.?

A leaf might carry from 700 to 1500 letters of our printed
text. Thus the oldest extant Greek MS. of Jn. is the
Oxyrhynchus Papyrus numbered 208 and 1781 (see p. xiv),
which goes back to the end of the third century. This MS.
was in book form, consisting of a single quire of some 23
sheets, and it is demonstrable ¢ from the fragments which
remain that each page contained about 710 letters, and each
leaf 1420. On the other hand, the papyrus codex 1780 (see
p. xiv) carried only about 700 letters a leaf. Both of these
provide examples of early Gospel manuscripts written on-
papyrus, the leaves being fastened together so as to make
a codex. Scribes are conservative people, and it is probable
that the normal Gospel book was similar to this pattern in
the first century, whatever its size.

We take, then, 750 letters for each leaf, and make no other
hypothesis, leaving as an open question the disposition of
the lines of the manuscript of Jn. under consideration. It
appears at once that §§ II. and IV. occupy approximately
one leaf each; § V. occupies almost exactly two leaves; § I.

11f v. 4 were included, we should have 3795 letters.

2Codex n is probably derived from a MS. having 11 letters to
the line (H. S. Cromin, J.T.S., 1912, p. 563) ; and the same may be
true of B (Clark, Primitive Text, etc., p. 33).

" 3Thompson also finds traces of a unit of 208 letters ; Clark, on the

other hand, attaches special significance to a unit of 160 to 167 letters.
4 See Oxyrhynchus Papyri, vol. ii. (1899), and vol. xv. (1922).
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occupies nearly five leaves (750X 5=3750, which is slightly in
excess of 3630, or only 45 letters less than 3795, the number if
the verse 5? is included); § III. has 3120 letters, which is only
120 letters in excess of four regular leaves (750X 4 =3000);
§ VI. would not quite fill a leaf, having only 598 letters, but
the quotation marks in this section would take up space that
would normally be occupied by text, and moreover on the
- hypothesis of dislocation, § VI. would conclude Part II. of
the Gospel, after which a blank space would naturally be left
before entering on Part III.

These figures are remarkable. If the leaves on which the
Gospel was written became disarranged from any cause, a
faulty rearrangement of them would produce in §§ I1., IV., V.,
almost exactly the displacements of text to which internal
evidence has pointed; and in §§ I., III., VI, the figures would
be close to what we should expect.t

The argument drawn out above stands quite apart from,
and is independent of, the arguments based on internal evidence;
and even if it fail to win acceptance, the conclusions as to the
dislocations of the text in Jn. must be considered on their own
merits.

(1r1) THE STRUCTURE OF THE GOSPEL

The Gospel falls into three parts, preceded by a Prologue
and followed by an Appendix.

Part I. (cc. 11%4% with c. 6) begins at Bethany beyond
Jordan, goes on to Galilee, thence to Jerusalem, and back to
Samaria and Galilee. It deals with the ministry of a little
more than one year.

Part II. (cc. s, 7, 8-12) has to do with the Jerusalem ministry
of Jesus, and extends over a second year.

Part III. (cc. 13—-20) is wholly concerned with the Passion
and Resurrection.

More at length, the structure may be exhibited as follows:

THE PROLOGUE 2
This (£'718) is primarily a Hymn on the Logos, interspersed
with explanatory comments by the evangelist.

1 The unit of about 750 letters appears again in Jn.’s account of the
Cleansing of the Temple, viz. 214-22=~64 letters. Reasons have been
given (on 2'%) for the opinion that this section is also out of place, but
we cannot be sure that Jn. did not deliberately place the Cleansing
of the Temple at the beginning of Jesus’ ministry, and it has accord-
ingly been left in its traditional position. It would remove some
difficulties to place 2!4-2% after 129, but new difficulties would arise.
E.g., the Jews’ question 7i onueior dewcwvers Huiv; (2'%) would not be
suitable after the Raising of Lazarus.

2 See p. CXXXViii.
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STRUCTURE OF THE GOSPEL xxx1

PART I

The ministry of John the Baptist, and the call of
the first disciples of Jesus

Ministry at Cana of GaliZee (the first ¢ sign ”’).

Cleansing of the Temple (Jerusalem : Passover)

Discourse with Nicodemus on the New Birth

Evangelist’s commentary thereon.

Ministry in Judea.

Samaria and the woman of Sychar,

Return to Galilee.

Healing of the nobleman’s son.

Feeding of the Five Thousand.

Return to Capernaum.

Discourses on the Bread of Life.

Perplexity of disciples, and the defection of many.

Only the Twelve stand fast.

PART II

Cure of impotent man (Jerusalem: Passover).

Argument about Sabbath observance.

The relation of the Son to the Father.

The threefold witness to Jesus’ claims,

Argument with the Jewish doctors.

Retirement to Galilee.

Teaching of Jesus in the Temple (Jerusalem :
Feast of Tabernacles) arouses hostility.

His appeal to the people: intervention of
Nicodemus.
His claim to be the Light of the World: in-
dignation of the Pharisees. :
Cure of blind man: his confession of Christ:
condemnation of the Pharisees.

Consequent diversity of opinion about Jesus.

The Feast of the Dedication: Discourse about
the Jews’ unbelief: other shepherds are false
guides.

Jesus claims to be the Door of the sheep and the
Good Shepherd.

Jesus is accused of blasphemy, and retires
beyond Jordan.

The raising of Lazarus (Bethany): another
brief retirement.

The supper at Bethany.

The triumphal entry to Jerusalem: the Greek
inquirers.
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1 23-36a R

1244-50

1236b-43 .

1917-24
125-30
1931-42
201-10

2011718

2019-23

2024-29

2030 381 .

21117
op18-23
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THE TEXT (Ch. 1.

Announcement of His Passion: His agony of
spirit: perplexity of the bystanders.

A last warning: a last appeal to those who re-
jected Him.

Evangelist’s commentary on Jewish unbelief as
foreordained in prophecy.

PART III

The Last Supper; the Feet-washing; its spiritual
lesson.

Jesus foretells His betrayal: Judas departs.

The Last Discourses.

»” 2

The Last Prayer.

Jesus arrested and brought to Annas,

Peter’s first denial.

Examination before Annas: Jesus sent on to
Caiaphas.

Peter’s second and third denials.

Jesus accused before Pilate; His first examina-
tion by Pilate, who fails to secure His release,

The scourging and mockery: Pilate fails again
to save Jesus.

His second examination by Pilate, who fails a
third time to save Him, and pronounces
sentence.

The Crucifixion: the soldiers.

Three sayings of Jesus from the Cross.

The piercing of His side: His burial.

The sepulchre found empty.

Appearance of the Risen Lord to Mary Mag-
dalene.

His first appearance to the disciples: their
commission.

The incredulity of Thomas dispelled at His
second appearance to them.

Colophon: scope and purpose of the Gospel.

APPENDIX

Appearance of the Risen Christ by the Sea of
Galilee.

Prediction of Peter’s martyrdom: a misunder-
stood saying about John.

Concluding notes of authentication.
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The concluding sentences in each of these sections are
noteworthy, as indicating the careful planning of the narrative.

The last words of the Prologue are a summary of the theme
of the Gospel, viz. the Manifestation of the Father through His
Son (118),

Part 1. is mainly occupied with the Ministry of the first
year, which was largely in Galilee. Its happy progress is
recorded, but this ends with the defection of many disciples
(6%). Here is the first suggestion of failure.

Part II. tells of the Ministry at Jerusalem, the success of
which would be fundamental, and of the fierce opposition
which it provoked. Its climax is the final rejection of Jesus
by the Jews, upon which the evangelist comments in a few
sombre words (12360748),

Part III. narrates the Passion, which seemed the end, and
the Resurrection, which was really the victorious beginning.
The final words explain the purpose of the writing of the Gospel
which is now concluded (20%0- 31).

The authentication at the end of the Appendix (21%- %)
has its own special significance. For the Appendix, see on 21,

NON-JOHANNINE GLOSSES

It is generally recognised that the story of the adulterous
woman (7°3-811) 1s not Johannine, and that it was interpolated
by scribes at an early date. This is discussed in the note on
the Pericope. There are three or four other passages which
suggest a hand other than that of Jn., and are probably due to
editorial revision, being added after the Gospel was finished,
perhaps before it was issued to the Church. Thus 4™ % is a
passage which has been rewritten for the sake of clearness, but
the style is not that of Jn. So 6% is an explanatory non-
Johannine gloss. The verse s* is rejected by modern editors
from the text as insufficiently attested, but linguistic evidence
alone would mark it as non-Johannine. 11% is undoubtedly
an explanatory or parenthetical comment, but it is possible that
it is added by Jn., although there are non-Johannine touches
of style: cf. 115, There is also some doubt about the comment
at 1218, which reads as if it was not due to the original evan-
gelist, but to some one who had the Synoptic, rather than the
Johannine, story in his mind at this point.

EVANGELISTIC COMMENTS

These non-Johannine glosses must not be confused with
the comments which Jn. makes, as he proceeds, on his narra-
¢
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tive, and on the words which he records. These appear not
only in the body of the Gospel, but in the Prologue (cf. p. cxlv ;
see on 1% 12. 15) and in the Appendix (211%). At 221 439 1238 143
Jn. offers an explanation of words of Jesus which he thinks
may be misunderstood, and at 65!- ¢ he calls attention to a
point that may be missed. He points out a misunderstanding
on the part of the Jews (4?2 8%) and of the disciples (111%). He
‘notes that certain words of the Jews correspond with what
Jesus had said about His death (18%%; cf. 44). He ascribes
motives to Judas (12%) and to the rulers (12%%). He gives
brief elucidations, such as could be needed only by those to
whom the details would be new (4° 67'; cf. 22 45).  He pauses
to note the irony of Caiaphas’ unconscious prophecy (11%).
His general habit, however, is to pass over without comment
(see on 1%) any obvious mistake or misapprehension as to the
Person of Christ. These mistakes his readers will correct for
themselves, while they need help in regard to obscure sayings.

The special interest of the concluding paragraph of Part II.
has already been noticed (p. xxxiii). Here the evangelist ends
the narrative of the ministry of Jesus at Jerusalem and His
rejection there, by quoting, as part of his own comment, séveral
verses from the O.T. which show how Jewish unbelief had
been foreordained in prophecy (12%b-43),

CHAPTER I1

THE APOSTLE JOHN AND THE FOURTH GOSPEL

(i) John the Apostle was the Beloved Disciple.
(i1) John the Apostle did not suffer Death by Martyrdom.
(1i1) John the Apostle and John the Presbyter.
(iv) The Muratorian Fragment and the Latin Prefaces on the Authoi-
ship of the Gospel. '
(v) The Gospel and the Johannine Epistles were written by John
the Presbyter.
(vi) The Apocalypse is not by John the Presbyter, but probably by
John the Apostle.
(viil) Summary of Argument as to Authorship.
(viii) Early Citations of the Fourth Gospel.

(1) JOHN THE APOSTLE WAS THE BELOVED DISCIPLE

THE notices of John by name are infrequent in the N.T. He
was, apparently, the younger of the two sons of Zebedee, the
proprietor of a fishing-boat on the Lake of Galilee and a man
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of sufficient substance to employ servants (Mk. 1'% 20), His
mother, Salome, was a sister of the Virgin Mary (see on 1g%
21%), so that John was a maternal cousin of Jesus. With his
brother James, he obeyed the call of Jesus to follow Him as a
disciple (Mk. 120); and it is probable that he had been attracted
to His company at an even earlier period (see on Jn. 1%),
In the earliest list of the Twelve (Mk. 3'%) James and John?
are given the next place after Peter, but that is only due to the
order in which they appear in Peter’s reminiscences. Peter,
James, and John are specially associated with Jesus three times
in the Synoptic narrative (Mk. 5% 92 143%), these incidents
disclosing their intimacy with Him. In the last week of His
ministry they are found, with Andrew, questioning Him
privately (Mk. 133).

John was rebuked for his uncompromising temper of ex-
clusiveness (Mk. ¢%, Lk. ¢%), a story which agrees with the
report of Irenaeus that John would not stay under the same roof
as the heretic Cerinthus (Her. iil. 3. 4). Lk. (¢%) adds another
illustration of his intolerance, James and John being desirous
of invoking the Divine vengeance on those who would not
receive their Master hospitably. Finally, the two brothers
aroused the indignation of the other apostles by asking that
when Messiah’s kingdom was established they should be
given the two principal places of honour as His viziers (Mk.
10%; cf. Mt. 20%, where it is their mother Salome that makes
the request). It is clear that they regarded themselves as in
no way inferior to Peter; nor is he represented as specially
aggrieved by their claim; nor, again, does Jesus in His reply
suggest that they were #of entitled to the chief place among the
Twelve (cf. note on 1328). But He declares that earthly pre-
cedence 1s reversed in His Kingdom, only asking of James and
John if they are able to drink His cup and be baptized with
His baptism. They assure Him that they can, and He tells
them that so it shall be (Mk. 10%).

James is generally mentioned before John, but in Lk. 8%
9%, Acts 113, the order is Peter, John, James. Lk. specially
associates Peter with John. He notes (Lk. 228) that it was
Peter and John who were entrusted with the preparation for
the Last Supper. In Acts 31 11 413 Peter and John together
bear the brunt of Jewish hostility; and, again, these two are
selected by the apostles as delegates to confirm the Samaritans
(Acts 84, As early as the year 55, Paul mentions Peter and

1 Mk. (3'") adds that Jesus gave them the title Boavnpyés, which he
interprets * sons of thunder.” But no Aramaic word has been sug-
gested, corresponding to Boavmpyés, which could mean vloi Bporris,
and the title remains obscure (cf. D.C.G. i. 216).
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John, with James the Lord’s brother, as the pillars of the Church
at Jerusalem (Gal. 2%). Peter is always represented as the
spokesman, but John shares with him the responsibilities which
leadership brings.

Johnisrepresented in Acts 41® as being, like Peter, dypdupuaros
kal i8uorys. That is, he was not learned in the lore of Rab-
binical schools. To call him ¢ illiterate and ignorant ” would

- be to exaggerate, but the words employed do not suggest that
he was a man of learning or of literary gifts.

John the son of Zebedee is not mentioned by name in the
Fourth Gospel, and *‘ the sons of Zebedee ” collectively appear
only in the Appendix (21%). Having regard to the important
position given to John by the Synoptists, it would be strange
if he were ignored by the Fourth Evangelist. As has been
said above, he may be indicated at 1% (where see note); and we
now inquire if any disciple is mentioned by Jn., without being
named, who is specially associated with Peter, as John is by
Luke.

An unnamed disciple is mentioned (18'%) as having, in
company with Peter, followed Jesus after His arrest; being
known to the high prlest he was admitted to the inner court,
while Peter had to stay outside. This migkf have been ]ohn
the son of Zebedee, but there is no real evidence that it was
one of the Twelve (see note on 1815),

In three passages, however, an unnamed friend of Peter is
described as ‘‘ the disciple whom Jesus loved.” First, the
Beloved Disciple has a place next Jesus at the Last Supper, and
Peter beckons to him to discover the name of the traitor. This
must have been one of the Twelve! (see on 132%), and so his
identification with John the son of Zebedee is suggested.

Secondly, Peter and ‘‘the other disciple whom Jesus
loved,” run together to the sepulchre which Mary Magdalene
had reported to be empty (202%). The Beloved Disciple’s
eagerness to be first at the tomb, his hesitation to enter it when
it was reached, and his ‘* belief ” when he saw that it was
empty, are graphically described.

Thirdly, the two disciples whose fates are contrasted in
21153 gre, again, Peter and 6 pabyris v dydma o Tnaods ;
and the latter i is, apparently, a fisherman, as we know John the
son of Zebedee to have been. The narrative of the Appendix
helps the identification in another way. The ‘ Beloved
Disciple ”” must be one of the seven persons indicated in 212,
and among these the sons of Zebedee are expressly included.
James is excluded, for the tradition of v. 23 could not have

L Cf. contra, Sanday (Criticism of Fourth Gospel, p. 98), and Swete
(J.T-S., July 1016, p. 374).
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arisen in regard to him (Acts 12?), so that if the Beloved Disciple
were not John the apostle, he must be either Thomas, Nathanael,
or one of the two zznominats (see on 212 for the possibilities).

Now the constant tradition of the early Church was that
the name of the Beloved Disciple was John. Irenzeus (Her.
. i. 1) and Polycrates (see p. 1. below) are explicit about this.
So are the second-century Acts of Jokhn (dvakeipevov éué éri 7o
Bia oTify ééxero, § 89). So is Origen (cf. Eusebius, A.E.
vi. 25). This is a point on which tradition could not have gone
astray, and there is no other tradition. There can be no
reasonable doubt that the name of the Beloved Disciple was
John, and therefore Thomas and Nathanael are excluded.?
If there was another John among the two innominati, we
might claim /47m as the Beloved Disciple, but for this there is
no evidence.

The only other mention of the Beloved Disciple in Jn. is at
19%, where he is standing near the Cross in company with the
Virgin Mother, whom he received eis 7& 8w ‘‘ to his lodg-
ing.”” This (see on 19%) is not inconsistent with his being the
*“ witness ”’ to whom appeal is made in 19%®, for ample time
had elapsed to permit of his return to the Cross. And when we
find at 21? that it is the Beloved Disciple who is designated as
‘¢ the disciple who bears witness of these things,” it is difficult
to avoid the conclusion that the ‘¢ witness ”’ of 1¢g® is the same
person (cf. p. Ixix below).?

(11) JOHN THE APOSTLE DID NOT SUFFER DEATH BY
MARTYRDOM

Accepting the identification of the Beloved Disciple with
the apostle John, the tradition of the early Church that John
lived to extreme old age, which is suggested in 21 (see note
in loc. and cf. p. xlvii f.), is consistent at every point.

This tradition has, however, been challenged; and some
critics have put forward the theory that John the apostle, the
son of Zebedee, died as a martyr early in his apostolic career,?

1 So also is Lazarus, of whom it is said three times that Jesus loved
him (Jn. 113 8- %), He was suggested as possibly the beloved disciple
by W. K. Fleming, Guardian, 19th Dec. 1906, but he must be ruled out.

2 The theory that the Beloved Disciple is an ideal figure, and not
a man of flesh and blood, has been put forward by a few critics, e.g.
Réville: ‘“ Il apparait comme un étre irréel . . . le disciple idéal qui
est sur le sein du Christ, comme le Christ est sur le sein de Dieu,”
quoted by Latimer-Jackson, The Problem of the Fourth Gospel, p. 155.
But to dismiss the vivid notices of the Beloved Disciple in this way is a
desperate expedient of exegesis.

3 This view is favoured by Schwartz, Wellhausen, Schmiedel
(E.B. 2509), Moffatt (Introd. p. 602), Bacon (Fourth Gospel, p. 132),
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while a different person, viz. John the Beloved Disciple, lived
to be an old man, and died peacefully at Ephesus. In a seventh-
or eighth-century Epitome of the History of Philip of Side
(fl. ctrca 450) the statement is found that ¢ Papias in the second
book says that John the Divine and James his brother were
killed by the Jews.” A ninth-century writer, George the
Sinner, reproduces part of this, and claims the fact that both
“of the sons of Zebedee met a violent death as a fulfilment of the
Lord’s prediction, Mk. 10%®. For this story there is, however,
no other authority than the epitomiser of Philip of Side, while,
since the second century, the Christian Church has always
accepted the statement of Irenwus that John died a natural
death.

The problem as to the death of John the apostle is so
important in view of the inferences which have been drawn
from it, that the method adopted by the epitomiser of Philip
of Side, and also his trustworthiness, must be examined in
detail, however tedious.

A

The series of extracts from ecclesiastical histories,! one
of which is here in question, are headed by the rubric: *‘ A
collection of different narratives, from the birth of our Lord
according to the flesh, beginning from the first book (Adyov) of
the ecclesiastical history of Eusebius.” The collection falls
into seven sections, all of which borrow matter from Eusebius,
but in one or two instances make use of tradition not found in
that author’s extant works. The sixth of these sections is
concerned with Papias, and is printed in full in Lightfoot’s
Apostolic Fathers, p. 518. Much of the collection is in
Eusebius; and it must be borne in mind that the Epitomiser
does not profess to quote Papias at first hand. He only
gives a summary (like a series of notes) of what he found in
Philip of Side, who may or may not have had direct access to
the writings of Papias. We shall describe him throughout as
the Epitomiser, leaving it an open question (as we must)
whether he correctly represents Philip of Side or not.

Burkitt (Gospel History and Transmission, p. 252), Charles (Revelation,
i p. xlv), and others. It is rejected by Lightfoot (Essays on Super-
natural Religion, p. 212), Drummond (Character and Authorship, etc.,
P. 228), Zahn (Forsch. vi. 147), Chapman (Jokn the Presbyter, p. 95),
Harnack (Chronol. i. 665f.), Loofs, Clemen, Armitage Robinson
(Historical Characler of St.” John's Gospel, p. 64). 1 have discussed the
problem at some length in Studia Sacra, p. 260 £. .

1 Printed from the Oxford Cod. Barocc. 142 by De Boor in Texte
und Untersuchungen, v. 2 (1888).
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(a) The Epitomiser begins: *‘ Papias, bishop of Hierapolis,
who was a hearer of John the Divine and a companion of
Polycarp, wrote five books (Adyovs) of Oracles of the Lord.” !
The description of Papias as dxoveris Twdwwov, Holukdpmou
3¢ ératpos is in Eusebius (iil. 39. 1), who is avowedly quoting
from Irenzeus (v. 33. 4). The context in Irenzus (v. 3o0. 3)
is explicit as to John, whose hearer Papias was, being the
author of the Apocalypse. The title 6 feoddyos cannot have
been in Papias, as it does not appear before the fourth century.

The Epitome proceeds: ‘‘ Wherein [7.e. in Papias’ work],
when giving a list of the apostles, after Peter and John, Philip
and Thomas and Matthew, he included among the disciples of
the Lord, Aristion and another John (lwdwwnv &repov), whom
also he called mpecBirepos.”” This 2 again is abbreviated from
Eusebius (iil. 39. 4), Andrew and James being omitted.

The next sentence, beginning &s Twas olecfar, probably
does not reproduce statements of Papias, but is a comment of
the Epitomiser, although Lightfoot takes it differently. ‘* So
that some think that [this] John is the author of the two short
and catholic epistles, which are published in the name of John;
because the dpxator [7.e. the early Church leaders] only accept
the first epistle. Some, too, have wrongly thought the Apoca-
lypse also to be his [fe. John the presbyter’s].” # Papias
himself would never have spoken of the dpxaio. as authorities
who passed judgment on the Johannine writings. The com-
ment evidently comes from a later age, when questions of author-
ship and canonicity had arisen. It may be found in substance
in Eusebius (iii. 25. 3). The Epitomiser deprecates the idea
that the Apocalypse was not written by John the apostle.

(&) The Epitome proceeds: ‘‘ Papias also goes wrong about
the Millennium, and from him Irenzus also.” This also
comes from Eusebius (iii. 39. 12), who says in connexion with
it that Papias was a man of limited intelligence. The reference
to Irenzeus is to v. 33. 4, as before.

(¢) We pass by the next sentence, viz. about the martyrdom
of John and James, until the rest of the Epstome has been
examined.

(2) *“ The aforesaid Papias stated on the authority of the
daughters of Philip, that Barsabbas, who is also called Justus,
when challenged by the unbelievers, drank viper's poison in
the name of Christ, and was preserved scathless.” This is
reproduced from Eusebius (iii. 39. 9). FEusebius does not

1 The Papias memoranda in the Epifome have been analysed also
by Dom Chapman, John the Presbyter, p. 95, with whose general con-
clusion, that they are mainly derived from Eusebius, I agree.

2 See p. lii for this passage. 3 Cf. p. liv.
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mention the nature of the poison: (cf. [Mk.] 16!8), and he cites
Philip’s daughters not as the authority for this story, but for
something similar to the next.

(e) ““ He relates also other wonderful things, and parti-
cularly the story about the mother of Manaimus, who was raised
from the dead.” Eusebius (iii. 39. 9) notes that Papias had a
story about a resurrection from the dead, and it is no doubt
‘this to which the Epitomiser refers, giving, however, the
additional detail of the name of the resuscitated person.

(f) The last note is: ‘‘about those raised from the dead by
Christ, that they lived until the time of Hadrian.” The
Epitomiser does not say expressly that this comes from Papias,
although it is among the Papias memoranda. It may have
been added only because of its similarity to (¢). In any case,
it was told by Quadratus in his Apology addressed to Hadrian
(Eusebius, iv. 3. 2) that some of those raised by Christ *‘ survived
to our own times.”” It is hardly doubtful that the Epitomiser
is here again borrowing from Eusebius.

We observe, then, that the paragraphs a, &, &, ¢, f give no
information about Papias or his writings that is not in Eusebius,
except in regard to the name Manaimus, which may be a detail
of independent tradition. If these memoranda were directly
taken from Papias’ writings, it is hardly credible that Philip
of Side should have chosen exactly those points as notable
which had already been selected by Eusebius. In short, it is
doubtful that Philip of Side knew anything about Papias
except what he found in Eusebius.!

We now go back to the fragment of importance : (¢) Harlas
& 1§ Sevrépw Adyw Aéye 8ri “lwdvvys & feodyos kal 'TdkwBos 6
48edehos avrov vmo Tovdaiwy dvppébnoav.

As in (a) the title 6 fecoddyos has been added by the
Epitomiser (or by Philip); it could not have been used by
Papias. The statement then is that ‘‘ John and James his .
brother were killed by Jews.” Now James the son of Zebedee
was not killed by Jews, but by Herod (Acts 12%), and Christian
historians have never laid the guilt of his death upon the Jews.
It is impossible to believe that Papias had any different tradi-
tion on the subject. ~ Again, if Papias said that John the son of
Zebedee was killed by Jews, we should have expected that
in the Epitome incredulity would have been indicated. The

1 Philip’s contemporary, Socrates, says of him that he was a’
laborious student who had amassed many books, but that his history
was useless, being both loose and inexact, especially in regard to
chronology (Socrates, Eccl. Hist., vii. 27). This agrees well with the
mistakes and omissions that are to be observed in the fragments of

the Epitome (including those about Papias) which have been printed
by De Boor. Either Philip or his epitomiser was a blunderer.
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Epitomiser believed (see p. xxxix above) that John wrote the
Apocalypse, but this would have been impossible had John
suffered martyrdom at the hands of the Jews. Nevertheless,
the Epitomiser adds no adverse comment upon the belief
with which he seems to credit Papias here, as he does in para-
graph (). This statement, then, both in regard to John and
to James, provokes the suspicion that it is a misrepresentation
or corruption of what Papias said.

I have shown elsewhere?! that the ciue to the corruption
is found in Jerome’s version of the Ckronicle of Eusebius;
‘‘ Jacobus, frater domini quem omnes Justum appellabant a
Judaeis lapidibus opprimitur.” If we compare this with the
Armenian version and also with the Greek history of Syncellus
which is based on Eusebius, we find that the Greek text of
the Chronicle at this point was: 6 ddehgpds Tod «xvplov
TdkwBos 6 édvopacheis dmo wavrov Sikatos Aifois wd lovdalww
dvaipeirac.? Now the story of the martyrdom of James the
Just is reproduced in Eusebius’ History in full from Hege51ppus
Josephus also being cited (ii. 23. 18, 20), both writers specially
emphasising the fact that he was killed by Jews. When
Eusebius comes to record this in his C4ronzcle he uses the very
words ascribed in our ZKEpifome to Papias mwo lovdalwv
dvaipetrar. The Epitomiser has used of the martyrdom of
James the Great a phrase which really belonged to the martyr-
dom of James the Just.

It is true that the Epitomiser expressly assigns his statement
to Papias, and appears to specify (for the only time in his record)
the actual book of the ’Efyyjoes from which his memor-
andum is derived. Itisinthe second Adyos, this term being used
by him, as in paragraph (), for a volume or section of Papias’
work. But these sections were called Bi8Ma, not Adyor, by
Irenzeus (v. 33. 4), as well as by Maximus Confessor 2 (seventh
cenit.), who shows direct acquaintance with the ‘Efyyjoes.
No doubt Adyos may be only a slip on the part of the Epitomiser
for the more accurate B:8Alov.# But it is suspicious 5 that
Adyos is the very term used by Eusebius (not by Papias) for the
divisions of his History, and the Epitomiser knew this (see
P. xxxvm) Is it not then probable that when the Epitomiser
gives év ¢ Sevrépw Adyw as his reference, he is quoting from the

1 Studia Sacra, p. 271 f.

2 So it is restored in Migne’s text ; cf. also Schoene’s edition of the
Chyonicle, ii. p. 154.

3 Cf. Lightfoot, 4 postolic Fathers, pp. 522, 523.

4 Eusebius describes the Five Books of Papias as suyypdupara
(iii. 39. 1

5Th1-=)was first pointed out by W. Lockton (Theology, Aug. 1922,
p. 81).
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second Adyos of Eusebius (whose third book he has been using
freely) rather than from the second B:8Xov of Papias, which
there is no good evidence that he had ever seen?! In other
words, the Epitomiser is going back to the story of the martyr-
dom of James the Just, told in Eus. ii. 23, as well as briefly
in Eus. Chron. s.a. 61 in the words omd "lovdalwv dvatpeitar.

It may be that Papias said something about the martyrdom
of James the Just by the Jews, as Hegesippus did; but it is
doubtful that the Epitomiser has any more ultimate authority
than Eusebius. ’ldkwBos 6 &deddpos avrod is in some way
corrupted from ’‘ldcwBos & dBeAdpos Tob «kuplov. ‘lwdwys 6
feodyos is not an expression that Papias could have used.
It is not possible to discover with certainty how this double
blunder in the Epstome arose. Lightfoot 2 suggested that a
whole line had dropped out, the fates of John and James his
brother being contrasted in the original sentence. I made a
different suggestion in 1908,3 viz. that the sentence in Eusebius’
Chronicle, &6 ddelpos Tob xvplov IdxwBos, had been corrupted
by scribes into 6 d8elgpos avrod xai TdkwBos, a bad Greek
sentence, but one which would suggest that both the sons of
Zebedee were intended. All that can, however, be said with
confidence is that the sentence as found in the ZEpitome is
corrupt, and that no historical inference can be drawn from a
corrupt sentence in a late epitome of the work of a careless and
blundering historian. To base upon De Boor’s fragment an
argument for the martyrdom of John the son of Zebedee is, as
Harnack has said, ‘ an uncritical caprice.”

B

Another argument in support of the idea that John died a
martyr’s death has been based on the evidence of ecclesiastical
calendars. '

In a Syriac Martyrology (before 411 A.D.)5 we find the
entries: ,

Dec. 26. Stephen, chief martyr, etc.

Dec. 27. John and James, the apostles, at Jerusalem.

Dec. 28. At Rome, Paul and Peter, the chief of the
Lord’s apostles.

L ¢y 7§ Sevrépy Moy is also the phrase used by George the Sinner
(p. xxxviii), but he is merely copying the Epitome of Philip of Side.

2 Supernatural Religion, p. 212. He is referring to the passage in
George the Sinner, but the suggestion is applicable also to De Boor’s
fragment.

3 Cf. Studia Sacva, p. 273. 4 Theol, Litevaturzeitung, 1909, nr. 1.

§ Printed by Wright in the Jousrnal of Sacred Literature for 1866.
Cf. Studia Sacra, p. 278.
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Also in the Calendar of Carthage (505 A.D.) we find :

Dec. 26. S. Stephani primi martyris.

Dec. 27. S. Iohannis Baptistae et Jacobi apostoli quem
Herodes occidit.

Dec. 28. Sanctorum Infantum quos Herodes occidit.

It is argued that, as John Baptist is commemorated in the
same Calendar on June 24, the entry S. Jokannis Bapiistae
here must be a mere mistake for .S. Jokannis Evangelisiae,
whose day is Dec. 27 in later Calendars of the West. And
the conclusion is drawn that, in the Syriac Martyrology and
in the Carthage Calendar alike, John is commemorated as g
martyr.

This argument misconceives the principle on which the
early Calendars were constructed. The Syriac Martyrology
may be compared with a passage in Aphrahat (f344): ‘¢ After
Christ was the faithful martyr Stephen whom the Jews stoned.
Simon also and Paul were perfect martyrs. And James and
John walked in the footsteps of their Master Christ.””1 It
will be noticed that it is not said explicitly here that James and
John suffered a martyr’s death. Now the selection of Stephen,
Peter, James, John, Paul, as the great leaders whose memory
was celebrated after Christmas, is specially mentioned by
Gregory of Nyssa (czzca 385) as customary. He explains 2
that they were commemorated as ‘‘leaders of the apostolic
chorus ” (s dmoorohwijs dppovias éfapxor); and adds that
they endured the combat with different kinds of martyrdom
(Sagpdpors 8¢ 1ol  papruplov Tpémors  édvablioavrtes), Peter
being crucified, James beheaded, and John’s witness being
fulfilled, first in his trial when flung into the cauldron of boiling
oil, and secondly in his continual willingness to die for Christ.
The praise of the proto-martyr is followed, Gregory says, by a
commemoration of apostles, ‘‘ for neither are martyrs without
apostles, nor are apostles separated from them.” The in-
sertion of names in the Church Calendars did not depend on
their title of pdpruvs in the restricted meaning of one who
suffered death for his Christian witness. And the same
principle is enunciated by Gregory of Nazianzus about the same
time in his panegyric on St. Basil the Great.® He compares
Basil to the great men of the O.T. and N.T., mentioning in
order ]ohn the Baptist, ‘‘ the zeal of Peter, the intensity of
Paul . . . the lofty utterance (;Liya)\otﬁu)vov) of the sons of

1 De Persecutione, 23 (cf. Nicene and Post-Nicene Fathers, vol. xiii.
. 40T).

2 See Migne, Part. Gr., ¥lvi. cols. 789, 725, 729.

8 Cf. Nicene and Post-Nicene Fathers, vol. vii. p. 149.
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Zebedee, the frugality and simplicity of all the disciples,”
adding that he did not suffer Stephen’s fate, although willing
to face it. Like Aphrahat, he mentions the five great leaders,
making it plain that the pre-eminence of Peter, Paul, James,
and John, which made them worthy of special commemoration,
did 7zof rest on their martyrdom, for this is only mentioned in
the case of Stephen.

" Thus the evidence for John’s death by martyrdom, which
is derived from the evidence of Church Calendars, must be
dismissed, for Calendars included the names of great leaders,
whether they were ‘¢ red ”’ martyrs or no.!

C

A third, and minor, plea in support of the theory that John
the apostle died a martyr’s death is based on a statement
quoted by Clement of Alexandria (Strom. iv. ¢) from the
commentary of Heracleon on Lk. 12%:.. Schmiedel observes
that Heracleon, while expressly mentioning Matthew, Philip,
Thomas, and Levi among many who did not suffer death by
martyrdom, does not mention John the apostle, who would
have been entitled to the first place had Heracleon known of his
peaceful end.? But this is to misunderstand Heracleon, who
1s combating the extravagant claims sometimes made on
behalf of ‘‘ confessors.” We must distinguish, he says, those
who have been called to make public confession of their faith
before a magistrate from those who have only made their
Christian confession in peaceful ways of life. For instance,
we must place Matthew, Philip, Thomas, etc., in the latter
category. Heracleon does not claim these apostles as ‘‘ con-
fessors with the voice.” And he does not put John the apostle
among them, because he inherited the general Christian tradi-
tion that John /4ad made confession and had been exiled
to Patmos 8& v paprvplav 'Incov (Rev. 1), Whether
Heracleon were right or wrong as to the fortunes of the apostles
whom he names is not to the point. But, on his view, it is
certain that he could not have excluded John from those who
bore public witness to their faith. The example of John would
not have served his purpose on any view of the apostle’s end.
I submit that Schmiedel’s argument based on Heracleon must
be set aside.

1 For a fuller discussion, I may refer to Studia Sacra, pp. 275 fi.
The argument has been accepted by Harnack (Theol. Literaturzeitung,
1909, f1-7 11), by J. A. Robinson (Hist. Character of St. Johw's Gospel,
p. 69 1.), and others. -

2 E.B. 25T1.
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D

Lastly, the idea that Mk. 10% % contains a prediction of
John’s death by violence rests upon a forgetfulness of the
context and a misunderstanding of the words employed.
(1) None of the apostles believed at the time that Jesus was
going to die, and the affirmation of James and John that they
could drink His cup and be baptized with His baptism did
not contemplate death for themselves any more than for Him.
He knew this, and knew, too, that a prediction of violent death
for them both was a prediction which they could not have
understood. (2) The present tenses wivaw, Bamrri{opa:, do not
point to what was still in the future for Jesus, but to that
ministry of sorrow which had already begun for Him. (3) To
¢ drink the cup " is a familiar O.T. metaphor, often descriptive
of accepting tribulation appointed by God (Ps. 118 758, Isa. 5137,
Jer. 25'%). It always involves pain, but not necessarily a
violent death. (4) Boawrrilecfar means here ‘‘to be over-
whelmed ”’ as it were with a flood of calamity, the verb being
used thus Isa. 21* (LXX), Ps. 69 (Symmachus), and Ps, 151
For the image of an afflicted saint being overwhelmed with
tides of misfortune (which do not always end in death), cf.
Ps. 32% 427 694 887. (5) Bdrriopa Ba'n‘n{o,u.al. is a literal
Greek rendering of an Aramaic expression meaning ‘I am
being overwhelmed,” 7. by the deep waters of God’s
appointment (cf. Lk. 12%0).  (6) To suppose that Bdwriocpa
Bomwrilopor carries allusion to a “‘ baptism of blood ” is an
anachronism suggested by the patristic notion that death by
martyrdom was like baptism, in that it too brought remission
of sins. This idea is found nowhere in the N.T. (%) Origen,
even while struggling to relate Mk. 10%-40 to a *‘ baptism of
blood,” regards John's banishment to Patmos and James’
execution by Herod as equally fulfilments of Christ’s saying
that they would drink His cup and be baptized with His
baptism.2 (8) The plain meaning of Mk. 10%- % is that they
should both endure tribulation and pain even as He was
enduring it; and so it came to pass.3

(111) JoHN THE APOSTLE AND JOHN THE PRESBYTER

In the preceding section (11) of this chapter we have reached
the conclusion that the evidence alleged in favour of the martyr-
dom of John the apostle by Jews is worthless. We continue
to follow the tradition of the second century, that he died in

1 See Field, Hexapla, in loc. 2 Comm. ¢n Matt. tom. xvi. 6.
31 have treated Mk. 10%- % more fully in J.T.S., Apr. 1927.
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extreme old age at Ephesus, where he was buried. The first
allusion to his long life is found in the Appendix to the Fourth
Gospel (Jn. 21?1%), a passage which is harmonious with the
earliest tradition. .

There is no doubt as to the belief of the second century,
which was followed by all Christendom, that John the apostle
was the author of the Fourth Gospel, at any rate in the sense
that his apostolic witness was behind it. Papias, Irenzus,
Clement of Alexandria, Origen, Hippolytus, Tertullian, and
others are clear as to this, as we shall see; and most of them
ascribed to John the apostle the authorship of the Apocalypse
and of the Johannine Epistles as well. We shall examine in
detail the evidence of Irenzus, Polycrates, and Papias, as much
depends on the precise words which they use. We shall find
ourselves compelled by Papias to recognise the existence of
two Johns, both of whom lived at Ephesus at the end of the
first century; although the literature of the second century,
outside Papias, betrays no knowledge of that.

The evidence of second-century writers cannot be inter-
preted until we have apprehended the meanings which they
attach to the words apostle, presbyter, disciple. Most of our
evidence as to this terminology must come from Irenzus, as
little is extant of the writings of Papias and Polycrates, while
Justin has not much to tell about John.,

A. IRENAUS

The term *‘apostles” stands primarily for the Twelve,
Paul also being an apostle (cf. Justin, D7a/. 81, Irenzus, Her,
iii, 13. 1, iv. 2I. 1) As in Acts 122, 1 Cor. 91, the essential
condition is that an ‘‘ apostle ”’ has *‘ seen the Lord,” and can
therefore give his testimony at first hand. Clement of Alex-
andria speaks of Barnabas as an dméorolos (Strom. ii. 6),
while in another place (Strosmn. ii. 20) he calls him drooroXixds,
as a companion of apostles. Tertullian distinguishes apostolici
from apostoli in the same way (de Prescr. 32, adv. Marc. iv. 2).

As in Acts 15* 22 the distinction between dwdororor and
mpeafirepor is clearly marked, the apostles being the original
leaders, while the preséysers were those who carried on their
work. Irenzus uses the term wpesBirepor to designate those
who, whether officially or unofficially, had succeeded to the
posmon of leadership which the apostles held.  Thus

‘ quapropter eis qui in ecclesia sunt, presbyteris obaudire
oportet, his qui successionem habent ab apostolis ” (1v 26. 2);
oi 1rp:o‘ﬁv‘r:poL TOV dmooTdAwy ,ua91]'rm (V 5. I), presbyten
qui Toannem discipulum domini uiderunt’ (v. 33. 3); ‘‘dicunt
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presbyteri apostolorum discipuli,” etc. (v. 36. 2; cf. Demonstr.
§ 3). Again, the term mpesBirepos is sometimes used by
Irenzus of men of the 24s7d Christian generation: ‘¢ quemad-
modum audiui a quodam presbytero, qui audierat ab his qui
apostolos uiderant et ab his qui didicerant ”’ (iv. 27. 1). That
is to say, presbyters are either disciples of apostles, or disciples
of their disciples; they are the leaders of the Church in the
second and third generations. There is no example, in the
literature of the second century, of the equation mpeoBirepor =
dmdarodot.

The term *‘ the Lord’s disciples ” is used sometimes, as it
is still, in the widest sense. Those who leave all and follow
Jesus are thus described by Irenzus (iv. 8. 3), while the phrase
discipuli Christs is used more generally still (v. 22. 1). But
the term is also applied in a stricter sense to those who were
among the firsz disciples, a circle including, but wider than,
that of the Twelve. Thus Ireneus in one place distinguishes
the ‘‘apostles” from the °‘‘disciples of the Lord.” Com-
menting on Acts 42*% he says, adrar dpovai tis ékxkAyolas . . .
adrar duval Tév dmootdAwv, adtrar Puval ThY palbyriv TOD
xvplov (ili. 12. 5). Among the company present on that
occasion were others besides the Twelve, and *‘ the disciples of
the Lord” would have included those who were pafiyral
although not of the inner circle. Some of these early disciples,
including some who had actually seen and heard Jesus in the
flesh, may well have outlived the original apostles; and
‘¢ Aristion and the presbyter John ” are described by Papias
as ol Tod kupiov pafyral, some of the apostles being described
by him in the same way. To this passage from Papias we
shall return presently (p. lii).

We must collect now what Iren®zus says about John (as
distinct from John the Baptist). The title ‘‘ the disciple of
the Lord ” in the singular is applied by Irenezus to »ze¢ one but
John; and he speaks a dozen times of ‘‘ John the disciple of the
Lord.” [E.g. this is the designation of the author of the Pro-
logue to the Gospel (. 8. s, il. 2. s, iil. 11. 1. 3), as of the author
of the Gospel itself (ii. 22. 3, iii. 16. 5), Jn. 2% and 20* being
quoted. TIrenzus is explicit about this (iil. 1. 1): Todwys 6
pabfyris Tod kuplov 6 kai émi 76 ornfos adTod dvamesdy, kal
adros é£édwre 10 edayyéhov, év 'E¢éce Tis 'Acins SarpiBov.
In this passage ‘‘ John the disciple of the Lord” is he who
‘“lay on His breast,” and ¢‘ gave out”’ the Gospel at Ephesus,
the verb ¢£édwke being used rather than &ypage! Irenzeus
also mentions John the disciple of the Lord as the author of
Epp. 1. and II. (i. 16. 3, iii. 16. 5); and as the seer of the

1 See p. lix below.
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Apocalypse, the vision being seen towards the end of
Domitian’s reign (iv. 30. 4, v. 26. 1, 30. 3). He cites Papias
as his authority for a Chiliastic prophecy, introducing it in the
words ‘‘ the presbyters, who saw John the disciple of the Lord,
relate that they had heard from him how the Lord used to
teach concerning those times and to say,” etc. (v. 33. 3); and
adding at the end, ratra 8¢ xai Ilawias, Twdvvov pév drxoveris,
" HoAvkdpmov 8¢ éraipos yeyovus, dpxatos dviip, éyypdpws érypaprvpel
kA, (v. 33. 4). Thus the habit of Irenzus is to describe the
Beloved Disciple as ‘“ John, the disciple of the Lord,” as if he
were pre-eminently entitled to that designation. He explicitly
names him as the author of Gospel, First and Second Epistle,
and Apocalypse.

Finally, for Ireneus, John was an gpostZe. Having cited
the language of the Prologue, which he ascribes to John, he
notes: dre 8¢ od wept THY ovlvybv adréy 6 dméorodos eipnkev
(i. 9. 2). Again, mentioning a tradition handed on by John
the disciple of the Lord to ‘¢ all the presbyters who had inter-
course ”’ with him in Asia, he adds that these presbyters had
the tradition not only from John, but from other aqpostles
(ii. 22. 5). So again: ‘‘the Church in Ephesus founded by
Paul, John remaining with them until the times of Trajan,
is a true witness of the tradition of the gpostles ” (iii. 3. 4).
And, speaking of Polycarp’s observance of Easter, Irenzus
adds that Polycarp followed the custom of ‘‘ John the disciple
of our Lord, and of oz/er apostles with whom he had associated ”
(Eusebius, A.E. v. 24. 16), explaining in another place that
John was one of those who had seen the Lord (Eus. Z.£.
v. 20. 6).

We have already seen that apostle for Irenzus (as for other
writers) means one of the Twelve, or some one of similar
status, such as Paul. Hence to call John the disciple of the
Lord an ** apostle ”” means that he is to be identified with John
the son of Zebedee. And Irenzus makes no attempt to dis-
tinguish two Johns. He mentions the early preaching of Peter
and John (iil. 12. 3, ‘‘ Petrus cum Iohanne ), and describes
it as the teaching of aposto/s (iii. 12. 4). *‘ The apostles whom
the Lord made witnesses of every action and every doctrine ”
included ‘‘ Peter and James and John ” who were everywhere
present with Him (iii. 12. 15; cf. also iii. 21. 3).

Irenzus became bishop of Lyons about 177 A.p., and his
great work on Heresies was written about 180. He tells in his
Letter to Florinus (Eus. Z.Z. v. 20) that when a boy he had
often seen Polycarp, bishop of Smyrna (born about 70 A.D,,
martyred in 155), who had been a disciple of John, and who
used to tell what he had heard from him and cther apostles
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about our Lord. Irensus was born about 130, and lived until
201 or thereabouts, having left Asia Minor for Rome and
the West not later than 155.2 It is difficult to suppose that he
had misunderstood what Polycarp had been accustomed to
tell about John, or that Polycarp could have been mistaken
as to the career of John the apostle. Irenaus tells the story
of John’s horror of Cerinthus and his doctrine (iii. 3. 4) on
Polycarp’s authority, although he does not say that he got it
directly from him. He alleges in another place (iii. 11. 1) that
John’s purpose in his Gospel (per ewangelii annuntiationem),
and especially in the Prologue, was to combat the ‘heretical
teaching of Cerinthus.

Irenzeus, then, only knows of one John at Ephesus, whom
he speaks of as ]ohn the Beloved Disciple and an apostle; he
regards him as the author of the Gospel and the Apocalypse,
as well as of Epp. L. II.

B. POLYCRATES

We possess part of a letter written by Polycrates, bishop of
Ephesus, to Pope Victor, about 190 A.D., on the subject of the
observance of Easter.? Polycrates defends the Quartodeciman
practice,® not only as ‘‘in accordance with the Gospel,” but
because it was the tradition of the Church in Asia Minor.
Accordingly, he begins by naming *‘ the great lights ” (ueydAa
aroixeie) of that Church, viz. Philip the apostle and his
daughters,* John, Polycarp, Thraseas, Sagaris, Papeirius,

1 See, for details, Lipsius in Dics. Chr. Biogr., iii. 253 {.

2 Cf. Eusebius (H.E. iii. 31, v. 24).

3 Apparently the Asian Quartodecimans celebrated Easter on
Nisan 14 (the day of the Jewish Passover), irrespective of the day of
the week, while the Western Church had the celebration on the Sunday,
irrespective of the day of the month. But the arguments by which
the Quartodecimans supported their practice are not very clear. If
it was because they celebrated, in particular, the Institution of the
Eucharist, and held that this was at a Passover meal, of which Jesus
partook, then they would seem to follow the Synoptic chronclogy
(see p. cvi). If, however, the stress was laid on Jesus being Himself
the true Paschal Lamb, they relied on the Fourth Gospel. But the
probability is that what was intended by all Christians on Easter Day
was to commemorate the Redemption of Christ generally, which
included the Last Supper, the Crucifixion, and the Resurrection alike.
No conclusive argument for or. against their reliance on the Fourth
Gospel can be built on their practice as to the day of the month. See
Stanton, The Gospels as Historical Documents, i. pp. 173-197, for an
admirable account of the matter.

4 Polycrates has been thought to have confused Philip the apostle
with Philip the evangelist, but of this there is neither evidence nor
probability.

d
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and Melito as eminent persons whose example should command
respect in the matter of Easter observance.

Philip’s memory was revered at Hlerapohs where he died
(cf. Acts of Philip, §§ 107, 139). He is not called udprvs, nor
is there any early tradition that he died by violence (cf. Clem.
Alex, Strom. iv. g).

Polycarp of Smyrna, Thraseas of Eumenia, and Sagaris
are briefly described in the same way, viz. émo-xorrog Kkal
pdprus, the two first being buried at Smyrna and the last-
named at Laodicea. On Papeirius the Blessed and Melito
of Sardis we need not delay. Melito had written a book
relating to Quartodecimanism.

Polycrates, however, has something more to say of ]ohn
who is mentioned 1mmed1ately after Phlhp 1 Clwdvwys 6 émi
10 orfifos Tob kuplov dvamesdv, bs éyevijfiy iepevs 10 méraddy mego-
pexas, kol pdprus xai Siddckadost ovtos év ‘Edéow rexolunrar.
Like Irenzus (iii. 1. 1), Polycrates describes John by quoting
verbatim Jn. 13%, viz. dvawecwv éri t6 athfos [Tod Inoov], thus
identifying him with the Beloved Disciple. He, as bishop of
Ephesus, 1s an even weightier authority than Irensus, when he
associates John’s last years with that city.

By Polycrates John is called pdprvs. We have already
examined and set aside the idea that John the apostle came
to his death by martyrdom at the hands of the Jews in early
days (p. xxxviiif.). But Polycrates cannot mean that John
the apostle was pdprus in this sense, for, if that were so, he would
have had no connexion with the Church of Ephesus, and he
could not have been cited as one of the great lights of the
Church in Asia Minor. And if it be suggested that Polycrates
has here in mind some other John, it must be rejoined that no
one with that name is known to the tradition of the first or
second century (or even later) as having come to a violent end
at Ephesus because of his Christian profession.

Further, had Polycrates meant to describe the John to
whom he refers as having ended his life by martyrdom, the
fact that he was pdpruvs would have been mentioned last, afzer
his career as &wddoxaros had been noted. In the cases of
Polycarp and the rest, ém{gxomros «ai udprus is the description
of their Christian course. They were bishops defore they were
martyrs, and to have written pdprus xal érioxomos would have
been both clumsy and ambiguous.

It is clear, then, that pdprvs as applied to John of Ephesus
by Polycrates must mean ‘‘ witness ”” or ‘‘ confessor ”’ rather
than ‘“martyr.” We have already referred to the description

* Not as a less important person than Philip, but because he came
to Asia Minor later than Philip.



§ iii.] POLYCRATES li

of John in later literature as a ‘‘ martyr,” the idea going back
to Rev. 1° (see p. xliv). But the famous person to whom Poly-
crates refers, viz. the Beloved Disciple, is specially noted in the
Fourth Gospel for his paprvpia. ‘‘ This is the disciple which
beareth witness (uapruplav) of these things . . . and we know
that his witness is true ” (Jn. 21%%). It was because of the
value of his papruple that the recollections of John were re-
garded with such veneration, and were certified as authentic
by the Ephesian Church when the Fourth Gospel was first
published. He was the witness to whom solemn appeal is also
made at Jn. 19%® (cf. 3 Jn. 12). To the Ephesian Church,
where this Gospel was first put forth, John the Beloved Disciple,
as the final authority for the facts which it records, was pre-
eminently pdprus after a fashion that no other Ephesian
Christian could ever be.

Polycrates also calls John of Ephesus 3uddoxalos. This
is a title which might fitly be used of any Christian teacher.?
But it is perhaps significant that the second-century Acts of
John have preserved this title as applied to John the apostle.?
In § 37 Andronicus is made to say of him, érdrav 6 diddokaros
0ény, riote mopevbipev (cf. also § 73). It does not appear that
any other apostle is described in the apocryphal Acsa, or else-
where, as 6 8iddoxados, ‘¢ the Teacher,” par excellence.®

Like Irenzus, Polycrates does not suggest that there were
two eminent Christian leaders called John in Ephesus at the
end of the first century. Had there been a second John of
such wide reputation that his name and position were known
and respected at Rome, we should have expected the bishop of
Ephesus to include him also among the ‘¢ great lights,” whom
he mentions in his letter to Pope Victor. It does not follow,
however, that Polycrates had never heard of a second John.
That might be true of Irenzus, but the traditions of the see of
Ephesus could not have been unknown to its bishop. All that
can be inferred from the language of Polycrates is that, if
there were at Ephesus in the first century a John other than
John the Beloved Disciple, he was not adduced as an authority
on the Paschal controversy.

An argument based on silence is generally precarious.
In this instance, Polycrates does not mention at all the name of
Claudius Apollinaris of Hierapolis, who took an active part

1 Jillicher (Introd. to N.T., p. 406) explains * Witness ”’ and
‘“ Teacher " as allusive respectively to the Apocalypse and the Epistles.

2 The fifth-century Acta Joannis, ascribed to Prochorus, give the
same title : ¢ dddoxakos Hudr (p. 164 ed. Zahn ; cf. pp. 152, 159).

3 For the statement of Polycrates that the Beloved Nisciple wore
the priestly frontlet, see Additional Note on Jn. 185,
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at Laodicea in supporting the Quartodeciman practice, about
the year 165, and wrote on the subject. It could not be argued
that Polycrates did not know of him, although it is not clear
why he does not name him as one of the ‘¢ great lights ”’ of
Asia.l Equally, we must not infer that he did not know of a
second John, whose existence, as we shall see, Papias had
mentioned (p. liii) half a century before.

So, too, Polycrates does not speak (at least in the extant
fragment) of John the Beloved Disciple as the actual writer
of the Fourth Gospel. It is remarkable that Polycrates does
not adduce as a notable honour to Asia Minor the fact that
the Fourth Gospel was produced there; but, again, no
argument built on omissions of this kind can be conclusive.
To the fact, however, we shall return presently,

C. PAPIAS

Papias, who was bishop of Hierapolis in Phrygia, was born
about A.D. 70, and died about 146, being thus of the generation
preceding Irensceus. A fragment of his loylwv xvplaxdv
éénynoeas tells of the sources from which he gathered in-

formation as to Christian origins: *‘ I shall not hesitate to add
whatever at any time I learnt well from the presbyters (wap&
10V mpeaBurépwv kalds éuabov). . . . If I met anywhere with

any one who had been a follower of the presbyters, I used
to inquire 2 what the presbyters had told (rods rv mpeoBurépwy
dvékpwov Aéyous); (viz.) what Andrew or Peter said (elrev),
or Philip or Thomas or James or John or Matthew, or any
other of the Lord’s disciples ; and also what Aristion and the
presbyter John (6 mpeoBvrepos ludvys), the Lord’s disciples, say
(Aéyovow).. For I did not expect to gain so much from books
as from a living and abiding voice ” 3 (Eus. A.£. iii. 39).

(2) The opening sentence claims for Papias that he had had
opportunity of learning directly from wpeaBirepor, z.e. from
followers of the apostles. Papias was hardly of an age to begin
collecting information until the year go or 85 at earliest. The
only apostle alive at that time was John, and Papias migkz,
indeed, as a man of twenty, have heard him speak. Irenseus
calls Papias ’lodvvov dxoverys (v. 33. 4), which means that
Irenzus believed him to have been a hearer of John the apostle

11t is possible that Apollinaris was alive at the time of writing,
and that Polycrates only cites the authority of those who had passed
away.

'yThe Syriac translation (ed. Wright and M‘Lean, 1898) has
® Neither did I compare,” which makes havoc of the sense.

31t was probably from traditions of this kind that the story of
the adulterous woman was derived.
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(see p. xlviii), But Papias does not say so, as Eusebius (Z.E.
iil. 39. 2) is careful to point out. mwpesBirepor in the opening
sentence does not stand for dmdéororor (and it never does so, see
p. xlvii above), but for those who were followers of the apostles,
Christians of the second generation. Such men as these
Papias had naturally met and conversed with, although he was
probably younger than they.

(6) He proceeds to say that he had also seized every oppor-
tunity of making inquiry of #z4esr followers (7.e. Christians of
the third generation) as to anything they could report about
the sayings of apostles, viz. Peter, John, and the rest. And (¢)
Papias had sought to find out what sayings were ascribed to two
of the disciples of the Lord, still living at the time when he
made his inquiries, viz. Aristion and the presbyter John.
That is, Papias speaks of Aristion and the presbyter John
as the last survivors of the presbyters who were successors
of the apostles, being indeed themselves *‘‘ disciples: of the
Lord.” * Of the outer circle of the original pafyrof, some of
the younger people must have survived the original Twelve.
Themselves in time reckoned as presbyters, and being specially
respected in the next generation as those who had seen Jesus
in the flesh, some who were only boys at the Crucifixion, lived
on as younger contemporaries of the apostles. There would
be nothing surprising if one or two of these survived until
Papias had reached full manhood, and were able to tell
(although Papias only learnt from hearsay what they told)
of the sayings of some of the Twelve,e.g. of John the apostle.

Eusebius (iil. 39. 7) reports that ‘‘ Papias says that he was
limself a hearer of Aristion and the presbyter John.” This
does not appear from the passage cited, and Eusebius seems to
have been uncertain about it, for he adds : ** At least (yoiv) he
mentions them frequently by name, and gives their traditions
in his writings ”’ (cf. iii. 39. 7, 14). That is a different matter,
and there is nothing to discredit it. Of the John who is men-
tioned first by Papias, along with Peter and the rest, Eusebius
says that Papias clearly identified him with the evangelist ;
and he adds later in the chapter (iii. 39. 17) that Papias had
‘“ used testimonies ”’ from the first Epistle of John.?

Eusebius is, in our view, right in holding that Papias dis-
tinguished the apostle John from ‘‘the presbyter John.”

1 Bacon, The Fourth Gospel, p. 112, would emend of 7o xuploy
uwabyral here to of Tobrwv pabyral. Larfeld (Die beiden Johan. vom
Ephesus) would tead ol tol 'Iwdwwov padyrai. But the emendations
are unnecessary when the general usage of the phrase *“ the disciples
of the Lord " has been apprehended. See above, p. xlvii.

% Sec p. Ixxii.



liv APOSTLE JOHN AND FOURTH GOSPEL [Ch. Ir

For the sayings of the first John, Papias apparently had to make
inquiry at a time when John had passed away ; but for the
sayings of the second John he was able to inquire while John
was yet alive. In both cases his informants were the followers
of the presbyters who had succeeded the apostles. It is implied
that the apostle John died before the presbyter John. Probably
the former lived to a great age, as Irenzus implies (cf. p. xlvii) ;
.but that a yet younger disciple of Jesus, who may only have
been a child during his Master’s public ministry, outlived the
aged apostle is in no way improbable.

Another passage from the ényijoes of Papias, quoted by
Eusebius (Z.£. iil. 39. 15) begins with the words xal robro ¢
mpeaitepos éleye xtA. Here the context in Eusebius shows
that o mpesSirepos is none other than John the presbyter, some
of whose traditions Papias had received. That is, the designa-
tion o wpeaBriTepos is treated as sufficiently identifying John the
presbyter, although his name is not given. To this we shall
return (see p. Ixiii).

We conclude that Paplas knew of the presbyter John, as
distinguished from his older namesake, the apostle John.!

D

No writer for a hundred years after Papias seems to have
supported the tradition that more than one John had to be
reckoned with. Dionysius of Alexandria (250 A.p.) distin-
guished two Johns, but he reached this conclusion on critical
grounds, as a modern scholar would do. Observing that the
style of the Apocalypse differs from that of the Gospel and
Epistles,? he claimed the apostle John as the author only of
the latter, while the other John (whom he does not call the
wpeo3vTepos) was held by him to be the seer of the Apocalypse.?
In confirmation of this he says that he had heard of two monu-
ments at Ephesus, each bearing the name of John. Eusebius
takes up this idea from Dionysius, and mentions it ¢ as corro-
borating the existence of two Johns which he had noted in the
work of Papias.

It will be convenient at this point to summarise what is
said about John by other writers before the time of Dionysius.
For none of them 1s there a Johannine problem.

Clement of Alexandria (fl. 19o—200) does not mention a

1 The distinction has often been challenged, e.g. by Zahn (Einleil.,
il. 2171), Salmon (Dict. Christ. Biogr., iii. 401), Chapman (John the
Presbyter, p. 281.), and Lawlor (Hermathena, 1922, p. 205 1.).

2 Cf. p. Ixv below. 3 Eusebius, H.E. vii. 2=

¢ H.L. iii. 39. 6.
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second John. As to the son of Zebedee, he is unambiguous.
The apostle John, *‘ when on the tyrant’s death he returned to
Ephesus from the isle of Patmos, went away to the neighbouring
districts to appoint bishops to set in order whole churches and
to ordain ”’ (Quis diues saluetur, § 42). As to the composition
of the gospels, Eusebius preserves (A.£. vi. 14. 7) a tradition
recorded by Clement: ‘‘Last of all, John, perceiving that
the external facts (& ocwparwd) had been made plain in the
gospels, being urged by his friends and inspired by the Spirit,
composed a spiritual gospel”’ This he cites (Ped. i. 6. 38)
as the *‘ Gospel according to John,” and quotes as well the
Apocalypse (Strom. vi. 13) and Epistle 1. (Strom. iv. 16) as
the work of John.

Origen (fl. 210-250), who was Clement’s pupil, says that
John the Beloved Disciple wrote both Gospel and Apocalypse
(Comm. 438, Eus. H.E. vi. 25. g), and in another place ex-
pressly ascribes the Apocalypse to John the son of Zebedee
(Comm. 16). He notes (Eus. /J.c.) that, while John wrote the
first Epistle, it is not universally admitted that he wrote the
second and third. He tells elsewhere that the emperor (prob-
ably Domitian) banished John to Patmos.2

The Gnostic Acta Jokannis (second century) in like manner
speak of John as an apostle and the brother of James (§ 88),
also as the Beloved Disciple (§ 8g); these Acza tell of John’s
residence at Ephesus (§ 18), and use language which betrays
knowledge of the Fourth Gospel (§§ 97, 98).

In the West, the tradition is the same. On the Chair of
Hippolytus (fl. 190-230) both the Gospel and Apocalypse are
ascribed to John, whom Hippolytus describes (ed. Lagarde,
P. I7) as at once dmdorolos kat pabyris Tov kvplov.

Tertullian (c. 208) ascribes Gospel, the first Epistle, and the
Apocalypse to the apostle John (edv. Mare. iil. 14, iv. 5, v. 16),
and describes the churches of Asia (cf. Rev. 2, 3) as John’s
alumnas ecclesias.

None of these writers mentions a second John, except
Papias.

(1iv) THE MURATORIAN FRAGMENT AND THE LATIN
PREFACES ON THE AUTHORSHIP OF THE GOSPEL

We have seen that, with the important exception of Papias,
no Christian writer before 250 A.D. mentions the presbyter John
as a person distinct from the apostle John; and also that the
apostolic authorship of * the Fourth Gospel and the Apoca-
lypse was accepted without argument by Irenzus, Hippolytus,

L Comm. i» Matt. tom. xvi 6.
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Clement of Alexandria, Tertullian, and Origen. The unanimity
of these writers shows how deep-rooted was the early tradi-
tion that the Fourth Gospel and the Apocalypse alike were
the work of the apostle John. In the case of the Apocalypse
this was afterwards challenged on the ground of style by
Dionysius of = Alexandria about the year 250 (see p. liv
above).

- But we have now to reckon with the fact that the early
traditions as to the way in which the Fourth Gospel was given
to the Church do not suggest that it was written by the un-
assisted pen of John the apostle, although he was reckoned
(and, as we hold, correctly) to be its aut/or in the sense that
it rests upon his authority. These traditions must be examined.

A

The famous Muratorian Fragment! on the Canon of the
N.T. is part of a book produced at Rome about the year 170,
perhaps written by Hippolytus. The fragment is in Latin,
but Lightfoot held that probably it had originally been written
in Greek.? It preserves a remarkable story about the com-
position of the Fourth Gospel. John, ex dZscipulis, wrote
the Fourth Gospel. At the instigation of his fellow-disciples
and bishops to write, he bade them fast with him for three
days, in order that they should relate to each other afterwards
whatever revelation they had received. It was revealed to
the apostle Andrew that, with the revision of all (recognoscenti-
bus cunctis), John should describe all things in his own
name. ‘... What wonder is it that John brings forward
details with so much emphasis in his epistles . . .,”” 1 Jn. 1!
being then cited. ‘‘ For so he professes that he was not only
a spectator (wzsorem), but also a hearer (audztorem), and more-
over a writer (scriptorem) of all the wonders of the Lord in
order.” Later on, the Fragment mentions among the canonical
epistles two of John (superscripti Johannis duas). The author
also names the Apocalypses of John and Peter as received by
him, although some were unwilling that they should be read
in church.

The circumstantial story about the composition of the
Fourth Gospel cannot be historically exact. That the apostle
Andrew (and apparently the other apostles as well) lived up
to the time when the Gospel was produced is inconsistent with
all the evidence on the subject. But that others besides the

1 Printed in Routh, Reliq. Sacr., i. 394, in Westcott, Canon of N.T.,
p- 523, and elsewhere.
2 Lightfoot, Clement, ii. 408.
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apostle John were concerned in the publication of the Gospel
at Ephesus is probable, and, as we shall see, is a tradition that
appears elsewhere. The sentence, ‘‘ut recognoscentibus
cunctis Iohannes suo nomine cuncta describeret,” does not
give the whole credit of authorship to John, whose name, never-
theless, the Gospel bore from the time of its issue. That John
was not only uzsor and auditor, but actually scriptor, might be
taken to lay stress on his being the penman, as well as the
witness, of what is narrated. But, as we have urged in the note
on Jn. 2124, ypayas in that passage does not necessarily mean
more than *‘ dictated to a scribe.”

B

Mention must next be made of the well-known Latin
Preface to the Vulgate text of Jn.! Here tradition again re-
produces the belief that Jokannes euangelista unus ex discipulis
de: wrote the Gospel in Asia after the Apocalypse had been
written in Patmos, and his death is thus described: ¢ Hic est
Johannes qui sciens superuenisse diem recessus sui, conuocatis
discipulis suis in Epheso, per multa signorum experimenta
promens Christum, descendens in defossum sepulturae locum
facta oratione positus est ad patres suos, tam extraneus a dolore
mortis quam a corruptione carnis inuenitur alienus.” This
goes back to the second-century Acts of Jo/n, where it is told
at greater length (§§ 111-115). The legend that John’s body
did not taste corruption, but that the earth used to tremble over
his grave as if he were breathing, is mentioned by Augustine
(#n /n. 21) as held by some.

In this Preface (and the corresponding prefaces to the
Synoptic Gospels) Corssen 2 has found traces of Monarch-
ianism. The phrase drscipulus dei for discipulus domini
is significant ; and special stress is laid on the virginity
of John. The Preface, as originally written, implies that
St. John’s Gospel came next after St. Matthew’s in the
accepted order of the books ; 7.e. that the order was Mt., Jn,,
Lk., Mk. ‘

Here, the expression ¢ conuocatis discipulis suis in Epheso ”
is to be noted, for although this is not directly connected by the
author with the composition of the Gospel, as is the similar
phrase in the Muratorianum, both go back to some early
tradition based on, or interpretative of, Jn. 21%%. Corssen
ascribes these Monarchian Prefaces to the first quarter of the
third century.

1 See Wordsworth-White, Nov. Test. Lat., p. 485.
? See his essay in Texte und Untersuchungen, xvi. (1896).
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C

More important than the Monarchian Prefaces just men-
tioned, is another Latin Preface to Jn., found in a tenth-century
Bible at Toledo,! which contains the following passage:

‘“ The apostle John, whom the Lord Jesus loved most,
last of all wrote this Gospel, at the request of the bishops
of Asia, against Cerinthus and other heretics, and specially
against the new dogma of the Ebionites, who say that Christ
did not exist before He was born of Mary.” Another reason
is added for the writing of the Gospel, viz., that the evangelist
wished to supply information, lacking in the Synoptic Gospels,
as to the first two years of the public ministry of Jesus.

This is found in substance in Jerome’s de uérr, tllustr. § o,
but the Codex Toletanus gives the earlier form. The phrase
postulantibus Asie episcopis recalls the Muratorian tradition.

But the writer goes on: ‘‘ This Gospel, it is manifest, was
written after the Apocalypse, and was given to the churches in
Asia by John while he was yet in the body (adhuc in corpore
constituto); as Papias, bishop of Hierapolis, a disciple of John
and dear to him, related in his Exoterica, at the end of the five
books,? viz., he who wrote this Gospel at John’s dictation
(Johanne subdictante).”

This paragraph is also found in a ninth-century Vatican
codex.? It was apparently translated from the Greek; e.g.
adkuc in corpore constituio is a rendering of é&r & 16 odpar
kafeardros, as Lightfoot pointed out. That it goes back
to an original of the third or fourth century is a reasonable
inference. Burkitt holds that we have in the Toletan Preface
the earliest known form of the tradition that the Fourth Gospel
was dictated by the aged apostle to a disciple.t

The idea that Papias was the disciple who wrote the Gospel
at John’s dictation must be rejected, although it is found at a
much later date in a Greek Catena, in the form ‘lwdviys
Ymyydpevae 16 ebayyéhiov 16 éavrov pafnry Uamie.® Corssen
suggested that there is some confusion between Papias and
Prochorus, as in the fifth-century Acza (quite distinct from
the second-century Gnostic Ac¢za). Prochorus, a disciple of

! See Wordsworth-White, L.c. p. 490, and cf. Burkitt, Two Lectures
on the Gospels, p. gof.

2 Inm Exotericis suis, id est in extvemis quinque libris. Lightfoot
(Supernat. Religion, p. 213) proposed to read exegeticts and externis,
:la.nd a similar emendation is given by Corssen (exegeticis, extranets),
£ Pp. 114.

3 Quoted by Wordsworth-White, l.c. p. 491.

4 L.c. p.o4.

& Cf. Corssen, Lc. p. 116, and Burkitt, /.c. p. G8.



§iv.] TOLETAN PREFACE lix

John, claims that John dictated ! the Gospel to him at Patmos
not long before his death at Ephesus, adding that fair parch-
ment had to be obtained that a fair copy might be made (eis
xafapoypadiay 70v dylov eduyyeliov).?

No one accepts this as historical, whether it applies to
Papias (see p. lviil) or Prochorus. But we note once more the
widely current tradition that the Gospel was not written by
John’s own hand, but that it was dictated to a disciple. We
have already seen that the Mwuratorianum has the curious
clause that the Gospel was ultimately to be produced 7z t4e
name of John (swo nomine), others apparently having had
some share in its production. Further, the expression of the
Toletan Preface that the Gospel datum est ecclesits in Asia
recalls the careful phrase of Irenzus, ééédwke 76 edayyéhiov év
‘E¢éow, to which attention has already been drawn.? The
writer of the Preface, like Irenzus, was satisfied that the
ultimate author of the Gospel was John the apostle, the Beloved
Disciple; and he also, again like Irenaus, regards Papias as a
hearer of John, while he exaggerates this by calling him a
carus discipulus (if indeed the text is not corrupt). The
language of Irenzus as to John’s authorship of the Gospel,
while it is more definite than that of Polycrates, who will only
say that John was the pudprvs behind it (p. 1), suggests
something less than that John wrote it with his own hand, and
is entirely consistent with the view that a disciple had a share
in the writing of it out. The apostle John was ultimately
responsible for it, éédwxe 70 edayyéhwov: but it may have been
written by another’s pen,

This last conclusion is supported, so far, by direct state-
ments of Christian tradition and by some phrases of Polycrates
and Irenzus. But, as we have seen (p. li), there are traces
in the Gospel itself of the writer as distinct from the person
whose testimony is behind the narrative. Jn. 19% and 21%
(see notes 7z Joc.) clearly distinguish the writer from the witness.
The language, in particular, of 19% is emphatic as to this. The
evangelist appeals to the testimony of an eye-witness, and he
does not suggest at all that he himself saw the incident which
he describes. We are, then, in a position to examine the
Epistles and the Apocalypse with a view to determine, first,
if they are all written by the same hand; and secondly, if there
is any hint of the person whom Papias calls John the presbyter
having a share in the authorship of any of these books.

1 A frontispiece to Jn. in Cod. 1 (twelfth cent.) represents John
dictating to Prochorus the Deacon.

t Zahn, Acta Ioannis, p. 154 {.

3 Cf. p. xlvii.
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(v) THE GOSPEL AND THE JOHANNINE EPISTLES WERE
WRITTEN BY JOHN THE PRESBYTER

A. THE FIRST EPISTLE

The Church has been accustomed to describe 1 Jn. as a
‘“ general ”” or ¢‘ catholic "’ epistle, its appeal being applicable
to all Christians alike. It does not mention any individuals,
nor does it allude to any historical incident, except the supreme
event of the Incarnation. This epistle, however, seems to have
been intended in the first instance for the edification of a group
of Christians or of Churches, with whom the writer was
associated so intimately that he could call them ‘‘ my little
children.” He speaks of himself as one who had been a
personal witness of the life of Jesus (1! %); and this, apart
from his long Christian experience, gave him a claim to write
with authority on the Christian life. He was one of those
whom the next generation described as a pafymjs Tod xuplov.

This Epistle is so closely allied with the Fourth Gospel,
alike in its doctrine and its phraseology, that internal evidence
confirms the traditional belief that it is written by the same
hand that wrote the Gospel.l

The two works proceed from the same theological environ-
ment, and (omitting the narrative portions of the Gospel)
deal with the same themes. The doctrines of Eternal Life,
of the mutual indwelling of God and man, of Christian believers
as the children of God, begotten with a spiritual begetting,
of the Love of God and love of the brethren, of the Son of God
as come in the flesh, are specially characteristic of both books.
In both, Jesus is the ‘* Saviour of the world” and the ¢* Only
begotten Son ”’ of God.

The opening sentences of 1 Jn. form a prologue to the
Epistle, similar in several respects to the prologue to the
Gospel. Thus we have in 1 Jn. 1'% & v ar dpxis, &
drknkbapev, b éwpdkaper Tots dpfarpois Nudv, & éfeacdueba xal
ai xelpes Nudv &YmAdpyoar, mepl Tod Adyov Tijs Lwis—=xal 7 lwy
épavepdln kTA.—dmayyéllopev xai UVuiv. 6 Adyos Ts wijs
is equivalent to *‘ the Word who gives Life ”” or ¢ the Word
who has life in Himself ”’ (see on 6% for parallel phrases).
This is exactly the conception of 6 Adyos set out in Jn. 1

! Holtzmann and Pfleiderer do not accept this. But the unity of
authorship is upheld by the majority of critics, e.g. Jilicher, Wrede,
Harnack, E. A. Abbott, as well as by more conservative scholars,
Dionysius of Alexandria was the first to argue the matter, and the
reasons which he produced for the unity of authorship are still con-
vincing (Eus. H.E. vii. 23).
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(where see note). dr dpxns does nof refer here to the beginning
of the Incarnate Life or of the public ministry of Jesus (as at
Jn. 1 5%, where see note), but to the eternal and prehistoric
origins of that life (as at ]n 8% cf. 1 Jn. 213-14 38) Here, again,
we go back to év apx'g 'qv 6 )\oyoc (]n Il) e@eaa‘a,u.eea is the
verb used (Jn. 1) of actual bodily seeing, and épavepdly is
the right word for the manifestation on earth of the Life of the
Word (see on Jn. 1¥). ‘‘ That which was in being eternally,
that which we have seen with our own eyes and touched with
our own hands of the Word of Life, the Life which was made
manifest in the flesh—z4af we declare to you.”!

In this preface, the writer of the Epistle, while he does not
offer any personal witness as to the historical incidents of the
ministry of Jesus, claims to have seen Him in the flesh, just
as the writer of the Prologue to the Gospel does: éfeacduefia
v 86fav avrod (114, where see note). The use of the first
person plur. for testimony to the broad facts of Christian
experience appears both in the Gospel (1! 3!, where see note)
and in the Epistle (1 Jn. 41%); while in the body of the Epistle,
the personal relation of the writer to his correspondents is
shown by the frequent use of ‘‘ I,”” as contrasted with ¢‘ you.”

The number of verbal coincidences between the Gospel and
Epistle is very large. Lists have been printed by Holtzmann,
and also by R. Law,2? and need not be reproduced here. The
similarity extends to grammar as well as to choice of words and
of phrases; cf., e.g., the elliptic use of aAX" va (Jn. g8, 1 Jn, 21°9),
the emphatic use of was 6 with a pres. part. (Jn. 36 1 Jn.
3% 8. 19) the collective use of zav ¢ (Jn. 6%, 1 Jn. 5%). ékelvos
is used sometimes of Christ as the main subject of the sentence,
as it is in the Gospel (see on 1%). The constr. rworeder els
(see on 11?), frequent in the Gospel, is found also in 1 Jn. 510 18,
There are, indeed, some differences, especially in the use of
particles. odv, so frequently expressing historical transition
in the Gospel (see on 12%), does not appear in the Epistle, which
is not a narrative. 8¢, which is found 212 times in the Gospel,
very often in dialogue, is only used 8 times in the Epistle.?
But, on the whole, the linguistic similarities are far more
striking than the divergences.

The Epistle probably is a little later in date than the Gospel,
the characteristic doctrines of which reappear occasionally i
a slightly modified form. In both books the spiritual presence

1 For a trenchant criticism of Westcott‘s exegesis of I Jn. 1%, see
R. Law, The Tests of Life, pp. 43, 3

2L.c. pp. 341 ff. Seealso Brooke, The Epp. of St. John (pp. ii ff.).

3Cf. Law, Lc. pp. 346 fi., for some divergences of style; and see
Moffatt, Introd., p. 590 {.
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of Christ with His people is taught, as in both Eternal Life is
at once a present reality and a future hope.! In both, again,
judgment is a present fact, as well as a «piois of the future,
which was its significance for Judaism (cf. Jn. 5% %), But
the Epistle (41%) lays more stress on the judgment of the future
than the Gospel does; to the writer in his later work it seems
as if Antichrist has come already (4%), and that ‘¢ the last hour
‘is at hand (213 22), In the Gospel (cf. 14%) as well as in the
Epistle (2%), the Parousia or Second Coming of the Lord is
contemplated; but there is a difference of emphasis.

In the Epistle, the controversies with Judaism, with which
the narrative of the Gospel has much to do, have dropped out
of sight; and Gnosticism, only hinted at in the earlier work,
has come into full view as the most formidable opponent of the
Christian religion (1 Jn. 4%. The necessities of the case
prompt a fuller (although not a deeper) treatment of szz and
of the atoning and cleansing efficacy of the Passion of Christ
than is found in the Gospel. Cf. 1 Jn. 18-22 349 410 with Jn.
120 8% 168, It is implied, but not asserted, in the Gospel (1416)
that Jesus is the first Paraclete, the Spirit being ‘‘ another ”
whom He will send; but Jesus is explicitly described only in
1 Jn. 21 as our Paraclete or Advocate with God.

The doctrine of the mutual indwelling of God and man,
again, appears in a slightly different form in the Gospel and
in the Epistle. . In the Gospel the disciple abides in Christ, and
Christ in him (6% 15%); but in the Epistle he who has faith
in Christ abides in God and God in him (45 1). “ The
Gospel is Christocentric, the Epistle Theocentric.” 2 In the
former Christ’s own teaching about His Person is reproduced;
in the latter its practical significance for the children of God is
expounded.

We have elsewhere 2 called attention to the verbal citation by
Polycarp of 1 Jn. 4% 4 and to the statement of Eusebius that
Papias ‘‘ used testimonies from this Epistle.”4 The evidence
of its acceptance by Irenzus; the Epistle to Diognetus, the
Epistle of the Churches of Lyons and Vienne, and Clement of
Alexandria, is as clear as is that for the Gospel.

B. THE SECOND AND THIRD EPISTLES

The two short letters, 2 Jn. and 3 Jn., which might each
have covered a single sheet of papyrus, are private letters of
exhortation; 3 Jn. being addressed to one Gaius, and 2 Jn.
either to a Christian lady of position or to a particular Church.

1 See p. clx. t Cf. Law, lc. p. 355.
3 P, lxxii. ¢ P, liii.
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Origen mentions that they were not accepted by all, and
Eusebius says that some placed them among the dvrideydpeva
or controverted books; but their occasional character may well
have prevented them from being ranked as Canonical Scripture,
in some quarters, when the idea of a Canon of the New Testa-
ment was being anxiously examined.

That they were written by the same hand that wrote the
First Epistle has been often disputed, both in ancient and
modern times. But the internal evidence which the three
Epistles present of a common author is strong. Thus em-
phasis is laid on @Aqfea (2 Jn.1+2% 3 Jn.%1%) and on ““ walking
in the truth ” (2 Jn.4, 3 Jn.3-%); on dydmy (2 Jn.3, 3 Jn.®¥), which
is the love of the brethren, after the ‘‘ new commandment ”’
of Christ (2 Jn.5, 3 Jn.%); on ‘ abiding ” in the teaching of
Christ (2 Jn.%; cf. Jn. 8%); on the joy of Christian disciples
being fulfilled (2 Jn.22; cf. 1 Jn. 1%); on the value of paprupla
(3 Jn.1?); on the confessing that Jesus Christ came in the flesh,
as opposed to the doctrine of Antichrist (2 Jn.?, 1 Jn. 4% 3);
on sin forbidding the vision of God (3 Jn.!, 1 Jn. 3%). These
are all doctrines and precepts characteristically Johannine.

There are also in 2 and 3 Jn. turns of phrase which recall
both Gospel and First Epistle. Cf. 2 Jn.? @eov odx éxet with
I Jn. 512 6 éxwv Tov vidv: 3 Jn.1? oldas o1 1§ paprupia Gudv
dApbis éom with Jn. 21%: 3 Jn.2? kal fpeis 8¢ poprvpoluer
with Jn. 15%7 kai dpeis 8¢ paprupeire.  Charles calls attention
to the use of p# with the participle, which is found in Jn. (11
times), 1 Jn. (8), 2 Jn. (2), 3 Jn. (1), although never in the
Apocalypse.l

We hold that the cumulative evidence thus available from
the style and diction of two short letters sufficiently proves that
they are written by the same hand that wrote the Gospel and
the First Epistle.

We next observe that the writer of 2 and 3 Jn. describes
himself to his correspondents as & mpeaBirepos, as if that were
a description of his personality which would identify him
without question. He is z4e Presbyter, although there were,
no doubt, many other presbyters in the Christian community.
Now, as we have already pointed out, mpecfBirepos is never
used (for 1 Pet. 5! is not really an exception) of one of the
Twelve.2 And, further, 3 Jn. shows that a certain Diotrephes
had actually repudiated the writer’s authority. This would
have been strange indeed if the writer had been recognised

1Gee Charles, Revelation, i. p. xxxiv, for other minute points of
grammar which support the view that the Gospel and all three Epistles
are from the same hand.

2 See p. xlvii above.
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as one of the original apostles. But the writer has a distinctive
title; he is Zhe Presbyter, 6 wpeoSirepos, a title which is only
found elsewhere in its use by Papias as descriptive of *‘ John
the Presbyter, the disciple of the Lord.” 1 We thus go back
for the authorship of 2 and 3 Jn. to the conclusion which Jerome
mentions 2 as held by some in his day, viz. that they were
written by John the presbyter.

C. GENERAL CONCLUSION AS TO AUTHORSHIP OF
THE GOSPEL AND THE EPISTLES

The author of 2 and 3 Jn. is also the author of 1 Jn.; and
we have already observed that this longer Epistle was written
by one who claims to have been in the company of Jesus when
on earth, 7.e. that he heard and saw and touched Him.? This
corroborates our identification of ¢ the Presbyter ”’ of 2, 3 Jn.
with John the presbyter, who was a disciple of Jesus—that is,
who belonged to the outer circles of disciples although not
one of the Twelve.4

Hence we conclude that, since as to style and diction and
theological standpoint, the Gospel is not to be distinguished
from the First Epistle, John the presbyter was the writer and
editor of the Fourth Gospel, although he derived his narrative
material from John the son of Zebedee.5 John the presbyter,
in short, is the evangelisz, as distinct from John the apostle,
who was the wiszzness to whose testimony the evangelist appeals
(19% 21%%). To the mind of the early Church at Ephesus, it
was the evéidence for the words and deeds of Jesus’ life and
death that was the important matter; and for this they had the
testimony of the last of the apostles. The language of Poly-
crates ® and of Irenzus,” not to speak of the widespread tradi-
tion that the Gospel was zoz written by the apostle’s own hand,
but was dictated to a disciple, is consonant with the conclusion
that has emerged from an examination of the style of the several
Johannine books. :

(vi) THE APOCALYPSE IS NOT BY JOHN THE PRESBYTER,
BUT PROBABLY BY JOHN THE APOSTLE

An examination of the style and diction of the Fourth
Gospel shows that it is not from the same hand that wrote the

1 See p. lii above. 2 De uirr. ill. 9. 3P, Ix. 4 P. xlvii.
5 This is, substantially, the view of Harnack : * That in some way,
John, the son of Zebedee, is behind the Fourth Gospel must be ad-
mitted, and hence our Gospel is to be cansidered as a Gospel of John
the presbyter, according to John the son of Zebedee ”* (Chronol., i. 677).
sP. 7P, xlvii.
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Apocalypse, while it markedly resembles in these respects
the Johannine Epistles, and especially the First Epistle.

The vocabulary of Jn. is small. In the Johannine writings
only ggo words are used altogether, and in the Gospel only g19.
The Apocalyptist has an even scantier vocabulary of 866
words. Only 441 words are common to both writers; z.e.
Jn. has 545 words not used by the Apocalyptist, while the
Apocalyptist has 425 not used by Jn.

Among Jn.’s ggo words, there are 84 exclusively Johannine,
Z.e. not occurring elsewhere in the N.T.; 74 of these are found
in the Gospel only, viz. :

ayye’)\)\ew, dAedew, dAdayofev, dAdn, dvOpaxid, dvThely, &'vr)w,y.a,
aﬂ'oovvaywyoq, dpyirpikdwos, Baiov, BiSpidoxew, -yeverr',, Yépwv,
y)\mo-croxo,u.av, Saxpvery, SLa{wvvvvaL, éyxkuivia, exvevew, e)\Ly,u.a,
éumdpiov, éupvoar, umvilew, émdparos, émevdiiys, émuxpley, fAos,
Oeooefns, Oixm, Opéupa, replay, réppa, xeppaTioTis, KNmTOUPOS,
kAjpa, rotpnos, xoAvufifpa, koppdrepov, kpifwos, Aévriov, Aitpa,
ASyxn, pecovv, peTpytis, povi, viTtTew, 8lew, dvdpiov, Sydpiov,
wev(iepés, 7rep:.8€'[o-9m, TETPOS, o"epov, rpoBa‘rLKr;, mwpof3driov,
wpoca:.‘rns, TPOTKUYYTIS, TPoTpdytoy, TTépva, 7r'rvo-,ua, péew, O'Ke)\os‘,
O'Knvorrnym, avyxpiobar, ocvweoépxecai, Terapraies, Terpdunvos,
TirAos, Wpla, Ypavrds, pavds, ppayirAior, xeluappos, xohdv, Ywpulov.!

The subject-matter of the Apocalypse naturally calls for a
vocabulary distinct from that of either the Gospel or the
Epistles; and reasons may be found for some obvious differ-
ences. Thus the Apocalyse treats much of sorrow and warfare,
and accordingly it has wdoyxew, moAepos, mévbos, dmopory, which
Jn. does not use ; on the other hand, Jn. has éAnis, xapd, which
are not mentioned in Apoc. Again, the words eikév, pvoripiov,
vois, ouyy, codia, which the Apoc. uses, are studiously avoided
by Jn., probably because of their place in Gnostic doctrine,
and the same may be said of his avoidance of the mystical
numbers seven? and ten, both of which appear in the Apoc.
Perhaps Jn. avoids wiomis (only in 1 Jn. 5%, four times in Apoc.)
for a similar reason, while he uses morejew a hundred times
(see on 17). yvdos is used by neither author.

Other divergences, however, are not susceptible of such
an explanation. The variety of use of dAyfis, dAnfuwds, is
puzzling (see on 1°). Jn. never uses dwdaroros of the Twelve
(but see on 13'%), while the Apoc. never uses Jn.’s favourite title
pabyris (see on 2%). So, too, Jn. avoids wpecBirepos (except

1 The words a.'y-ye)\fa., a.vnxpw'-ros, émidéyeaar, Dhaopbs, viky, ghompw-
Tebew, Phvapelv, xdprns. xplopa are only found in the Johannine Epistles.
av@pwmxravos is found both in Gospel and 1 Ep., but nowhere else in
the N.T.

? See p. Ixxxix.

4
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2 Jnl, 3 Jn.Y), while the Apoc. has it a dozen times. Sdvaus,
Gaipa, ioyxvs, kpdros, used in the Apoc., do not appear in
Jn., although we might have expected to find them in his
report of the Gospel miracles. The Apoc. has dpviov (for
Christ), mwijua, merpa, ¢ovevs, Yevdis, while Jn. uses the
synonyms duvés, pvyuetov, mwérpos, dvfpwmokToves, YeloTs.
Where the Apocalyptist writes ‘lepovaarijy, Jn. has ‘TepoocAvua
(see on 119),

With the use of prepositions, adverbs, and connecting
particles, Jn. is more at home than is the Apocalyptist. None
of the following appears in Apoc.: ¥wép (16 times in Jn.),
dvrl (1), adv (3), mp6 (9); 40y (18), viv (30), xabds (45), pév (8).
éxi, on the contrary, is four times as frequent in Apoc. as in
Jn. To these may be added didd (120 Jn., 13 Apoc.), ydp
(70 Jn., 17 Apoc.), and Jn.’s favourite odv (see on 1%2; in
the Apoc. it occurs only 6 times and always as illative). On
the other hand, the prep. évémor with the gen. is only used
thrice by Jn.; but 34 times by the Apocalyptist, where it is
probably due to Semitic influence. The instrumental use of
év in the Apoc. is found 33 times, although hardly at all in
Jn. (see however, on 13%).

The proper names ‘Inoots and ’Twdvys are always anar-
throus in Apoc.; whereas the usage is different in Jn. (see on
1%.50) The Apoc. never uses the possessive pronouns #uérepos
(twice in Jn.), vuérepos (3), ads (6), {uos (15), while éuds, which
is used by Jn. forty times, appears only in Rev. 2%.

More remarkable than any differences in dicfZon are the
differences in the constructions used by Jn. and the Apocalyptist.
The grammar of the Apocalypse has been thoroughly studied
by Charles, who brings out its Hebraic character.! Its Greek
is unique in its solecisms, and points to a certain awkwardness
in using the Greek language on the part of its author, who
thinks in Hebrew or Aramaic throughout. The Greek of the
Apocalypse has none of the idiomatic subtleties which meet
us in the Fourth Gospel 2 (see, e.g., note on 38).

It was held by some critics in the nineteenth century that
the Apocalypse was written in the time of Nero; and thus a
period of perhaps twenty years intervened between it and the
issue of the Fourth Gospel. Here, it was supposed, we may
find time for a fuller mastery of Greek style being acquired by
the author of the Apocalypse, before he wrote the Gospel.
However, the Neronic date of the Apocalypse is now abandoned
by most scholars, who have reverted to the traditional date in

1 See Charles, Revelation, i. pp. cxvii—clix.

¢ For the argument of Dionysius of Alexandria as to differeace of
style, cf. Euseb. H.E. vii. 25, and see p. 1vi.
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the reign of Domitian; so that we cannot reckon on any long
interval between the issue of the two books.! The differences
between the Greek of Gospel and Revelation are so marked
that we cannot account for them by the assumption that the
common author altered his style so fundamentally in a short
period.

Reference must here be made to Dr. Burney’s theory that
the Fourth Gospel was of Aramaic origin, and that its Greek
is only translation-Greek, betraying its Aramaic base at every
point.2 Despite the established facts that behind the Fourth
Gospel there was a Jewish mind, and that an undertone of
Semitic ways of thought and speech may be discerned in its
language (see further, p. lxxxi), Burney’s view has not been
generally accepted by scholars. Many passages that have been
cited by him and others as Aramaic in form are quite defensible
as Greek; see, ¢.g., on 32 721 8% 1512, See also the notes on
110.50 538 16% 1290 Classical parallels can be produced ?
for the diction in 47 8% g2 36 1423 168. 27 142 165 20'? (see notes
in Joc.), which show that Jn’.s Greek in these places is not the
Greek of a mere translator. At 3¥ 10! 2 it is true that a
precise Greek parallel cannot be cited, but even at these points
an Aramaic origin is not suggested, nor can Jn.’s Greek be
challenged. Another difficulty in the way of accepting Burney’s
theory 1s the identity of style between the Gospel and the First
Epistle. The latter is, admittedly, an original Greek letter,
and its author is not to be distinguished from the writer of the
Fourth Gospel (see p. 1xi). '

To return to the Apocalypse. There are, indeed, some
similarities in language as in thought with the Gospel.

Both authors, e.g., quote Zech. 121% with éexévryoar, which
is not the LXX rendering (see on Jn. 1¢¥). But this only
proves the common use of a prevalent translation of the
Masoretic text. oirwes éfexévryoav in Rev. 17 does not refer to
the percing of the Lord’s side, which is mentioned only by Jn.,
but to those who crucified Him. The phrase mqpeiv Tov Adyoy
or Typelv Tas évtolds is frequent both in Jn. and in Apoc.
(cf. Rev, 3810 227.9 127 1412 and see on Jn. 81 14%).

! Hort, who was a supporter of the Neronic date, acknowledged
that without a considerable interval of time between the two books,
identity of authorship cannot be maintained (4pocalypse of St. John,
p. x1).

2 )The Aramaic Origin of the Fourth Gospel, by C. F. Burney (1922).
He ascribes both Gospel and Apocalypse to John the presbyter (see
PP. 149-152).

3 Lightfoot, who urges the Aramaic flavour of the Greek, goes so
far as to say that there are * no classicisms * in Jn. (Biblical Essays.
p- 135).
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Cf. also 6 3wiv épxérfo (Rev. 22'7) with Jn. 7%, where see
note. The verb wiav, ‘‘to overcome,” is applied to Christ
both in Jn. and in Apoc., but nowhere else in the N.T. (see
on Jn. 16%%). Both writers express the same idea when they
speak of Christ as 6 duvds Tob feod (Jn. 129), or 7o dpriov (Rev.
5% passim). The phrase éyd elpe introducing great utterances
of Christ is also used, in both Apoc. and the Fourth Gospel,
in the same way.!

Apart from verbal correspondences of this kind, the
Christology of Apoc. has marked resemblances to that of the
Fourth Gospel. That Christ is Judge (Rev. 619), that He was
pre-existent (Rev. 1% 314), and that He had divine knowledge of
men’s hearts and thoughts (Rev. 22%) are thoughts familiar to
Jn. And that the abiding of God with man is a permanent
issue of Christ’s work is a specially Johannine dogma (cf.
Rev. 3% 213 with Jn. 14®%). The application of the mysterious
title ‘‘the Word of God ” to Christ in Rev. 19'® prepares
the reader for the more explicit Logos doctrine of the Prologue
to the Gospel.?

These similarities 3 cannot outweigh the differences which
compel us to recognise that the Gospel and the Apocalypse
proceed from different hands; but they point to some contact
between the two writers. The simplest explanation is that
the writer of the Fourth Gospel had sat at the feet of the
Apocalyptist as a disciple. If the Apocalypist was John the
son of Zebedee (a view which seems to the present writer
to be reasonable 4), then from a new angle we reach the con-
clusion that John the son of Zebedee is the ‘ witness *’ behind
the Fourth Gospel, which was, however, written by a younger
disciple of Christ.

(vil) SUMMARY OF ARGUMENT AS TO AUTHORSHIP

1. John the apostle was the Beloved Disciple (p. xxxvii).
He did not suffer a martyr’s death (p. xxxviii f.), but lived to
extreme old age in Ephesus (p. xlviii).

2, The tradition that John the apostle was himself the
actual writer of both Gospel and Apocalypse must be rejected

1 See p. cxviii. 2 P. cxlii.

3 See Charles, Revelation, vol. i. p. xxxii, for other resemblances.

4 This is too large a question to be argued here. Charles holds
that John the seer is a personage distinct not only from John the
presbyter but also from John the apostle, and his careful study of the
authorship of the Apocalypse challenges scrutiny. But much of his
argument depends on the hypothesis that John the apostle was put
to death by the Jews at an early date. This I am unable to accept
for the reasons set out above (pp. xxxviii—xlv).
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because of the far-reaching difference of style between the two
books (p. 1xv).

3. The theory that John the apostle was the sole author
of the Gospel is not established by its general recognition
(p. lix) in the second and following centuries as ‘‘ the Gospel
according to St. John.”” That may unhesitatingly be accepted,
in the sense that John was behind it, and that it represents
faithfully his picture of Jesus Christ, and reproduces His teach-
ing. It was this that the early Church deemed to be of im-
portance, and not any literary problem as to the method by
which the reminiscences of John the apostle came to be re-
corded. The reason why the Second Gospel was regarded
as authoritative was because it reproduced the witness of Peter,
and not because it was known to have been compiled by Mark.
The ground of its authority was belief in its apostolic origin, as
Papias tells us.! This it was which was claimed for the Fourth
Gospel by the elders of the Church at Ephesus (212%), where,
as Irenzus says (p. xlvii), it was first published, and this it was
which gave it authority. There could be no higher testimony
than that of John the Beloved Disciple. But that he wrote
it with his own hand is not asserted by the second-century
Fathers; and the only traditions that remain as to the manner
of its composition (pp. lvi ff.) reveal that John was 707 regarded
as the sole author by those who accepted his Gospel as
canonical.

4. Further, the internal evidence of the Gospel indicates
that the writer was a distinct person from the ‘¢ witness ”’ to
whom he appeals. The certificate of authentication in 21%
is written by the same person who wrote the Gospel as a whole,
for the style is identical with the style of Jn. throughout. No
doubt it 1s the certificate not of the evangelist avowedly, but
of the elders of the Church; nevertheless it is written for them
by 4im, and the writer is distinct from the Beloved Disciple
whose witness is certified as true. And the language of 19%
(where see note) is even more conclusive, as distinguishing
between the evangelist and his authority. '

5. We shall see that the evangelist not only sometimes
corrects the statements of the Synoptists (p. xcvii f.), but that
he occasionally adopts the actual words used by Mk. and Lk.
(p. xcvi f.). Now that he ventures to corzect anything told in
the earlier Gospels, shows that he is relying on an authority
that cannot bé gainsaid. Jn. depends on the Beloved Disciple,
and 1is careful to reproduce his corrections of the current
evangelical tradition. On the other hand, he is thoroughly
familiar with the phrases in which Mk. and Lk. embody that

1 See Eusebius, H.E. iii. 39. I5.
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tradition, and he does not scruple on occasion to make them
his own. This is quite natural on the part of one who is telling
a story as to the details of which he has not personal know-
ledge, although Jn. was, in a sense, pafiyrys Tod xuplov (p. lii).
He follows his authorities verbally, for such was the literary
habit of the time. But it is improbable that the aged apostle,
John the son of Zebedee, would have fallen back on the words
- of others when he could have used words of his own. This is
specially improbable when we remember that John was not
slow to correct when necessary what Mk. and Lk. had recorded.
An examination of the relation to the Synoptics of the Fourth
Gospel thus reveals the presence of two persons concerned
in the production of the latter, viz. the apostle who was an
original authority, and the evangelist who put the reminiscences
of his teacher into shape.l

6. The actual writer (as distinct from the °‘ witness’’)
of the Fourth Gospel is also the writer of the Johannine Epistles.
This is not only shown by identity of style (p. lxii f.), but is
confirmed by Church tradition.

7. The name of the writer cannot be given with as complete
confidence. But, if the writer, like the Beloved Disciple, had
the name ‘‘ John,” a very common name among Jews, we
may find here a plausible explanation for some confusion of
him in later times with his greater namesake. There is, indeed,
no likelihood that Irenzus associates any John except John
the apostle with the Fourth Gospel (p. xlix); or that the Chris-
tian writers of the second and third centuries had any special
curiosity as to the name of the writer who compiled the
Gospel on the apostle’s authority (p. Ixiv). But the fact
that master and disciple had the same name might readily
lead to a forgetfulness of the distinct personality of the lesser
man.

8. The Second and Third Epistles attributed to ‘‘ John ”
claim to be written by one who calls himself 6 wpeaBiTepos
(p. Ixiii), which at once suggests John the presbyter of whom
Papias tells us (p. lii).

9. The writer of Epp. II. III. was, however, also the
author of Ep. I. and of the Fourth Gospel (p. Ixiii); and
thus we reach the final inference that the Fourth Gospel was
written by John the presbyter from the reminiscences and the
teaching of John the apostle (p. 1xiv).

No claim can be made for absolute certainty in the solution
of so intricate a problem as the authorship of the ** Gospel
according to St. John.” There are many links in the chain of

! For a criticism of this argument, first developed by Weizsacker,
see Drummond, Character and Authorship, etc., p. 398.
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argument, and each must be tested separately. In this short
summary an attempt has been made to bring out the main
points at issue, which have been examined in detail in the
preceding sections.

(vir) EarLy CiTATIONS OF THE FoURTH GOSPEL

The date of the Epzstle of Barnabas is uncertain.  Lightfoot
tentatively placed it between 70 and 79 A.D. In any case it is
of too early a date to make it possible for Barnabas to have
quoted the Johannine writings. In the notes on 21° 314 651
we have suggested, however, that Barnabas may refer to
sayings of Jesus which were traditionally handed down, and
which were afterwards definitely ascribed to Him in the Fourth
Gospel. For other phrases of Barnabas which elucidate in
some slight degree passages in Jn., see on 812 1632 1?3 28 571819,

Ignatius, biskop of Antiock, suffered martyrdom between
the years 110 and 118. His Epistles to the churches of Asia
Minor and of Rome are deeply impressed with the doctrine
of Jesus Christ as having come in the flesh (as opposed to the
prevalent Docetism) which is characteristic of the Fourth
Gospel (and the first Epistle), and also with the Pauline con-
ception of the redemptive efficacy of the Passion. The idea
of canonical books of the N.T., as distinct from the O.T,,
had not been formulated or accepted by the Church at the early
date when Ignatius wrote; and he never quotes directly or
avowedly from the Gospels or the Apostolic Epistles.! He
moved In the circles where the Johannine presentation of
Christianity first found explicit expression; and this may
account, in part, for the remarkable likeness of his thought
and religious diction to the writings of Jn. It does not follow
that in the Ignatian Epistles there is any conscious literary
obligation to the Fourth Gospel, although this is possible.
But it is in accordance with all probabilities, that Ignatius
had read this famous book which had been produced with the
imprimatur of the Church at Ephesus a quarter of a century
before he wrote to the Christians of that place. He uses several
Johannine phrases after a fashion which is difficult to explain
if they are no more than reflexions of current Christian teaching,
See, ¢.g., the notes on Jn. 118 38 419 519 627 32. 53 438 §29 157, 9. 30
123. 81 13320 758,19 5,2 5020 where the Ignatian parallels
are cited.?

In the Antiochene Acts of Martyrdom (end of fourth

L Cf. Lightfoot, Ignatius, i. 403.

2 Cf. Burney, Aramaic Origin, pp. 153 ff.; Drummond, Fourth
Gospel, p. 259 ; and for other references, Moffatt, Intvod., p. 578 £.
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century), Ignatius is styled & 705 dworrédov Twdvvov pabyris,
but there is no early evidence for this.! In his letter to the
Ephesians, Ignatius does not mention John, although (§ 12) he
bids them be ITavAov cvpuuvorar Tod pepaprvpnuévov. But it must
be borne in mind that Ignatius was on his way to Rome,
to suffer martyrdom as Paul had suffered, and this gives special
point to his mention of Paul. He could not have cited John in
-this context, for John died a peaceful death at Ephesus and
was not a martyr. In another place (§ 11) he recalls the fact
that the Ephesians were ever of one mind with the apost/es,
Z.e. not only Paul the founder of their Church, but other
apostles as well; and this is most simply explained as carrying
an allusion to John. Indeed, that a bishop who had visited
the churches of Ephesus, Magnesia, Tralles, Philadelphia, and
Smyrna (as well as Polycarp himself) was not familiar with the
activities of the great John of Asia, is highly improbable.

Ignatius does not name John, nor does he mention his
writings; but his circumstances could not have left him ignorant
of the personality of the man, while the phraseology of the
Ignatian Epistles betrays acquaintance with the teaching, and
probably with the text, of the Fourth Gospel.

Polycarp of Smyrna (born about 70 A.p. and died a martyr’s
deathin 155 or 156) 2 was a disciple of John (see p. xIviii). There
is no chronological difficulty in this. If| as is possible, John
lived until 100 A.D., although g5 is more probable, then Polycarp
would have been thirty years old at the time of his death; he
may indeed have been appointed bishop by ]ohn, as Tertullian
states (de Prescr. 32). There is no reasorn to doubt that he
had some intercourse in his young days with the old apostle.
In his Epzstle 10 the P/zz/zppmns G 7)1 Jn. 4%4is quoted almost
verbatim, bs &v i) o,uoz\oy'r] ‘Tpootv XpLa-rov év o-a.pxl. Anlvléra
dvriypiords éorw. There is no certain reminiscence of the
Fourth Gospel, although Lightfoot compares Jn. 1516 with § 12.

A Christian Apocalypse, called Zhe Rest of the Words of
Baruch, contains a clear reference to Jn. 1 (see note iz Joc.).
If Rendel Harris is right in dating this Apocalypse about the
year 136 A.D., we have here one of the earliest of all extant
citations of the Fourth Gospel.

We have already examined (p. liv) the relation of Papias
(d. 146 A.D.) to John the presbyter and John the apostle; but
it should be noted here that Eusebius tells that Papias guosed
the First Johannine Epistle (#.£. 11 xxxix. 17), and his
recognition of this as authoritative involves also the recogni-
tion of the Gospel.

1 See Lightfoot, Ignatius, ii. 477.
2 See, for these dates, Lightfoot, Ignatius, i. pp. 647 £,



§ viii.] EARLY CITATIONS 1xxiii

Basilides, a Gnostic teacher of Alexandria, flourished in
the reign of Hadrian (7.e. 117-138 A.D.; cf. Clem. Alex.
Strom. vii. 17). In an abstract of a work by Basilides, found
in Hippolytus (Ref. vil. 22), the words of Jn. 1° are quoted
verbally. ‘‘ This, says he, is what is called in the Gospels
v 10 pos 16 dAnbwov & purile mdvra dvBpwmov Epxopevov eis ToV
kéopov.” There is a later reference to Jn. 2¢ (Ref. vii. 27).
If Hippolytus is quoting here the work of Basilides himself!
as distinct. from books written by members of his school,
the citation of 1? seems to prove not only Basilides’ use of Jn.,
but his acceptance of it as among ‘‘ the Gospels” generally
recognised. This may be a too bold inference, but the atten-
tion paid to the Fourth Gospel by Gnostic teachers of the middle
of the second century shows that at an early date, certainly
before 150 A.D., it was reckoned by them to be a Christian
book of special significance.

The earliest commentary upon the Fourth Gospel, of which
we have any considerable remains, was that of the Gnostic
Heracleon, who wrote towards the end of the second century.?
His endeavour was to find support for the doctrinal system of
Valentinus, as he understood it, in the Fourth Gospel, which
he regarded as authoritative Scripture. In his extant frag-
ments the name of the author of the Gospel does not expressly
appear; but it is implied in the comment of Heracleon on
Jn. 1'8 which he says proceeds not from the Baptist but from
the Disciple (odx dmo Tob Bamriorod dAN dmrd 10V palbyrod).? This
is plainly meant to distinguish words of John the Baptist from
that of the Disciple who had the same name.

Moreover, the Fourth Gospel was accepted and used by
some, at least, of the Valentinian heretics against whom
Irenzus directed his polemic (Her. iii. 11. 7). It is even
probable that Valentinus himself recognised its authority,
as i5 indicated by Tertullian when he contrasts Valentinus with
Marcion, as one who did not, like Marcion, mutilate the Gospels,
but used the ‘‘entire instrument.” 4 The acceptance of the
Fourth Gospel by many Gnostics as well as Catholics creates
a strong presumption that it had been given to the public as
an authoritative work at a time before controversy had arisen
between Christian heretic and Christian orthodox. And this
pushes the date back to a period before the time of Basilides.

1This was held by Lightfoot (B¢bl. Essays, p. 108); Westcott
(Comm. p. lxvii); Ezra Abbot (Fourth Gospel, p. 82); Drummond
regarded it as probable (Fourth Gospel, p. 331).

) 2 See, for the extant Fragments of Heracleon, A. E. Brooke, ig
Cambridge Texts and Studies (1891).

3 Cf. Brooke, l.c. p. 55. .
4 ' Gi'Valentinus integro instrumento uti uidetur”” (de Prescr. 38).
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There is nothing, then, extraordinary in the fact that Basilides
quoted the Fourth Gospel, as the simplest interpretation of
the words of Hippolytus assures us that he did.

Of other Gnostic writings produced not later than 150 A.D.
the fragmentary Gospel of Peter and the Acts of Jokn disclose
clear traces of the Johannine tradition.

Pseudo-Peter (§ 5) suggests 18% (see note); he agrees (§ 2)
with Jn. as to the relation of the Crucifixion to the first day of
unleavened bread (193'); he refers to the nails by which the
hands of Jesus, the feet not being mentioned, were fastened
to the Cross (§ 6; cf. 20%); he tells (§ 4) of the crurifragium,
in a confused manner (cf. 19%); and the end of the fragment
reports the departure of some disciples, after the Passover
solemnities were over, to the Sea of Galilee for fishing, ap-
parently being about to introduce the narrative of Jn. 21.
These points of the apocryphal writer are not derived from the
Synoptists. See also on 19?3 2. 411

The latter part of the Acts of Jokn tells of John as reclining
on the Lord’s breast, when at a meal (§ 8g; cf. 13%%). In these
Acts (§ 97) the Crucifixion is on Friday at the sixth hour
(cf. 1914, and allusion is made to the piercing of the Lord’s
side (§ 97 Adyxaws viooopmar kal kakdpows, and § 101 vuyévra;
cf. 1g* and note thereon). In the Gnostic hymn (§ g95), Christ
claims to be both Door and Way: 6bpa eipl oot xpovovr! pe.
‘Apyv 6805 elul oot wapodiry (see on 10° 14%). The Fourth
Gospel is distorted, but that it was known to the writer of these
Acts is certain. ‘

It is true that some persons in the second century rejected
the Fourth Gospel as authoritative. Irenzus mentions some
who would not accept the promise of the Paraclete, and so
“ do not admit that form [of the Spirit], which is according
to John’s Gospel ”’ (Her. iii. 11. g). Epiphanius in his account
of heretical systems (probably based in a confused way upon
Hippolytus) mentions people to whom he gives the nickname
of Alogi, because they rejected the Logos doctrine of John ;
‘¢ they receive neither the Gospel of John nor the Apocalypse,”
which they ascribed to the heretic Cerinthus.? Whether these
persons were few or many, they held (according to Epiphanius)
that the Fourth Gospel was of the first century, as Cerinthus
was a contemporary of John.? It is probable from what
Epiphanius adds, that they are to be identified with the
impugners of the Fourth Gospel mentioned by Irenwus.
We are not, however, concerned here with the history of the
N.T. Canon, but only with the time of the appearance of the

1 Cf. contra Gardner-Smith, J.T.S., April 1926, p. 256.
2Her. K. 2, 3. 3 See above, p. xlix.
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Gospel ‘‘according to St. John’ ; and this cannot be placed
at a later date than the end of the first century.

Justin Martyr wrote his Apologies and Dialogue with
Trypho about 145-150 A.D. He mentions John the apostle
once, and then as the seer of the Apocalypse: ‘‘ A certain man
among us (wap’ #Hpiv), by name John, one of the apostles of
Christ, prophesied in a revelation (dmoxaddye) which was
made to him,” etc., alluding to Rev, 20%% (Dial. 81; cf. Dial.
45). This Dialogue, according to Eusebius,! is the record of
a controversy held by Justin with Trypho at Ephesus; § 1
places Justin at Ephesus soon after the Barcochba revolt, or
about the year 136. When writing then of John the apostle
as wap’ #piv, he is writing of one who was at Ephesus forty
years before, and of whose influence and personality he must
have been fully informed,

It is noteworthy that Justin does not speak of John the
apostle as the writer of the Gospel, only the Apocalypse being
specially mentioned as his work. This may be taken in
connexion with the carefully chosen language used by Irenzus,
when speaking of the relation of John to the Fourth Gospel
and its publication at Ephesus.2 It is possible that Justin was
aware of the tradition which associated another personality
with that of John the apostle in the composition of the Gospel.

However that may be, Justin’s doctrinal system is dependent
as a whole upon the Fourth Gospel, and especially on the
Prologue. He was undoubtedly familiar with its general
teaching. His books being apologetic (for Roman use) and
controversial (with the Jews) rather than exegetical or hortatory,
we could not expect him to cite verdaszm and as authoritative
the books of the N.T., after the fashion of Iren®us in the next
generation. None the less, the traces of his acquaintance
with the text of the Fourth Gospel are apparent.®

A conclusive passage is Apol. 61. Justin is explaining
how converts are ‘‘ new made through Christ,”” They are
brought where there is water; and *‘ after the same fashion
of regeneration (dvayerioews) with which we ourselves were
regenerated, they are regenerated,” for in the name of Father,
Son, and Holy Spirit, ¢ they receive the washing of water
(75 & ¢ T8ar Tdre Aovrpov wowobvrar); for Christ said, Except
ye be regenerated (dvayevmbire), ye shall not enter the king-
dom of heaven. It is plain that it is impossible for those who
were born once for all to enter into their mothers’ wombs.”
Here we have an almost verbal reproduction of Jn. 335 (see

1 H.E. iv. 18. 6. 2 Cf. p. xlvii.

3 The details are discussed at length in Ezra Abbot’s The Fourth
Gospel, pp. 25—48 (ed. 1880).
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note £z Joc). Again, in Dzal. 88, odk elui & Xpiords, dAla
¢wr) Podvres comes directly from Jn. 1% and not from the
Synoptists 1 (see note zz Joc.). The allusion in D7al. 69 to
Christ’s cure of those blind from &irth (éx yeverys), and the
lame and deaf, presupposes 9! (where see note). Attempts
to get rid of these allusions to the Fourth Gospel are unreason-
able. See also notes on Jn. 4% 12% 1612 18% 1913 # 2019 2
- where other parallels from Justin are given. With 1 Jn. 3!
may be compared Dial. 123.

Justin, then, used the Fourth Gospel a little before 150 A.D.;
and at one point (Apol. 61y quotes it as authoritative for a
saying of Jesus.

The ‘¢ Diatessaron ” of Zatian sufficiently shows the co-
equal authority of Jn. with that of the Synoptists, when his
Harmony was composed. Tatian was born about 110 A.D.,
and had been in intimate relationship with Justin at Rome.
His acceptance of the Fourth Gospel would, almost by itself,
suggest that Justin took the same view of its importance and
its authority.

The Skepherd of Hermas was written at Rome about 140
A.D., or perhaps at an earlier date.? The allegorist’s allusions
to Scripture are few, as might be expected from the nature of his
book. He speaks (Szm. ix. 12. 5) of baptism as a condition of
entrance into the kingdom of God, a doctrine which recalls
Jn. 3% (where see note). His allusion to Christ as the Gate3
(5 miAy, Sim. ix. 12), through which those who are to be saved
enter into the kingdom of God, is reminiscent of the teaching
of Jn. 10°. He speaks of the law (rov vépmov) which Christ
received from the Father (S¢m. v. 6. 3); this is Johannine in its
thought (cf. 108). The phrase & xlpios GAnbvos év mavri prpar.
kai ovdv map' adrd Yevdos (Mand. iii. 1) is verbally similar to
1 Jn. 2%, These are suggestions of the prevalence of Johan-
nine teaching at Rome in the middle of the second century;
but no more definite proof is forthcoming of the acquaintance
of Hermas with the text of the Fourth Gospel.

The Epistle to Diognetus is dated about 150 A.D. by
Lightfoot.* 1In x. 2, 3 he speaks of God’s love for men (5 yap
Oeds Tods avBpdmovs Tydmyoe), adding that to them He sent
His only begotten Son (dwéoreihe tov viov adrod Tov povoyevi)),
and then suggesting that their love for Him who thus loved

1Cf. p 2 See Lightfoot, A postolic Fathers, p. 294,

s The doctrme of Christ as the Gate (4 wo\y) appears also in Clem.
Rom. 48, a document which is contemporary with Jn., but is inde-
pendent of the Johannine writings.

4 It breaks off in c. I0, and cc. 11, 12 are by a different, probably

a lnao.ter’ hand. Cf. nghtfoot Apostolw Fathers, p. 488; and see or
162 173,

?»
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them will be the issue. Not only the thoughts but the words
of Jn. 3% 1 Jn. 4° 19 are reproduced here. In vi. 3 the thought
that Christians are 7z the world, but not ¢f the world, and that
therefore the world hates them, is an echo from Jn. 1711 14
The writer of the Epistle is not writing for Christians or for
Jews, but for heathen, so that he never quotes expressly from
either O.T. or N.T. But that he is acquainted with the
Johannine writings is hardly doubtful. See on 16%.

A document, purporting to report conversations of the
Risen Jesus with His disciples, and entitled Epistula Apos-
tolorum,! has recently been edited from Coptic and Ethiopic
versions by Schmidt, who holds that it was written 'in Asia
Minor about 160-170 A.D. It is anti-Docetic in tone, and
attaches much weight to the Fourth Gospel, John being named
first when the apostles are (very confusedly) enumerated.
There are several allusions to Jn.; e.g. the Miracle at Cana is
mentioned (c. 5 [16]); at c. 11 [24] there is a curious note
about the test offered to Thomas (Jn. 20%- ¥7); with which Peter
and Andrew are associated; in c. 18 (29) the * new command-
ment ”’ of Jn. 13 is mentioned; and in c. 29 (40) Jn. 20%
is quoted precisely. For other Johannine reminiscences cf.
cc. 33, 39. The Fourth Gospel was very familiar to the author
of this imaginative work.

The Didacke seems to be indebted for some of its phrases
to Jn. 612 11 1711 (see notes zz Joc). This would be very
important if the early date once ascribed to this interesting
manual could be taken as established. But I am not prepared
to make this assumption or to claim that the Didacke
was composed in its present form earlier than the third
century.?

For the use of the Fourth Gospel, or at any rate of its
characteristic phraseology, by the second-century Odes of
Solomon, see p. cxlvi below.

The Zestaments of the Twelve Patriarchs present some
parallels to Johannine language; see on 1% 31° 422 g4l 1526
But Christian interpolations abound in the Zestaments, the
base of which is Jewish, and 1526 (the most striking parallel)
may be one of these. Charles would treat the language of 1°
as dependent upon the Zesfaments ;3 but this is hardly probable
(see note iz Joc). We cannot safely assume that the Zesta-

L Epistula Apostolorum, ed. C. Schmidt (Texte und Untersuchungen,
1919).

2 For the problems presented by the Didache, see C. Bigg, The
Doctrine of the Twelve Apostles, and J. A. Robinson, Barnabas, Hermas,
and the Didache (especially pp. 93-95).

3 See Charles, Testaments of the Twelve Patriarchs, p. Ixxxv,



Ixxviii CHARACTERISTICS OF EVANGELIST [Ch. III1.

ments in their present form were in existence before the time
of Origen.

The use made of the Fourth Gospel by Christian writers
before 1751 enables us, therefore, to fix the time of its appear-
ance within narrow limits. It is hardly earlier than go A.D.,
and cannot be later than 125. Probably the year 95 is the

nearest approximation to its date that can be made.

CHAPTER II1
CHARACTERISTICS OF THE EVANGELIST

The Evangelist was a Jew.

The Literary Method of the Evangelist is not that of Allegory.
The Idea of ‘““Witness ”’ is prominent.

Philo and the Fourth Gospel.

(i
(i
it
(iv

—_—

(1) THE EVANGELIST WAS A JEW

REFERENCE is made elsewhere? to Burney’s explanation of
the style of the Fourth Gospel, viz. that it was translated into
Greek from an Aramaic original. This explanation has not
commanded the general assent of scholars; but that there is
an undertone of Semitic ways of thought and speech behind
the Gospel can hardly be gainsaid. The evangelist, in our
view, is dependent for many of his facts upon the aged disciple,
John the son of Zebedee, who was a Jew of Palestine, and whose
native speech was Aramaic. It is natural that the record,
however carefully edited, of such a disciple’s reminiscences,
should bear traces of his nationality. More than this, however,
can be said. We observe the Semitic undertone, not only in
the narrative, but in the evangelist’s comments upon it. The
style, e.g., of such passages?3 as 316-21. 31-38 or 5 36043 jg yn.
mistakably Semitic; and, speaking generally, one cannot dis-
tinguish, by any features of internal evidence, those parts of
the Gospel narrative which plainly rest upon the report of an
eye-witness, and those which may be referred to the evangelist,
whom we identify with the writer of the Johannine epistles.4
The evangelist prefers to string together independent
sentences by the use of ‘‘and,” rather than to use subordinate
! See p. Ixxii f. for notices of Jn.in Christian books written between

the time of Irenz=us, whose testimony is explicit, and 250 A.D.
2P, Ixvii. 3 P. xxiii. 4P, 1xx.
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clauses. That is, he likes the form of writing which the gram-
marians call parataxis. This is not unknown in Greek, but one
accustomed to listen to conversations in Aramaic would be
more likely to employ parataxss than a Greek writer ignorant
of Aramaic or Hebrew. This appears in the Prologue and in
316'21 (to which reference has already been made), as well as in
Jn.’s reports of a discourse.!’ The Oriental trick of repetition
of what has been said before, generally in a slightly altered
form, is very common in the Fourth Gospel (see on 31%). TItis
because of these frequent repetitions of the same doctrinal
statement that the style of Jn. has been described as ‘‘ mono-
tonous.” A good illustration of repetitions in an Oriental
report of a conversation is found at 16!%1%) where it will be
noticed that the thrice-repeated, ‘‘ A little while . . . and
again a little while ” adds to the vividness of the impression
produced.

It has been thought by some 2 that there is a tendency in the
Fourth Gospel to reproduce O.T. festimonia in a form recalling
the IHebrew text rather than the XX version. If the actual
author were a Jew of Palestine, this is perhaps what we might
expect, and at certain points Jn. seems to give a free rendering
of the Hebrew; see, e.g., the notes on 123 6% 1215-40 1318, On
the other hand, the LXX (as distinct from the Hebrew) is
behind the citations at 217 1233 177 19%.  The quotation at 19¥ is
probably derived from some current version other than the
LXX. No inference can be drawn from the form of the O.T.
text cited 6% 722 817 103 1213. 3 15% 1¢%. 3 The evidence,
taken as a whole, hardly proves that the evangelist was more
familiar with the Hebrew O.T. than he was with the LXX;
although a knowledge of the Hebrew as well as of the LXX
seems to be behind the Gospel quotations.?

The tendency of Jn. to reproduce Aramaic names of persons
and places, and to interpret them for Greek readers, has often
been remarked, e.g. Messiak (Jn. being the only evangelist
who gives this Hebrew or Aramaic title, 1% 4%), Kephas (11%),
Thomas (202 21%); the title Rabbi (1%8), Rabboni (201%);
Golgotha (19'%); Gabbatha, only at 19'%; Bethesda or Bethzatha,
only at 5%; Sz/oam (97). But too much may be made of this.
Mk. (152) interprets Golgotka, as Jn. does, and even cites
Aramaic sentences (Mk. 5% 153), Mk. also uses both the titles
Rabbi and Rabboni (¢° etc., 10°). Mt. (123) interprets the

1 Cf. 539. 40 I 8. 10, 11,

 E.g. Lightfoot, Biblical Essays, p. 136 f.; and Burney, Aramaic
Origin, etc., p. 114

31tis poss1ble that many of Jn.’s O.T. citations are taken from a
volume of Testimonia compiled in Greek for Christian use.
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Hebrew /mmanuel. Even Lk. gives the Greek meaning of
the names Barnabas and Elymas in Acts 4% 138, although
he does not interpret Aramaic names in his Gospel. All that
we can say is that Jn. relies on Palestinian tradition, or on
a Palestinian Jew (if he had not been himself in Palestine,
which is quite possible) for his native names, and he finds
it convenient (as Mk., Mt., and Lk. do on occasion) to interpret
them for Greek readers. But we must not infer that his
knowledge of Aramaic went very far, or that he was a native
speaker.

Jn.’s familiarity with the topography of Jerusalem is,
however, more noteworthy. The Synoptists know of Bethany,
the Temple, the Preetorium of Pilate, and the place Golgotha
with its sinister interpretation. Jn., however, has more
intimate knowledge of the Holy City than the Synoptists
display. He is aware how far from Jerusalem is the village
of Bethany (111%); he knows not only the Temple, but Solo-
mon’s Porch (10%%); not only the Pretorium, but Gadbatia
or the Pavement (19'%); he does not mention Get/isemane by
name, but he knows its situation ‘‘ beyond the brook Kidron,
where was a garden ” (see on 18%); he alone mentions the Pool
of Siloam, and knows why it was called Sz/oam (see on g7);
also the Pool of Bethesda or Bethzatha, of which he (quite
unnecessarily) says that it had five porches and was émi 5
npofatiky (see on 5%). The Synoptists do not tell of the visits
to Jerusalem at which the men were healed at Bethesda and
Siloam, so that they have no necessity to use these place-
names. But in his account of the Passion Jn.’s knowledge of
the various localities at Jerusalem appears to be more detailed
than that of Lk. or even of Mk.

Jn. gives geographical notes with equal confidence, when
he has need to mention places outside Judza. *‘Cana of
Galilee ” (2! 21%); *‘ Anon near to Salim 7 (3%); ‘¢ Bethany
beyond Jordan” (Jn. being specially careful to distinguish 1t
from the other Bethany, which he knows: see on 1%); ‘‘ the
city called Ephraim,” in the country near the wilderness
(11%%), are obscure places, which, however, have been identified
to a reasonable degree of probability. But that their situation
should have been expressly indicated by Jn. shows that he is
not depending upon vague general knowledge, such as an
occasional pilgrim or tourist might pick up. It is interesting
that his one site as to which it is not easy to speak with confid-
ence is Sychar, which he says was near the traditional Well of
Jacob (see on 4%). The indication of the Sea of Galilee as
‘“ of Tiberias ”” is probably due to an editor other than Jn.
(see on 6! 211).
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These topographical allusions, taken together, point to
the reliance of the evangelist on evidence given him at first
hand and incidentally in conversation, unless we might suppose
that he himself had personal knowledge of the places to which
he refers. The latter explanation is inevitable for those who
hold that the evangelist was, himself, John the son of Zebedee;
but the allusions in question are sufficiently explained if we
take the view that John the apostle is the ‘‘witness” behind
the evangelist’s record,! but not the actual writer of the Fourth
Gospel.

The frequent explanatory allusions of the evangelist to the
manners and customs of ‘‘ the Jews ” have been supposed by
some to indicate that he was not himself a Jew. ‘¢ He speaks
as if they and their usages belonged to another race from him-
self,”” is the comment of Matthew Arnold.2 The ‘‘feasts of
the Jews” (6% 5! %), ¢“ the purifying of the Jews’ (2%), ‘‘the
chief priests of the Jews” (19%!), “ the custom of the Jews”
(19%), ‘‘ the Preparation of the Jews” (19?%), are thus desig-
nated. But Paul did not separate himself from his own people
when he wrote of ‘‘ the Jews” (1 Thess. 214718, 2 Cor. 11%);
nor does the evangelist when he thus invites the attention of
his Greek readers to Jewish observances unfamiliar to them.
Indeed, Jn. shows an intimate knowledge of these matters.
He alludes several times to the Jewish regulations about
ceremonial purification (3% 11% 18% 1¢%1), upon which the
Pharisees laid much stress (Mk. 7%). He gives details, as to
spices being used at burials, not found in the Synoptists (1¢*9).
His use of the word rerapraios is significant (see on 11%9),
Again, he knows the time of year at which the Jews celebrated
the feast of the Dedication, which was not one of the great
obligatory festivals of Judaism (10?%). The strongest proof;
however, that a Jew is behind the Fourth Gospel, whether as
‘“ witness ”’ or as author, is the familiarity which it displays
with Jewish doctrine current in the first century, as well as
with Rabbinical methods of argument.

The universal claim which the evangelist makes for the
gospel of Jesus is preceded by what is for him fundamental,
viz. that Jesus is the Messiah (20%1). This thesis is continually
present, while we might antecedently have expected that it
would be kept in the background by one who had reached the

1 Cf. p. Ixix.
2 God and the Bible, p. 142. Lord Charnwood’s comment is more
penetrating : ““ In style and mind he is an intense Jew. His very

anger with his own race is that of a Jew. No Gentile, though he might
dislike Jews, would have shown it in the same way; he would have
felt, e.g., no interest in shifting more blame on to the Jewish Sanhedrim
off the shoulders of Pilate’” (4 ccording to St. John, p. 52).

/
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more profound doctrine of Jesus as the Logos of God. Yet
that Jesus is the Christ was for Jn., as it was for Paul, the
essential germ of the fuller belief that He was the Saviour of
the world. Jn. was well acquainted with Jewish popular
beliefs as to the form of the Messianic expectation (119 20)1
He knew that it was expected that Messiah would be a worker
of miracles, for the Jews expected this of any Divine messenger
(218 228 32 g17; cf. 1 Cor. 1%); and that the miracles would be of
specially convincing character (73! 10%; cf. 6'%). Again, 7%
alludes to the current idea that Messiah, when He appeared,
would emerge suddenly from obscurity. The note on 123
shows that the eternal reign of Messiah was not unfamiliar to
Jewish thought. The Messiah was expected to have prophetic
powers (1% 4%. 29)  Little is known of the Samaritans’ doctrine
as to Messiah, but Jn. is aware that they looked for Him (4%5),
He recalls also not only their feud with the Jews (which was
doubtless well known) but their veneration for their special
sanctuary on Mount Gerizim (4%).

The evangelist moves with ease in his reports of the con-
troversies about Sabbath observance, and the emphasis placed
upon it by the Pharisees (5° 9'%). He knows not only that it
was much debated at Jerusalem, but also that the casuistry of
the Rabbinical schools had dealt with it (723). So, too, he is
aware of the contempt of the native Jew for the Jew of the
Dispersion (7%); he knows the accepted Jewish doctrine that
no human being can ascend to heaven (3'%); he gives the
Jewish title ‘‘ the prince of this world ”’ to the Evil One (123
14% 1611); he knows of the Rabbinical superstition as to the
merit gained by searching the Scriptures for fantastic argu-
ments (5%); and he makes allusion to the visiting of the father’s
sins upon his children (9%.2 He knows that in Rabbinical
arguments a claim to originality would damage the case of
him who put it forward (7'%); and he knows the Rabbinical
rules about evidence, and the inconsequence of bearing witness
about oneself (53!, 813). TFinally, the polemic described in
cc. §, 7, 8, 9 is thoroughly characteristic of Jewish controversies
and quite unlike a Greek dispute. The argument placed in
the mouth of our Lord at 10, depending as it does on nice
verbal points, is of special interest in this connexion.?

1 Cf. p. exlviii.

2 See Sanday, Criticism of the Fourth Gospel, p. 135.

3 Many Talmudic and Rabbinical parallels to the Fourth Gospel
have been collected by Schlatter (Die Spracke und Heimat des vierten
Evangelisten), who specially quotes Midrashim of the second century.
“ Most remarkable,” wrote the Rabbinical scholar Dr. Abrahams,

‘“has been the cumulative strength of the arguments adduced by
Tewish writers favourable to the authenticity of the discourses in the
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These considerations, it is submitted, show that not only
the witness from whom the evangelist derived much of his
material, but the evangelist himself, had special knowledge of
Palestine during the ministry of Jesus.

(1) THE LITERARY METHOD OF THE EVANGELIST IS
NOT THAT OF ALLEGORY

A view of the Fourth Gospel which has many advocates
is that ‘‘the book’s method and form are prevailingly alle-
gorical . . . its truth depends not on the actual accuracy
of the symbolising appearances, but on the truth of the ideas
and experiences thus symbolised ”’1 Such a sentence raises
a question of grave importance, viz. Did Jn. sntend to write
history ¢ This question takes precedence of any inquiry
into the historical trustworthiness of his Gospel. We must come
to some conclusion, in the first place, as to what he meant
to do. His Gospel is a ‘‘spiritual ” gospel (as Clement of
Alexandria called it); no one challenges its spiritual value.
He wrote to convince his readers that ‘¢ Jesus is the Christ, the
Son of God ” (20®). In the endeavour to do this, did he per-
mit himself to bring out spiritual lessons by portraying scenes
which he knew were not historical ? Is not spiritual truth, for
him, more important than historical truth? And, therefore,
is not the allegorical method of interpretation the key to the
secrets of the Fourth Gospel ?

Before these questions can be answered, we must have a
clear conception of what is meant by the ‘¢ allegorical method,”
and we must distinguish between allegorical interpretation
and teaching by parable.

A

In many literatures attempts have been made to allegorise
the statements of a notable book, 7.e. to find a hidden meaning
in incidents which were originally set down as having actually
taken place, or in conversations which were narrated as histori-
cal. Thus the Stoics allegorised Homer, in the interests of
Greek religion, to vindicate the character of the gods. Some-
times, again, allegorical interpretations were placed upon
sacred books, not because what was narrated was believed
to be unhistorical, but because the interpreters found in a
book divinely inspired a spiritual meaning underlying the literal

. Fourth Gospel, especially in relation to the circumstances under which
they are reported to have been spoken ”’ (Cambridge Biblical Essays,
p. 181).

1 Von Hiigel in Ency. Brit., xv. P. 455 (in his article on the Gospel).
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narrative, To seek for the spiritual meaning of history is an
exercise with special attractiveness for men who believe that
history is controlled by Divine Providence.

Thus, when Paul says that the story of Abraham, Sarah,
and Hagar contains an ‘* allegory ” (Gal. 4%*), he does not
suggest that it was not a true historical record of what had
happened in the olden time; he means that the history sym-
bolised a spiritual lesson (cf. also 1 Cor. 101'1). In like
manner, Philo sought a spiritual meaning behind the narratives
of the O.T., of many of which, however, he rejected the literal
truth. He treated the O.T. as the allegorising Greeks treated
Homer. Philo is, in truth, the father of the allegorical inter-
pretation of the O.T., which occupied so large a place in
patristic exegesis, and which has always appealed to those
who feel the charm of poetry. The ¢ncidents, names, and even
the numbers of the Jewish Scriptures had for him a mystical
significance, in which their true value resided, and by which
their divine inspiration was most readily est=blished. Because
the O.T. was divine, it was natural to seek a deeper meaning
in its every phrase than was apparent to a superficial reader.

The Christian fathers inherited this Jewish tradition of the
allegorical interpretation of the O.T., but it was first applied
to the N.T. by the Gnostics, with whose doctrine of a secret
gnosis it was congruous. The aged Simeon taking Jesus in
his arms and giving thanks was a type of the Demiurge who
on the arrival of the Saviour gave thanks.! That Jesus was
twelve years old when He discoursed with .the doctors in the
temple was an indication of the Duodecad of the Zons.2 And
the healing of the woman afflicted with an issue of blood for
twelve years in like manner typified the healing of the twelfth
Aon8 These allegorisings of the Synoptic Gospels are de-
nounced as blasphemous by Irenzus, and Tertullian after-
wards took the same line. But in the next generation the
allegorical interpretation of the N.T. was adopted by teachers
of influence such as Clement of Alexandria and Origen; and
it has ever since been favoured by Christian expositors of high
repute, from Cyril of Alexandria and Augustine down to our
own time. Most of those, however, who have found a mystical
meaning in Gospel incidents or Gospel conversations have been
firmly persuaded, nevertheless, that these incidents and con-
versations were historical. They allegorised history, but they
did not challenge its literal truth.

Origen went a little further than this. He explains that,
as man consists of body, soul, and spirit, so there are generally
three senses in Scripture, the corporeal, the moral, and the
! Irenzus, Her. I. viil. 4. ® Iren. J.c. 1. iii. 2. 3 Iren. lc. L iii. 3.
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spirituall But occasionally, although not often, the corporeal
or literal meaning is lacking, and this applies to the N.T. as
well as to the O.T. ‘* Non solum in ueteri testamento occidens
litera deprehenditur : est et in nouo testamento litera quae
occidat eum, qui non spiritualiter, quae dicuntur, aduerterit.” 2
This applies primarily to the interpretation of precepts, e.g.
Lk. 104 ‘‘ salute no man by the way,” but it may also be applied
to incidents. Even the Gospels, Origen says, do not contain
everywhere a pure history, but have things interwoven accord-
ing to the literal sense, which yet did not happen.® He only
gives one example, viz. the story of our Lord’s Temptation,
which (he points out) could not Zterally be true, for you could
not see all the kingdoms of the earth from one mountain in
Judza. Thus Origen leaves it open to an interpreter not only
to find a spiritual meaning beneath the letter of a Gospel story,
but also to reject the literal meaning, if it is manifestly absurd
or impossible. But it is plain that he would only have ad-
mitted this plea in rare cases,?such as the story of the Tempta-
tion where the language used is figurative; like all his con-
temporaries he would have repudiated the suggestion that the
miracle stories are on/y parables of edification, although they
are pregnant with spiritual truths (see on 219),

B

It is now to be observed that none of the early masters of
the allegorical method, whether Jewish or Christian, snvented
an incident or constructed a number, in order to teach a spiritual
lesson. Just because they deemed the Scriptures to be divinely
inspired, they were sure that they must be edifying in every
phrase; and if the plain meaning of the words was »of edifying, -
they sought edification beneath the surface. Indeed, the
Gnostics always looked for a meaning that was not plain or
obvious. But none of these allegorical interpreters composed
fictitious narratives for the purpose of moral or spiritual in-
struction. That is a quite legitimate method of teaching, as
it is a method of extraordinary power. The Fadles of Asop
were, frankly, constructed to convey moral lessons. Our Lord
gave to this method the sanction of His own authority, for He
habitually taught by parables, ‘* earthly stories with a heavenly
meaning ”’; and His example has been followed by Christian
teachers in every age, from the Shepierd of Hermas in the

Vde prine. iv. 11. t Hom. in Levit .vii. 5.

3 ov8¢ ToUTwy wdyrn fkparov THy loToplav TOV mwpooupeduévwy kard T
cwparikdv éxbrtwy, puiy yeyevnuévawy (de primc. iv, 16).

+ Cf. de prine. iv. 19.
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second century to the Pi/grim’s Progress in the seventeenth.
But the allegorical interpreter and the awuthor of parables follow
distinct paths, and are not to be confused, the one with the
other.

It is one thing to spiritualise history; it is quite another to
put forth as history a narrative which is not based on fact.
Neither Philo nor any of the Alexandrines adopted the latter

- course; Z.e. they never wrote books of which the literal meaning
was not the intended meaning. The allegorists would have
been the first to admit that a spiritual sense, underlying the
literal sense, was not claimed by them for their own writings.
Neither Philo, nor Clement, nor Origen, were writers of
parables.

Nor did the Gnostics compose books in the form of parable.
For them the highest knowledge of spiritual things was not
for the vulgar; it was only to the elect that the true yvéois was
accessible. Accordingly, they applied the method of allegorical
interpretation to the N.T., in order to draw out the deeper
meaning (as they supposed) of the Gospels. They also re-
wrote some N.T. narratives in the interests of Gnostic doctrine,
a notable example of this being the Gospel of Peter, which tells

" the story of the Passion from the Docetic point of view. Other
Gnostic books are filled with alleged revelations to the Apostles,
or to the Virgin Mary, these revelations, of course, supporting
Gnostic tenets. But their books are not written in the form of
history which requires to be spiritualised before its purport
can be determined.

C

We have now seen that the phrase ‘¢ allegorical method *’
requires careful definition. Many writers of the apostolic
and sub-apostolic age were drawn to ‘‘ allegorise ”’ the narra-
tives of the O.T., and some to apply a like operation to the
N.T. But that is not to say that they themselves wrote in the
form of parable, viz. that their own writings have an inner
meaning which is not apparent on the surface.

Thus the Fourth Evangelist saw a Christian meaning in
O.T. sayings and customs (e.g. 13'8 1g®- %), in that sense, he
was an allegorist as Paul was. But it does not follow that his
Gospel was intended by him to be treated as the Gnostics
treated the O.T., viz. that its literal meaning should be dis-
carded, and its spiritual teaching alone remembered. Indeed,
the significance of Jn. to his contemporaries was that he was
steadily opposed to Gnosticism of every type. He insists that
Jesus Christ came iz the flesk (1 Jn. 4%); it is the very spirit
of antichrist to explain this away or to spiritualise it. That
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the Word became flesk is his starting-point. He lays special
stress on the true humanity of Jesus (e.g. 4% 11% 19?8 3%), His
purpose and his method alike are wholly inconsistent with the
view that his narrative is a congeries of parables. So little
inclination has he for the parabolic method, that he is the only
evangelist who reports no parables of Christ. Whether we
accept Jn.’s Gospel as historically trustworthy or no, it was
written that his readers might accept as facts, and not only
as symbols, the incidents which he records.?

D

Those who find symbol rather than fact in the Fourth Gospel
have called special attention to the numéders which occur in
the course of the narrative; and what has been said above
about the allegorical method in general may fitly be illustrated
by one or two examples of the way in which it has been applied
to Scripture numbers, both by Jews and Christians.

Philo finds esoteric meanings in the statement (Gen. §2)
that Enoch’s age was 365 years; just as he finds in Gen. 63,
which gives the average age of patriarchal man as 120 years,
*“a divine and sacred number.” 2 The Christian fathers take
the sameline. Barnabas (§ ¢) finds in the number of Abraham’s
servants, viz. 318 (Gen. 14'* 17%%), a prophecy of the Crucifixion.
So does Clement of Alexandria (S#rom. vi. 11), who proceeds
in the same passage to take over from Philo the idea that
120 in Gen. 6° is a mystery, explaining that 14243+ . . .
15=120, while 15 is a specially significant number, because
the moon at 15 days is full.

The later fathers inherited this doctrine of the mystical
value of numbers, and some of them applied it to the Fourth
Gospel. The 153 fishes of Jn. 211 provide scope for much
ingenious speculation. Thus Augustine (Enarr. in Ps., xlix.
§ o) tells us that 14+2-3+ . . . 17=153, while 17 is formed
by adding the two sacred numbers, 10 for the Law and 7 for
the Spirit. It is no more likely that Jn. intended this, than
that the author of Gen. 6 intended the like comment to be made
upon his text. See, for other examples, on 132 2% 1%,

Numerical coincidences such as these are supposed by their
discoverers to reveal the significance of Johannine numbers,
which are believed to have an esoteric meaning. It remains,
however, for some one to show that books were really written
in this way. Can any parallel be produced to support the
theory that the numbers in Jn. (38, 46, 153, etc.) were con-

! See below, p. xc, on the value attached to ** witness ~ by Jn,
2 Quest. in Gen. 1. 83 £.
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structed by him to provoke his readers, in pursuit of the true
gnosis, to discover what he meant P ‘‘ The idea,” said Hatch,
‘“ that ancient literature consists of riddles which it is the
business of modern literature to solve has passed for ever away.”’?
The idea still survives, and in unexpected quarters, but it is
certainly not applicable to the Fourth Gospel, in which not
gnosis but pistis is the supreme aim of the writer. The true
inheritors of Gnostic methods of interpretation are the com-
mentators who find in the ‘‘ Gospel according to St. John ”” a
hidden purpose and an esoteric meaning. Jn. was not an
allegorist; that réle has been assumed by his critics, who teach
that his Gospel is written in the form of a parable, of which the
literal meaning was not meant by him to be the true meaning.

E

Something must be added about the alleged adoption by
Jn. of a sevenfold arrangement in his work.

The number seven appears in religious or mystical literature
in many parts of the world,? as well as in folk-lore. Its signi-
ficance may go back to the periods of seven days which corre-
spond to the moon’s phases, for it is thus that the choice of a
week as a definite unit of time probably originated. In the
O.T., besides the use of seven as expressing an exact number,
a use which is inevitable in all narrative, it sometimes indicates
merely a round number (e.g. sevenfold vengeance, Gen. 41°
Ps. 7912, or sevenfold restitution, Prov. 63), and it occasionally
serves to indicate completeness (e.g. the seven nations of
Deut. 7! or the seven withes of Judg. 167), and specially as
a feature of ceremonial or ritual observance (e.g. seven bowings
to the earth, Gen. 333, or the blowing of seven trumpets round
the walls of Jericho, Josh. 6%, or Balaam’s seven altars, Num.
231, or the seven beasts of each kind for a sin-offering, 2 Chr.
294), Seven is a number that is common in stories (e.g.
the seven cattle of Pharaoh’s dream, Gen. 41% or the woman
who married seven husbands, Mk. 12%), It appears in
Apocalyptic (e.g. the seven weeks of Dan. 9%, or the seven
mountains in the Book of Enoch), as the Hebdomad, or seven
planetary powers, plays a part in Gnostic systems. Some have
thought that the sevenfold repetition of the Name of Yahweh
in Ps. 92 is deliberately devised by the poet so as to make it
suitable as a ‘‘ Psalm for the Sabbath day.”

Similar uses of the number seven are found in Christian
literature, early and late, sacred and secular. The medizeval
idea of seven deadly sins may go back to Prov. 6%, or to that of

1 Hibbert Lectures for 1888, p. 84. ¢ Cf. E.B. 3436.
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possession by seven evil spirits (Lk. 8 1126). That there are
seven gifts of the Spirit goes back to the LXX, which has added
to the six gifts of Is. 11% a seventh, no doubt with the idea of
seven as a mystical number. The Seven Sleepers of Ephesus
illustrate Christian folk-lore.

The number of deacons was fixed at seven (Acts 6° 218),
and this may have been deliberate. There is not much in
Lk. which calls attention to this number; but he, with Mt.,
reproduces from Q the command to forgive seven times (Lk.
17%), and the parable of the seven evil spirits (Lk. 11%),
Both Mt. and Lk. follow Mk.’s story of the woman with seven
husbands. Mt., however, shows a partiality for sevenfold
grouping. He has seven parables in c. 13, and the seven woes
are gathered in c. 23. This indicates deliberate arrangement,
such as does not appear in Mk., Lk. Mt. follows Mk. in
telling of the feeding of the four thousand with seven loaves
(Mk. 89).

In the Apocalypse, the tendency of the seer to dwell on the
number seven is inherited from previous apocalyptic literature,
and is unmistakable, érrd occurring over fifty times.

Here is a marked contrast to the Fourth Gospel, where
érrd does not occur at all, and é33ouos only once (4%2). It
has been thought by some that Jn. avoids é&rrd deliberately,!
because of its abuse in Gnostic literature. That may be the
case. But it has also been suggested 2 that the arrangement of
the Gospel betrays a deliberate sevenfold grouping, although
it is skilfully concealed. We shall examine presently (p. xci)
the sevenfold witness to Jesus which may be discovered in the
Gospel ; but it is not clear that these forms of paprupie are
meant to be, significantly, seven in number, neither more nor
less. And similar difficulties beset other attempts to find an
intentional sevenfold arrangement.

The sevenfold repetition, in c. 6 (see on 6%3) or in the Farewell
Discourses, of solemn refrains (see on 151) is striking when it is
discovered, but it is not clear that the number seven is intended
thus to convey any special meaning, or that it was present to
the writer’s mind. Exegetes have often commented on the
seven Similitudes by which Jesus describes Himself in the
Fourth Gospel, beginning with éyé el (6% 8% 10711 11%
15! 14%). But with these must be associated éyd el 6 paprvpdv
wepl éuavrod (8'%), which brings the number of these Divine
Pronouncements up to eight.?

Or, again, the number of the ‘‘ seven signs” of Jesus
which are recorded in the Fourth Gospel has been sometimes

1 See p. Ixv. 2 Cf. Abbott, Diat. 2625. 6.
8 See p. cxviii.
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thought to imply deliberate arrangement. But, as we have
shown on another page,! the wonderful works called onueia by
Jn. are only five in number, although a sixth might be included
by way of inference. To Jn. the incident of the Storm on the
Lake is not a orpueiov at all (see on 617).

Indeed, if Jn. attached mystical importance to the number
seven, and dealt in allegory, as some suppose, we should have
expected him to select for record the story in which the multi-
tudes were miraculously fed with seven loaves and seven
basketsful of fragments remained over, rather than that in
which the loaves are but five (6%). Both of the miracles of
feeding are recorded by Mk. (6% 8f), whose Gospel was
known to, and used by, Jn.?2 If he were an allegorist, the seven
loaves would have presented a mystical meaning, which the
five loaves do not offer.

The conclusion seems to be that Jn. did not set any special
value on the number seven; it is not prominent in Jn. as in
Mt. The intentional presence of the number seven in the
narrative and the structure of the Fourth Gospel is not proved.
He does not deal in allegory, but in facts.

The view that is taken in this commentary on the Fourth
Gospel is that, primarily, the evangelist intended to present
narratives of fact, of the truth of which he himself was fully
persuaded. He is not only a historian, but he is an interpreter
of history, as is shown not only by his comments on his narrative
as he proceeds,?® but also by his selection and arrangement of
his materials so as to persuade his readers most effectively
of his main thesis (20%). That he is insistent upon the im-
portance of ‘¢ witness,” uoprvpia, in relation to matters of
fact, must next be shown to be part of his historical method.

(111) THE IDEA OF ‘“ WITNESS ”’ 1S PROMINENT

The narrative of the Fourth Evangelist is, to a considerable
extent, a narrative of controversy. He relates more fully than
the Synoptists the story of the hostility with which the claims
of Jesus were grected at Jerusalem; and he recalls the

‘¢ evidences ”’ (as a modern writer would call them) or the
‘¢ witness ”” to which Jesus pointed as justifying and explain-
ing His claims. ‘‘ Witness” is a necessary correlative of
intelligent belief.

But there is another, and a more far-reaching reason for
the prevalence of the idea of paprvple in Jn. It is due to
the circumstances in which the Fourth Gospel was produced,
and to the purpose of the evangelist in writing it.# The book

1 P. clxxvii. 2 Cif. p. xcvi. 3 P. xxxiv. 4 See on 114,
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was not written in the earliest days of the Church’s life, when
terms of allegiance to the Church’s Master were still unformu-
lated, and when the disciples in the first flush of enthusiasm
and devotion had hardly asked themselves what was the in-
tellectual basis of the faith in which they had found strength.
The clear definitions of Christian theology had not yet been
elicited by the growth of error and of misunderstanding which
had to be repressed. But by the end of the first century in
intellectual centres such as the Greek cities of Asia Minor,
it became imperative that the false gnosis should be expelled
by the true, and that the faith in Jesus as the Christ, the Son of
God, should be justified to thinking men.! On what evidence
did this wonderful faith rest itself ? So men asked, and an
answer had to be given. It is natural that the Gospel which
originated under such conditions should lay emphasis on the
““ witnesses ”’ to which the early preachers and Jesus Himself
had appealed. The author is conscious, as he writes, that the
facts which he narrates will be scrutinised by keen critics,
and that his interpretation of them may be challenged.

1. He begins, then, as the Synoptists did, with the witness of
Jokn the Baptist, upon which he lingers, however, longer than
they. The Forerunner came els paprvplav (17 3% 53). He
bore witness that He who was coming was the Pre-existent
One (1), while he himself was only the herald (1'% ; cf.
3%). When Jesus came, John bore witness that he saw the
Spirit descending upon Him (13%), and that this was the ap-
pointed token that He was the Son of God (12%).

2. Of other human witnesses, who may be summoned to
give their testimony, Jn. mentions:

(¢) The Samaritan woman, whose witness did not go
further than her own limited experience would justify, and
was therefore all the more impressive—ris yvraixds paprvpovons
dri Elnév pot mdvra & émolnoa (439).

(%) Similar to the Samaritan woman’s witness is that of
the blind man whose sight was restored (g!®%), although the
word papruple does not occur in this story.

(¢©) The multitude who had seen the raising of Lazarus
bore witness to the fact—éuapripet 6 dyhos (1217).

(d) The Twelve, whose authority rested on the intimacy
of personal companionship—iueis 8¢ paprupeire ore dn' dpxis
per’ épod éoré (15%); cf. also 3.

1 S0 in the Pauline Epp. it is not until we reach the latest phase of
his teaching that we come upon the assertion % waprvpla alry éoriv
dAnbs (Tit. 113). Generally, in Paul, the verb paprupeiv bears the
sense of painful testifying. rather than of bringing forward evidence
to prove something that is in dispute.
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(¢) The eye-witness of the Passion, 7.e. the Beloved Disciple,
on whom Jn. depends for his facts—o6 éwpaxds. pepapripykey
(19%, where see note); whose testimony was regarded as un-
impeachable by those who published the Gospel—oidapev e
dAnbys adrod 7 paprvpla éoriv (2124).

3. The witness of the O/d Testament Scriptures to Christ
is appealed to as explicit—éxeival eiow ai paprvpodoar mepi énod
(5%).

4. The works which Jesus did are His witness—r& &pya
.+ . popTupel Tepl épod 071 & warip pe dmréoTarker (5% cf. 10%).

5. These works were ‘‘ given Him by His Father ” to do;
and Jesus speaks of the witness of ke Fatker to His claims—
6 wéuas pe mamp, éxeivos pepapTipnker wepl éuot (537; cf. 532 818),

6. The witness of Jesus to Himself. Such self-witness
in the case of man does not, indeed, carry conviction (5%);
it is only when the Person giving it is conscious of His origin
in the bosom of Deity that it can fitly be brought forward—
kdy éyd papTvpd mwepl éuavrod, dAnbis éoTv % paprupia pov, STt
olda wdfev H\fov kai mob dmdyw (8'%). Such an One alone, when
speaking of the secrets of the spiritual world, could say é é
70V ubpavod épxduevos & édpaker kal fkovoey Tolro paprvper (3%%).
It is for this reason also that the witness of Christ to ‘‘ the
Truth ” (18%) is of unique significance. Only He could say
éyo elue 6 paprupdy wepi éuavrod, with the serene confidence of
Divinity (8!8).

7. Lastly, we have the witness of zke Spiriz. When the
visible presence of the Christ has been withdrawn, so that
men can no longer be drawn to Him by His own witness, by
the compelling attraction of a Divine Personality incarnate in
human nature, then—56 wapdcAyros . . . 16 mvetpa Tis dAnbeias

. éxetvos papTuprioe mepi émod (15%8; cf. Acts 53%).

There is, therefore, if it is profitable so to regard it, a
presentation of a sevenfold witness in the Fourth Gospel. It
would, however, be easy so to co-ordinate the various passages
in which the idea of peprupla emerges that the number might
be reduced or enlarged; and it is precarious and may be mis-
leading to lay stress in this connexion on the number 7.1

In the First Johannine Epistle the ¢ witness >’ is explicitly
set out as zAreefold (1 Jn. 57¢), that of the Spirit, the Water, and
the Blood; i.e. primarily (1) the Descent of the Spirit upon
Jesus at His baptism (cf. Jn. 13%), (2) His visible baptism with
water, (3) His Passion and Death; and secondarily (1) the
internal witness of the Spirit which is perpetually testifying of
Jesus, (2) the baptism by which believers are incorporated in
Him,? and (3) the Atonement of His Cross in which they find

' See p. Ixxxix above. 1 Cf In. 3%
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deliverance. Thus the historical witness yields place to the
moral; the ‘‘ witness of God ”’ is greater than the ¢ witness of

n” (1 Jn. 5%. The ‘ witness of God ”’ is that God gave
eternal life to us in Christ (1 Jn. 511; cf. Jn. 14%), of which we
are assured not on historical grounds only, but also on those
of present spiritual experience—é moredwy els Tov vidv T feod
éxer Ty popTvplay v adrg (1 Jn. 510).

(1v) PHiLo AND THE FourTH GOSPEL

Prilo of Alexandria (b. 20 B.C., d. 49 A.D.) set himself to
reconcile Hebraism and Hellenism, and to that end his aim
throughout his voluminous writings was to expound the spiritual
and philosophical meaning latent in the O.T. literature. His
influence was far-reaching among Alexandrian Jews, and the
teaching at Ephesus of the learned Alexandrian Apollos
(Acts 18%) was probably not carried on without occasional
reference to Philo and his theological speculations. In any
case, we should expect to find among educated people at
Ephesus some acquaintance with Philo’s doctrine of the Adyos,
as well as with his interpretations of Hebrew Scripture.

A comparison of the thoughts of Philo with those of the
Fourth Gospel shows that in many instances Philo provides
useful illustrations of Johannine doctrine, which might be
expected a priori in so far as both writers deal with similar
topics. But that there is any literary dependence of the Fourth
Gospel upon the earlier writer has not been fully proved,
although there is no reason to doubt that Jn. might have used
the language of Philo on occasion when it suited his purpose.

Thus the doctrine that genuine worship must be of the
spirit appears in Philo, as well as in Jn. 42 (see note). The
mystical saying that the Son cannot do anything except what
He sees the Father doing recalls Philo’s language about the
wperSiraros vids who imitates the ways of the Father (see on

519). Philo contrasts the dyafds moywjy with a mere herd, in
a fashion that is similar to 10! (where see note). So, too
Philo distinguishes the ¢iror of God from His Sothot (see
on 15%). Even more noteworthy is Philo’s comparison of
the manna to the Divine Logos, which is the heavenly, in-
corruptible food of the soul (see on 63 %). And the doctrine
of 1 Jn. 2%, ‘* If any man love the world, the love of the Father
is not in Him,” is remarkably like the followmg 6.,u.qxavov
U'UVU7T(1PXELV T”V 7Tp09 KO(T,U.OV (1)’(171'7]1’ T‘I’ 7rp0§ TOV 0(01’ a'ya7r'q, w;
dpapxavov curvdpxew dANjAots dds kai okoTos.!

These are close and remarkable Philonic parallels, and

1 Fragm. ex Joh. Damasc., Sacr. Parall., p. 370 B.
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they suggest that Jn. was acquainted with Philo’s works.
Some will regard them as establishing a real literary dependence
of the Fourth Gospel upon Philo, but this cannot be regarded
as certain. A large number of illustrative passages from Philo
have been cited in the notes, but they can be used only as
#llustrations, not as sources which the evangelist uses. See on
16. 9. 16. 38. 50. 51 31. 19 410. 42 £32 812, 82 1151 146 1 2. 26 1g3. 2. 1,

" For Philo’s doctrine of the Adyos, see below, p. cxl.

CHAPTER IV

THE FOURTH GOSPEL IN ITS RELATION TO THE
SYNOPTICS

(i) The Use made by Jn. of the Synoptists.
(ii) The Chronology of Jn. and of the Synoptists.
(iii) The Words of Jesus in Jn. and in the Synoptists.

(1) THE USE MADE BY JN. OF THE SYNOPTISTS.

AT some peints the Fourth Gospel reproduces a more primi-
tive tradition of the Ministry of Jesus than is to be found in the
Synoptists. Jn.s word for the chosen followers of Jesus is
pabnral, which doubtless goes back to the earliest period; he
does not use the term apostles (see on 2% 13€). His account
of the way in which disciples, both of the inner and outer
circles, used to address Jesus, has every mark of historical
truth (see on 1% 41). Again, Jn.’s allusions to the Baptism of
Jesus (see on 1%%) seem -to go back to a more primitive (and
probably a better authenticated) tradition than those followed
in the Synoptic Gospels; and the same may be said of his
narrative of the Storm on the Lake (see on 61%.). These are
illustrations of the contemporary authority behind much that
is recorded in the Fourth Gospel; it is the ‘‘ Gospel according
to St. John,” relying in many instances on the reminiscences
of the Beloved Disciple.

That the Fourth Gospel was written at a time when the
general Synoptic tradition was familiar to Christians does not
need proof. To the evangelist, the writer of the book, the
outline of the Gospel story was already well known, and he
assumes previous knowledge of it on the part of his readers.
‘“ The Twelve ” are mentioned without any previous indication
that twelve companions had been specially chosen by Jesus
(6%7; cf. 613). Tt is for him a sufficient account of Andrew to
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say that he was the brother of Peter (1%?), of whom everybody
knew. Every one knew, again, of the fact that John the
Baptist had been imprisoned; it is alluded to only as marking
the time of his ministry near Salim, viz. before his imprison-
ment (32%). Jn. does not attempt to tell over again the story
that has already been told to Christian disciples from the
beginning. He omits much that is present in the Marcan
tradition, ¢.g. the Transfiguration; or that was found in that
common source of Mk., Lk., Mt., now generally described as
Q, e.g. the Temptation, the Sermon on the Mount, the Lord’s
Prayer. In Part I. of the Gospel, at any rate, the scene of
which is largely laid in Galilee, we might expect to meet with
publicans, lepers, and demoniacs, or to read of the preaching of
repentance or forgiveness, as in the Synoptic Gospels. But
Jn. introduces none of these pcople and neither of these topics
(cf., however, 20%3).

Yet Jn. does not avoid the Synoptic stories altogether. He
has, e.g., the Cleansing of the Temple! (2131.), the Healing of
the Nobleman’s Son (4%6%), the Feeding of the Five Thousand
(61%), the Storm on the Lake (61%%), while he treats these and
other incidents in his own manner.

All this is self-evident. And since the time of Eusebius,
at any rate, it has been recognised that Jn. knew the general
story which we now have in the Synoptists. Eusebius,? indeed,
accepts a tradition of his day that Jn. wrote his Gospel in order
that he might supply what was lacking in the earlier narratives,
especially in regard to the beginnings of the ministry of Jesus.
This does not give us the only or main purpose of the com-
position of the Fourth Gospel; but that Jn. wrote with a
knowledge of what had previously been written about the
Life of Jesus is, a priorz, probable.

We have now to ask, Had Jn. ever seen the Synoptic Gospels
in their present form ? Is there any trace of his having used
Mk., Lk.,, or Mt.? Does he reproduce phrases which are
found in any of the earlier Gospels ? Such questions may be
approached quite dispassionately. The study of the Synoptic
problem, which has now been continued for a century, has
resulted in a general acceptance of the conclusion that both
Lk. and Mt. used Mk. in addition to a source now lost, which is
commonly described as Q. The words of Mk. were adopted
in many instances both by Lk. and by Mt., sometimes without
change and sometimes with corrections, which in the judgment
of the later evangelists improved the style or made for accuracy.

1 Here Jn. seems to have amplified and altered the Marcan narra-

tive (see notes iz loc.). Cf. also p. xxx.
® H.E. iii. 24. 7.
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It is possible that Jn. (¢.e. the evangelist, not John the Beloved
Disciple) may have used the Synoptists in like manner. It
would have been quite consistent with the literary habits of
the time if he occasionally borrowed a sentence from his pre-
decessors. There will, then, be nothing to surprise if we find
in Jn. not only traditions which he shared with earlier evangel-
ists, as well as with the whole Church of his day, but also traces
of the actual incorporation in his text of descriptive phrases
from the Synoptic Gospels, or from their sources.

It will be convenient to state briefly at this point that the
conclusions which have been adopted in this commentary !
are (@) that Jn. almost certainly uses Mk.; (&) that most
probably he uses Lk., or perhaps we should say uses Q; and
(¢) that there is no good evidence that he used Mt. at all, or was
aware of the Matthean tradition as distinct from that of Mk.
(see nevertheless 63 16* 2017 for passages with some similarity
to Mt.). It is, indeed, possible that the ‘‘ Gospel according
to St. Matthew ” is in its present form the latest of the four
canonical Gospels; but upon this I do not enter here.

A. COMPARISON OF JN. WITH MK.

1. The most remarkable agreements in language between
Jn. and Mk. occur in the narratives of the Anointing at Bethany
(Jn. 128 Mk. 1439). These narratives, and also that of Lk.
#3889 have been compared and examined in the Additional
Note on Jn. 1218, Here we note only the verbal coincidences:

Jn. 123: pidpov vdpdov mioTiks molvripov reproduces Mk.
143 pipov vdpdov miaTikis modvrelods, the word morTuwss
being both uncommon and obscure.

In. 125: 8w 7 TobTo TO pVpov odk émpdly Tpiakocivy Syvapivy
kal 806y wroxots; reproduces MK. 145 idvvaro yap
TodTo TO ,uﬁpov rrpaGﬁvaL érdve Snyaplwv Tpaxooivv kai
SoBpvar Tois m'wxots

IJn. 12%; aqSes av‘rnv, Wa els T n,ucpav Tov ev-ra.qSLaO'p.ov
pov -r'qp'qo*q a.v'ro recalls Mk I4 a.qSere a.vrqv
Trpoc/\aﬁcv p.upLo'a.L 70 o'w,ua. pov eis Tov cwadxmo-p.ov,

Jn. 128: Tobs wroyods yap mdvrore Exere pel’ éavrdv, épe 8¢
oV wdvrore &yere reproduces Mk. 147 wdvrore yap Tous
TTwxovs éxere ued avréy . . . éue B¢ od wdrToTe Exere.

These verbal coincidences are so close that they cannot

U The literature is vast. See Abbott, E.B. ii., ““ Gospels,”” and
for evidence from vocabulary, Diat. 1665—1874, Bacon The Fourth
Gospel, p. 366f Stanton, The Gospels as Historical Documents,
iii. p. 214f.; ;. and recently Streeter’s admirable study in The Four
Gospels, ch. xiv.
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reasonably be explained by reference to a common oral tradition
being the source of the story in Jn. as in Mk. And the care
with which Jn. has amplified and corrected in the course of
his narrative certain statements of Mk. (see notes on Jn. 1218)
shows that where he follows Mk. verbally, he does so de-
liberately. See below.

2. A second example of the reproduction of Mk’.s words
by Jn. appears in the story of the cure of the impotent man
at Bethesda."

The command &yewpe dpov Tov «pdfBBardv oov kai wepimdrel
(Jn. 5®) is repeated from Mk. 2° éyepar xai dpov 7ov kpdSBatdv
ogov kai mwepurdre. S0, 100, the result edféws éyévero Hyups 6
dvBpuwmos, kai fipev 1ov kpdBBarov adrod kai meptemdrer (Jn. 5°)
recalls Mk. 212 3yépfn wai edfds dpas tov wxpdBRutov éénAfev éu-
7poofev mdvrwv. No doubt the narratives describe two quite dis-
tinct incidents; although, on the other hand, it may be contended
that the words urging the paralytic of Mk. and the impotent
man of Jn. to make a special effort would probably be similar
in both instances. Yet, as Streeter points out,! Jesus must
be supposed to have spoken in Aramaic, and that the Greek
version of what He said in one case should be so close to an
independent version of what He said in the other (both
including the vulgar word «pdf3Barov, which is not used in the
parallels Mt. g, Lk. 5) is unlikely. And there is also a close
verbal similarity (see on 5?) in the reports of the man going
off immediately carrying his pallet. It is more likely that Jn.
here avails himself of words used by ‘Mk. in describing a some-
what similar scene than that these verbal coincidences should
be accidental. This, be it observed, is not an instance of Jn.’s
correction of Mk., but of his use of Mk.’s vocabulary.

3. The Johannine stories of the Feeding of the Five
Thousand and of the Storm on the Lake (6!-2!) recall the words
used in Mk. 6%52 at some points. The detail Saxociwy
Snvapiwv dpror, which does not appear in Mt., Lk., is verbally
identical in Jn. 67, Mk. 6% ; the verb dvarirrew, used in
Jn. 619, is also used in Mk. 64, but not in Mt., Lk.; the xdpros
of Jn. 610 is reproduced from Mk. 6% (so Mt. 149, but is not
in Lk.; the pronouncement éyw eipt, pn Pofeiocfe (Jn. 6%)
is identical with Mk. 6% (followed by Mt. 14%). Lk. does
not tell of the Storm on the Lake. These verbal similarities
between Jn. and Mk. are the more remarkable by reason of
the tendency in Jn’.s narrative to correct MK.’s report at other
points.

. Thus the sacramental suggestiveness of Jesus lifting up His
eyes to heaven and breaking the bread in blessing (Mk. 6%,
1 The Four Gospels, p. 398.

£
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Mt. 141%, Lk. 9!%) does not appear in Jn. (see on 6!1), and the
omission is probably deliberate. So, too, Jn. avoids the word
mAipopa (see on 6'%) which Mk. has at 6%, And he retells
the Marcan story of the Storm on the Lake in such a way that
he removes any suggestion of the miraculous walking on the
sea (see on 618)) while he retains some of Mk.’s words.

That Jn. knew these Marcan narratives, but adopted their
phraseology only after scrutiny and correction, seems to be
the most probable explanation.

4. In regard to the order in which the incidents at the
Last Supper are narrated, there is remarkable agreement
between Jn. and Mk., as contrasted with the divergent order
suggested by Lk. This is discussed in the note on 13% It
does not follow that Jn. is using the text of Mk. in c. 13, but
that both adopt the same order of events recommends it as
most probably historical.

5. Peter’s three denials of his Master are described in Jn.,
as in Mk., as having happened while he was waiting in the
courtyard of the high priest while the preliminary examination
of Jesus was proceeding; and both Jn. (188 %) and Mk.
(14%* %) mention fwice that Peter was warming himself
(Beppawidpevos) during his parley with the slaves and the
police. Perhaps Jn. here follows Mk., while he departs from
the Marcan story in other particulars (see on 133 1818. %. 27),
When the first examination of Jesus by Pilate has taken place,
the question BovAeofe odv dmorvow Suiv rov Bagiréa Tév Tovdalwy ;
is recorded by Jn. (18%) in words almost identical with those
of Mk. 15°, but not of Mt., Lk. There is thus a probability
that Jn. 18 goes back at some points to Mk. 14, 15; but this is
not certain.

6. The account of the mock coronation of Jesus by Pilate’s
soldiers and of His investment with a purple robe (Jn.. 19?)
is similar in several phrases to the Synoptic narratives, and
suggests Mt. 29%. 2 and Lk. 23! as well as Mk. 15Y. But
having regard to the differences as well as the agreements it
is not proved that Jn. is conscious either of Mt. or of Lk. at
this point, while it is probable that he is using the text of Mk,
(see for details on Jn. 19?).

7. The passage 122! shows traces of the language of Mk,
and in a less degree of Lk. (see notes ¢z Joc.). It would be rash
to conclude that Jn. is here reproducing, consciously or uncon-
sciously, phrases from the earlier Gospels; for he seems to be
following an independent tradition as to the words which the
Synoptists ascribe to Jesus at Gethsemane. But the verbal
similarities are striking.

8. The verse 20'7 (see note iz Joc.) seems to indicate the
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adoption by Jn. of words ascribed to the Risen Lord in Mt. 2810,
where they were probably derived from the lost conclusion of
Mk. Jn. here is aware of, but corrects, the Marcan tradition.

B. COMPARISON WITH LK.

1. A comparison of Jn. 12% (see Additional Note on the
Anointing at Bethany) with Lk. 7% shows that Jn., for whatever
reason, tells the story of the anointing at Bethany in terms of
the Lucan narrative. The words éféualer Tals Opillv adriis Tols
w68as adrod, which are common to both narratives, disclose
not only a traditional, but a literary, relation between them.
That Jn. is using words which he derived either from Lk.
directly, or from Q (the source of Lk.’s narrative), is difficult
to gainsay.!

2. The prediction by Jesus of Peter’s denial and of the
cock-crowing in Jn. 13%® is verbally very close to Lk. 22%,
while it is conspicuously different from Mk. 14%. But the
prefatory duiv dmjv indicates that Jn. knew the text of Mk.
here (while he corrects it) as well as the text of Lk, See on 13%,

IJn. 19" & 76 kime prmpeiov kawdv, v ¢ obdérw oddels v
refepévos recalls Lk. 2358 & pvijpart Aafevrd o odk Gy oddels odmo
xelpevos. That the tomb had not been used before is not
told by Mk., nor by Mt., who, however, adds the word «awdr
to Mk.’s statement. The verbal similarity between Lk. and
Jn. suggests that Jn. is here using Lk., substituting od8érw for
obrw (see on 19 209). ’

4. Jn. agrees more nearly with Lk. than with Mk., Mt,, in
his account of the Resurrection, both evangelists recording
appearances of the Risen Lord in Jerusalem (see on 20!). The
mention, e.g., of fwo angels at the tomb (20'%) is another form
of Lk.s tradition (Lk. 24%. In two other instances (Jn.
2012 19. 20 Tn ’¢ language recalls two passages in Lk.’s text
(Lk. 242 38) which are treated by Hort as ‘‘ Western non-
interpolations,” and as inserted by scribes in Lk. from Jn.2
It is not certain that Hort’s view can be pressed, and it may be
that Jn. is here correcting and adapting Lucan texts (see on
20% 19),  The relation between Jn. 1247 and the Western text
of Lk. ¢% is not easy to explain, but here, again, Jn. may be
correcting Lk.

1 For the relation between Jn. and Lk., see Harnack’s brief study
of their vocabulary (Luke the Physician, p. 224f). He holds it
possible, but not certain, that Jn. used Lk. Cf. also Gaussen, J.T.S.,
July 1908, for words and ideas common to both.

2 The addition to the text (in 8BCL) of Mt. 27%® is undoubtedly
derived from Jn. 193 (where see note).
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[¢]

From a survey of these passages, we conclude that, although
Jn. does not use Lk. as frequently as he uses Mk., he was
nevertheless acquainted with the Third Gospel as well as with
the Second.

C. SAYINGS IN DIFFERENT CONTEXTS IN JN. AND IN
THE SYNOPTISTS

Several sayings of Jesus recorded by the Synoptists, whether
derived from the Marcan tradition or from Q, also appear in
Jn. in a different context. It is probable that many of His
sayings were repeated by Him more than once. See notes on
12%5 1316.20 1520. 21 Tn none of these cases, however, is the
form of expression in Jn. identical with that in Mk., Lk., or Mt,,
while the matter of the precept or aphorism or warning remains
the same. It is possible that éyelpcofe dyoper of 143 was
taken from Mk. 14%2, where the same words appear. But
Jn. places them in a somewhat different context, which may
represent a more accurate tradition than that of Mk. (see on
14%Y). In any case, that this brief command is reproduced in
the same terms by both evangelists is not sufficient to establish
a literary dependence of Jn. upon Mk. at this point.

D. THE BAPTIST IN JN. AND IN THE SYNOPTISTS

The Fourth Gospel, like that of Mk., begins with the pre-
liminary ministry of John the Baptist, as ordained in the Divine
counsels to prepare for the greater ministry that was to follow.
Jn.’s account of the Baptist’s proclamation of Jesus, which he
represents as explicit and unqualified, is marked by vivid
details derived apparently from a contemporary witness; while
at the same time the language used reproduces phrases already
familiar from the Synoptic narratives.

(2) Jn. describes the Baptist as a man ‘‘ sent from God ”
(1%; cf. 3%). This is implied in the quotation of Mal. 3! in
Mk. 12 and Q (Mt. 1119 Lk. 4%9), Mk. 12 was probably
present to the writer of Jn. 1%; or we may say that Mal. 3! was
a familiar text from its presence in Christian testimonia.

(&) To the Baptist is applied Is. 408 by Mk., Mt., Lk., but
Jn. 1?8 represents him as claiming the prophecy for one of
himself.

(¢) Jn.’s proclamation of the Coming One is found in
similar, but not identical, terms in Jn., Mk., Mt., Lk.

]n. 115 30: 6 dricw pov z’px(;p,cvog zp.#potn’?elv fov ‘ye’yovev, are
wpbTés pov .

In. 127: § dnicw pov dpxduevos, ob olix elpi éyd déos iva Miow
atTol TO¥ ipdvra Tob Umodijuatos.

3
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MKk. 17: épyerar 6 loxvpdrepds pov émicw pov, ob odx elpi
ikavds kiras Adoar 1ov ipdvra 7év dmodnyudrwy abrod.
Mt. 311: 6 8¢ émicw pov épxdpevos loxvpirepds pov éariv,
ob odk elpi ikavds To Tmodjpara Bacrdoac.

Lk. 38: Zpxerar 8¢ 6 ioxvpdrepds pov, of ovk elpl ikavds Alaat
7oV ipdvra Tév drobnudrwy alTod,

Cf. Acts 13%: épyetar per’ éue of ok elul dfios 10 Imédnpa
T@V w0ddY ADoat.

It is clear that Jn. 1'% (see note) puts into fresh words the
Synoptic phrase & iloxvpdrepds mov, which is also found in
Justin (Z7ypk. 49, 88). Jn. has dfws for the Synoptic ixavds,
but dfws is the adj. used in Acts 13% (see note on Jn. 1%),
Mk. is alone in adding xdyas, stooping down to unloose the
thong of the sandal. Mt. has the different image of carrying
the sandals or shoes (see on Jn. 1%), but it is remarkable that
Justin (Trypk. 49, 88) also has Bacrdgar for Adgar. Jn.
characteristically adds éyd for emphasis before déws. Also
{va Mow is the constr. with {va which he favours rather than
Aoar (see on Jn. 17). He agrees with Mk., Lk. in the constr.
ol . .. avrod.

When these variations are examined, it becomes doubtful
whether it can be claimed that Jn. here follows Mk. rather
than Lk, Perhaps the true inference is that Jn. and Mk. are
following Q at this point, as was suggested by Salmon.!

(4) Jn. differs from the Synoptists in some details as to
the Baptism of Jesus; e.g. he omits any mention of the heavens
being opened, or of the Voice from heaven (see on 12%). In
particular, the sight of the dove descending on Jesus at His
baptism is, for Jn., no spiritual vision seen only by Jesus
(cf. Mk. 119, but was perceived by the Baptist with his bodily
eyes (see on 1%%), and was acclaimed by him as a Divine sign
that Jesus was the expected Messiah. This was the beginning
and the foundation of that ‘‘ witness ”’ of the Baptist on which
stress is laid throughout the Gospel (cf. 10%1).2

(¢) Neither in Mk. nor Lk. is it expressly stated that the
Baptist recognised Jesus as the Messiah, when He presented
Himself for baptism, although this is indicated in Mt. 314
And the clearness of -the Baptist’s perception that Jesus was
the Coming One, as indicated by Jn. (126. 2. 33) has been thought
by some to be inconsistent with the Synoptic presentation of
John’s ministry, and in particular with John’s hesitation as to
the Messiahship of Jesus at a later stage, which was described
in Q (Mt. 112, Lk. 7'%. Such hesitation is, however, not
‘incompatible with a previous outburst of enthusiastic con-
viction, as every student of psychology will recognise. And,

1 Human Element in the Gospels, p. 52. 2 Cf. p. xci.
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apart from such considerations, the Synoptic tradition of the
discomfiture of the ecclesiastical authorities by the simple
question, ‘‘ The baptism of John, was it from heavenr?”
(Mk. 11%, Lk. 205, Mt. 21%) proves decisively that the Baptist
had definitely proclaimed Jesus as the Expected One. ‘¢ Why
then did ye not believe him ? > There would have been no
force in this retort, if it had not been common knowledge that
the witness of the Baptist to the Divine authority of Jesus had
been express.! It is exactly this which Jn. 1%t implies, as
also Mt. 3%, although it is not stated explicitly in Mk. 1 or
Lk. 3. The announcement of the Baptist’s conviction in the
startling words, ‘* Behold the Lamb of God,” probably marks
a later rendering of the Christian doctrine of Redemption (see
on 1#); but for the fact that the Baptist recognised in Jesus
the expected Christ, the Synoptists are (implicitly) witnesses
as well as Jn.

(11) THE CHRONOLOGY OF JN. AND OF THE SYNOPTISTS

The Fourth Gospel seems to have been constructed on a
rough chronological plan more precise than appears in the
Synoptists. Jn. does not attempt to tell the Life of Jesus in
full; and he warns his readers about this (21%). He only
describes selected incidents: perhaps because they have a special
bearing on his chosen thesis (20%!); perhaps too because of
these he is able to write with special authority, or can correct
what has been written by earlier evangelists.

There is no such thing as a chronological scheme, properly
speaking, in the Synoptic Gospels, although Lk. (1) recognises
the value of orderly presentation of facts (cf. also Lk. 3!-2). But
Jn. likes to tell of things in historical sequence. His report
of the opening week of the public ministry of Jesus distin-
guishes five distinct days at least on which something happened
(cf. 1% 3. 43 51 and see on 11%). = ‘‘The morrow " (622 12!%), “‘six
Cdays” (121), ¢ two days 7’ (4% 118), *‘ four days ”’ (11'%), “‘ not
many days ” (21%), ‘¢ after eight days " (20%) exhibit not only
his anxijety to mark the sequence of events, but the confidence
with which he indicates their order. Jn. is especially careful
to mention the visits of Jesus to Jerusalem for the national
feasts; and his statements on this head, which are character-
istic of the Fourth Gospel, must be examined both in regard to
their precision and their intrinsic probability.

1. The three great festivals of the Jews were Passover,
Pentecost, and Tabernacles. All male Jews above the age of
twelve years were under obligation to attend these at Jerusalem;

! See, for this, J. O. F. Murray in Expository Times, Dec. 1925,
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and it would have been out of keeping with a reputation for
piety for any one to absent himself. There was no similar
obligation to be present at the Feast of the Dedication or the
Feast of Purim, although even at these Jews were accustomed
to assemble from all quarters. According to Jn., Jesus
followed the national custom as to the attendance at feasts,
of which the following are mentioned:

(1) The Passover of the year 24 (23%). This was held
at the beginning of the sacred year, about the time
of the spring equinox, on 14th Nisan,

(2) The Passover of the year 28 (51), which is mentioned
as near at hand in the earlier passage (6%). (See
above, p. xvii, on the transposition of cc. 5 and 6).

(3) The Feast of Tabernacles of the same year, 7.,
28 A.D. (7?. This was the most important of all the
national festivals, and began on 15 Tishri (about the
month of October). Jn. takes special note of what
Jesus said on the last day of this feast (7%7), as well as
during the middle of the celebration (714).

(4) The Feast of Dedication of the same year, z.e. 25
Chislev (December, 28 A.p.). This was attended by
Jesus (see 10%2),

(5) The Passover of the year 29 A.D., at the time of the
Passion (11% 121),

These records, if the order of the traditional text is trust-
worthy, prove that the public ministry of Jesus extended over
at least two years, and there is nothing intrinsically improbable
in this. But it has been thought by some that so long a period
of ministry is inconsistent with the report of the Synoptists,
who tell only of oze Passover, and from whose records the
prima facie inference would be that Jesus was crucified at
the Passover season which followed His baptism. This would
involve that the public ministry of Jesus lasted for one year
only.

I have suggested elsewhere the possibility that the Cleansing
of the Temple is misplaced in the ordinary text of Jn. (see on
213. 23 31y If we could take it in connexion with the /Jasz visit
of Jesus to Jerusalem, as the Synoptists do, then the Johannine
narrative does not involve a longer ministry than something
more than oze year, viz. the whole year described in Part II.,
and as many months as are necessary for the incidents of
Part 1.1 There would, in that case, be no chronological in-

consistency between the Synoptists and an original text of
" Jn., which placed c. 213 somewhere after 12'8. But, taking

1 This is the period expressly assigned to the ministry by Origen :
éviaurdv ydp mov kal ufvas éhiyous édidater (Philocal. i. 5).
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the text of Jn. as we have printed it, the ministry of Jesus lasted
for more than two years, which is not suggested by the Synop-
tists, who do not mention explicitly the visits of Jesus to Jeru-
salem for the purpose of keeping the national feasts.

In connexion with this omission in the Synoptic narratives,
we must bear in mind their character and structure. None of
them professes to give a complete account of the public
ministry. Mk., which is the oldest of them, is a record of the
Galileean ministry only, until the last scenes. Mt. and Lk.
are based partly on this, and partly on a collection of discourses
of Jesus, which contained also a few notable incidents. None
of them aims at telling the story in complete detail or in exact
sequence. It is unreasonable to assert that events undescribed
by them could not have happened. Positive evidence is
always more weighty than a mere argumentum e silentio, and
hence, unless the Synoptic accounts definitely contradict what
In. tells about the visits of Jesus to Jerusalem for the feasts,
the latter must be allowed to stand. No such contradiction
can be alleged.

According to Lk. (241), it was the habit of the family at
Nazareth to go up to Jerusalem *‘ every year ”’ for the Passover,
as all pious Jews were accustomed to do. We cannot doubt
that, during the thirty years of preparation for His work, Jesus
did the same. It is difficult to believe that, even if His public
ministry lasted but for one year, He would have abstained
from going up to Jerusalem in that year for Pentecost, or for
the Feast of Tabernacles, which was the greatest of the re-
ligious celebrations. Such an attitude would have shocked the
piety of His disciples, and would naturally have provoked
the charge of carelessness in observation of the Law. Yet
there is no hint anywhere that it was one of the counts in His
indictment by the priests, that He neglected to attend the
national festivals. His opponents were quick to point to the
freedom with which He treated the laws about the Sabbath;
it would have been an additional breach of law and tradition,
which the people would have viewed with grave suspicion,
could He have been accused of disregarding the obligation to
attend the Feast of Tabernacles. That the Synoptists make
no mention of such an accusation indicates that none such
was made—that it is probable, therefore, that it could not
have been made with truth-——and hence that their narratives
are not inconsistent with visits to Jerusalem paid by Jesus
during the period of which they treat. But if one such visit be
admitted, there is nothing to prevent the acceptance of several,
such as Jn. records, and hence of the extension of the public
ministry of Jesus over a longer period than one year.
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Moreover, when we remember what Jesus conceived His
mission to be, even if we limit ourselves to what the Synoptists
tell of Him, it is difficult to suppose that He made no effort to
appeal in person to Jerusalem, the home of the national religion
and the central seat of its authority, until the last week of His
life on earth. Unless Jerusalem were approached, His mission
as the Messiah of the Jews would be incompletely fulfilled.
It is, on the other hand, entirely in agreement with what we
should have expected from One who claimed to be the Fulfiller
of the Law (Mt. 517, that He should, again and again, have
endeavoured to gain the allegiance of the citizens of Jerusalem,
as is indicated in the report of Jn.! )

One positive piece of evidence is supplied by the Synoptists
themselves in corroboration of this conclusion. The source
called Q, from which both the First and the Third Gospels
have taken large part of their material, places in the mouth of
Jesus a lament over the obduracy of Jerusalem, in the face of
frequent appeals. ‘‘ O Jerusalem, Jerusalem . . . kow often
would I have gathered thy children together . . . and ye
would not 7’ (odk fferjoare, Mt. 233, Lk. 13%), Mt. and Lk.
do not agree as to the occasion on which these words were
spoken; but, whenever spoken, they point back to previous
ministries of exhortation and warning. They are not suffi-
ciently explained by a reference to mere aspirations such as
Jesus may have felt on visits to Jerusalem before His public
ministry had begun;?2 they seem to imply definite appeals
which were rejected by those to whom they were addressed.
And of these the Johannine record provides adequate illustra-
tion, Jn. 12336.4450 corresponding to the lament preserved
in Q.

%urther evidence of former Jerusalem ministries may be
found in such passages as Lk. 1%t 228, which show that
Jesus, on the occasion of His last visit, was already known to
persons dwelling in or near the capital. The owners of the
ass, riding on which He made His triumphal entry, did not
demur when the animal was borrowed ; 6 «dptos adrod xpelav
{ye was sufficient excuse. And the master of the house
where the Last Supper was eaten received Jesus as a welcome
guest. Yet, as Drummond urges,® these acquaintanceships
or friendships may have been formed during earlier visits to
Jerusalem which were not associated with any public teaching,

1 The mention of the Temple in Mt. 4% Lk. 4° suggests an agony of
Temptation occasioned by a visit to Jerusalem.

3°This is the explanation of Drummond, Ckaracier and Authorship
of the Fourth Gospel, p. 45.

3 Loc. cit.
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and it would be precarious to build an edifice of theory upon
them. But the use in the passages cited (from Lk.) of the
titles & xvpros and & &ddoxalos suggests that these Jewish
acquaintances of Jesus were accustomed to speak of Him thus,
and such a desighation marks the relation of a master to his
disciples (see on 13'3). They were not mere acquaintances and
well-wishers; they were among those who recognised that
He claimed at least to be a Rabbi and an authoritative Teacher.
And this brings us round again to the conclusion that this
claim had been made by Him before at Jerusalem as well as in
Galilee. Thus the Johannine account of several ministerial
visits to Jerusalem on the part of Jesus is corroborated by
several Synoptic touches. And this confirms the view that the
length of the ministry of Jesus is more accurately indicated
by Jn. than by the Synoptists.

2. The discrepancy between Jn. and the Synoptists as
to the actual date of the Last Supper and consequently of the
Crucifixion has been the subject of much discussion. The
Synoptists treat the Last Supper as the Paschal Feast. Jn.,
on the other hand, does not represent it as a Paschal meal,
holding that the Passover was celebrated on the day after the
Supper, and that Jesus died on the cross at the time that the
Paschal lambs were being killed.

The account of Jn. is without ambiguity. At the Supper
some present thought that Judas departed in order to buy
some things for the Feast, which had therefore not yet been
celebrated (13%). The eating of the Passover was still to
come when, on the morning after the Supper, the priests
refused to enter the Preztorium lest they should contract cere-
monial defilement (18%). When Jesus died on the cross, the
soldiers did not break His legs, the O.T. precept that the bones
of the Paschal Lamb should not be broken being thus fulfilled,
in the view of Jn. (19%). Paul, it is to be observed, took the
same view of the death of Jesus as that of the true Paschal Lamb
(1 Cor, 5%-8), this being the earliest tradition on the subject
that is extant.! See also on 1g14. 31.42,

When we speak of the Synoptic tradition about the date,
we must remember that it ultimately rests on Mk., from whom
Mt. and Lk. take the framework of their narratives of the
Passion. As Burkitt points out, in regard to this matter, we

1So Justin regards the Paschal Lamb as a oduBolor of Christ
(Tryph. 40) ; and Ireneus is explicit as to the Crucifixion being on the
actual day of the Passover: ‘‘in eadem ipsa, quae ante tantum
temporis a Moyse praedicata est, passus est dominus adimplens pascha
(iv. 10. 1). Earlier still, Pseudo-Peter follows the Johannine tradi-

tion (Gospel of Peter, § 3). See above, p. xlix, on the Quartodeciman
practice.
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are not dealing with a consensus of three independent authori-
ties.! There is no doubt that Lk. (22!%) and Mt. (26'9) follow
Mk. (14%), when they all say of the preparations for the Last
Supper, *‘they made ready zke Passover.” Mk. 142 intro-
duces this by recording, ‘‘ On the first day of unleavened bread,
when they sacrificed the Passover,” the disciples asked Jesus
where were they to prepare for the Feast. That they came into
Jerusalem from Bethany for the supper is quite consistent with
a regulation that the Passover was to be eaten in the city area
(cf. Deut. 12%); but this is no proof. Nor is the fact that they
sang a hymn (Mk. 142%) after supper any proof that this was
the Paschal Hallel. Indeed, there are some difficulties in the
Synoptic narratives as they stand. According to Mk. 14%
the Sanhedrim had decided #oz to arrest Jesus during the
Paschal Feast, and yet they actually did so (Mk. 14%%). The
carrying of arms during the Feast was, at any rate, unlawful,
although perhaps the disciples would not have refrained from
this in the circumstances (Lk. 22%, Mk. 14*7; see on Jn. 1819),
To hold a formal trial before the high priest on the Feast day
would, again, be unlawful (Mk. 14%%). And the purchase of a
linen cloth (Mk. 15%), and the preparation of spices and oint-
ments (Lk. 23%) during such a Festival, would be strange, if
not forbidden. Finally, the language of Lk. 225 (even though
Lk. regards the Supper as the Passover Feast) implies that,
although Jesus eagerly desired to celebrate one more Passover
with His disciples, yet in fact He did #zoz do so.

These considerations indicate that the Johannine tradition
as to the occasion of the Last Supper and the day of the Cruci-
fixion is preferable to that of the Synoptists, who are not
consistent with themselves. That the Johannine reckoning
seems to have been adopted in the second century by the
Quartodecimans is a further consideration.?

The attempts which have been made to harmonise the two
divergent traditions by identifying the Last Supper with the
Chagigah or the Kiddusch,® or by amending the text of Mt.
26" ¢ with Chwolson, are not convincing. It emerges from
the discussion that Jn.’s chronology must not be treated as
inferior to that of the earlier Gospels; and that as to the
date of the Crucifixion he is more probably right than they.
So also as to the 4owr of the Crucifixion, placed by Jn. at

1 J.T.S., April 1916, p. 292, a valuable article; cf. also J.T.S,,
July 1908, p. 569.

z See p. xlix above.

3See G. H. Box, J.T.S. 1902, p. 357; and cf Burkitt, J.T.S,
1916, p. 204.

¢ See references in Moffatt, Introd. to N.T., p. 545.
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noon, which is more probable than Mk.’s dpa rpiry (see on
In. 1914),

Reasons have been given in the notes on 213- 23 (see also
p. xxx) for preferring, on the contrary, the Marcan tradition
that the Cleansing of the Temple took place during the last
week of our Lord’s ministry at Jerusalem, to accepting the early
date assigned to it in the traditional text of Jn. It may be
added that Tatian in his Dzazessaron removes both the Cleansing
of the Temple and the Nicodemus incident from the beginning
of the ministry of Jesus. Tatian adopts the following order of
events and discourses: the Parable of the Pounds, the Cleansing
of the Temple, the Parable of the Pharisee and Publican, the
Cursing of the Fig Tree, the Conversation with Nicodemus,
the Discovery that the fig tree has withered away. He does
not place these events in the last week of the ministry of Jesus
(for he puts the Triumphal Entry a good deal later), but he
treats them as happening at Jerusalem on His last visit but one
to that city.

3. In connexion with Jn.’s notes of time, his use of the
expressions pera rotto and perd Tatre should be noticed.

pera Tovro, which is not found in the Synoptists, appears
four times in Jn. (2'% 117+ 1¢9®), and always implies that
only a short interval of time has elapsed.

perd radra is not so precise; it is used at 54 137 19%® as
equivalent to ‘‘ subsequently * or ‘¢ afterwards.” !

It is used in an even looser way in the Apocalypse (Rev. 4!
7° 15° 18! 19') to introduce a new vision, and in the Fourth
Gospel to introduce a new section of the narrative (322 61 5! 71
211), the idea of causal or immediate sequence not being present
at all. It would seem that in 322 6! 5! 71 uera radra merely
indicates the beginning of a new set of reminiscences of the
aged ‘‘ witness ” behind the Gospel, which were taken down
from his dictation by the evangelist who subsequently put
the whole in shape. In these passages uerd radra is not
strictly chronological. '

(111) THE WORDS OF JESUS IN JN. AND IN THE
SYNOPTISTS

The contrast between the words of Jesus as found in the
Synoptists and in the Fourth Gospel respectively has been
observed even by superficial readers. Differences in the various
books might have been anticipated. Perhaps the first collection

. It is used thus in Lk. 5% 10! [Mk.] 162, Rev. 9%, not appearing
in Mt. or Mk. ; in the LXX (as at Lk. 12¢ 17® 18%, Acts 1320 18Y) jt
generally connotes strict sequence.
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of Jesus’ sayings was that included in the documentary source
behind all the Gospels which critics designate as Q. This
doubtless contained some stories of what Jesus did, but it
was mainly concerned with what He said, especially with the
parables, which were so characteristic of His method of teaching,
and the terse, pointed epigrams which arrested the attention of
all who heard Him. Then we have the Marcan Gospel, re-
presenting in the main the Galileean tradition of the Ministry,
said by Papias and Irenaus to depend on the recollections of
Peter.! Mt. and Lk. use both of these sources, with others.
Jn. was later in date than Q or Mk. or Lk., all of which sources
he had probably read, but he depends mainly, for his facts, on
the reminiscences of the apostle John, then in his old age. It
is not the purpose of Jn. to retell the story of the Ministry, as
it was told by Mk. and Lk., but to tell it from a new point of
view. The story of Jesus is being misunderstood and in
some ways perverted by Gnostic Christians. Jn. not only
relies for his new narrative on the sole survivor of the apostles,
but he selects for special record such facts and sayings as seem
to him to need restatement, or which have hitherto remained
unwritten. The authority for his facts is not mere vague
tradition, but the ‘* witness ”” of the Beloved Disciple himself.
The purpose of the Fourth Gospel is not to set down all that
the writer has learnt about his theme; but to tell what may
persuade Christian disciples of the truth of his great thesis
that Jesus is the Son of God, in whose Name they, believing,
may find life (20%1).  Jn. is not only an historian : he is an inter-
preter of history. And, moreover, he himself was one of the
first disciples, although not of the inner circle ; 2 he had heard
Jesus speak, and he knew how He was accustomed to speak,
when in controversy with Jewish opponents, no less than in His
discourse with simple people.

In books, then, which came into being under such different
conditions, we should expect differences in the several reports
of the discourses of Jesus. Further, we need not be surprised
if there are also differences of arrangement and of style, corre-
sponding to the temperament, education, design, and authority
of the several writers. We are presented, moreover, with dis-
courses, now expository, now argumentative; now exoteric
for the public, now esoteric for the most intimate disciples of
the Speaker; now addressed to Galileean peasants, now to the
Rabbis of Jerusalem. That there is a wide difference between
the sayings collected in either version of the Sermon on the
Mount (Mt. and Lk.) and the subtle arguments of Jn. s, 8, o,
and again the sacred farewells of cc. 14, 15, 16, is obvious. But

1 Eus. H.E. iii. 39. 15, v. 8. 2. ¢ Cf. p. xlvii.
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if such differences were nof apparent, we should have to con-
clude that some of the reports were unduly coloured.

We pass on to some comparisons in detail of the Synoptic
reports and those in Jn. of the sayings of Jesus; and we
find that some of the similarities are quite as striking as the
differences.

1. Naturally, all accounts record the aushority with which
Jesus spoke. It astonished the people in the synagogue at
Capernaum (Mk. 122 6%), as it astonished the Sanhedrim
police at Jerusalem who had been so overawed that they did
not arrest Him (Jn. 7'%). It was the same tone as that which
He used to Pilate (Jn. 18%7).

2. ‘“ Brief and concise,” says Justin Martyr, ‘‘ were His
sayings, for He was no sophist.” !~ Justin is referring to those
terse, short sentences of which the Synoptic Gospels are full;
other examples of which have been preserved in non-canonical
sayings, some cited by the early Fathers, others only discovered
in papyrus collections in our own time. It should be remem-
bered that these telling aphorisms are exactly the kind of saying
that would become traditional at once, would pass from mouth
to mouth, and would be incorporated in a document such as Q.
Paradoxes have been called the ¢ burrs ” of literature, because
they ‘¢ stick ”’; and one of our Lord’s methods was to teach by
paradoxes. Mk. 217 %7 4% 10% are examples of sayings which
provoke the attention and so make men think. Of such sayings
Jn. mentions some which the Synoptists also have, e.g. Jn.
12% (the most famous of all) and 13?°. In addition, he has
preserved some which are not found elsewhere, e.g. ‘‘ My
meat is to do the will of Him that sent me ”” (Jn. 43); ‘ Work
not for the meat which perisheth, but for the meat which
abideth unto eternal life” (6%7); and ‘‘ Greater love hath no
man than this, that a man lay down his life for his friends ”
(1513); cf. also 122, These are all addressed to inquirers and
disciples, and are of a type with which the Synoptic Gospels
have made us already familiar. So, too, the beautiful illus-
tration of the woman in travail (162!) recalls the manner of
the speech of Jesus in the Synoptists.

3. It is common both to the Synoptic and to the Johannine
tradition that while Jesus spoke in parable or mystery to out-
siders (Mk. 43, Jn. 10®) He was accustomed to explain His
meaning more fully to His disciples (Mk. 4® 7Y%, Jn. 16%- %),
Yet even they did not quite understand His words (Mk. g%,
Jn. 16%); always there was a certain aloofness in His bearing,
and despite His tender affection for His near friends they were
afraid of questioning Him too far (Mk. ¢% 10%, Jn. 2%). This

LApol. i 14.
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becomes even more apparent in the post-Resurrection narra-
tives, but it is present throughout the ministry in its early
stages. .

4. A feature of the discourses of Jesus in Part I. of the
Fourth Gospel must now be examined, because it discloses a
similarity to some of His speeches in the Synoptists which
has often been overlooked. Some critics have rightly called
attention to the form in which the discourses in cc. 3, 4, 6 are
cast, and which has been called their ‘‘ schematism.” A saying
of deep import is uttered by Jesus; His hearers misunderstand
it, after a fashion that seems stupid; and then He repeats the
saying in a slightly different form before He explains it and
draws out its lesson. At least six instances of this may be
noticed in Jn.:

(a) Jesus says, ‘‘ Except a man be born from above, he
cannot see the Kingdom of God” (3%); Nicodemus asks,
‘“ How can a man be born when he isold ? ”’ (3% ; and then Jesus
repeats the saying in the form: ‘‘ Except a man be born of
[water and] the Spirit, he cannot enter into the Kingdom of
God 7 (3%), explaining it furtherin vv. 6, 7, 8. Nicodemus does
not understand all at once (3%).

(&) Jesus tells the Woman of Samaria that if she had asked
Him, He would have given her ‘‘living water ” (4?). The
woman is puzzled. How could He provide spring water,
when there i1s no other well but the old well of Jacob, and He
has no bucket to draw with (411-12)? Jesus repeats that He
can give ‘‘water ’ which shall bécome in the heart of the
recipient a well of water springing up unto eternal life (43- 14).
The woman does not understand all at once (41%).

(¢) Jesus says to His attendant disciples, ‘‘ I have meat to
eat that ye know not ” (4%). They think that He speaks of
ordinary food (4%). He explains that His meat is to do the
Father’s will (4®£).

(d) Jesus says to the multitudes who had been fed, ‘** Work
not for the meat which perisheth, but for the meat which
abideth unto eternal life ” (62%). They think He is referring
to manna, and they ask Him to produce it (6% 3). Jesus tells
them that He is Himself the Bread of Life (6%), and explains
that those who come to Him shall never hunger (vv. 36—40).
The hearers are not satisfied (6%1).

(¢) Jesus says again, ‘‘ I am the Bread which came down
from heaven ” (6%1). The inquirers ask how could that be,
since they know His father and mother (6*%). He explains
again, and repeats, ‘‘ I am the Bread of Life.”

Jesus utters another, even harder, saying, ‘‘ The Bread
which I will give is My Flesh ” (6°1). The puzzled questioners
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ask, *‘ How can this man give us His Flesh to eat ? 7’ (652).
Jesus says again, ‘‘ Except you eat the Flesh of the Son of
Man and drink His blood, you have no life in you ” (65%), and
then He expands and explains. Upon this many would-be
disciples leave Him (6%9).

Thus the Discourses of Jesus, with Nicodemus about the

New Birth (3%14), with the woman of Samaria about the Living

~Water (410°%%), with the disciples about the spiritual nourish-
ment which sustains Him (432-3%), together with the three
connected, but distinct, sections of the Discourse about the
Bread of Life (6%7-40.41-51a.51b-88) 3]| follow similar paths. But
these similarities do not by any means prove that the discourses
are constructed thus by the evangelist, without any historical
tradition behind them.!

It is a remarkable circumstance that discourses such as
those in cc. 3, 4, 6 do not occur anywhere in Part II. of the
Gospel. Cec. 5, 7-12 are full of the discourses of Jesus, but
Jn. does not report them on the lines of those which have been
cited, viz. Saying of Jesus; Misunderstanding of it; Saying
repeated, expanded, and explained. If the method or plan of
the discourses indicated in Part I. is entirely the invention of
the evangelist, adopted monotonously to bring out the nature
of the teaching which he ascribes to Jesus, how is it that no
trace of this method is found in Part II. ?

The fact is that the discourses in Part I. of the Fourth
Gospel are not reported as polemical arguments ; they were
addressed to sincere inquirers and well-wishers who were seek-
ing discipleship. We have already seen (p. xxxiii) that Part T.
is a record of the early welcome which the teaching of Jesus
received, mainly in Galilee, but also in a lesser degree in
Jerusalem. That is, it deals with situations similar to those
described in the Synoptic Gospels, and specially in Mk. And,
accordingly, the method which Jesus used in teaching as set
out in Part I. of Jn. is indicated also in the Synoptic narratives.
It is the method of paradox (to arrest the attention of the
hearer), followed (after the hearer has shown himself puzzled
and therefore curious) by an explanation. In this, it resembles
the method of teaching by parables.

Thus at Mk. 71523 Jesus puzzles the disciples by saying:
‘ Nothing from without the man, going into him, can defile
him; but the things which proceed out of the man are those
that can defile him.”  The disciples see that this is a *‘ parable,”

1 For this view see Jiilicher, Infrod., p. 392 ; and for an even more
extravagant inference cf. Loisy (on Jn. 32), who says that the Nico-
demus discourse was constructed at first *° comme posme didactique
sur la régéneration spirituelle que procure le Fils.”
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but they do not understand. Jesus then repeats the saying
and explains it. Again, at Mk. 8120 Jesus says to His disciples,
‘“ Beware of the leaven of the Pharisees.”” The disciples are
dull enough to think He is speaking about some kind of bread.
He explains with a rebuke what He means, and repeats His
precept again (cf. Mt. 16!1). This is similar to the method by
which Nicodemus was taught. :

In short, the plan on which the teaching of Jesus to in-
quirers and disciples was fashioned, according to the Synoptists,
recalls at several points the discourses addressed to such hearers
according to the Johannine report of them in Part I. of the
Fourth Gospel. The parallels to Jesus’ method of argument
with hostile critics in the last week of His public ministry as
recorded by the Synoptists are found, on the other hand, in
Part II. of Jn.

5. The form of the polemic against Jewish objectors in
Part II. of the Fourth Gospel has disconcerted some readers
as savouring of Rabbinical subtlety,! rather than of what
is thought to be evangelical simplicity. In particular, the
Rabbinical arguments at Jn. 722 817 10® (where see notes)
do not appeal directly to a modern mind as very convincing or
on a lofty plane of thought. But if Jn. 7?% be only an argx-
mentum ad kominem, the same might be said of the puzzling
query, ‘‘ The baptism of John, was it from heaven or from
men ? ”’ (Mk. 11%), Neither argument did more than exhibit
the inconsistency of the Pharisees, and this is not the highest
type of reasoning as we understand it.  Or, again, the argument
in Mk. 3% which begins, ‘‘ How can Satan cast out Satan?”
is rather satire than close reasoning. ‘It is not logically
convincing, since Satan might very well sacrifice some of his
subordinates for the sake of a greater victory, and it reaches a
conclusion which is true from premises, those of the scribes,
which are false or shaky.” 2 The truth is, that the polemic
which Jn. records in cc. 7, 8, 10 is not dissimilar from the kind of
argument which is represented by Mk. as being used against
similar opponents, viz. the scribes and Pharisees. Such
opponents had to be met with their own methods of argument,
and this is brought out by the Synoptists as well as by Jn.,
although they are so much less familiar with the story of the
rejection of Jesus at Jerusalem than he is. The kind of argu-
ment against the Pharisees reproduced in Part II. of the Gospel
is not recorded by Jn. with the view of convincing Greek
readers. It is included by the evangelist to bring out the
. profundity of the thoughts of Jesus, who even while He had
to dispute with the Rabbis as to the validity of His claims knew

1 See p. Ixxxii above. 2 A. Menzies, The Earliest Gospel, p. 101,

4
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that nothing could really be set against the tremendous
pronouncement, ‘‘ I am He that beareth witness of Myself”’
(818).1 And, as has been noticed above, the faithfulness with
which these controversies have been recorded? is illus-
trated by the very feature which the modern mind is apt to
repudiate. It is not to be overlooked, moreover, that in
these reports the commentary of the evangelist cannot always
be distinguished from the sayings of Jesus which he has set
" down.?

6. The Discourses of Farewell (cc. 1§, 16, 13313 14) stand
alone, and are not strictly comparable with any other sayings
in the Gospels. They are not like the parables or sermons to
the multitudes which the Synoptists preserve; nor do they
recall the arguments by which (either in the Synoptists or in
Jn.) Jesus strove with those who rejected His claims. They
were for his faithful and sorrowing friends, and spoke of
them in particular and their future needs and duties. “I go”
is behind every word (165728 1336 142). There are precepts
of life, both practical, ““bear fruit” (1528 18), and mystical,
‘“ Abide in me” (15*19), for to observe this last is to be en-
abled to obey the other. There are wamings (151525 1613);
promises (152f 161 14%); consolations (14! ¥); counsels
and assurances of love (151% 13.17 1334. 3)  These sayings are
unique, because as the circumstances were unique, the Speaker
is unique. And this is also true of the Last Prayer (see on 141).
We cannot expect to find literary parallels to utterances such
as these. They are not the invention of good disciples, even
though they were men of high spiritual genius. The record
of these sacred words is a record of faithful memories, quickened,
we need not hesitate to say, by the Divine Spirit, whose help
had been promised (so the evangelist tells) for this very
purpose (14%).

We have, indeed, no title to invoke miraculous intervention
in such guidance of the evangelist’s pen, if that would imply
that every syllable of the Master’s last words has been in-
fallibly preserved. The evangelist sat at the feet, as he made
his record, of the last survivor of the men who heard Jesus speak
on the eve of His Passion. The aged apostle had been ponder-
ing these words all through his long life. Hardly did he
remember a//, but he remembered without any misunderstand-
ing the purport, and very likely, in some instances, the actual
words that had been used. The evangelist takes them down
from the lips of the old saint, possibly not all at once, but
on more than one occasion. Their original language was
Aramaic, but they must be translated into Greek, for this is

1 Cf. p. xcii. 2 P, Ixxxii. 3 See p. cxvi.
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td be a Greck gospel. And, besides, an evangelist has his
own methods of literary workmanship.

The wonderful record, e.g., in Mt. of the Sermon on the
Mount is not quite the same as that in Lk., while it contains
more. But no one supposes that what we call the ‘‘ Sermon
on the Mount ” was a discourse that could be delivered in
thirty minutes, in which time Mt. s, 6, 7 could be read aloud,
or that the vast volume of teaching in these chapters, packed
with counsel, epigram, illustration, was ever included in any
one discourse. These teachings of Mt. §-7 are certainly
authentic; no one doubts that they express, with complete
lucidity, the message of Jesus to those whom He addreéssed as
well as to succeeding generations. But we must recognise
that the record has been put into shape, and that it is not the
less precious because it has been arranged with such rare
skill.

No doubt the record in Jn. 14, 15, 16 is not put into shape,
as it were, with the same freedom as that employed in Mt. s,
6, 7. In the ‘‘ Sermon on the Mount ” the author is putting
materials together which he has gathered from more sources
than one. For the Last Discourses the evangelist has only
one authentic source of information, and that has doubtless
been followed closely and reverently. At one point, indeed
(1616-20), we seem to have an example of that method of teaching
by paradox and repetition, which as we have seen (p. cxi) was a
favourite method of the Master when dealing with His disciples.
Again, these discourses recall those ‘terse, illuminating, com-
pelling phrases, which the Synoptists teach us were char-
acteristic of the way in which Jesus spoke. Not to recall
(see p. cx), 151% or 162, is there anything in literature more
arresting than, ‘‘ In my Father’s house are many mansions
(14%)? No saying about the future life is more familiar. And
this brings out one of the most remarkable features of Jn.
14, 15, 16. These are among the most difficult passages of the
N.T. Every phrase challenges an explanation. They con-
tain teachings of such profundity that he who attempts to
explain them must feel that he has essayed too hard a task.
Yet no chapter in the Bible is more greatly beloved by simple
Christian folk than Jn. 14; as no text in the Bible has brought
more consolation than, ‘‘ Let not your heart be troubled . . .
if it were not so, I would have told you ”’; although, at the
same time, its exact meaning is exceedingly obscure (see note
on 141-2), That is, the Last Discourses of the Fourth Gospel
-appeal to all men, and not merely to the philosopher or the
theologian, The directness and universality of their appeal
are not easy to reconcile with the view that they proceed, in
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the last resort, from any speaker other than the Son of Man
Himself.

The style of Jn. is, nevertheless, impressed on cc. 14-16,
as on the other discourses in the Fourth Gospel. It is Jn.’s
habit to repeat words and thoughts again and again; and it
is probable that this was the habit of Jesus Himself, which the
evangelist has caught from listening to the reminiscences of
-the old apostle. It is not always easy to disentangle ]n s
commentary from his report of the Lord’s words; e.g.
§%0-2 commentary and quotation are intermingled ! (see note
in Joc.). The most striking example of an evangelical com-
mentary, elucidating and enforcing the teaching of Jesus, is
in 316-21. 31" (see on 31¢). The verses preceding 3¢ show how
naturally the report of the words of Jesus slips into free para-
phrase (see on 3!); but nearly all exegetes recognise that
from v. 16 onward the evangelist is speaking in his own
person.

Now the method of teaching by iteration, by going back
upon a word, by recalling a thought already expressed that it
may be put in a new setting, is clearly apparent in cc. 14-16.
The key-words adide (15 58 7910 fegy fruit (15% 8- 16), Jove
(1512 8.17)  friends (113-14.15) jgge (1518-19. 28-%) recyr
again and again in c. 15. The solemn refrain, ‘‘ These things
have I spoken unto you,” appears seven times in cc. 14-16
(see on 15'1; and cf. the refrain in 63%-40.44.54)  There is no
more reason to suppose that the use of such refrains is a literary
artifice of the evangelist’s (although it might be so), rather
than a reminiscence of our Lord’s habit of speech, than to
suppose that He was not accustomed to say, ‘‘ Verily, verily ”’
(see on 1%7),

The view of the Last Discourses which has been adopted
in this Commentary is, accordingly, that while the evangelist
has left his mark upon the report of them, by arranging the
sentences, by shortening them, by bringing together counsels
which may have been repeated more than once, by using the
Greek phrases and constructions with which he himself is
specially familiar, the Teaching is not that of a pupil, however
spiritually gifted, but that of the Master Himself, whose last
words had been preserved in the memory of the Beloved
Disciple, the last of the apostles.

7. A special feature of the way in which Jn. reports the
words of ]esus outside the Last Discourses is the use of the
phrase é&yd e, by which Jesus in the Fourth Gospel frequently
introduces His august claims. There is nothing quite similar

1Cf. 1 Cor. 15%, where Paul combines a quotation with his own
comment.
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to this in the Synoptists, and the Johannine use of éya, éyw eip,
must now be examined in detail.

(1) The frequency with which the personal pronouns
&yw, Yuels, oV, duels occur in Jn. is a marked feature of his
style. Thus éyd is found 134 times in Jn., as against 29
occurrences in Mt., 17 in Mk., and 23 in Lk. In large measure
this is due to the emphasis which in the Fourth Gospel Jesus
lays upon His claims and His personality, although the pro-
noun often appears when no such reason can be assigned.l
Thus we have éyo & éw Ty paprvplav pellw Tod Twdvov (5%);
éye dvacTiow abrov &y Ty éoxdrn pépa (63); éyd rifnme Ty Yuxajy
pov, va wdlw AMBw adry (1017) ; éyw dds els Tov kSopov EAfAvOa
(12%8), etc. In these and the like instances the use of éyd
adds dignity and impressiveness to the sentence, just as it
does in the hymn on Wisdom in Ecclus. 24, where Wisdom
makes her majestic claims: éyd drd ordparos “Yiiorov éfhAbov
(V. 3); é&yo & ynhots rxareoxivewca (V. 4); éyd os Tepépwbos
ébérewa kAdSovs pov (V. 16); éyd ds dumelos BAacricaca xdpw
(v. 17).

(ii) We have next to consider the combination éye e,
which is specially frequent in Jn.

¢y eiwe often appears, of course, in the Greek Bible,
followed by a proper name or by a descriptive clause or word.
Thus Peter says éyd el ov {nreire (Acts 10%). Jesus says
after His Resurrection idere 7ds xelpas xai Tols médas pov, 6m
éyd elpe adrds, ‘‘that it is I myself ”” (Lk. 24%9). éyd el
is often used in deliberate affirmations as to the speaker’s
personality. Thus we have éyé elpe "Twoip (Gen. 45%), éyo el
TaBpuih (Lk. 119), and éyé el Inoots dv ov dubkas (Acts o 22°
2619).

But we have to reckon with a more distinctive use of this-
introductory phrase. In the O.T. éyo el is often the style
of Deity, and its impressiveness is unmistakable. A few
instances may be cited from the LXX, in each case Yahweh
being the Speaker :

&y elpe b Beds oov (Gen. 171),

dyd ydp elu Kiplos 6 @eds aov 6 idpevds oe (Ex. 15%).
comypia oov éyd elue (Ps. 35%).

Eeuov éyd e (Jer. 3'%).

@eos éyyllov éyd ep (Jer. 232),

&y ydp elpe Kipios & ayardy dwaroovvmy (Isa. 615),

. ! Burney held that the personal pronouns in Jn. often ‘‘represent

close translation of an Aramaic original in which the pronoun
was expressed with the participle ” (4ramaic Origin, eic., p. 81).
Cf. p. Ixvii.
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In all these passages éyé elue is the rendering of ‘i ;
while in the specially emphatic passages—

éyo e, éyd elut 6 mapaxaddv oe (Isa, 511%),
éyo elp, éyd el b fakeipwy Tis droplas cov (Isa. 43%),

the doubled &y el is the rendering of the doubled *23x.1
We find this style in the Apocalypse, where it rests on the
.0.T.2 Thus the Divine words éyw eiur 76 "Aldpa «ai 70 Q
(Rev. 18 218 2213) go back to éyo ®eds mphros, xal eis Ta
érepxdpeva éyd eipe (Isa. 41%); or to éyd el mporos rai éyd eipt
els tov aldve (Isa. 48!%), or some such passage. Moreover,
words like these or like Isa. 44% éyo mpiros, kai éyd perd Tadra
are placed in the mouth of the Risen Christ in Rev. 17, viz,:

¢yt el & mplhiTos kal 6 doxatos, kai & Lav.
Again in Rev. 223 the Son of God declares that all the churches
shall know dre éyd elpe & épavvdv vedpots kai xapdias, which goes
back to Jer. 11 1719 where it is Yahweh who searches the
reins and the heart. And finally in Rev. 228 Jesus says:

dyo el 7? pila rai 70 yévos AafiB, 6 dorip & Xaumpds, &

THWLVOS,

which, although not a citation of any single O.T. passage,
depends on the prophetic teaching, e.g. Isa. 111 602.

It is, then, clear that the ¢y elpe of these sentences from the
Apocalypse is a reflexion of the manner of speech appropriate
to God in the O.T., and being placed in the mouth of Jesus
involves His Divinity, which the author thus claims for Him.

We now approach the Similitudes by which Jesus describes
Himself in the Fourth Gospel:

éyw elpe 6 dpros Tis Lwis (6%).
éyd el TO Pls Tob kdopov (812),
éyd elpe 3 Gipa TGy mpofdrer (107).
éyd elpe 6 mopay 6 kadds (101l),
éyw elpe ) dvdoracis kai % {wij (11%9),
éyd elpe %) dpmedlos 7 dAnbu (15Y).
éyd elpe ) 6805 Kkai 1) dAijfeta ka ) Lo (148).

With these we may compare: éyd el 6 paprvpdv mepl éuavrod
(88).

1The LXX translators of certain books of the O.T. render 'z:x
(to distinguish it from %x) with curious pedantry by éyd eipt, even
when a verb follows. Thus Jephthah is made to say éyw elut oix
#paprdy co (Judg. 11%; cf. Judg. 11%- ¥ Ruth 4% 2 Sam. 11%). But
this eccentricity does not concern us in the present discussion. (See

Thackeray, /.7.5., Jan. 1907, p. 272.)
2 Cf. p. Ixviii.
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This is clearly the style of Deity, of which we have already
had examples from the O.T. and from the Apocalypse; and
it can hardly be doubted that the author of the Gospel has cast
the words of Jesus into this particular form. Its force would
at once be appreciated by any one familiar with the LXX
version of the O.T. It is further to be observed that this style
would also have been familiar to Greeks who knew the phrase-
ology of the Egyptian mystery religions.! Deissmann 2 quotes
a pre-Christian Isis inscription, which was graven about
200 A.D., containing these lines:

E’ k] / 3 € 7 4 7
LoLs €yw eipt ) TUPAVYOS TOOTS XOPOS
.

"Eydé eipe Kpdvov Gvydrnp mpesBurdry

Eyd el ) wapd yuvarbi Oeds kalovpévn, xTA.

And, in like manner, in an Egyptian magical payprus (also
quoted by Deissmann) we find:

éyds el "Oaipis 6 kadovpevos v8wp
&y eipi “Tous 7 kadovpévn Spdaos.

More familiar is the Isis inscription, given by Plutarch: 8

3 ’ b ~ by by R Nos ’
&y el w3V TG yeyovos Kal oV Kal érdpevov
\ \ 3\ 14 JS z x 3 s
kal Tov éuov mémdov oddels ww Gvyros drekdAvrer.

This is of the first century A.D.
In a Mithraic liturgy ¢ we come on:
&yd ydp eipe b vids .o
éyd elpt paxopdy . . . and again
&yd elpe ovpmhaves duiv doTrp.

Instances of like phraseology are not infrequent in the magical
literature current during the first three centuries in Egypt
and Asia Minor, e.g.,

dxovodrw pot wdoa yAdoga . . . Ot éyd el Tepraw.®

(iii) There is yet another use of éyd elue. It appears some-
times without any predicate, although the predicate may be
clear from the context. Thus, in answer to the question,
““ Art thou the Christ, the Son of the Blessed ?”’ Jesus says
¢yé i, according to Mk. 14%% (cf. Lk. 22%), meaning, *‘ Yes, I

1 A string of sentences beginning éyd el is put into the mouth of
the dragon in Acta Thoma, § 32. ]

2 Light from the East, p. 134£. 2 De Iside, c. 9, P. 354 C.

4 Dieterich, Etne Mithvasliturgie, pp. 6, 8.

8 Deissmann, Bible Studies, p. 328 (from a Lyons papyrus).
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am the Christ.” 8o, at Jn. 4%, éyd eipt 6 Aaldv gor may mean,
in like manner, ‘‘ I that speak to you am the Christ 7 (but see
note 7z Joc.). Or, again, the blind beggar of Jn. ¢? admits his
identity by saying simply éyd elu, ‘T am he of whom you
have been speaking.” It is probable that a similar explana-
tion is to be given of Jn. 185, where Jesus says to those who are
seeking Him, éyd elu:. Yet another explanation is possible
here, for the sequel, ‘‘they went backward and fell to the
ground,” might suggest that they recognised in the words
éyé elue not merely an admission of identity, but a claim of
mystery which inspired them with dread. See, however,
note on 185,

An examination of the passages in the LXX where éyd
elpe 1s used absolutely, shows that in general it is the rendering
of s~ which is Hhterally “1 (am) He,” and that this
Hebrew phrase appears to occur only when God is the Speaker.!
Instances of this usage in the LXX are:

Deut. 32%: {Sere dete STe éyd elpu,
Isa. 430: va . . . owiTe ot éyd el
Isa. 46%: éws yrjpws éyd el
Kal €ws dv kataynpdoyre éyd elput—

such proclamations being usually followed by the assertion of
the Unity of God, viz., *“ And there is none other beside Me,”

It has been suggested that éyd el is used in this way in
the narrative of the Storm on the Lake. Both the Marcan and
Johannine versions make Jesus say éyd elur py poBeiube
(Mk. 6, Mt. 14%, Jn. 62°). And it is argued that to render
&yé elwe by ‘It is 1,” and treat the words as a simple affirma-
tion that it was Jesus the Master who had appeared, is to do
violence to the Greek language. So Abbott 2 regards éyd elue
in 62 as a rendering of the Hebrew xR 7 (em) He,
which is the comforting assurance, several times repeated in
the prophets, of a Divine Deliverer. This is possible, but does
not seem necessary. We have elul used for wdpeiue in Jn. 7% (see
note there), and clumsy Greek as éyo et for ““ I am present ”
may seem, it cannot be ruled out as certainly wrong (cf. ¢%).

A more plausible case may be made for this mystical use of
&yé elwe in Mk, 138, Lk. 218 Here Jesus foretells that false
Christs will arise saving éyo eiwe. The parallel place, Mt. 245,
has éyé el 6 Xpiords, which is obviously the meaning; but
neither Mk. nor Lk. supply 6 Xpwords. There is no predicate

1 éyd elue translates way (without wmn) in Isa. 47%, Zeph. 215, where
the careless city says in arrogance, *“ I am, and there is none else

beside me,” which is almost an assumption of the style of Deity.
2 Diat, 2220f. ’
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for éyé el in the Marcan and Lucan passages, and it seems
probable, thercfore, that the original tradition was that Jesus
said that the claim of the false Christs would be the claim
X, 7 (am) He.

(iv) Such considerations prepare us for the remarkable
phrase mpiv "APpadp yevéobar éyo elwe which Jn. (8%) places
in the mouth of Christ. In c. 8 we have had éyd elut three
times before, but twice with a predicate expressed or under-
stood (818-28), 1In 8% %8 however, and again at 13'%, we have
éyd el used absolutely; and we must conclude that, in these
passages at any rate (whatever may be thought of the Synoptic
passages that have been cited above), éyd eiut is the rendering
of the Divine proclamation ®n=3&, which the prophets ascribe

to Yahweh.

This way of speech, elliptical and mysterious, was due,
perhaps, to unwillingness to repeat the Sacred Name, the
Tetragrammaton, which was revealed to Moses at the Bush.
In Ex. 3% the Name of God is declared to be mnn WR MY, dyo

elue & dv, as the LXX has it; that is, His Name is .‘l"lN or
6 dv. Moses was to say to the Israelites that mnn had sent

him : “Qvt EsT misit me ad uos.”” But the English versions
would mislead, if it were supposed that éye el in the sentence
éyds el 6 dv (Ex. 3'%) explained for us the éyd elue of Jn. 8%
éyd el in Ex. 3% is followed by the predicate 6 dv, and is not
used absolutely. To get an illustration of this absolute use,
we must go to the prophetic i1 IR Ego ipse (Isa. 46%), which,
by its studied avoidance of the Name revealed in Ex. 314,
suggests its mystery and awe. Probably that Name did not
connote self-exzstence (which is a later metaphy51ca1 conception)
so much as changelessness and so wnigueness of being, ‘‘ He
that 1s.”

(v) In the attribution to ]esus of the solemn introduction
of His claims by the phrase éyo eim, which, as we have seen,
is suggestive of Deity in some of its various constructions, Jn.
may possibly be reproducing actual words of Jesus, comparable
to those cited in Mk. 13® (see p. cxx above). But it is also
possible that such utterances as éyd elut % dvdoraois kal 9 {wy
have been cast into this special form by the evangelist, it
being a form whose significance would be instantly appre-
ciated by his readers, whether Jewish or Greek.
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CHAPTER V
CHRISTOLOGY

(i) The Title  Son of Man ” in the Synoptists and in Jn.
(ii) The Doctrine of Christ’s Person in the Synoptists, Paul, and Jn.
(iii) The Doctrine of the Logos and the Prologue to the Fourth Gospel.

(1) Tee TiTLE *‘ SoN oF MAN"” IN THE SYNOPTISTS
AND IN JN.

A

THE title “the Son of Man” as a designation of Jesus is found
in the N.T. outside the Gospels only at Acts 7%6.1 It is never
employed by Paul, nor was it adopted by Christian writers of
the sub-apostolic age. In the Gospels it occurs about eighty
times, and always (for Jn. 12%¢ is not an exception) in the words
of Jesus as a designation of Himself. It is never used of Him
by the evangelists, when reporting His deeds or His words.
That Jesus should have made a practice of speaking of
Himself in the third person is very remarkable,® and it is not
less remarkable that no one seems to have thought it curious.?
But that He did so speak, describing Himself either as ‘¢ the
Son of Man » or less frequently as ‘‘ the Son,” is attested by
all four Gospels, and by the several strata of narrative which
modern scholarship has detected as underlying the evangelical
records. A table drawn up by Dr. Armitage Robinson 4
conveniently exhibits the distribution of the title in the Synoptic
Gospels, and shows that it appears (1) in Mk., (2) in the docu-
ment which critics call Q, (3) in the matter peculiar to Lk.,
(4) in the matter peculiar to Mt. So deeply rooted is this
title in the traditional report of the words of Jesus, that in two
passages at least it has been inserted by the later evangelists
where it is absent from their Marcan source. Thus Mk. 3%,
‘¢ All their sins shall be forgiven unto the sons of men,”’ becomes
‘“ Whosoever shall speak a word against the Son of Man, it
shall be forgiven him,” at Mt. 12%, Lk. 1219, the sense of the
saying being materially affected. And again the momentous
question, *‘ Who do men say that I am ? ” (Mk. 8%, Lk. ¢18),
assumes at Mt. 16! the form, ‘“ Who do men say that the Son
of Man is?” or (according to some MSS.), ** Who do men

1 Cf. Hegesippus, in Eus. H.E. ii. 23. 13.
2 Cf. Abbott, Diat. 2998 (xix.).

3 Cf., however, Jn. 12%,

* The Study of the Gospels, p. 50 £,
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say that I, the Son of Man, am ?” Such editorial alterations
presuppose a fixed tradition that Jesus habitually spoke of
Himself as ‘‘ the Son of Man.”

B

A further inference may be derived from Mt. 1613. The
evangelist who reported the question of Jesus in the form,
* Who do mien say that I, the Son of Man, am ? ” or the like,
could not have thought that *‘ the Son of Man ” was a recog-
nised title for ‘‘ the Christ.” Had he thought so, his report
of the Confession of Peter and its context would be unintelligible.
For it would represent Jesus as announcing that He was the
Christ in the question which asked His disciples to say who
He was; and also as solemnly blessing Peter for a confession
which only repeated what he had been told already. According
to the Matthean tradition, then, the title ‘‘ the Son of Man ”
as used by Jesus of Himself did not necessarily convey to
His hearers His claim to be the Messiah. It was not a
customary or familiar designation of the Messiah in the first
century.

The Synoptic narratives represent the Confession of Peter
(Mk. 820 and parallels) as marking a critical point in the train-
ing of the Twelve. They had been accustomed to the title ““ the
Son of Man ” on the lips of Jesus before this point, but they
had not understood hitherto that He who called Himself the
Son of Man was the Christ. Henceforward this method of
self-designation may have connoted for them the claim of
Jesus to be the promised Deliverer of the Jewish race, but in
the earlier days of their association with Him it could not have
carried this meaning. Nor would it at any stage of His
ministry have conveyed to His hearers, who were not among
the chosen Twelve, that He claimed to be Messiah.

Two instances of the prevailing ignorance that the title
had any Messianic significance appear in the Fourth Gospel.
At Jn. ¢® (according to the true text), Jesus asks the blind
man who had been cured, ‘‘ Dost thou believe on the Son of
Man?” The answer is one of complete bewilderment, viz,,
‘“ Who is He that I should believe on Him? ”” He had not
been a listener to the teaching of Jesus, and so he was not
aware that He designated Himself ¢‘ the Son of Man " ; and it
is also clear that he did not recognise *‘ the Son of Man ” as a
Messianic title. At Jn. 12* we have another illustration of
the same ignorance. The multitude at Jerusalem had heard
Jesus saying, “ The Son of Man must be lifted up ”’; like the
blind man, they did not know that He spoke of Himself when
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He spoke of ‘‘ the Son of Man.” He had been speaking of
the judgment which was impending, and they had been wonder-
ing if He was going to assert Himself as Messiah. But, on the
contrary, He began to speak of ‘‘ the Son of Man.” Who might
this be ? This was not a Messianic title known to them (see
on 12%),

C

Before examining more closely the significance which Jesus
Himself attached to the title ‘‘ Son of Man,” some further
instances may be cited from the Gospels of its use by Him as
a designation of Himself, where there is no suggestion of His
Messiahship.

Four instances occur in the non-Marcan document (behind
Mt. and Lk.) generally known as Q. Jesus, when addressing
the crowds, contrasts Himself with the austerely living Baptist
as ‘‘ the Son of Man who came eating and drinking ” (Mt. 1179,
Lk. 73). Also, addressing the crowds, He said that as Jonah
was a sign to the Ninevites, so shall ‘‘ the Son of Man be to this
generation ” (Mt. 12%, Lk. 11®). Addressing a scribe, He
explained that, while the birds and beasts had homes, ‘ the
Son of Man hath not where to lay His head 7’ (Mt. 8%, Lk. ().
And while Mt.’s report of a beatitude in the Sermon on the
Mount is, ‘‘ Blessed are ye when men shall reproach you . . .
and say all manner of evil against you falsely, for my sake
(Mt. 517, Lk. has in the parallel place, ‘‘ Blessed . . . shall
cast out your name as evil for the Son of Man’s sake ” (Lk. 6%2).
In none of these passages is there any hint of a Messianic
claim. ‘“The Son of Man” is simply His description of
Himself. In the last-mentioned passage (Lk. 6%2) it may be due
to an editor; but in the other three it would seem to have been
actually employed by Jesus, and there is no hint that those to
whom it was addressed did not understand that it was thus
that He spoke of Himself.

Two further instances, in which Lk. alone has the phrase,
may be due to editorial revision, but they illustrate at all events
the Lucan tradition. ‘‘ Betrayest thou the Son of Man with a
kiss ? 7 (Lk. 22%), z.e., *“ Do you betray me with a kiss?”
And, ‘*“ The Son of Man came to seek and save the lost ”
(Lk. 199) is a sentence addressed to Zaccheus which the other
evangelists have not preserved.

We come next to the earliest occurrences of the phrase in
the Marcan tradition. In Mk. 227- 2 we find the words, ‘‘ The
Sabbath was made for man, and not man for the Sabbath;
so that the Son of Man is lord even of the Sabbath.” The
principle here set forth is that man is not to be the slave of an
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ordinance instituted for his benefit, and the stress of the reply
would seem to reside in the word »a#, even in the phrase ‘¢ the
Son of Man.” Some have thought that ‘‘ the Son of Man ”’
in this passage is an Aramaism for man in general, and that
a parallel usage may be found in Ps. 8% 1443. Jesus is vindi-
cating against the Pharisees not His own freedom only, but the
freedom of the disciples, and incidentally of every man, in re-
gard to the Rabbinical rules as to Sabbath observance, and so
He says that ‘“ man is lord of the Sabbath.” If this were the
only occurrence on His lips of the phrase ‘‘ the Son of Man,”
such an explanation might suffice, although the thesis that
““man ” (if by that is meant ‘‘ every man ") is free to observe
only such rules of Sabbath rest as he may frame for himself, would
go beyond anything ascribed elsewhere on the subject to Jesus.
And, in fact, Mt. and Lk. when reporting this incident give
quite a different turn to the argument by omitting the words,
““The Sabbath was made for man, and not man for the
Sabbath 7 (cf. Mt. 128 Lk. 6%. It is because of the dignity
of the *“ Son of Man ” and His superiority to ordinary men
that, according to Mt. and Lk., He—and apparently He alone—
may claim to be above Sabbath regulations. ‘‘ A greater
than the temple is here 7 (Mt. 125). Cf. Jn. 5%, ¢ My Father
worketh hitherto, and I work.” The argument there, as in
Mt, and Lk., is not that every man is free to keep the Sabbath
just as he pleases, but rather that Jesus, because of His unique
relation to God, who gave the Sabbath, may be fitly regarded as
its Lord. We conclude, then, that even in Mk. 2% the title
‘“the Son of Man ” implies something more than ‘‘ man in
general ” or ‘‘ the son of man " of the Psalter. Undoubtedly
the emphasis is on the word mazn, but it rests also on the unique-
ness of Him who was in such special relation to humanity
that He could, and did, call Himself ‘‘ 7%4¢ Son of Man.”
It is not to be supposed that the Pharisees who rebuked Him
for allowing His disciples to break the Sabbath (Mk. 2%)
attached any very precise significance to this title which
He assumed. They must have seen that by its use He
meant to designate Himself, but they did not regard it as
Messianic, or they would immediately have accused Him of
blasphemy.

Something similar may be said of the phrase as it appears
in Mk. 210 (Mt. ¢%, Lk. 52%). Here Jesus healed the paralytic
as an indication of His far-reaching power, ‘‘ that ye may know
that the Son of Man has power on earth to forgive sins,” it
being admitted by every one that God has this power. Here,
again, is no affirmation of His Messiahship. But at the
same time the sentence suggests a certain mysteriousness of
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personality. He did not say that man in general has the power
to forgive sins, but only that He—the Son of Man—had it.1

D

We must now ask, however, if there is any trace in pre-
Christian times of the use of ‘‘ the Son of Man ” as a title of
Messiah, and if it be possible that Jesus chose it as a self-
designation because it included the Messianic prerogatives.

In the Psalter ‘‘the son of man” is a poetical way of
designating man in general (Ps. 8% 1443%; cf. Job 25% 358);
and throughout Ezekiel the Divine Voice addresses the prophet
as ‘‘ son of man.” A similar use of this pleonasm for ‘‘ man ”
appears at Dan. 7'3, a passage which deeply affected Jewish
speculation as to the future: *‘ I saw in the night visions, and,
behold, there came with the clouds of heaven one like unto
a son of man (&s vids dvfpdmrov), and He came even to the
Ancient of Days, . . . and there was given Him dominion . . .
and a kingdom.” 2 This passage lies behind the vision re-
corded in 2 Esd. 13 (about 8o A.D.), where one comes out of
the sea *‘ as it were the likeness of a man,” who ‘‘ flew with
the clouds of heaven,” and who is plainly regarded by the
seer as Messiah.®> The Messianic interpretation of Dan. 713 is
also found in a Rabbinical saying of the third century aA.p.4

There is, however, no trace in the O.T. of the title ¢ the
Son of Man ” being used as descriptive of Messiah, the earliest
instance of this usage being found in the Book of Enoch, and
for the most part in that part of the book which is entitled the
Stmilitudes of Enock, and which is judged by Dr. Charles to
have been composed about 8o B.c. The first passage in
Enock which need be cited is based on Dan. 713, It runs as
follows (xlvi. 1-5): ‘‘I saw One who had a head of days, and
His head was white like wool, and with Him was another being
whose countenance had the appearance of a man ... and
I asked the angel concerning that son of man who He was,
etc. And he answered, ‘ This is the son of man who hath

! With the Pauline phrases ¢ & yaros 'Addu or ¢ detrepos dvfpwmos
(1 Cor. 15%- 47), the title ** the Son of Man *’ may be compared, but there
is no evidence of any literary relation between them.

% *“ One like a son of man ”’ is probably meant by the author to be a
personification of Israel (see Daniel 72 loc.).

3 See J. M. Creed, J.T.S., Jan. 1925, p. 131, who holds that Dan. 713
does not sufficiently account for the picture of the Son of Man in the
later Jewish Apocalypses, and suggests that the conception of the

Heavenly Man entered Judaism from without, perhaps from Persian
sources.

4 See Driver, Daniel, p. 108; and Dalman, Words of Jesus (Eng. Tr.),
P- 245.
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righteousness . . . because the Lord of spirits hath chosen
Him . . . and this son of man will . . . put down the kings
from their thrones,’ ” etc. There follows an account of this
son of man (it will be noted that the phrase is not yet used as
a title) executing judgment at the Great Assize. Next follows
a passage at xlviii. 2: ‘* At that hour, that son of man was
named 1n the presence of the Lord of spirits, and His name
before the head of days ... He will be a stafi to the
righteous . . . all who dwell on earth will bow before Him . . .
and will bless the Lord of spirits. And for this reason has
He been chosen and hidden before Him before the creation
of the world and for evermore.” Then the days of affliction
of the kings of the earth are mentioned, and it is said of them,
‘“ They have denied the Lord of spirits and His Anointed,”
a sentence which identifies the son of man, who has been the
subject of the preceding chapters, with Messiah.

These passages do not seem to exhibit the phrase ‘‘the
son of man ” used as a #iz/e. We get nearer to such a usage
in Ixix. 26, 27: ‘‘ There was great joy among them, and they
blessed and glorified . . . because the name of the son of
man " (7.e. the son of man who has been mentioned already)
‘“ was revealed unto them. And He sat on the throne of His
glory, and the sum of judgment was committed to Him, the
son of man, and He caused the sinners . . . to be destroyed
from off the face of the earth.” At Ixix. 29 we have: ‘‘ The
son of man has appeared and sits on the throne of His glory,
and all evil will pass away before His face, but the word of
the son of man will be strong before the Lord of spirits.”
Here we approach, but do not actually reach, the usage of the
phrase ‘‘ the son of man” as a title of Messiah. It does not
appear that it ever became a popular or well-established title;,
while it is certain that, as it is used in Enocs, it goes back to
Dan. 718,

E

When, with this in our minds, we examine afresh the passages
in the Gospels in which Jesus calls Himself “the Son of Man,”
the significant fact emerges that a majority of these passages
relate to the Advent of Jesus in glory and triumph as the
judge of nations and of individuals, an Advent which is to be
catastrophic and unexpected. These eschatological passages
occur in all the strata of the evangelical record. We begin
with some which belong to the Marcan tradition:

Mk. 14%.62; ¢ The high priest asked Him, Art Thou
the Christ, the Son of the Blessed? And Jesus
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said, I am; and ye shall see the Son of Man sitting
at the right hand of power, and coming in the clouds
of heaven” (Mt. 26%, Lk. 22%), The high priest,
who denounced this reply as blasphemous, seems to
have detected the allusion to Dan. 4'® (and perhaps
also to Ps. 110Y), but this is not quite certain. At
any rate, Jesus had openly claimed to be Messiah,
and had also declared that as the Son of Man He
would come again in the clouds to the confusion of
His accusers.!

Mk. 8%8: * Whosoever shall be ashamed of me and of
my words . . . the Son of Man also shall be ashamed
of him, when He cometh in the glory of His Father
with the holy angels” (Lk. ¢%; cf. also Lk. 128).
In the corresponding place Mt. has: ‘‘ The Son of
Man shall come in the glory of His Father with His
angels; and then shall He render unto every man
according to his deeds. . . . There be some of them
that stand here which shall in no wise taste of death,
till they see the Son of Man coming in His Kingdom ”
(Mt. 16%- 28) 2

Mk. 13%.%: ‘‘ Then shall they see the Son of Man
coming in clouds with great power and glory. And
then shall He send forth the angels, and shall gather
together His elect from the four winds, from the
uttermost part of the earth to the uttermost part of
heaven” (Mt. 243, Lk. 21*?). This is preceded in
Mt. by the words, *“ Then shall appear the sign of the
Son of Man in heaven, and then shall all the tribes
of the earth mourn,” the report of Mt. thus carrying
an allusion not only to Dan. 7'3 but also to Zech. 1210
(cf. Rev. 17 for a similar combination).

Some critics have thought that underlying Mt. 24 is a frag-
ment of a lost Jewish Apocalypse, but however that may be,
there are four occurrences of the title ‘‘ the Son of Man ” in
the non-Marcan material (Q) common to Mt. 24 and Lk. 12 and
17, as follows:

Mt. 24%, Lk, 17%: ¢ As the lightning . . . so shall be
the coming of the Son of Man.”

1 See p. cxxix below.

2 No mention is made in Dan. 7!3 of angels accompanying the
descent from heaven of ‘‘ one like unto a son of man ' ; but this
additional feature of His Advent is mentioned by Justin (as well as
in the Gospels). Cf. Tryph. 31: s vids vip Grfpdmov émdvw vegehiw
Aevoerar, Os Aaviih ufpuoey, dyyéwy olv alrg dguvoupévar. (Cf. also
Apol.i. 52.)
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Mt. 24%, Lk, 19%8: ““ As were the days of Noah, so shall
be the coming of the Son of Man.”

Mt. 24%, Lk. 17%: ¢ So shall it be in the day that the
Son of Man is revealed,” with a reference to the days
of Lot in Lk. which is omitted in Mt.

Mt. 24%, Lk, 129°: ¢ In an hour that ye think not the
Son of Man cometh.”

It is probable that Q is also the source of Lk. 17%2, ‘* The
days will come when ye shall desire to see one of the days of
the Son of Man and ye shall not see it,” although the saying
is not found in Mt. :

Other occurrences of the title in similar contexts which
are found only in Lk. are: '

Lk. 18%: ‘* When the Son of Man cometh, shall He find
faith on the earth ? ”’; and

Lk. 21%8: ¢ Watch . . . that ye may prevail to escape
all these things that shall come to pass, and to stand
before the Son of Man.”

Occurrences of the title in similar eschatological contexts
which are found only in Mt,. are:

Mt. 10%: ‘‘ Ye shall not have gone through the cities of
Israel until the Son of Man be come.”

Mt. 13%-4: *‘ He that soweth the good seed is the Son
of Man. . . . The Son of Man shall send forth His
angels, and they shall gather out of His Kingdom all
things that cause stumbling,” etc.

Mt. 2531 32; ¢ When the Son of Man shall come in His
glory, and all the angels with Him, then shall He sit on
the throne of His glory (cf. Mt. 19%), and before
Him shall be gathered all the nations: and He shall
separate them one from another. . . .” This repre-
sentation of the Son of Man as judge goes beyond
what is said in Dan. 713, but it appears in Enoc/ Ixix.
26, which has been cited above.

It must now be observed that, like the Synoptists, Jn. asso-
ciates the title “ the Son of Man”’ with eschatological doctrine.
Thus at 5% we have, ‘ He gave Him authority to execute
judgment, decause He is the Son of Man.” This is closely
parallel to Mt. 2532

Again, in 15! the mysterious words, ‘‘ Ye shall see the heaven
opened, and the angels of God ascending and descending
upon the Son of Man,” cannot be explained of any temporal

H
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experience which Nathanael was to enjoy. They must refer
to some vision of the Last Things ! (see note 7% Joc.).

In 33, * No man has ascended into heaven, save He who
descended from heaven, viz. the Son of Man,” primarily refers
to the Incarnation, but it also recalls Dan. 13 as well as the
Book of Enoch (see note 2z Joc.).

In 6%, ¢ What if ye shall see the Son of Man ascending
" where He was before ? ”’ the doctrine of the pre-existence of
the apocalyptic ** Son of Man ” is again suggested, as in
Enoch.

In these passages of the Fourth Gospel, the title ‘‘the
Son of Man ” is used with that suggestion of its reference to
a wonderful, heavenly Being, which we have already seen is
frequent in the Synoptists.

There are two other passages in Jn. 6 where the title is
used, which are not so explicit in their eschatological sug-
gestion, but which should be noted as indicating that for Jn.,
as for the Synoptists, ‘‘ the Son of Man ”’ always points to the
uniqueness and mystery of the personality of Jesus as One
whose home is in heaven. Jn. 6%, ‘‘ The meat which endures
unto eternal life, which the Son of Man will give you,” is ex-
pressed even more powerfully at Jn. 653, ¢ Except ye eat the
flesh of the Son of Man and drink His blood, you have no life
in you.” The narrative here implies that the hearers of Jesus
understood that by ‘‘the Son of Man” He meant Himself.
‘ How can this one give us his flesh to eat?” (6%%). No
Messianic doctrine is implied or suggested in these passages.
But ‘‘the Son of Man ”’ is the solemn title which is used of
One Who has descended from heaven (6%) that He may give
life to the world (cf. 651).

F

The passages that have been cited, while they do not
suggest that ‘‘ the Son of Man” was a Messianic title in
common use, seem to show that Jesus used it of Himself with
the implication that in Him was the fulfilment of the vision of
Dan. 432 He was conscious of an infinite superiority to the
sons of men among whom His Kingdom was to be established.
He did not call Himself the ‘¢ Christ,” although He did not
deny, when pressed, that He zas the Christ (Jn. 42 53 8% 10%).
He preferred to use a greater and a more far-reaching designa-
tion of Himself. He was not only the Deliverer of the Jewish
people. He was the Deliverer of humanity at large, being

! The use of the title at Acts 7%, which describes the vision of the
dying Stephen, is similar to this.
? Cf. p. cxxxiii below.
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“ the Son of Man,” who had come down from heaven. He took

over the phrase from Jewish Apocalyptic, but He enlarged its
meaning. Itis a title which, properly understood, includes all
that ‘‘ Christ”’ connotes ; but, unlike the title ‘“the Messiah,”
it does not suggest Jewish particularism. In the only place
where He suggested a form of confession as a test of faith,
it is not, *‘ Dost thou believe in the Son of God ? ”’ (for that was
a recognised synonym for Messiah), but, *‘ Dost thou believe
in the Son of Man?” (Jn. ¢%). Nothing short of this would
satisfy Him. And it is an irony of history, that since the first
century His most familiar designation by His disciples has
been Crkrisz, and the religion which He founded has been
called Christianity, rather than the religion of Humanity, the
religion of the Son of Man. The Gospel has been preached
with a Jewish accent, ever since the disciples of Jesus were first
called ‘¢ Christians ’’ at Antioch.!

G

While, then, the actual title *‘ the Son of Man ” may have
been suggested by Jewish Apocalyptic, on the lips of Jesus it
was used in an enlarged and more spiritual significance.
Another feature of its use by Him must now be noted. It is
the title which He specially employed, when He was fore-
telling to His disciples the Passion as the inevitable and pre-
destined issue of His public ministry. Such forecasts, it
may be observed,? do not appear in the non-Marcan document
behind Mt. and Lk. (Q); but they are found both in Mk. and
Jn., with a similar employment of the title ‘‘ the Son of Man.”

In Mk. these forecasts do not begin until after the Confession
of Peter that Jesus was the Christ, which marked a turning-
point in the education of the apostles.

Mk. 83: ¢ He began to teach them that the Son of Man
must suffer many things and be rejected . . . and be
killed, and after three days rise again” (Mt. 162,
Lk. 922; cf. Lk. 247). ’

Mk. ¢31: ““The Son of Man is delivered up into the
hands of men, and they shall kill Him ; and when He
is killed, after three days He shall rise again ” (Mt.
1722, Lk. g%).

1 The majority of patristic interpreters (e.g. Justin, Tryph. 100)
found in the title ““ the Son of Man * an allusion to His descent on the
human side ; and it may be that early theologians avoided the use of
the title, because they dreaded the suggestion of human fatherhood
in the case of Jesus.

* This is pointed out by J. A. Robinson, l.¢. p. 52.
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Mk. 10%: ¢ The Son of Man shall be delivered unto
tle chief priests and the scribes, . . . and they shall

kill Him, and after three days He shall rise again
(Mt. 20%8, Lk. 18%).

In these three passages the prediction of the Resurrection
is associated with that of the Passion ; and it is probable that
the comment of Mk. ¢32, ** They understood not the saying,”
has special reference to this (cf. Mk. 9!%). The announcement
of the Passion disconcerted (Mk. 8%) and grieved (Mt. 17%)
the Twelve; but they did not believe that it was to be taken
literally.!

Next, we have:

Mk. 10%: ¢ The Son of Man came not to be ministered
unto, but to minister, and to give His life a ransom
for many ”’ (Mt. 20%).
Mk. 144: ¢ The Son of Man is betrayed into the hands
' of sinners 77 (Mt. 26%).
Mt. 26%: ‘“ The Son of Man is delivered up to be cruci-
fied ” (the title is not given in the parallels Mk. 14!,
Lk. 221).

And, finally, two Marcan passages speak of the Passion of
the Son of Man as the subject of O.T. prophecy, while this is
not said (in these contexts) of the Resurrection, viz.:

Mk. o'%: * How is it written of the Son of Man that
He should suffer many things and be set at nought ? ”’

Mk. 14%: ¢ The Son of Man goeth, even as it is written
of Him; but woe unto that man through whom the
Son of Man is betrayed ”’ (Mt. 26%, Lk. 222%).

The title *‘ Son of Man ” is associated with predictions of
the Passion in Jn., as in Mk, :

Jn. 3%: ¢ As Moses lifted up the serpent . . . so must
the Son of Man be lifted up,” 7.e. on the Cross (see
note 7z loc.).

Jn. 8%: ‘“ When ye shall have lifted up the Son of Man,
then shall ye know that I am He ”’; cf. also 1234,

Jn. 1228: ¢ The hour is come that the Son of Man should
be glorified ”’ (see note iz loc.).

Jn. 1331: *‘ Now 1s the Son of Man glorified, and God is
glorified in Him.”

In these passages Jesus speaks of Himself as the Son of
Man who was destined to suffer and die. There is nothing in

! See p. xlv.
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the vision of Dan. 713 to suggest this ; but, on the other hand,
there is nothing to preclude the combination?! of the vision of
One who was to come in glory with the vision of the suffering
Servant of Yahweh as it is depicted in Deutero-Isaiah. And
this combination seems to have been present to the mind of
Jesus. In calling Himself the Son of Man, the primary
thought is that of a heavenly messenger whose kingdom is set
up on earth, but He foresaw that He could not achieve His
full purposes except through Death. And this, as He said
in passages already cited (Mk. ¢1? 14%), was ‘‘ written” of
Him; Z.e. the Passion was foreshadowed in O.T. prophecy,
and most conspicuously in Isa. 53. The conception, then, of
the ““ Son of Man,” as it presents itself in the Gospels, is
widely different from the popular conception of Messiah.?
It was not a recognised title of Messiah, and was not inter-
preted as such ; rather was it always enigmatic to those who
heard it applied by Jesus to Himself. For Him it connoted
all that ‘‘ Messiah ” meant, and more, for it did not narrow
His mission to men of one race only. It represented Him as
the future Judge of men, and as their present Deliverer, whose
Kingdom must be established through suffering, and whose gift
of life was only to become available through His Death.3

(11) THE DocTRINE OF CHRIST’S PERSON IN THE
SynNorTisTS, PAUL, AND JN.

In the Synoptic Gospels the acteptance of Jesus by His
disciples as the Messiah was not the immediate consequence
of discipleship. As they associated with Him, observed His
deeds, and listened to His words, they gradually realised that
He was a very wonderful Person, whom they could not com-
pletely understand (Mk. 4% 62 7%7). Some of those whom He
cured of mental disorders seem to have acclaimed Him as the
Son of God, that is, as Messiah, at an early stage in His
ministry (Mk. 312 57); but the conviction of this was not
reached all at once by the chosen Twelve. The confession,

1 See Gould in D.C.G. ii. 664.

2Cf. Dalman, l¢. p. 265 : “ Suffering and death for the actual
possessor of the Messianic dignity are, in fact, unimaginable, according
to the testimony of the prophets. . . . But the ‘ one like unto a son
of man’ of Dan. 7% has still to receive the sovereignty. It was
possible that he should a'so be one who had undergone suffering and
death.”’ '

3 The literature on {he subject of this title of Jesus is very large. See
especially Dalman, Words of Jesus (Eng. Tr., 19o2}; Drummond
in JT.S. (April and July 1901); J. Armitage Robinson, Study of the
Gospels (1902) ; and the articles by Driver in Hastings’ D.B., and by
G. P. Gould in Hastings’ D.C.G., with the references there given.
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Thou art the Christ (Mk. 8%), marks a crisis in their training,
when a new vision of the meaning of Jesus’ ministry came to
them. Further, the Synoptic narratives represent Jesus as
dissuading the onlookers from making known His miraculous
doings (Mk. 3'? 5% 4%), although they did not altogether re-
frain from talking about them (7%). In the Q tradition, there
is a hint that Jesus was not always so reticent in this matter.
When John the Baptist sent anxiously to inquire whether
Jesus was really the Messiah, He directed the messengers
to report His wonderful works as His credentials (Lk. 7%,
Mt. 11), with an allusion to the Messianic forecast of Isa. 35% 6.
The meaning of this could not have been misinterpreted, so
that He departed here at any rate from His practice of reticence
and reserve. Cf. also Mk. g2, At the last His claim is
explicit and final (Mk. 14%2),

Now in the Fourth Gospel, the impression left is somewhat
different. It is true that in this Gospel, as in the Synoptists,
Jesus prefers to speak of Himself as the Son of Man—an
unfamiliar and ill-understood title—rather than as the Christ
(528 828 %), The Jews accuse Him of being ambiguous as to
His claim to Messiahship (10%%), and only once does He ex-
plicitly affirm it in the early stages of His ministry (426). But
Jn. does not describe the gradual development of the disciples’
acceptance of Him as the Christ. Jn. does, indeed, relate
Peter’s confession as marking a turning-point in the ministry
of Jesus (6%), just as the Synoptists do. But he makes Andrew
and Philip recognise Jesus as the Christ almost immediately
after they came into His company (1% %), He does not tell
this expressly of Peter, but his story suggests it (14?). Nathanael
at his first introduction to Jesus greets Him as ‘‘ King of
Israel,” that is, as Messiah in the sense of the political deliverer
who was expected (1%%). John the Baptist’s cry, ‘‘ Behold,
the Lamb of God,” probably represents a form of words which
are a later paraphrase of what was said (see on 12%); but that
the Baptist recognised Jesus as the Messiah from the moment
of His baptism (although he hesitated about this later) is
clear not only in Jn. (133), but also in Mt.?

The truth is that it is not the purpose of the Fourth Evan-
gelist to describe the Training of the Twelve. For him, the
important matter is to bring out the impression which was left
upon them at last of His Person. Nathanael in 1% has not
got as far as Peter in 6%, still less as far as Thomas in 20% ;
but Jn. does not dwell upon this, and he may have antedated
the complete conviction of Jesus as Messiah, which he ascribes
to Andrew and the rest in c¢. 1.2 What is of supreme import-
! LCE p. ci. 2 See note on 1%,
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ance for Jn. is to expound the true conclusion which the original
disciples reached, and which he desires all future disciples to
accept, viz. that @ Jesus is the Christ, the Son of God.”

This conception of the purpose of Jn. in his Gospel marks
a difference of standpoint between the earlier evangelists and
the last. Jn. is anxious to prove the truth of Jesus as the Son
of God to a generation which had not seen Jesus in the flesh,
and at a time when He had been the Object of Christian worship
for more than half a century. Christian reflexion and Christian
experience had reached a doctrine of Christ’s Person which had
not been clearly thought out by Christians in the first en-
thusiasms of devotion to their Master. The Synoptists'draw a
picture of Jesus as viewed by His contemporaries; the Fourth
Gospel is a profound study of that picture, bringing into
full view what may not have been clearly discerned at the
first.

It used to be argued in the middle of the nineteenth ¢entury
that the Christology of Jn. is so markedly different from that of
the Synoptists, that if we wish to get ¢ back to Jesus ”” we shall
do well to confine ourselves to the Marcan picture of Him, as
more primitive and less sophisticated than the Johannine
narrative. A closer inspection of the narratives has failed to
recommend such counsels. The distance of time between the
publication of the Marcan Gospel and that of the Johannine
Gospel cannot exceed thirty years—a time all too short for
the development of any fundamental change in the picture of
Jesus as accepted by Christian disciples.

The claims made for Jesus in Mk. transcend any claims
that could be made for a mere human being of genius and
magnetic personality, We have seen that the claim to Messiah-
ship, made for Jesus and by Himself, in the Marcan narrative;
while only gradually understood and accepted by the Twelve,
reaches very far. The Jesus of Mk. claimed the power of
forgiving sins (Mk. 219; Jn. does not mention that, while he
implies it in the terms of the Commission to the apostles, of
which he alone tells (Jn. 20%8). The Jesus of Mk. claimed to
be the final judge of mankind (Mk. 14%%); the doctrine of
Christ as judge in Jn. (see 12% and p. clviii) hardly goes beyond
this. Indeed, the only hint of any limitation of the powers of
Jesus in Mk. is in reference to His vision, when on earth, of
the zZme of the Last Judgment; what such limitation involves
may be asked of the exegete of Jn. 14%, as justly as in the case
of Mk. 13%%. Or, again, the sacramental efhcacy of Jesus’
Death is not more deﬁnitely stated in ]n 6% than in Mk. 14,
76 alud pov tijs dabhikns 1O éxxuvvipevov vmép TOANGY.

We do not cite the uncorroborated testimony of Mt. in this
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connexion, for his Gospel in its present form may be even later
than Jn! But, besides Mk., there is another *‘‘source”
behind Mt. and Lk., viz. the document now called Q. In this
(Mt. 102 Lk. 128 %), the public acceptance or denial of Jesus
as Master will determine the judgment of the Last Assize;
Jn. 12%® does not make a more tremendous claim. And (not
to cite other passages) there is nothing in Jn. which presents
‘a more exalted view of Jesus than the saying: ‘¢ All things
have been delivered unto me of my Father; and no one
knoweth who the Son is, save the Father; and who the Father
is, save the Son, and he to whomsoever the Son willeth to
reveal Him ” (Mt. 11%, Lk. 10%). Now Q may be older than
Mk., as it is certainly older than Mt. and Lk. Yet here it
offers a Christology which is as profound as that of Jn., and
which is expressed in phrases that might readily be mistaken
for those of the Fourth Gospel itself.

There is a difference between the Christology of the
Synoptists and of Jn.; but it is not the difference between a
merely human Jesus and a Divine Christ. What is implicit in
the earlier Gospels has become explicit in Jn.; the clearer
statement has been evoked by the lapse of time, by the growth
of false gnosis, and by the intellectual needs of a Greek-speaking
society which sought to justify its faith.

This is not the place to examine in detail the Christology
of Paul, but it is important to observe how rapidly he reached
that exalted conception of our Lord which is so prominent in
his letters. The Epistles to the Romans, Corinthians, and
Galatians are all earlier in date than the earliest date which we
can ascribe to Mk.; for they were written before the year 58
of our era, or about a quarter of a century after his conversion.
That is to say, the letters in which he indicated his view of
Christ are earlier than any other extant Christian document.

The primitive gospel, *‘ Jesus is the Christ,” soon reaches
the formula, ¢‘ Jesus is Lord,” and the title ** Lord ” includes
for Paul the Divinity of his Master. This becomes so funda-
mental for his conception of Jesus, that while he continues
always, as a Jew, to linger on the phrase ‘‘the Christ,” he
uses the title ‘“ Christ ”” frequently as a personal name (Rom.
58 64 819 Phil. 110- 2 Col. 127- %), As early-as 1 Cor. 12, he
treats Xpiords as a personal name comparable to *AmoAids or
Kn¢pas. This usage is never found in the Gospels, for the
passages Mk. g%, Lk. 232, Mt. 26%, where Xpiorés is found
without the definite article, nevertheless treat Xpiords as a
title. Paul often uses the full designation Inoois Xpiords
without any suggestion of Messianic office. Jn.’s habit? is

1 See p. xcvi above, % See note on 4.
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to use the personal designation /esws, a primitive touch which
he shares with Mk., but which is seldom found in Paul.

In the four great Epistles (Rom., 1 and 2 Cor., Gal.), Paul
has many phrases which recall Johannine teaching. Jesus is
not only *‘ the Son ”” (1 Cor. 15%), which is common to all the
evangelists (see on Jn. 3'7), but is God’s ‘‘ own Son,” & idios
vidgs (Rom. 8%2; cf. Jn. 51%). That God ‘‘sent His Son”
(Rom. 83, Gal. 4% is a conception common to all the Gospels,
but cf. Jn. 3! in particular. For the phrase rékva Geot (Rom..
818.17. 21) ¢f, Jn. 112, For Paul, Christ 1s éri mdvror (Rom. ¢%) ;
cf. érdvo wdvtov éoriv (Jn. 3%1). xdms is a characteristic term
in Paul; it is only used in the Prologue to the Gospel by Jn.,,
but Paul means particularly by ‘‘grace” what Jn. means
when he writes, ‘“ God so loved the world ” (see note on 114),
The Pauline contrast between ‘‘law ” and ‘‘ grace” (Rom.
416 61415 Gal. 5% is, again, explicitly enunciated in the Pro-
logue (see on 1'%, Jn. does not use Paul’s word wiotws in the
Gospel,! but the emphasis laid on *‘ believing ” is a prime
feature of Johannine doctrine (see on 17). Finally, Paul’s
““ Christ in me” (Rom. 8% 2 Cor. 13, Gal. 220) and “Tin
Christ ” (Rom. 167, 2 Cor. 5'% Gal. 1%%) are conjoined as
inseparable in Jn. 15%5. Paul’s & Xpior is not less mystical
than anything in Jn. descriptive of the Christian life (see on
Jn. 1420 1516 1723),

The Epistles to the Ephesians and Colossians belong to a
later period in Paul’s career.? We should expect to find
resemblances in Jn. to their Christology, associated as they
are by name with Churches in that portion of Asia Minor
where Jn.s literary activity was put forth. These Epistles
specially illustrate the doctrine of the Prologue of the Gospel
as to the Person of Christ. His Pre-existence (Jn. 1?) is laid
down, ‘‘ He is before all things ”” (Col. 11?). He 1s the Creative
Word (Jn. 1%), and, as Jn. says, ‘‘ That which has come into
being was, in Him, life ’ (1%), so in Col. 117 we have, ‘‘ In Him
all things hold together or cohere.””® The Pauline é& popgy
feot tmdpxwv (Phil. 28) is the doctrine of Jn. 11,4 even as oi«
domayudv dyfoaro 16 elvar loa feg is brought out at Jn.
518 1%,

The teaching of Jn. 1'% as to Christ’s mAjpwpa which His
disciples share 1s anticipated in Col. 1'%, ‘“ It was the good

1Cf. p. Ixv.

2 We take them as Pauline ; but in any case they are later in date
than those already cited.

3See on Jn. 13, :

4 Cf. also Jn. 1'% for the 86f« which the povoyerss receives from
the Father.
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pleasure [of the Father] that in Him should all the mAfjpwpua
dwell ” (cf. Eph. 4!%). Again, “In Him dwelleth all the
mAjpwpa of the Godhead.” cwparwds (Col. 2% brings us very
near to the cardinal thesis, ‘‘the Word was made flesh”
(Jn. 114, And with this, both in Paul and Jn., is combined the
doctrine of the inwisibility of God. God is dépatos, and Christ
is His eixdv, the mpwrdroxoes mdays kricews (Col. 115) ; cf. Jn. 138 ¢
‘ No man hath seen God . . . but the povoyeviis, who is God
. . . hath declared Him.”

These are more than verbal coincidences. They show that
hardly anything is missing from the doctrine of Christ as set
out in the Prologue (except the actual term Adyos), which is
not implicit in the Epistles to the Colossians, Ephesians,
Philippians. Much that is enunciated in the Prologue was
not a new discovery of the writer; it had been familiar to the
Churches of Asia Minor for some time before it was put into
the words which were thenceforth accepted by Christendom as
the supreme philosophical statement and charter of its deepest
faith.

(it1) THE DOCTRINE OF THE LOGOS AND THE PROLOGUE
T0 THE FOURTH GOSPEL

The thesis of the Gospel is that Jesus is the Revealer of
God (1'8), its practical aim being given at the end (20%). The
Prologue, however, is more than a mere preface, for it offers
a philosophical explanation of the thesis. Jesus is the Re-
vealer of God, because He is the Logos of God. This is a
proposition which does not appear at all in the body of the
Gospel, any more than the theological words and phrases,
mA\jpwpa, okyvoly, povoyeris Oeds, elvac els Tov kd\woy, éényelabat,
which are found in the Prologue. Not only does Jesus never
claim the title ‘‘ Logos ”’ for Himself, but Jn. never applies
it to Him in the evangelical narrative.

The Prologue is undoubtedly by the same hand that wrote
the Gospel, but it is written from a different point of view,
entirely consistent with the Gospel but not derived from the
history which the Gospel narrates. Jn. prefixes a short Preface
to his hortatory First Epistle, and there again he introduces
the conception of Jesus as the Logos (x Jn. 1'; cf. p. Ixi),
while he does not in this later passage elucidate his meaning.
But the Prologue is, as I have said, more than a Preface. Itis
a summary restatement of the Christian gospel from the philo-
sophical side; and was probably written after the narrative
was completed,? not now to record or summarise the words of

1 See p. cxlii. 1 Cf. p. cxliv,
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Jesus, but to express the writer’s conviction that Jesus the
Christ was Himself the Divine Logos.

The influences which contributed to the formulation for
the first time in the Prologue of the Christian Doctrine of
the Word were, no doubt, various.

1. The Hebrew Scriptures have much about the Divine Voice
in creation, the Creative Word (see on 1%). In the Targums,
or paraphrases of the Old Testament, the action of Yahweh
is constantly  described as His ‘ Word ”’ (8“p'w), the term
Memra being sometimes used as of a Person. Thus the
Targum of Onkelos on Gen. 28?2 says that Jacob’s covenant
was that *‘ the Word of Yahweh should be his God.”” This
kind of quasi-personification extends to the Psalms, and parti-
cularly to the Book of Proverbs, where personal quahtles are
repeatedly ascribed to Wisdom (mmam); cf. Prov. g3t 45% 74,

the most remarkable passage being Prov. 822: ‘“Yahweh
possessed me in the beginning of His way, before His works
of old. I was set up from everlasting, from the beginning, or
ever the earth was.”” This is poetry, not metaphysical prose ;
but it treats Wzsdom as the expression of God, co-eternal with
Him. This quasi-personification of Wisdom is continued in
the teaching of the son of Sirach, Ecclus. 243, which has much
about Creative Wisdom, actually claiming for her, ‘I came
forth from the mouth of the Most High.”

2. When we turn from Palestine to Alexandria, from Hebrew
sapiential literature to that which was written in Greek, we
find this creative wisdom identified with the Divine Adyos,
Hebraism and Hellenism thus coming into contact. God is
addressed as 6 woujoas 76 wdvra é Adyo aov (Wisd. ob).
The Adyos is the universal healer (Wisd. 16'¥). This Almighty
Adyos is said to have leaped down from heaven, as a warrior,
bringing God’s commandment as a sharp sword . . . “it
touched the heaven, but stood upon the earth ” (Wisd. 1816, 16),
This last pronouncement suggests the personification of the
Adyos who came to earth, but so much is not consciously present
to the writer’s thought. The language of the Book of Wisdom
betrays Stoic influence at several points,® but with the Stoics
Aéyos was not personal.

3. The doctrine of the Adyos in Philo’s writings has been
frequently examined; and here it can receive only a brief
notice. We have already called attention to some striking
verbal parallels between Philo and the Fourth Gospel,2 and
such may be traced also in what Philo says about the Adyos;

1 Cf. Rendel Harris, “ Stoic Origins of St. John’s Gospel ** (Bulletin

of John Rylands Lzbrary, Jan. 1922).
2 P, xciii above,
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but the differences in the underlying thoughts as to this are
manifest, and far-reaching. Some of these must now be
summarised :

(2) The doctrine of the Personality of the Logos is vague
in Philo, and especially so when he comes to the association
of the Logos with Creation (see on 1%). Thus Philo has the
expressions dpyavov 8¢ Adyov feod, 8¢ ob kareoxevdaly (de Cherub.
'35): 70 mév Spacripiov 6 Tév SAwv voils (de mund. opif. 3):
when God was fashioning the world (3re éxooporidorer),
He used the Word as a tool (ypnoduevos dpydve Ttoirw, de
migr. Abr. 1): Philo speaks of the creative power (womriky),
according to which the Creator made the world with a word
(Adyp Tov KOU‘}LOV édnucodpynae, de prof. 18) In other passages
the /\oyos 1s elxow feod (cf. Col. 115) L: elkdw feod, 8¢ ob avpmas 6
k6apos Ednuovpyeito (de monarch. ii. 5; cf. de confus. ling. 20
and 28, where he speaks of Tov elxdva adrod, Tov ipdTarov Adyov).?

The earliest Christian writers 3 take up the Jewish thought
of the Creative Word from a different standpoint, while they
employ language similar to that of Philo. . To Jn. the Word
is a personal Divine Agent who co-operated with the Creator
in the work of Creation, even Jesus Christ, the Son of the
eternal Father. Paul does not use the term Adyos, but his
language about the work of Christ in creation is almost identical
with that of the Prologue to the Fourth Gospel. Cf. els xipios
’Ino-ovs Xpwords, 8 ob ta mdvra (1 Cor. 8%); 7d& wdvra 8 adrod

. &rworar (Col. 118); cf. also 8 of xal émolpoev Tods aidvas
(Heb 1%). Like Phllo, and like Jn., these writers employ
the preposition 8d to describe the mediating work of
the Word (or the Son) in Creation; but in ascribing Divine
personality to this mediating Agent, they agree with each
other and with Jn., while they differ from Philo. Paul and Jn.
do not borrow from Philo, nor are they directly dependent on
his speculations; but they and Philo represent two different
streams of thought, the common origin of which was the
Jewish doctrine of the Memra or Divine Word.*

(&) The pre-existence of the Logos is not explicit in Philo,
whereas it is emphatically declared in the opening words of the
Prologue to the Gospel. Philo applies, indeed, the epithet
mpearfBuratos to the Adyos more than once -(de confus ling.
28, quod det. pot. 22); but such a phrase does not imply
eternal pre-existence. See on 1l

(¢) The Johannine doctrine of the connexion between
Life and Light, which appears in.the Logos teaching of the

1 See p. cxli n.

2 Cf. for a full discussion, Drummond, Philo Jude@us, ii. 185 ff,

3 See Lightfoot on Col. 1. 1 Cf. p. cxxxix.
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Prologue (1*; cf. also 812), does not appear in Philo, although
it suggests a line of speculation which would, one supposes,
have been congenial to him.

(d) Most significant of all differences between Jn. and
Philo, is that Jn.’s philosophy rests avowedly on the doctrine
of the Incarnation (see on 1'%), while this 1s absolutely pre-
cluded by the principles of Philo. ‘‘ There are,” he says,
‘“ three kinds of life: one which is mpos fedv, another wpos
véveow, and a third which is a mixture of both. But the
Lwy mpos Beov has not descended to us (xaréBy mpos Huds), nor
has it come as far as the necessities of the body ” (Quzs rer.
div. her. ). )

4. In addition to these various philosophies, with which
the Christian doctrine of the Logos has been associated by
scholars, attention has been directed of recent years to the
Mandean and Hermetic literature, as possible homes of the
Logos idea. Many parallels to Johannine phraseology have
been collected from the writings of Lidzbarski, Reitzenstein,
and others by Walter Bauer in the last edition of his com-
mentary on the Fourth Gospel. Some of these are striking,
especially those from the Mandean Liturgies: ‘I am a Word,
4 Son of Words ”’; ‘‘the Word of Life”; *‘‘the Light of
Life”” ; “‘the First Light, the Life, which was out of the Life ”’;
‘“the worlds do not know thy Names, nor understand thy
Light.”* There is, however, no evidence that Mandzan
teachings had any influence on Christian philosophy in its
beginnings. Christian or Jewish belief may have affected the
development of Mandaism, but Mand®ism was not a souwrce
from which Christian doctrine derived any of its features.?
Probably, as in other cases, the parallels that have been cited
are only verbal. To build up community or similarity of
doctrine upon coincidences of language between two writers
is highly precarious; and when the Johannine doctrine of the
Logos is compared with that of Philo or the Stoics or the
Sapiential Books, or even that of the Mandean Liturgies, this
should always be borne in mind.3

! Bauer, pp. 8-I3.

t For the Mandxan doctrines and their growth, see W, Brandt, in
E.R.E. viii. p. 380 f.

3 A passage may be cited from Plato to illustrate this: xal §% xal
Téhos mepl Tob wawrds viv oy Tov Nbyor Huiv Ppduev Exew* Ovnra yip kal
dfdvara {$a Aafiw kal cuumAnpwldels 88e 6 kbopos olrw, {@Yov bpardy T& dpara
mepiéyov, elkwy Tol ToitnTol, feds alo@nTbs, ubywros xal dporros xkdh-
Mords Te kal Tehedraros yéyovev, els olpavds 8de povoyeviys dv (Timeus,
§ 44, sub fin.). To find here any relation to the Johannine doctrine
of the povoyerys or the Pauline thought of Christ as the eixiv of God,
would be very perverse ; but the coincidences in language are almost
startling.
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It is now apparent that the doctrine of a Divine Adyos
was widely distributed in the first century. The Hebrew
Targums or paraphrases of the ancient scriptures; the Wisdom
literature of Judaism,! both in Palestine and Alexandria; the
speculations of Philo; the philosophy of Heraclitus, and that
of the later Stoics, all use the idea of the Logos to explain the
‘mysterious relation of God to man. We may be sure that the
Logos of God was as familiar a topic in the educated circles
of Asia Minor as the doctrine of Evolution is in Europe or
America at the present day, and was discussed not only by the
learned but by half-instructed votaries of many religions.

Christian disciples, Docetic and Ebionite no less than
simple, unspeculative followers of Jesus, were conscious of the
wonder of His life. It was inevitable that the Pauline teaching
of the Epistles to the Colossians and Ephesians 2 should quicken
deep thoughts as to the relation of Jesus to the Eternal God.
The Epistle to the Hebrews uses language about the * Word
of God” (Heb. 4% which naturally provoked questionings
as to the relation of this energising and heart-searching Logos
to the great High Priest Himself. An earlier writer, the Seer
of the Apocalypse, actually gives the title *‘ the Word of God ”
(Rev. 19'%) to the Leader of the Christian host, probably having
the conception of the Logos as a Warrior (Wisd. 18'%) in his
mind. Jn. must have been not only conversant in some degree
with the philosophical speculations of Ephesus as to the Divine
Y.ogos, and with such teaching as that of Heb. 42, but above
all with the application of the title ‘‘the Word of God,” by
the author of the Apocalypse, whose disciple he was.> Such
a phrase in the Apocalypse did not solve problems, but it
must have suggested a remarkable problem to the followers
of Jesus in the next generation, who asked what it meant.
To call Jesus the Adyos of God without further explanation
might well suggest that Docetic theory of His Person which
it 1s one of the purposes of the Fourth Gospel to dispel as
wholly irreconcilable with His earthly life.4

Jn.’s chief aim was to show (it was his deepest conviction)
that Jesus is the Revealer of God. But the philosophers,
whether Hebrew or Greek, whether they took Logos as meaning
speeck or as meaning reason, had for centuries been occupied
with the idea that the Divine Word is the Revealer, and had

1 See on 119 for a parallel to Jn.’s Logos doctrine in Enock xlii. 1 on
the Divine Wisdom.

2 Cf. p. cxxxvii

3Cf p. Ixviii. See on 5% for a simpler use of the phrase, “ the
Logos of God.”

¢ See on 114,
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not found it possible thus completely to bridge the gulf between
God and man. How can we reconcile Spirit and Matter,
the One and the Many, the Infinite and the Finite ? It was
left for Christian philosophy to proclaim that the only solution
of these problems, which metaphysics had failed to solve,
was Aistorical. And the first statement of this is in the
Prologue to the Fourth Gospel, 6 Adyos capé éyévero. The
philosophers had said that the Word is the Revealer of God.
That is true, for Jesus is the Word.

Whether any one before Jn. had said explicitly, ‘“ The Word
became flesh,” we do not know; nor can we say that this express
and fundamental proposition was present to his mind when he
penned the narrative of the Fourth Gospel. It may have been
so, but it nowhere appears explicitly except in the Prologue,
as has been pointed out already.! When Loisy wrote, ‘‘ La
théologie de l'incarnation est la clef du livre tout entier, et
qu’elle le domine depuis la premiére ligne jusqu’a la derniére,” 2
he was not accurate if he meant that the Logos doctrine of the
Prologue dominated the entire Gospel. On the contrary, the
Prologue is the recommendation of the Gospel to those who
have approached it through metaphysics rather than through
history; but the evangelist never allows his metaphysics to
control his history.? He appeals to no ‘‘ witness ’’ to corro-
borate the doctrine of the Word which he sets out in the
Prologue, while the appeal to ** witnesses,”” Divine and human,
appears in every part of the evangelical narrative. He puts
it forth as the philosophical solution of the great problem,
““ How can God reveal Himself to man ? ”—a solution latent
in the Wisdom literature of the Hebrews, although not per-
ceived by the philosophers of Greece. This is Jn.’s great
contribution to Christian philosophy, that Jesus 7s the Word
but nowhere, as Harnack has pointed out, does he deduce any
formula from it. It was for later ages to do this, and to treat
the Johannine presentation in the Prologue of z4e Word who
became flesk, as the secure basis for far-reaching thoughts and
hopes as to the destiny of man. *‘‘ He became what we are
that He might make us what He is,”” is the saying of Irenzus,?
not of Jn.

For Jn. it is sufficient to preach as gospel that ‘‘ God so
loved the world that He sent His Son ”’; he does not put forward

1 P, cxxxviii. ® La Quatriéme Evangile, p. 98.
3 Cf. Harnack s important article on the * Prologue” in Zeitschr. f.
. Tkheol. und Kirche, 1892, No. 3.

¢ Cf. p. xc.

5§ Adv. Her. v. Pref., ‘' Qui propter immensam suam dilectionem
actus est quod sumus nos, uti nos perficeret esse quod est ipse.”
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the tremendous paradox, ‘‘ the Word became flesh,” as the
gospel which he has received, although it supplies for him as
he ponders it the rationale of the revelation of God in Jesus
Christ.

In the Sapiential Books of the O.T., the praises of Wisdom
are several times put into poetry or rhythmic form; Prov. 8
is a familiar example. The hymn on Sopkia in Wisd. 422
‘points back to that of Prov. 8, and the traces of its use in
Heb. 12 4% are apparent. Yet another Wisdom hymn, Ecclus.
24322 takes up some thoughts from the two earlier hymns,
and may have influenced the language of Jn. 13- 1 (cf. Ecclus.
248-9.1%) Tt is, then, not without precedent if it be found that
the doctrine of the Logos in the Prologue to Jn., like the doctrine
of Sophia in the Sapiential Books, should have been put into the
form of an Ode or Hymn, the profundity of the subject being
better suited to poetry than to prose. The following arrange-
ment of the Logos Hymn embodied in the Prologue is here
offered for examination:

THE LOGOS HYMN
» 1] ~ 9 e ’
I. 'Ev apxy 9v 6 Aoyos,
. ” 3 \ \ ,
kai 6 Adyos fy wpos Tov Oedv,
Ay A 3 € ’
kal Oeos Gy 6 Aoyos.
by k.4 3 3 ~ N \ ’
2. oUros fv év dpx7} mpos Tov Bedv.
’ NI 3 ~ 3y 7
3. wavra 0L aiTol éyérveto,
Kai xwpls abTod éyéveto olde év,
) 7 3 L) P
4. 0 yéyovev &v atrd Lwy) 1,
e e A,
kai 1 Lo v 10 Pds TOV dvbpaTaw,

N Y ~ 3 -~ ’ ’
5. kat 70 ¢as év T aKroTia daive,
e ’ 3 N > 7
kal 7 oKkotia adTo oV katélaev.
2. ~ 4 b4
I0. ev To KOG Y,
A 4 L] 3 ~ 3 7
kal & kéopos 8¢ adrod éyévero,
N e ’
Kkal & kopos adrov odk éyvw.
11. els 7o iSwa HAGer,
A e ¥ > N\ 3 I -
kal oi iBiot adTév ob Tapélafov.
\ e ’ \ 7’
I4. kai 6 Aoyos gapé éyévero,
, .
kai éoknvwoey év Huiv,
\ , -
kat é0cacdpeba Ty S6fav adrod,
,
dcav bs provoyevols Tapa TaTpos,

TAjpns xdpiros kai dAnfeias.
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18. fedv oddels évpaxev wdmore
7’ ’ € R > by 7 - ’
povoyevis, Beos, 6 bv els Tov kOATov TOV TdTpOS,
éxetvos €ényroaro.

The hymn is a philosophical 7a#zonale of the main thesis
of the Gospel. It begins with the proclamation of the Word
as Pre-existent and Divine (vv. 1, 2). Then appear the O.T,
thoughts of the Word as creative of all (v. 3), life-giving (v. 4),
light-giving (v. 5). But the whole universe (v. 10), including
man (v. 11), was unconscious of His omnipresent energy.
He became Incarnate, not as a momentary Epiphany of
the Divine, but as an abiding and visible exhibition of the
Divine Glory, even as the Son exhibits the Father (v. 14).
Thus does the Word as Incarnate reveal the Invisible God
(v. 18).

Two parenthetical notes as to the witness of John the
Baptist, to the coming Light (vv. 6—9), and His pre-existence
(v.15),are added. Wehave also two exegetical comments by the
evangelist,! at vv. 12, 13, to correct the idea which v. 11 might
convey, that no one received or recognised the Word when He
came; and again at vv. 16, 1%, to illustrate the ‘‘ grace and
truth ” of v. 14.

The great theme of a Divine Revealer of God is implicit
in the first and last stanzas of the hymn (vv. 1, 18), the rest
being concerned with the method of the revelation.

The Hebraic style of the hymn is plain. The repetition in
the second line of a couplet of what has been said already in
the first line (vv. 3, 5); the elucidation of the meaning of the
first line by the emphatic word being repeated in the next
(vv. 4, 5, 11, 14), which provides an illustration of what has
been called * climactic parallelism ” (cf. Ps. 2¢® 93%); the
threefold repetition in the first three lines of v. 14, all of which
involve the bodily visibility of the Logos—sufficiently show
that the model is not Greek but Hebrew poetry.

It will be noticed that the hymn moves in abstract regions
of thought. The historical names—John, Moses, Jesus Christ—
are no part of it: they are added in the explanatory notes of
the evangelist. Nevertheless, v. 14 states an historical fact,
and points to an event in time; but the history is told sué
specie @terniiatis.

The treatment of the Prologue as embodying a hymn on the
Logos has been suggested more than once in recent years.
An analysis of it from this point of view was published by

_C. Cryer in 1921.2  In 1922 C. F. Burney treated the Prologue
1 This is in the manner of Jn. ; cf. p. xxxiv.
t Expository Times, July 1921, p. 440.
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as a hymn (with comments) originally composed in Aramaic ;1!
and Rendel Harris suggested that it was based on a Hymn
to Sophia, although he did not work out the details of any
rhythmic arrangement. He developed the parallels between
the Prologue and the Sapiential literature of the O.T., com-
paring also some Stoic phrases.?

The arrangement of the stanzas which is printed above

-is not identical with those adopted by Burney or Cryer, an
important difference being that the hymn proper does not em-
body argument (cf. vv. 12, 13, 16, 17) or contain the Personal
Name of Jesus Christ. It is a Logos hymn of a triumphant
philosophy, directly Hebrew in origin, but reflecting the phrases
which had become familiar in Greek-speaking society. In the
Christian literature of the first two centuries a good many
traces of rhythm and verse arrangement may be found in im-
passioned passages of prose.® Eusebius (Z.£. v. 28. 5) cites a
writer who remarks on the number of Christian Psalms and
Odes which from the beginning (dr dpxfs) sung of Christ as
the Word (rov Adyov 70b Oeod rov Xptordv tuvolat feokoyodrres).
Such a collection of Christian hymns were those known as
the Odes of Solomon, which present so many points of contact
with the Johannine writings, and especially with the Prologue
to the Gospel, that they demand mention at this point.

The Odes of Solomon were first published from the Syriac by
Rendel Harris in 1909.4 He regarded them as of first-century
date, and to this Harnack gave his adhesion. I have given
reasons elsewhere ® for regarding this date as too early, and
for treating them as Christian hymns composed about 160 or
170 A.D,

These beautiful hymns are composed in cryptic fashion,
and they contain no avowed verbal quotations either from the
O.T. or the N.T. But the doctrine of the Logos is repeatedly
dwelt on, in a way which recalls Johannine teaching. The
Word is the Thought (éwowa) of God (Odes xvi. 20, xxviii.
18, xli. 10); this Thought is' Life (ix. 3) and Light (xii. 7).
‘‘ Light dawned from the Word that was beforetime in Him”
(xli. 15), so that the pre-existence of the Word is recognised’
(cf. xvi. 19). He is the Agent of Creation, for ** the worlds

L Aramaic Origin, etc., p. 41.

2‘* Athena Sophia and the Logos ™ (Bulletin of Jokn Rylands
Library, July 1922). See also Rendel Harris, The Origin of the
Prologue (1917).

. "8$ee the article *“ Hymnes ” in Cabrol’s Dict. d’archéol. chrétienne,
vi. 2839.

4 His fina] edition appeared in 1920 (Manchester University Press).

® Cambridge, Texts and Studies, ** The Odes of Solomon ” (1913) ;
cf. also Theology, Nov. 1920.
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were made by His [God’s] Word and by the Thought of His
heart ” (xvi. 20). The Incarnation of the Word is expressed
by saying ‘‘ the dwelling-place of the Word is man ” (xii. 11 ;
cf. xxii. 12); and God continually abides with man, for ** His
Word is with us in all our way ”’ (xli. 11). Were these sublime
phrases as early as the first century, we should have to treat
the Odes not only as arising in an environment like that which
was the birthplace of the Fourth Gospel, but as being actually
one of the sources from which its distinctive doctrines were
derived. This, however, cannot be maintained. The Odes,
nevertheless, provide a welcome illustration of that mystical
aspect of Christian teaching which has sometimes been
erroneously ascribed to Hellenic rather than to Hebrew in-
fluences. They catch the very tone of Jn.,! and show how deep-
rooted in Christian devotion was the Johannine doctrine of the
Word, within seventy years of the publication of the Fourth
Gospel.

CHAPTER VI
DOCTRINAL TEACHING OF THE FOURTH GOSPEL

(i) The Authority of the O.T.
(i) The Johannine Doctrines of Life and Judgment.
(iii) The Kingdom of God and the New Birth.
(iv) The Eucharistic Doctrine of Jn.
(v) The Johannine Miracles.

(1) Tue AvutHority oF TtHE O.T.

(i) Tue Old Testament was, for a Jew, the fount of authority,
and in the Fourth Gospel it is frequently quoted to establish a
fact, or to clinch an argument, or to illustrate something that
has been said.

Thus the people by the lake-side (6%') quote Ex. 16 to
confirm their statement that their fathers had been given bread
from heaven. The O.T. was their book of national history.

Jesus is represented in Jn. as appealing to the Law (Deut.

1 This is not only true of their Logos doctrine. With 1 Jn. 4%
we may compare, ‘‘ I should not have known how to love the Lord if He
had notloved me *’ (Ode iii. 3). In the note on 17° below, I have cited
another parallel from Ode xxxi. 4, 5. See also notes on 132 517 6%
7%%. 38 812 The Odist dwells continually on the great Johannine
themes — Love, Knowledge, Truth, Faith, Joy, Light; he never
mentions sin, repentance, or forgiveness (cf. p. xcv).
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19'%) and to the Psalms (Ps. 82%) in support of His arguments
with the Jews (8! and 10%). The Synoptic narrative agrees
with this representation of His mode of argument (Mk. 123
and parallels ; Mt. 446 11=Lk. 4+ 812, Paul appealed to the
O.T. in the same fashion, as every Rabbi did (Rom. 3'°, 1 Cor.
158, Gal. 31, etc.).

Again, the Fourth Gospel represents Jesus as illustrating
His teaching by the citation of Scripture passages; e.g. He
quotes Isa. 543 at 6%5, and His quotation (7%), ‘‘ Out of his
belly shall flow rivers of living water,” seems to be illustrative
rather than argumentative. There are many instances in the
Pauline Epistles of this use of the O.T. (e.g. Rom. 4%); and the
Synoptists ascribe it to Jesus just as Jn. does (Mt. g!3 2116. 42
etc.). So far there is no difficulty in the report of the Fourth
Gospel as to the use said to have been made of the O.T. by
Jesus and His hearers.

(if) The Jews, however, did not only hold that the O.T. was
authoritative; they held that it pointed forward to Messiah,
and to His Kingdom which was one day to be established among
them. It was a prophetzc volume, and for them prophecy
included prediction. They believed that the actual words of
the O.T. were intended by God to have a future as well as a
present application.

Thus Jn. represents the people ! as expecting that Messiah
would come one day, because the prophets had so predicted;
and expecting Him to be born at Bethlehem (742; cf. Mt. 25),
of the seed of David; to vindicate Himself by wonderful
works (6143 because the Scriptures of the prophets had assured
them that so it would be; and to *“abide for ever’” (12%)
because so it had been indicated in * the law.” The Synoptists
do not give any details as to the nature of the Messianic
expectation, but they are clear that Messiah was looked for,
by the priests (Mk. 14%1); by pious folk such as Simeon,
Anna, the two at Emmaus (Lk. 223 2421); by John the
Baptist, who expected Messiah to work miracles (Mt. 112,
Lk. 72%; and by the people . generally (Lk. 31%. The hope
that the Messianic prophecies would one day be fulfilled was in -
every pious Jewish heart, and Jn.’s report that this expectation
was vivid is borne out by all the other evidence-we have.

(iii) The evangelists, Jn. as well as the Synoptists, were con-
vinced that this expectation had been satisfied, for they believed
that in Jesus the Messiah had been found. The purpose of
Jn. in writing his gospel was that his readers might believe
that ¢“ Jesus is the Christ ” (20%'); and he is quite assured that
Isaiah (12%) as well as Zechariah spoke of Jesus. He applies,

1Cf. p. Ixxxii.
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e.g., Zech. 1210 to the piercing of the Lord’s side on the Cross
(19%7). Jn. tells of John the Baptist applying to himself the
prophecy of the Forerunner (12®; cf. Mk. 1% Lk. 3; cf. 9%,
Mt. 33), and accepting unhesitatingly Jesus as the Messiah
(1% 3); and he ascribes the same belief to other disciples
(181. %. 49 689 etc). Martha makes the same confession
(11%). The disciples are represented as applying Messianic
Scriptures to Jesus both before (2'7) and after His Resur-
rection (222 1216),

The author of Hebrews finds Jesus as the Christ frequently
(15 212 §° 10%) in the Psalms and in the Law; and in one passage
at least Paul elaborates an argument (Eph. 4%) which .depends
for its force upon a muystical and forward reference to Jesus
in Ps. 6818,

Indeed, that Jesus is the Messiah of O.T. prophecy is the
burden of the earliest gospel sermons (Acts 231- 38 320 512 etc.).

(iv) Jn. agrees with the Synoptists in representing Jesus as
accepting this position, and as claiming therefore to be the
subject of O.T. prophecy. The difference is ! that Jn. puts the
recognition by His disciples of Jesus as the Messiah (1%9),
and His acceptance of their homage, earlier than the Synoptists
formally do (Mk. 8%); but it is not to be overlooked that
Lk. (4%!) represents Him as conscious of His Messiahship at a
date prior to the call of Peter and James and John by the
lake-side. Jn. also puts into His mouth the plain affirmation
to the Woman of Samaria that He was the Christ (426). At a
later stage the Synoptists tell that He said the same thing to
the high priest (Mk. 14%%; cf. Lk. 22%, Mt. 26%%), which is not
told explicitly by Jn., who does not go into full details about
this examination by Caiaphas (18% ; but cf. 197). There can be
no doubt that, according to Jn. and the Synoptists alike, it was
implied in Jesus’ claim and explicitly asserted once and again
that He was the Messiah of the O.T. ‘‘ Moses wrote of me,”
and the Scriptures ‘‘ bear witness of me ”’ (5%- %) are words
that Jn. places in His mouth.

(v) Hence we are not surprised to come upon the expression
that in Jesus and His ministry ‘¢ the Scripture was fulfilled ”
(érdypdbry). It does not seem to say more than, as we have
seen, was accepted ex animo by all His early disciples. Vet
the expression is not found in Paul or in Hebrews or in the
Apocalypse or in the Johannine or Petrine Epistles. The idea
of the ‘‘fulfilment ” of the Scriptures in Jesus appears but
once in Mk., four times in Lk. and the Acts (as well as twice
- with the verb 7eAeiv instead of wAzpovv), six times in Jn. (and
once with teleiv), and twelve times in Mt. It occurs once in

1Cf. p. cxxxiv,
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- James (228), but with no Messianic reference, being applied
to the fulfilment of Gen. 15° in the later promise of Gen. 228t
These passages from the Gospels must presently be examined
separately, but it is plain from their distribution that the idea
of the ‘‘ fulfilment ”” of a particular Scripture as an incident of
Christ’s Ministry and Passion is more conspicuous in the later
writings of the N.T. than in the earlier. Whatever the dates
of Jn. and Mt. may be, they are later, in their present form,

" than the Epistles of Paul or than Mk. and Lk. ; and it is in
these later Gospels that the phrase becomes frequent, either
in the form *‘ the Scripture was fulfilled,” or ‘‘ in order that
the Scripture might be fulfilled.”

This way of speaking of the *‘fulfilment” of Scripture
does not appear at all in the sub-apostolic age, although the
belief was universal in Christian circles that the O.T. rites
and prophecies pointed onward to Christ. Barnabas, for
instance, who is full of *‘ types,” and who finds Christ in the
most unlikely places in the O.T. (see § 9, where he finds in the
number of Abraham’s servants a forecast of the Cross of Jesus),
never speaks of the m\jpwois or *¢ fulfilment ” of a Scripture,
The same is true of Justin Martyr. Nor is the formula of
citation ‘‘ then was fulfilled ” a formula which Irenzus used,
except when (as in Her. iil. 9. 2) he reproduced it from the
Gospels (Mt. 12). The only instances of wAnpotv being
used of Scripture in his writings are in Her. iii. 10. 4, where he
says that the angels proclaimed the promise made to David
as a promise fulfilled (. . . dwdoxeaw . . . TerApouéimy
edayyediowvrar), and perhaps in Dem. 38, where he writes
that ‘“ This” (¢.e. Amos g'1) *‘ our Lord Jesus Christ truly
fulfilled.” But in neither of these passages is the formula of
citation ‘‘ then was fulfilled ” used by Irenzus. The earliest
appearance of the phrase, subsequent to the First and Fourth
Gospels, is in Hegesippus, who wrote about 160-180 A.D. Ina
passage where Hegesippus (quoted by Eusebius, Z.£. ii. 23. 15)
1s describing the martyrdom of James the Just by the Jews, he
adds, kai érhjpwoay Ty ypadyy THv év 76 Haala yeypappévnr,
"Apwpev Tov Olkawov (Isa. 310; cf. Wisd. 21%). The pas-
sage he quotes has not any such reference, but Hegesippus
has been attracted by the word dixawes, and so he ventures
to say that the Jews ‘ fulfilled” this Scripture.! In every
Christian age it has been a fault of piety, when searching the
O.T., to mistake verbal coincidence with fact for a verltable
fulfilment of prophetic words.

1 Barnabas (§ 6) applies the words to Christ’s Passxon and Cyprian

quotes Wisd. 21%. to illustrate a general thesis, ““ Quod i 1pse sit justus,
quem Iudaei occisuri essent ** (Test. ii. 14).
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It should be added that this formula of citation is not used
(except when reproducing Mt. 215- 1) by the authors of any
of the earlier Apocryphal Gospels. It is not found in them
until we come to Evangelium Pseudo-Matihei, a work of the
fifth or sixth century; and its presence here is probably to be
explained by the fact that this apocryphal writer aims at
imitating the manner of the canonical Matthew.!

The probable reason that the phrase ‘‘ then was fulfilled
the Scripture ” is frequent in Jn. and Mt., but does not appear
again until Hegesippus, and then rarely until post-Nicene
times, is that the phrase was peculiarly Jewish. Jn. and Mt.
are full of Hebraisms, and Hegesippus was a Jew.. In the
OT. “to fulfil” is used of a petition (Ps. 20% or a Divine
promise (1 Kings 815), but rarely of a prophecy (1 Kings 2%,
2 Chr. 362, Dan. 4%, 1 Esd. 15%). It seems that the word
came into use in the Rabbinical schools after the O.T.
canon had been closed. ‘‘ To fulfil that which was said ”
and ‘‘then was fulfilled ”’ are formule of citation that are
occasionally found in Jewish writings (so Bacher, Exeg. term.
i 171).

It has often been thought that there existed in Apostolic
days a Jewish collection of O.T. passages held to be predictive
of Messiah.?2 If this were the case, it would be natural that it
should be utilised by the writers of the Gospels, at any rate of
the later Gospels, Mt, and Jn. Allen has suggested 3 that the
quotations in Mt. introduced by a formula are derived from a
written source of this kind, and not directly from the canonical
Old Testament. The same might be true of the quotations in
Jn.; but the existence of such a collection of testimonia in
the first century has not yet, as it seems to the present writer,
been established. .

To return to the phrase ‘‘ the Scripture was fulfilled,” as
it appears in the Gospels. It always has reference to a par-
ticular verse of the O.T. (¥ ypai), the words of which fit the
incident that the evangelist has recorded. There are two
notable instances in Mt. The evangelist finds (Mt. 217)
in Jer. 31'® words prophetic of the Massacre of the Innocents;
and again (Mt. 24%) he says that in the buying of the Potter’s

1 This apocryphon says ““then was fulfilled ” of Hab. 3% Isa. 13
(the Nativity), of Ps. 148" (the dragons adoring Jesus), of Isa. 118
(a legend of the Flight into Egypt), of Isa. 19 (the prostration of the
idols), and of Ps. 65° (the wisdom of the Child Jesus). It is curious
that it does #nof cite Jer. 31'% or Hos. 11}, which are cited as festimonia
in the canonical Matthew.

2 See, in particular, Rendel Harris, Testimonia, who holds that the
cxistence of such a collection of Messianic prophecies has been proved.

3W. C. Allen, St. Matthew, p. Ixii.
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Field with the blood money ‘‘was fulfilled that which was
spoken by Jeremiah ” (Zech. 1113; cf. Jer. 32%%). In both of
these cases we are dealing only with the comment of the
evangelist, and it is probable that he was misled by verbal
coincidences, just as Hegesippus was when he quoted Isa.
31 of the martyrdom of James the Just (see p. cl). Having
regard to the historical contexts both of Jer. 313 and of Zech.
1113 (Jer. 32%%), it cannot be maintained that they are more
than vaguely descriptive or suggestive of incidents in the
Gospel history.

The case of Lk. 4% is different. Here the evangelist tells
that Jesus read aloud in the synagogue the passage Isa. 612,
and that He began His comment upon it by saying, *‘ To-day
hath this Scripture been fulfilled in your ears.” There is no
improbability in this, and it is entirely in agreement with the
claim which, as we have seen, Jesus made repeatedly for Him-
self, that He was the subject of O.T. prophecy.

(vi) We come next to a more difficult conception, yet one
which is logically connected with the belief in prophecy as under-
stood by a Jew. Jn. represents Jesus as saying ‘‘ the Scripture
cannot be broken,” ob d'varar Avfijvar 7 ypady (10%). This is
not said in reference to the fulfilment of prophecy, but paren-
thetically as an assertion of the permanent authority of O.T.
words. But where prophecy was in view, it was held that
the prediction once made carried with it the assurance of its
accomplishment. The more strictly the verbal inspiration
of the sacred books was taught by the Rabbinical schools,
the more deeply would it be felt that the punctilious fulfilment
of the Messianic predictions was fore-ordained of God. This
was believed by every pious Jew, and the belief emerges dis-
tinctly in the Fourth Gospel, the evangelist ascribing this
conviction to Jesus Himself. We may recall here some Synoptic
passages which show that the belief that ‘‘ the Scripture cannos
be broken ” was shared by Mt., Mk., and Lk. (especially by
Lk.), and that all three speak of it as having the authority
of their Master.

(@) At Mk. 10% (cf. Mt. 20'%) Jesus predicts His con-
demnation and death at Jerusalem, 7a péAdovra adrg avuBaivew,
or, as Lk. (18%) more explicitly puts it, ‘‘ all the things that
are written by the prophets shall be accomplished (reAecthjoerar)
unto the Son of Man.” .

(8) According to Mk. 142, Mt. 26%, Jesus said at the Last
Supper, ¢ The Son of Man goeth, even as it is written of Him,”
or as Lk, has it,  as it hath been determined,” xara 16 bpiopévov
(Lk. 22%), Cf. also Lk. 21%.

() Lk. (22%) alone records that Jesus said after the Last
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Supper toiro 70 yeypaupévov 8ei Teheobivar év éuol, 76 Kal perd
dvopwv éhoyloty (Isa. 531%).

(@) Lk (24%) represents Jesus as asking the disciples on
the way to Emmaus, odxi taira e wafeiv Tov Xporov; and
then interpreting the Messianic prophecies to them.

(¢) So again, according to Lk. 24* J'esus said to the com-
pany in the Uppel‘ ROOm et r)\quenvm TdvTa T yeypappeva
& 16 vo;u.u Mocéws kai Tols mwpodijrats kal l//a.)\;wu; Tepl épod
it was mecessary that all that had been written should be
fulfilled.

In like manner Luke ascribes to Peter (Acts 1% the saying
that it was mecessary that the Scripture about Judas should be
fulfilled.

This conception, then, of the fmevitableness of the fulfil-
ment of O.T. prophecies is ascribed by all the evangelists to
Jesus, but it comes out most frequently in Lk. and Jn., the
Fourth Evangelist generally expressing it, as we shall see
presently, in another way.!

(vii) We have now to consider the meaning of the expression,
common in Mt. and Jn., that certain things happened 7
order that the Scripture might be fulfilled.

A similar expression is found two or three times in the O.T.
‘t Solomon thrust out Abiathar from being priest . . . thar
ke might fulfil the word of the Lord which He spake concerning
the house of Eli ” (1 Kings 2%7). The LXX has here mAnpuwfivac
70 pipa Kuplov. It may be that in this passage we need not
suppose Solomon’s motive to be that he might fulfil 1 Sam.
22 but that the writer only means that the event corre-
sponded with what had been predicted. In like manner it has
been suggested that in some passages where va wAnpwli 7
ypagy is found in the Gospels, we need not give iva a telic
force. It may be used loosely on occasion with wAqpwfy, as it
is certainly used loosely, without telic force, in other contexts
(e.g. Mk. 518, 6%, ¢° in all of which cases the other Synoptists
dlscard Mark’s va; cf In. 1#7 119 etc.). But thus to evacuate
iva of its telic force in the phrase iva wAzpwff 9 ypagi, however
agreeable to our modern ideas of the Bible, is to do violence
to the contexts, and to fail in appreciation of the Jewish doctrine
of prophecy.

(vil) When the Chronicler places the rise of Cyrus ‘ after
the word of the Lord by the mouth of ]eremlah had been
accomplished ” (uera 10 wAnpwbipar fijpa kvplov, 2 Chron.
36%%), he means more than that the event corresponded with
what had been predicted. He means that the event was
overruled by God with a view to the fulfilment of His own

1 For the use of 8t in Jn., see on 34,
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eternal purpose, which had been proclaimed by Jeremiah the
prophet.

Both Mt. and ]n express themselves in the same way. Mt.
uses the phrase iva wAznpwlj, or drws TAnpwty, eight times of a
testimonium quoted from the O.T., viz.: 12 (Isa. 714), 216
(Hos. 11?), 228 (*‘ He shall be called a Nazarene,” the source
of which is uncertain), 414 (Isa. g!- %), 817 (Isa. 534) 1217 (Isa.
4211, 133 (Ps. 78%), 21% (Zech. 9%). This was his doctrine,
that the words of the prophets, quite apart from their context,
had a forward Messianic reference, and that the incidents
of the ministry of Jesus were d1v1nely overruled, 77 order that
the prophecies might be fulfilled. And in one remarkable
passage, where he is following Mk., Mt. places this doctrine
in the mouth of Jesus. Mark (14%; cf. Mt. 26%) reports that
Jesus said at His betrayal that the manner of His violent arrest
was lva mAnpwfoow ai ypadal. No special ‘‘ Scripture” is
quoted, and it may be that only the general trend of O.T.
prophecy about Messiah and His sufferings was in the mind of
the Speaker, or in that of the evangelist who reported His
words. Yet that the evangelist believed Jesus to have said
that an incident took place, ‘‘ in order that the Scriptures might
be fulfilled,” is significant.

We now come to the use in Jn. of this phrase. It occurs
four times in a comment by the evangelist upon something
which he has recorded, and he attributes the use of it to Jesus
three times.

(@) Jn. says (12%7-3) that the people did not believe on
Jesus, despite His signs, lva 6 Adyos 'Hoalov Tod wpogijrov
TAnpwly, quoting Isa. 53!, *‘ Lord, who hath believed our
report?” etc. The same prophecy is quoted in Rom. 1016, a
similar 1nterpretat10n being given to it, except that Paul does
not use the formula va 7r)\'r]pw917

Jn. makes it clear that {va here has a telic force, for he
proceeds S rotro obk nvaavro 7rl.o"r£vew, OtL wdAw elmey Ho‘aLaS,
quoting Isa. 61°, ‘“ He hath blinded their eyes,” etc. This
lestimonium from the O.T. is also cited by Mt. (13!%) in the
form *‘ unto them is fulfilled the prophecy of Isaiah,” words
which Mt. ascribes to Jesus Himself,

The other instances in which Jn. comments thus on a
recorded incident occur in the narrative of the Passion.

(# In Jn. 19™ the parting of Jesus’ garments among the
soldiers is said to have been iva % ypagn wAnpwby, the words
of Ps. 2218 being cited, ‘ They parted my Jgarments among
them, and upon my vesture did they cast lots.”  The Synoptists
mention the parting of the garments, but do not expressly
quote Scripture forit. See note ¢z Joc.
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(¢) In Jn. 19% the saying of Jesus on the cross, *‘I thirst,”
is recorded, and Jn. adds that it was said va Tedewff %
vpagy, presumably having Ps. 69 in his mind. The Synoptists
do not record this word from the cross. See note 7z Joc.

(4) Jn. 19%, ‘‘ These things came to pass, iva % ypagy
mAnpwdy, A bone of Him shall not be broken” (Ex, 12%,;
cf. Ps. 34%), Jesus being the true Paschal Lamb.

It is noteworthy that Jn. twice comments on recorded words
of Jesus in the same way; that is, he speaks of them as if they
were inevitable of fulfilment, like words of Scripture. In
18%-% we read: ‘‘Jesus answered ... If ye seek me, let
these go their way, that the word might be fulfilled (iva =A.
6 Adyos) which He spake, Of those whom Thou hast given me
I lost not one ” (referring back to 171%); and again, 1831 32;
‘“ the Jews said unto him, It is not lawful for us to put any
man to death: that the word of Jesus might be fulfilled (iva
6 Adyos tob Inoov wA.), which He spake, signifying by what
manner of death He should die” (referring back to 1232),
For Jn., the words of his Master were possessed of authority
and inspired by foreknowledge; the event necessarily corre-
sponded to what Jesus had said.

(ix) Intwo or three passages Jn. seems to go beyond a state-
ment of his own belief as to the inevitableness of the fulfilment
of O.T. prophecy; for he has been thought to ascribe the same
opinion to Jesus Himself.

In 13!® we have: ‘‘ I know whom I have chosen: but that
the Scripture may be fulfilled, He that eateth my bread lfteth
up his heel against me’ (Ps. 41%); and again in 1912; ‘I
guarded them, and not one of them perished, but the son of
perdition ; that the Scripture might be fulfilled,” allusion
probably being made to the same passage, Ps. 41° (but cf.
Ps. 10¢%, Acts 1'%). These phrases, as they stand, suggest
that Jesus taught not only that the treachery of Judas wasa
* fulfilment ” of Scripture, but that its progress was overruled
in its incidents, so that ‘‘the Scripture might be fulfilled.”
It may be so, but this is not necessarily the true interpretation,
for in both passages the recalling of O.T. prophecy may be but
an editorial addition or a comment of the evangelist after his
habit.!

In like manner, {va wAnpwdi & Adyos in 15% (where see
note) may be added to the report of the Lord’s words by Jn.,
who found it apposite to cite éuionodv e Swpedv from Ps. 3518
or Ps. 6g%. In any case, in this particular passage, some doubt

. must rest upon the accuracy of the report, which makes Jesus
speak of ‘* zkeir Law,” as if to separate Himself from Judaism.
1 See p. xxxiv, and also the notes in loc.
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Otherwise we have to suppose that Jesus taught that the cause-
less hatred with which He was rejected had been fore-ordained
in words of the Psalmist which had to be fulfilled.

(i) THE JoHANNINE DOCTRINES OF LIFE AND
JUDGMENT

In Jewish thought the conception of a Day of Judgment
when the future destiny of men shall be determined does not
appear until after the Exile. One of the earliest allusions to
this is in Dan. 12%3: ¢ Many of them that sleep in the dust
of the earth shall awake, some to eternal life and some to shame
and eternal contempt,” a passage which (although it does not
speak of a general resurrection) contemplates a separation of
men into the righteous and unrighteous, and so presupposes
judgment.

The growth of the idea is intimately connected with the
growth of the Messianic hope. Judgment is the prerogative
of kings, and so it was the office of the Messianic King. ‘‘ A
throne shall be established in mercy, and one shall sit thereon
in truth, in the tent of David, judging and seeking judgment ”
(Isa. 16°; cf. Isa, 32Y). The theocratic King of Ps. 72! executes
judgment in response to the petition, ‘‘ Give the King Thy
judgments, O God, and Thy righteousness unto the King’s
son”’; or as the Targum has it, * Give the precepts of Thy
judgment to King Messiah.” It is noteworthy that the vision
of Dan. %3, which tells of One to come ‘* with the clouds of
heaven like unto 2 son of man,”” does zo¢ ascribe the office of
judgment to this Coming One, but rather to the Ancient of
6ays, Who is the fount of all true judgment (cf. Deut. 117),

However, when we come to the Book of Enoch, we find
the doctrine of world judgment clearly expressed, and .the
office of judgment committed to the Son of Man.! The various
forms which the doctrine of judgment takes in this book are
summarised by Charles on Enock 45%: ‘‘ The Elect One will sit
on the throne of His glory, 453, 55%, 6235 . . . being placed
thereon by the Lord of Spirits, 615, 62%; and His throne is
likewise the throne of the Head of Days, 44 513, a typical
passage being: ‘* He sat on the throne of His glory, and the
sum of judgment was committed unto Him, the Son of Man”
(69%). How far the eschatology of this book was prevalent in
Palestine in the first century we do not know precisely; but
it is clear that the orthodox believed that the dead, or at
any rate the righteous dead, would rise again. The Book of
Jubilees (23'1) speaks of ‘‘ the day of the Great Judgment,”

1 Cf. p. cxxvii.
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and the dpocalypse of Baruck (50% 4 51 £.) tells of a resurrection
at the Advent of Messiah for the purpose of judgment. The
Second Book of Esdras belongs to the latter half of the first
century, and is tinged with Christian thought; but its testi-
mony is relevant here. In 2 Esd. 123 it is said of the wicked
that Messiah ‘* shall set them alive in His judgment, and when
He hath reproved them, He shall destroy them.”

By Mk., Jesus is represented as saying of Himself:
‘“Ye shall see the Son of Man sitting at the right hand
¢f power, and coming with the clouds of heaven” (Mk.
14%2; cf. Mk. 13% 8%), The picture of Him as the Judge
at the Last Judgment is explicit in Mt. 2594, His judg-
ment being: ‘‘These shall go away into eternal punish-
ment ; but the righteous into eternal life.”” The office
of Judge is assigned to Him by the apostolic preachers:
*“ This is He which was ordained of God to be the Judge of
quick and dead” (Acts 10%%); and again: ‘‘ God hath ap-
pointed a day in the which He will judge the world in righteous-
ness by the man whom He hath ordained ”’ (Acts 173!). Paul
has the same doctrine; he speaks of ‘‘ the Day when God
shall judge the secrets of men by Jesus Christ ” (Rom. 2!9;
cf. 2 Cor. 59).

It is, therefore, highly probable that Jewish doctrine in the
first century conceived of Messiah as the Judge at the Last
Judgment; and it is certain that in Mt., in the Acts, and in
Paul it is taught that Jesus is to be that Judge. In claiming
to be the Messiah of Jewish hopes, He claimed, as it would
seem, to be the Judge of mankind at the Last Assize.

Thus the language in which Jesus spoke to His Jewish
disciples about the final judgment of mankind was the language
of Jewish Apocalyptic. The images and the figures which He-
employed to bring home to His hearers the severity and cer-
tainty of the Divine judgments were not unfamiliar to them.
He always spoke to men in the language which they could best
understand; and, as the first disciples were Jews, He spoke to
them as a Jew would speak, conveying to them at the same
time deeper and more spiritual truths than any of which Jews
had dreamed. He was, in truth, the Messiah of their ancient
traditions.

In the first years of bewildered hope after His Ascension,
the expectation was strong in many hearts, as the Pauline
Epistles show, that the Son of Man would speedily come again
in judgment to vindicate the Divine righteousness, and to

fulfil the Divine purpose of the ages. But time went on; and,
as the first generation of Christian believers passed away, it
became evident that the Promise of the Lord’s Coming, as
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they had understood it, was not certainly to be fulfilled all
at once. Jerusalem had fallen. The Temple was destroyed.
Christianity was no longer a phase of Judaism. The thought
of Jesus as the Messiah ceased to be the dominating thought
of those who called Him Master. He was Messiah, but He
was more. And it was the task of the last of the evangelists to
remind the Church how much there was in the teaching of
. Jesus Himself as to the Judgment of Mankind, and the Coming
of His Kingdom, that had been neglected in the eager faith
of the little community which had so unerringly perceived in
the Risen Lord the Christ of their fathers.

Accordingly, we find in the Fourth Gospel, on the one hand,
phrases entirely in the manner, so to speak, of Mt. and of the
Acts and of Paul, as to Messiah and Messiah’s judgment at the
last; and, on the other hand, a wider and more catholic
presentation of Jesus as the world’s King and Saviour, whose
Kingdom is already established in some degree.

(2) To Jn., Jesus is the Christ, the Son of God, just as He
is to the Synoptists. Indeed, Jn. is the only evangelist who
reproduces the Jewish title Messiak (142 4%). If Jesus had
not been Messiah, He could not have been the Light of the
World, of Jew as well as of Greek. To Jn., as to the Synoptists,
Jesus was the Son of Man of Daniel’s vision.! The words
addressed to Nathanael (15') could not have been understood
by any one not a Jew: ‘‘ Ye shall see the heaven opened, and
the angels ascending and descending upon the Son of Man.”
That recalls the vision of the Son of Man of the Synoptists
(Mk. 14%% and parls.). Jn. is not unmindful of this aspect
of the teaching of Jesus, viz. that He proclaimed Himself as
the Jewish Messiah, of whose judgment the Jewish Apocalypses
had spoken.

Further, Jn. is explicit in the announcement of a Great
Assize at last, when all men shall be judged by the Son of
Man. ‘‘ The hour cometh in which all that are in the tombs
shall hear His voice, and shall come forth, they that have
done good, unto the resurrection of life; and they that have
done 1ill, unto the resurrection of judgment” (5%). For this
mapovoia 2 cf. 1 Jn. 2%; it is a Christian privilege that *‘ we
may have boldness in the Day of Judgment ” (z Jn. 4%%). That
this doctrine appears in Jn. is only what we expect to find in
writings which go back to the reminiscences of a Jewish disciple.

(&) But, for Jn., Christianity has broken its Jewish fetters
once for all. The aged apostle remembers, as he looks back,
that there were teachings of Jesus which transcended all the
hopes and thoughts of Judaism, and these are now reproduced

LCf. p. cxxx. 2 Cf. p. Ixii.
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(through the medium of a disciple) for the instruction of the
Church. The rigid ecclesiastical polity of the Jews was a
thing of the past. And Jesus had said that it would not be
permanent; that the time was coming when neither Samaria
nor Jerusalem would be the spiritual home of the true wor-
shippers of God (42!%). He had spoken, too, of His flock as
embracing not only Jews but Gentiles (10'%). Here were
master thoughts, denying any exclusive privilege to the Jew,
inconsistent or seemingly inconsistent with any millennial reign
of Messiah on Mount Sion. In fact, when the Fourth Gospel
was being written, Christianity was being accepted by Greek
and Roman as well as Jew. And the catholicity of its appeal
is perceived by the evangelist to be agreeable to the mind of
Christ, as disclosed in sayings of His not yet recorded and only
imperfectly understood.

Moreover, it was becoming clear that the expectation of an
Advent of the Son of Man and of the establishment in its ful-
ness of the Kingdom of God in the near future was a mistaken
expectation. There will, indeed, be a final consummation.
Jn. is the only evangelist who uses the expression ‘‘the Last
Day ” (see on 6%); he does not deny, rather he explicitly
declares, the doctrine of a Great Assize, while he does not
look for any immediate Advent of Christ in majesty, such
as the first generation of Christians had expected. But the
outlook of the Last Discourses (cc. 14-16) is directed to the
future of the Church on earth rather than to any sudden and
glorious Coming of the Master from heaven (cf., however,
14%). And this surprised the Apostles: ‘‘ Lord, what is come
to pass, that Thou wilt manifest Thyself to us, and not unto
the world? 7’ (14%%). They had been told, ‘‘ I will manifest
myself unto him that loveth me ” (14%); this was an Advent
of Jesus to the faithful soul. But they were hardly content,
And Jn. reports that Christ gave no other answer to their
curiosity about His Coming than the quiet promise, *‘ If a
man love me, he will keep my words . . . and we will make
our abode with him ”’ (14%). _

Thus Jn. will not dwell on the prospect of the Final Judg-
ment of the world as it had presented itself to Jewish minds.
He knows that it was involved in the teaching of Christ, and
he says so in the Gospel, stating it with greater explicitness in
the First Epistlel But there was another element in that
teaching which needed fresh emphasis. The judgment of
the individual is determined in the present by his own attitude
to.Christ : ‘‘ he that believeth not is judged already” (3'8,
where see note). This judgment is not arbitrary, but inevitable,

1 See p. Ixii.
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and is the issue of a moral necessity. In the sight of God, to
whom a thousand years are as one day, the predestined future
is as certain as the past, and it may be discerned in the present.
Die Weltgeschichte ist das Weligericht: ‘‘ he that believeth
not is judged already.” And so, on the other hand, with the
believer in Christ: ‘‘ he comes not into judgment, but has
passed from death into life "’ (5%). Those who believe in Him
.shall be safe at the last (112¢; cf. 171%), and He will * ‘raise them
up ” (6% %, etc.). In virtue of the Life which they share with
Him, they will be sharers of the Resurrection unto eternal life.

A third doctrine which Jn. expounds with greater fulness
than the Synoptists is the doctrine of Zfe here and hereafter.
In the Synoptists, indeed, the teaching of Jesus is explicit
as to a future life and a resurrection to judgment both of
righteous and unrighteous, while at the same time He points
out that the conditions of this future existence are necessarily
dissimilar to those of our bodily life here (Mk. 12%f)., In Jn.
the thought emerges that the (w3 alvvios of the future may
begin in the present. It is already possessed by him who
believes in Jesus (31%- 16. 3 640. 47) or in the Father who sent
Him (5%%). It is both a present possession and a hope of the
future. This is the reason why Jn. can speak of judgment
being already determined; it begins here and is fulfilled here-
after, as /ife also is.

It is to be observed, however, that this doctrine of {wy
aldvios is not peculiar to Jn., but is also found in the Synop-
tists, although it is by them expressed in a different way, in
terms of the Jewish concept of the Kingdom of God to which
the Synoptic references are so frequent. In Jn., ‘‘ eternal
life,” the life of the citizenship of the ‘‘ Kingdom of God,” is
that on which a man enters after he has been born dvefer (3%).
The Kingdom of God, according to the Synoptist presentation,
is at once present and future. It is future, if we contemplate
its complete fulfilment (e.g. Mt. 812 13%8 253 Mk. ¢%, Lk. 13%)
and pray ‘‘ Thy Kingdom come ” (Mt. 61%9. But, in another
sense, it is present now. *‘ The Kingdom of God is within you ”’
(Lk. 192; cf. Lk. 6 1120), And to enter into it one must
become like a little child (Mt. 183, Mk. 105, Lk. 18'7), a condi-
tion which should be compared with Jn. 33 To enter into
the Kingdom of God and to enter into life are, indeed, treated
by Mk. as identical expressions (Mk. ¢%5-47). It thus appears
that the spiritual doctrine of {wy aldwmos of which Jn. is so
full, is implicit in the Synoptic Gospels, which speak of the
Kingdom of God coming and come, just as in Jn. we read of
eternal life as both future and already present.!

1 See, further, p. clxii.
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Hence there is no inconsistency, as has sometimes been
suggested, between the two sides of the Johannine teaching
about eternal life. ‘‘ He that believeth on me hath eternal
life,” and ‘I will raise him up at the last day,” express the
same doctrine, viz. that whether in this world or in the world
to come, Zife, that is, the spiritual life, which is ‘¢ life indeed,”
is found in Christ alone. This is the perpetual theme of the
Fourth Gospel.

In Christ is life (14). This He has in Himself as God has
(526). He has the words of eternal life (6%). His words are
life (6%%). To know Him is eternal life (14%). He is z4e Life
(14%). He gives the living water which continually and etern-
ally vivifies the energies of the spirit (414 7%). He came that
His flock might have life (101%). He is the Bread of Life (6%),
the Bread which sustains life. The Bread which He gives is
His Flesh, given for the life of the world (6°!). Without this
no one has life (6%%); but he that eats of it abides in- Christ
(6%8; cf. 15%. They who follow Him have the light of life
(81%). That is the secret of eternal life in this present stage of
being. (See further on 11%.)

So, too, is it after death, Christ quickens the dead, as the
Father does. & vids obs Oéher {womorel (521). Those who keep
His word shall not taste of death (8%1). He is not only the
Life ; He is at once ‘* the Resurrection and the Life ”’ (11%).
Those to whom He gives eternal life never perish ; no one
plucks them out of His hand (10%).

Others will perish (3'%; those who are rebellious shall not
see life, but God’s wrath rests upon them (3%). ‘‘If ye will
not believe that I am He, ye shall die in your sins ” (8%%).
‘¢ If a man abide not in me, he is cast forth as a branch and is
withered; and they gather them and cast them into the fire,.
and they are burned ” (15%).

Such is the doctrine of Judgment and of Life expounded
in the Fourth Gospel. The evangelist is at once Hebraist
and Hellenist. He wrote ‘‘ that ye may believe that Jesus
is the Messiah, the Son of God "’ (a Jewish belief, for Greeks
and pagans had no thought of Messiah), and also °‘that
believing ye may have life in His Name,” a universal
message which it is of supreme consequence to all men to
apprehend.

There are, then, in Jn. these two contrasted views of the
future life, one pointing back to Hebraism, the other more akin
to Hellenism, but both accepted by the evangelist. To rule
_out either as foreign to his thought is not scientific criticism.
Thus Wendt ! has been followed by some scholars in his view

1. St. John's Gospel, p. 136.
4
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that the phrase % éoxdry Hpépa is an interpolation added by
an editor in 63-40. 4. 45 132 1,8 his reason apparently being
that the doctrine of a *‘last day ”’ or ‘‘ day of judgment ” is
inconsistent with the spiritual doctrine of eternal life which. Jn.
unfolds. But there is nothing in the style of these verses to
suggest that they are not Johannine. If we extrude from the
text of a book every phrase which does not seem to us to be
ccongenial to the argument, we may indeed reduce the residuum
to a consistent whole, but it does not follow that we are doing
justice to the author’s opinions or that we have got nearer to
what he originally set down. We may think it strange that
a Hellenist should be a Hebraist in certain regions of thought.
But the writer of the Fourth Gospel was both.

(111) Tue KingDoM oF GOD AND THE NEw BIRTH

The Kingdom of God, coming and come, is a principal
topic in the Synoptic reports of the teaching of Jesus. Many
of His parables are concerned with the explanation of its
significance. In a sense, it is a present reality (Lk. 152!), but
it is more frequently named in the Synoptic Gospels as an
ideal to be realised in the future (Mt. 6'9 Mk. g¢l, etc.), the
signs of its approach not being always apparent (Lk. 1720).1
The phrases, ‘‘the Kingdom of Heaven,” ‘‘the Kingdom of
God ” were not unfamiliar to the Jews, of whom some looked
for a political and social Utopia, a happy future for their race
and nation; while others, more spiritually minded, understood
that righteousness rather than prosperity was the ideal of a
community over whom Yahweh was King. Of this Kingdom
Jesus taught that no one could become a citizen without a
spiritual change, without turning away from material things,
and approaching God with the simplicity and single-heartedness
of a little child (Mt. 183, Mk, 10, Lk. 18'7). It is this last
conception that is expounded with startling emphasis in the
discourse of Jesus with Nicodemus: ‘‘ Except a man be dorz
Jfrom above, he cannot see the Kingdom of God ” (Jn. 3%).

The idea of rebirth is not peculiar to Chrlstlanlty The
Brahman, the spiritual aristocrat of India, is ‘‘ twice born.”
In the Novella of ]ustinian (lxxviii) it is asserted of 2 manu-
mitted slave that he has 76 r4s na)\cyyeveo'l.a; dikarov. Wetstein,
who quotes this, quotes also the saying of Apuleius that
the day of a convert’s initiation is his birthday. The idea,
indeed, is frequent in the Mystery religions which had a
vogue at the end of the first century. Mlthralsm may have
been affected by Christian phraseology, but in any case the

1 See above, p. clx.
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expression used of one who has been initiated, rematus in
@lernum, is noteworthy.!

More to the point, when examining Jn. 33, is the language
used in Rabbinical writings of Gentile proselytes who have
accepted Judaism. ‘‘ A man’s father only brought him into
this world; his teacher, who taught him wisdom, brings him
into the life of the world to come.” > Wetstein quotes: *‘The
stranger who is proselytised is like a child newly born, because
he must break away from his former teachers and principles,
as well as from the ties of kinship.” 3 The germ of this meta-
phor, which is a very natural one, appears in such passages as
Ps. 87%; and it may have been familiar to the Rabbis of the
first century, although the Talmud, as we have it, being of
later date, does not prove this to demonstration. The narra-
tive of the discourse with Nicodemus (3'°) seems to represent
Jesus as expressing surprise that he, a master of Israel, should
not be acquainted with the doctrine of rebirth, but this is not
quite certain. See notes on 3* 19,

In any case, Nicodemus, as one of the Sanhedrim, must
have been familiar with the phrase ‘‘the Kingdom of God,”
which he and his fellows were accustomed to interpret in terms
of the Messianic expectation of future prosperity and peace.
It was for the future, rather than the present; and its ideals
were political and social rather than spiritual, although spiritual
ideals were not wholly absent from it. But he was hardly
prepared to be told that he was not following the path
which led to the Kingdom, and that without a complete
change of attitude he could not enter it. He must become
like a child before its Heavenly Father; he must be ‘‘ born
again.”

This phrase, however, is expanded in v. 5, where it takes
the form *‘ born (or begotten) of water and the Spirit.” This
has generally been interpreted of baptism, and the interpreta-
tion demands careful analysis.

It must first be observed that the representation of baptism
as a new birth is infrequent in the N.T. . We find it, perhaps, in
1 Pet. 13 23 where Christians are described as ‘¢ begotten again
not of corruptible seed but of incorruptible ”’; and it appears
in the phrase Aovrpov maAvyyevesias (Tit. 3°). Paul gener-
ally speaks of baptism, not as a new birth, but as a ‘‘ burial
with Christ ” in the baptismal waters followed by a rising

1 This phrase, which refers to the taurobolium, appears first in the
fourth century (C.I.L. vi. 510).

% Mishna, Surenhus, iv. 116, quoted by Schiirer, Hist. of Jewish
People, i. 317 (Eng. Tr.).

8 Yebamoth, 62a.
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again therefrom (Rom. 6%, Col. 2!%).1 But, at the same time,
for Paul a man in Christ is ‘‘a new creation” (2 Cor. 5%),
and this thought is not far from that of the *‘ regeneration ”’
of the Christian believer, and the image of baptism as a new
birth,

At any rate, this image is used in the literature of the second
and third centuries, more frequently than any other, to illus-
trate baptism. In the note on 3* passages are quoted from
‘2 Clement” (about 140 A.D.) and Hermas, which treat 3° as
having a baptismal reference. So Justin says: We bring the
catechumens ‘‘ where there is water, and after the same manner
of regeneration as we also were regenerated ourselves, they are
regenerated ’; and he proceeds to cite 33 (loosely, after his
wont).?2 Christ, he says in another place, ‘‘ was made the
beginning of a new race which is regenerated by Him through
water and faith and wood, which contains the Mystery of the
Cross.”® Both Hippolytus4 and Irenseus® speak of the
‘“ laver of regeneration ”’; and Irenzus more than once de-
scribes baptism as ‘‘the power of regeneration unto God.” $
Clement of Alexandria in like manner uses the verb ‘‘ to be
regenerated ”’ as equivalent to ‘‘ to be baptized.” 7

Hence, although the doctrine of baptism as a new birth
is not prominent in the N.T., it was probably recognised by
the end of the first century, as it certainly was in the second
century; and if we are to take Jn. 3% as accurately reporting a
saying of Jesus, He gave to the image the seal of His authority.

There are, however, grave difficulties in the way of this,
the usual, interpretation of the passage. That Jesus is the
Author of the terse and pregnant aphorism, ‘‘ Except a man
be begotten from above (dvwfev) he cannot see the Kingdom of
God ” (Jn. 3%), need not be doubted; it is, as we have seen, but
a picturesque and arresting statement of the Synoptic saying,
‘“ Except ye become as little children, ye cannot enter the
Kingdom of Heaven ” (Mt. 18%). But if, in His discourse with
Nicodemus, He explained ‘‘ being begotten from above ”
(v. 3) as *‘ being begotten of water and the Spirit ”’ (v. 5), and
this latter phrase is to be understood of baptism, it can only be
John’s baptism 8 which was indicated, for Christian baptism
was not yet instituted as an initiatory rite. As Jn. observes
(7%, where see note), ‘‘ the Spirit was not yet given because

1] have discussed the symbolism of baptism more fully in Studia
Sacra, p. 51 1.

ji}‘}{;’Ol}b}i{ 61. :gryph. 138. ,
eoph. 10. @r. v. 15. 3.
8 Hey.iii. 17. 1; cf. i. 21. 1, 7 Pad. vi. sub init.

8 The Pharisees did not accept John’s baptism (Lk. 7%).
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Jesus was not yet glorified.” But John’s baptism could hardly
have been described as ‘‘ being born of water end the Spirit.)’
It is true that Ezekiel (30%) speaks of the new spirit that comes
by sprinkling (cf. Ps. 5127 Zech. 13'); but Jn. expressly
distinguishes the baptism of John which was é ¥dar. only
from that of Jesus which was to be év wvevpar: dyiw (1%3). At
a later date it was reported that John’s adherents did not know
of the Holy Spirit (Acts 19%). If Jesus in the words of Jn. 38
recommended to Nicodemus that he should submit himself to
baptism by John, He ascribed a spiritual efficacy to that
baptism which was unknown to john’s own adherents.

It is difficult to resist the inference that the words é¢ v8aros
were not part of the original Saying of Jesus which is repro-
duced by Jn., but that the form which the Saying takes in 3
is due to the evangelist (or to a later editor) who 1s expressing
it in the language of the next generation, and with an applica-
tion wider than, and differing from, that which it bore when
addressed to Nicodemus. That Jesus enforced upon Nico-
demus the necessity for a spiritual change, for ¢ regeneration,”
is, indeed, highly probable ; but that as the road to this He
should have recommended the baptism of John, and above all
that He should have described this as “being born of water
and of the Spirit,” is improbable.

What has happened here is that Jn. has taken a great Saying
of Jesus (v. 3), addressed, it may be, to Nicodemus in the first
instance, and that he has restated it in v. 5, in terms of the
doctrine of Christian baptism which was beginning to take
shape at the end of the first century. The Saying of Jesus,
it can hardly be doubted, laid stress on the spiritual change
which candidates for the Kingdom of Heaven must undergo;
they must be born dvwbev (v. 3); and it was natural in early
days of persecution and trial that the critical moment should
be identified with the moment of baptism, when the new con-
vert deliberately professed faith in Jesus as the Son of God,
and accepted the resulting obligations and perils.

We have to reckon, of course, with the doctrine of baptism
as applicable to adw/t proselytes. When it became customary
(as it did at an early date) to baptize infants, the doctrine under-
went necessary modifications. In the beginning, conversion—
the change of mind and heart consequent on a conviction of
the unique claims of Jesus—was indistinguishable from 7e-
generation, the new birth into a world of larger and freer
opportunity. But once the practice of baptizing infants was
adopted, as agreeable to the mind of Christ, it became obvious
that the initial regemeration was not a conversion, in any in-
telligible sense, for an infant has no settled purpose or habit
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of mind or mental outlook which needs to be changed; and
thus the term conwversion was reserved for that subsequent
awakening of a spiritual sense and of a turning to God, which
may be either sudden or gradual, according to the life-history
of the individual concerned. The neglect of these elementary
considerations has been mischievous in keeping alive contro-
versies about baptismal regeneration which have sometimes
been only disputes about words.

At v. 16 the discourse with Nicodemus passes into an
exposition of the doctrine of eternal life, which is apparently
(see on v. 16) due to the evangelist himself. The topic is,
however, not a new one. It is the same topic as that of the
* Kingdom of God” with which the discourse opens; but
the evangelist expounds it after his own manner and in language
which may appeal to Greek no less than to Jew. ‘¢ Eternal
life ”” is the desire of all mankind; and the spiritual movement
which is requisite if the desire is to be satisfied is an act of
faith in Jesus as the Son of God. This is the perpetual theme
of the Fourth Gospel.

(1v) THE EucHArisTIC DOCTRINE OF JN.

A

The author of the Fourth Gospel gives no explicit account
of the institution of the Lord’s Supper. That he knew of
it is certain, for at the earliest date to which the Gospel can be
assigned the Eucharist was an established Christian rite (1 Cor.
1018 Acts 2%% 207) whose significance was fully realised.
In. tells of the Last Supper (c. 13), but he does not identify
it with the Paschal Feast as the Synoptists do, placing it on
the eve of the Passover. He has in this particular departed
from the Synoptic tradition, which, seemingly, he wishes to
correct.] For Jn. the Passover Victim was Jesus on the Cross,
and it may be that his omission to record the institution of the
Lord’s Supper is due to his desire to avoid the suggestion that
the Eucharist is the Christian Passover; just as, unlike the
Synoptists, he avoids sacramental language (see on 61) in his
account of the Feeding of the Five Thousand, which took place
shortly before a Passover celebration.

B

We next observe that the discourse which, in Jn.’s narra-
tive, follows the Feeding of the Five Thousand is reminiscent
1See p. cvi.
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of sacramental language, more particularly towards its close;
and this must be examined in some detail.

That some words were spoken at Capernaum (62.42.59)
which told of the heavenly Bread as superior to the loaves
provided for the hungry multitude is not difficult of credence.
But that the whole discourse, as it is found in 6%, belongs to
this occasion is improbable. It falls into three sections, vv.
26—40, vv. 41-51%, vv. 51°-58. The first section tells of the
Bread from heaven which God gives to those who believe in
Jesus, and it announces that Jesus is, Himself, the Bread of
Life. The second section is introduced by objections raised
by ¢ the Jews,” and speaks further of Jesus as the Bread of
Life, but does not say explicitly that this Bread is the gift of
the Father. The objectors seem to be Galileans (v. 42),
although they are called ¢‘ Jews,” the term that is used through-
out the Gospel for the opponents of Jesus. In the 2477d section
the terminology is changed, and not only the terminology but
the doctrine as well. For Jesus speaks now, not of Himself
as the heavenly Bread continually given by the Father to
believers, but of the Bread which He is, Himself, to give them
in the future (ddow, v §1). This gift is described as His flesh
and His blood, which He will give for the life of the world,
and which when appropriated by the believer will be the source
and the guarantee of eternal life.

The three sections of this discourse are bound together by
Jn., and he represents them as forming a whole. The refrain
¢ T will raise him up at the last day ’’ occurs in all three sections
(vv. 39, 40, 44, 54). The same is true of the expression, ** who
(or which) came down from heaven,” which occurs seven
times (vv. 33, 38, 41, 42, 50, 51, 58). And the reference to the
manna in the wilderness (v. 31) is answered in v. 49 and again
in v. 58. There is a general unity of theme, the doctrine
expounded from beginning to end being the main Johannine
doctrine, viz. that the only way to life is belief in Jesus, a
belief which involves continuous ‘* feeding ” on Him, Z.e. the
refreshment and invigoration of man by perpetual communion
with the Son of Man. ’

C

The discourse as a whole, and especially its third section,
is couched in Eucharistic language. Jn.’s doctrine of ‘¢ feed-
ing ” on Christ is, indeed, a spiritual and mystical doctrine;
but it is not doubtful that he means, in vv. 51°—58, to suggest
that at any rate one mode of thus ‘‘ feeding ” on Christ is
through the sacrament of the Holy Communion. To speak
of eating Christ’s flesh and drinking His blood is a metaphor
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intensely realistic and quite extraordinary,! going far beyond
the teaching about the heavenly bread in the verses which
precede. Perhaps the emphasis laid here upon the ‘‘flesh ”
and *‘ blood ”’ of Christ is in polemical reference to the Docet-
ism which Jn. always had in view.? But, in any case, the
language is Eucharistic and was recognised as such so soon
as the Fourth Gospel began to be read. Two or three
witnesses may be cited here in proof of this,

1. The Eucharistic language of Ignatius (about 110 A.D.) is
clearly influenced by Jn. 6.

() dprov feod Gédw, 6 éoTw oapé Tob xptoTod . . . kai wopa
0é\o 16 alpa adrod, 6 éoTw dydmy dpbapros (Rom. vil.). Here we
have the dpros feod of Jn. 63 identified with the odp¢ of Jn. 6%,
and the words about the drinking of Christ’s blood go back to
the same source. Despite his realism, Ignatius is a mystic
like Jn. (cf. also Z7a//l. viii., Philad. i.); and his doctrine of
the Eucharist is like Jn.’s in this, that he does not state it so
as to exclude other methods of approach to God.

() In Philad. iv., the reference to the Eucharist is ex-
plicit. owovddoare odv i edxapioria xpiobfar pia yap oapé Tod
kuplov Nudv "Inoov Xpiorod, kai & mworripiov eis Evwoty ToD alpatos
airot. The point to be noted is the use of odp¢ for the Body
of Christ in the Eucharist, as in Jn. 6, a phraseology not found
elsewhere in the New Testament,

(¢) The same inference may be drawn from Smyrzn. vi,
where Ignatius says that the Docete edxapiorias xai mpooevyijs
dméxovrar 8td 7O pi) Opoloyely v edyapioTiav odpka evar TOY
cwtiipos Hudv "Inood Xpuwrrod, a passage as startling in its realism
as Jn. 6.

2. Justin (about 145 A.D.) uses similar language. He says
(Apol. 1. 66) that as the Word was made flesh, and as Jesus
had both flesh and blood for our salvation, so also the Euchat-
istic food is, we are taught, the odpé and afua of Christ. The
reference is, again, to Jn. 6°1. 54,

That Ignatius and Justin should have applied the language
of Jn. 6515758 to the Eucharist is not surprising, for this has been
done in every Christian age. But inasmuch as they provide
the earliest patristic allusions to Jn. 6, their testimony is especi-
ally apposite, as indicating the obvious interpretation of ** eating
the flesh and drinking the blood ”’ of Christ.3

1In Ezek. 3918 1 there is mention of eating the flesh and drinking
the blood of men ; but this refers to the slaughter and destruction of
enemies.

2 Cf. Pfleiderer, Prim. Christianity, iv. 38 f. So Ignatins (Smyrn,
Ei. )huses the argument that the Eucharist implies the reality of Christ’s

esn.

3 This is the interpretation adopted in the Prayer of Humble Access
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It will be observed that the promise of eternal life which
is attached in vv. 54, 58, to the eating of the flesh and drinking
of the blood of Christ, did not deter the second-century Fathers
from giving this passage a Eucharistic reference. For Ignatius
the Eucharist was a means of union with Christ, and so of
sharing in His Passion and Resurrection. A strong passage is
Eph. xx : éva dprov kAGvres § éoTwv dpappakov dfavacias, dvridoros
700 u7) dwobavety dAAG L év “Inood Xpord Sua wavrds. Irenzeus
(Her. iv. 18. 5, v. 2) even argues that our fleshly bodies must
inherit eternal life because they partake of the Eucharistic food.
The date of the Didacke is uncertain! but if it were of the
second century, then the language of the Post-Communion
prayer would be noteworthy here : ‘‘ Thou didst bestow upon
us wrevpatikny Tpodny kai worov kai {wny aldviov.”

3. Both the Old Syriac (about 200 A.D.) and the Peshitta
Syriac (about 450 A.D.) render odpé in the seven places where
it occurs in Jn. 6 (vv. 51-56, 63) by the Syriac word pagar,
which is the rendering of ocdpa in the Synoptic accounts of the
Institution of the Lord’s Supper. That is, the Syriac version
of Jn. 6°'° runs: ‘‘ The bread which I will give is my Body,
for the life of the world,” which at once suggests Lk. 221;
70016 éoTL 16 odpd pov [t6 dmwep Sudv 8i8épevov] or 1 Cor. 11% ;
ToUTS pov ot 70 odua To vmép vudv. As early, then, as 200 A.D.
the Syriac Church translated Jn. 6 in such a way as to make a
Eucharistic reference explicit and unmistakable. To this trans-
lation we shall come back presently.

Thus a Eucharistic reference in Jn. 6°10-38 is not to be evaded.
This does not mean that a non-sacramental explanation might
not be placed by a Christian reader upon the mystical phrase-
ology of the passage. No one would deny that there may be
ways of ‘‘ eating the flesh and drinking the blood ”’ of Christ
in a spiritual manner which do not involve sacramental feeding.
But the Janguage is sacramental, and was so understood
throughout the second century.

D

If we accept literally the Johannine statement that the
words of Jn. 6510-58 were addressed to Jews in the synagogue of
Capernaum, after the Feeding of the Five Thousand, then the
further statement that they were treated by the hearers as
incredible and as a ‘‘ hard saying ”’ (v. 60) follows as of course.
It could not have been otherwise. Even those who had
in the Anglican Liturgy, where it is derived from the Order of Com-

munion of 1548.
1 Cf. p. Ixxvii.
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been disciples of Jesus would naturally be shaken in their
allegiance.

It is true that in Jn. (see on 34) the prediction of Jesus that
death would be the end of His ministry is placed at an earlier
period than in the Synoptists, and therefore such a prediction
at this point is consistent with the Johannine narrative as a
whole. But it is specially perplexing to find a prediction
addressed to ‘‘ the Jews,” who were outside the circle of His
immediate followers, to the effect that He would give His flesh
for the world’s life. This can hardly be historical. And,
again, the language in which this momentous announcement
is couched is definitely sacramental. It would thus appear
that Jesus took this opportunity, before the Eucharist was
instituted, of making prophetic reference to it as a means of
grace and as the appointed way of communion with Him.
This has been held by many expositors, but it is very difficult
to accept, having regard to the audience and the occasion of
the discourse.

The conclusion which seems to emerge is that the discourse
of Jn. 6%, either in whole or in part, is placed out of its
historical context. We have seen that, at any rate, vv. 51P-58
are reminiscent of the words spoken by Jesus at the institution
of the Eucharist on the eve of His Passion. Very little is told
by the Synoptists of what was said by Him on that occasion,
and it may well be that, as in other cases, the Fourth Gospel
here supplies what is not to be found in the narratives of its
predecessors. An examination of the word odpf, as repre-
sented in Syriac, provides, as we shall see, reason for accepting
Jn. 651k as the Johannine version of the actual words used at the
institution of the Lord’s Supper.

- .

Let us ask the question, ¢ Is the Aramaic word behind odpé
in Jn. 6% the same as the Aramaic word behind o@pa in Mk.
1422, Lk, 221927

The general distinction between odpé and ¢Gpa in the
N.T. is no more than this, that c&pa is the organised odpé, the
bodily nature regarded as an organic whole. In Eph. 2% the
odp¢ of Christ 15 mentioned where we should expect odpa,
probably because oépa is used in v. 16 of His mystical body.
In Col. 122 we find the expression 16 odpa 7is gapkds adrod,
both words being employed to describe the body of Christ.
Jn. avoids the word o@ua, using it only (see on 2%) of a dead
body; and prefers odp¢ (cf. 1'%), probably because he wishes
to emphasise the fact of the Incarnation, as against the nascent
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Docetism of theage.! And so the word o&pa, which is common
to the Synoptic and the Pauline narratives of the institution
of the Eucharist, does not occur in Jn. 6.

In the LXX ¢dp¢ and odpa are both used to render the
Hebrew 7’2, a word which is nearly always behind odpé¢ and

more frequently than any other word behind oGpa. And if the
Aramaic form of "3 were the word used by Jesus when He

said “ This is my Body, it might be rendered odpa or odpé
according to the idiosyncrasy of the translator.

There is, however, another Aramaic word which may
have been that actually used at the institution of the Lord’s
Supper, viz. the Aramaic form of the Hebrew =38, In the

O.T. "5 is rendered only three times by o@ua, and then always

in the sense of dead body (Gen. 15, 2 Kings 1935, Isa. 373%);
but by the first century of our era it is quite possible that it
may have been used to denote a Zving body. As we have
already seen, the Syriac versions of Jn. 6 always give pagar
as their translation of adpé; viz. the same word as they use in
rendering “This is my Body.” And this Syriac pagar in
Jn. 6 may well be a reversion to the actual word used by Jesus
at the institution of the Eucharist.

In any case, whether the original word used at the Last
Supper was the Aramaic "03=Hebr. 73, or the Aramaic form

of g it is clear that it might have been rendered by odua or
by odpé according to the habit of the translator.?

F

That the memory of the Aramaic word actually used by
Jesus should not have been preserved may be thought sur-
prising, but it is not more surprlslng than the variety of the
forms which the Greek version of the words of 1nst1tut10n
has assumed.?

The words following the blessing of the bread are as follows
in the various reports:

(1) In Mk.: ¢ Take ; this is my Body.”
(2) In Mt.: ** Take, eat ; this is my Body.”

Y Thus, in the Apostles’ Creed, the earlier versions have ‘ resur-
rection of the flesh,” which afterwards became ‘‘ resurrection of the
body,” no doctrinal difference being intended.

2 Abbott (Diat. 1326 ff.) holds that s a’w,ud wov in the words of
institution is to be mterpreted as “myself ” ; but this does not
" adequately represent sdua.

3 Gee, for textual discussion of these passages, Sanday in D.B. ii.
636 f.
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(3) In the Western text of Lk.: ‘‘ This is my Body.”

(4) In the later and fuller text of Lk.: ‘ This is my
Body, which is given for (iwép) you ; this do in
remembrance of me.”

(5) In Paul : * This is my Body, which is for (Swép)
you ; this do in remembrance of me.”

(6) In Jn.: ‘“ The bread which I will give is my Body
(so the Syriac has it), for (3xép) the life of the
world.”

It may be taken as certain that the words ¢ This (bread) is
my Body ” were used; and also that, either in connexion with
the Bread or the Cup, it was said by Jesus that what was given
was ‘‘ on behalf of ” men. Thus Mk., Mt., Lk., connect the
words 70 mép moAAdv (Or udv) éxxvvvomerov with the giving
of the Cup, while Paul and the longer text of Lk. have also
tmép Subv of the odpa which is given; the allusion to the
impending sacrifice on the Cross being obvious. We have
the same in Jn., who reports that Jesus said, ‘‘ The bread
which I will give is my Body, for the life of the world.”
The universal efficacy of Christ’s sacrifice is a favourite
doctrine of Jn. In 1% the Baptist points to Jesus as taking
away tyv dpapriav Tov kéopov. In 1 Jn. 22 he is not con-
tent with stating that Christ is a propitiation ({Aeouds) for
(wepi) our sins, but he adds, ‘“and not for ours only,”
dAMa kai wepi 8Mov T0b Kéopmov. So in his account of the
eucharistic words he goes beyond the imé¢p Judv of Lk.
and Paul, and even beyond the dmép moAddv of MKk.; the
content of these sacred words to him was mép Tis T0b kdopov
Lwis.

The idea that the Eucharistic rite was instituted as a
memorial, els v éuyv dvdprypow, is peculiar in the N.T. to
Paul and the longer text of Lk. It does not appear in
Mk., Mt., or the Western text of Lk., nor do we find
it in Jn. The earliest appearance of this belief outside
the N.T. seems to be in Justin, who quotes (4pol. i. 66)
ToUTOo ToLelTe €ls TV dvduvnoilv pov, ToVTé égTi T0 Ohud pov,
apparently from Lk. 2219 Cf. also Justin, Z7yp%. 41, 70.
We have to bear in mind throughout the examination of
sacramental passages in Jn., that (like Mk.) he gives no
hint of the Pauline and Lucan doctrine that the Eucharist
was instituted as a memorial/d 1t is, for him, a means of
spiritual *‘ feeding ” on Christ, the assimilation of His
humanity.

1This must be taken in connexion with the fact that he prob-

ably knew the text of Lk. (p. xcix), as well as the Pauline Epistles
(p. cxxxvii).
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G

So far, we have had under review the eucharistic language
in c. 6 only, But an examination of 15'2 also discloses
allusions to the Eucharist.

It is argued elsewhere! that cc. 15, 16 are out of place in
the traditional texts of the Fourth Gospel, and that c. 15 should
follow immediately after 1330, Judas has left the Upper Room,
and it appears that this is the point in the narrative (see on 13%
at which we must suppose the Eucharist to have been insti-
tuted.? Now there are only two passages in which Jesus
is said to have mentioned the wize, although in two or three
parables He spoke of vineyards. The first is Mk. 142% (see the
parallels Mt. 262, Lk. 2218): “I will no more drink of the
fruit of the vine (76 yévmpua s dumélov) until that day when I
drink it new with you in the kingdom of God.” The words
are full of difficulty, but they mean at least that Jesus announced
to His disciples His approaching death: He would never
drink wine again on earth with them. But for ‘‘ wine ” the
unexpected and unusual paraphrase ‘° fruit of the vine” or
¢¢ juice of the vine ” is used, the thoughts of the hearers being
directed to the source from which the wine on the table was
derived. It is remarkable that the discourse which for other
reasons we have placed at this point should begin ‘‘ I am the
True Vine,” and should proceed to develop the lesson that the
life of the branches is dependent on their sharing the life of the
Vine. ‘

The eucharistic wine is described by Clement of Alexandria
as 10 alpa s dpumwélov Tob AaBiS (Quis diues saluetur, § 29);
and one of the eucharistic thanksgivings in the Didac/ke (§ 9) is
Edxapiorotpéy oou . . . Tmwep Tis dylas dpmérov Aafid Tob madds
oov, s éyvdpoas Apiv Sk Inood Tod madds eo. Origen, too,
uses the words ‘‘before we are inebriated with the blood of
the #rue wime, which rises up from the root of David.” 3
These passages only show that the idea of Jesus as the Vine
was associated with eucharistic thoughts. But in another
passage (on Ps. 1o4%) Origen brings together the two verses
Mk. 14% and Jn. 151, when he is speaking again (in allusion
to Ps. 23%) of the spiritual inebriation of the eucharistic Cup,
1o yévwnpa Ths dAnfuwis dumélov peflioxoy bs kpdriarov t (see also
p. clxxv below).

We have seen that the language of the latter part of c. 6,
while definitely sacramental, does not exclude the possibility
- of a spiritual feeding on Christ by the faithful soul. It is
1P, xx. 2 Tatian places the institution after 133
3 Lommatzsch, xi. 258. ¢ Ibid. xi. 456.
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equally true that the allegory of the Vine and the branches
which are sustained by its life permeating and quickening
them, does not refer (and was never taken to refer) solely to
the Eucharist; but that it was suggested in the first instance
by the words of institution seems probable, nevertheless.

As we have already pointed out, there is no trace in Jn. of that
aspect of the Eucharist in which it is a Memorial, eis drduynouw.
He reproduces ‘* This is my Body " at 6°1, and proceeeds to lay
stress on the necessity for the Christian of feeding on it. He
speaks in like manner and in the same sentence of ‘¢ drinking ”’
the *“ Blood ”” of Christ, (6%%), and records words of Jesus
signifying that without such “ eating” and ‘‘ drinking ”
the Christian disciple has no *‘Jife in himself.” The wine
represents the Blood of Christ and of this all His disciples
are to drink, thus assimilating His Life. Now this is the same
teaching as in 151%. Jesus is the Vine, through which and
from which the wine of life flows, and this wine must be assimi-
lated by the branches of the vine, or they will die.

Just as Jesus claimed to be 6 dpros 6 dAnfuwds (6°%), so He
claims (15') to be 7 dumehos % dAnfwsy. He is the Real Bread
(as contrasted with the earthly bread which typified it), and
so He is the Real Vine (as contrasted with the vine of whose
juice ! the disciples had partaken at the Last Supper). In c. 6,
the immediate consequence of the disciple’s feeding on this
Bread and drinking this Wine is, ‘‘ he abideth in me and I
in him ” (6%). And so too in 15% this mutual abiding is the
secret of the branch’s life and fertility. ‘‘ He that abideth
in me, and I in him, the same beareth much fruit, for
apart from me you can do nothing ” (x5°). This doctrine of
the mutual indwelling of Christ and the believer, ‘‘ that we may
dwell in Him and He in us,” 2 is found in the Fourth Gospel
only at 15¢ and 6% (where see note), which is an indication
that in both passages it is to be interpreted in the same way.

Again, the teaching of 151" leads up to the doctrine of
the mutual love (dyd=y) which Christian disciples should have
for each other, and to the New Commandment (152 13%).
This springs out of the thought that they are all alike branches
of the True Vine, whose mystical *‘ juice ”’ is assimilated by
all. There is no trace of this idea of the ##:Zy of communicant
disciples, or of their mutual Zove, in c. 6, where stress is laid rather
on their fastk (vv. 35, 40, 47), and on the gift of /ife which they

1 Note that wine is repeatedly called the dlood of the grape (Deut.
3214, Ecclus. 39% 5015, I Macc. 6%).

* No emphasis seems tc have been laid on this indwelling in most
of the early Liturgies; it appears, however, in the Liturgy of the
Syrian Jacobites (see Brightman, Eastern Liturgies, p. 106).
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receive in eating the Heavenly Bread (v. 51). The Flesh and
Blood of Christ are both indeed the subject of vv. 53-57; but
the teaching of vv. 32-58 is mainly occupied with drawing out
the meaning and the power of that Bread which is His Flesh,
as distinct from the Wine which is His Blood.

Here must be cited some additional passages from Ignatius,
whose eucharistic doctrine resembles that of Jn. very closely,
both in the apparent crudeness of the language in which it is
expressed (he prefers, like Jn., to use the word odp¢ instead of
oopa) and in the fact that he does not confine the promised
blessings to those who actually receive the eucharistic elements.
Both are mystics, with a profound and awful sense of the
mystery of the Eucharist.

In 77all. 8, Ignatius describes the bread and wine as
representlng, respectlvely, fazt/z and love: & wiore, & éoTw
aap -rov kvpiov, kai & dydmy, 6 éorw alpa Inood Xporod.
“ Faith is the flesh, the substance of the Christian life; love
is the blood, the energy coursing through its veins and arteries "’
(Lightfoot). It will be observed that Ignatius, at any rate
in loc., associates faith with the Bread (as in Jn. 6), while he
associates dydwy with the Wine (as in Jn. 15). So he says
again (Rom. 7): dprov feod 0éhw & éoTwv capé Toi Xpiorol . . .
kai mopa Gérw 76 alpa adrol, & éoTw dydmn dpbapros. It is
therefore no passing idea but a settled thought with Ignatius
that the Blood of Christ is Zove. Once more, when speaking
of the unity of the eucharistic feast, he says that as there is
pla oapé of the Lord, so there is also & womjpov els &vwow Tov
alpatos adrod (Phil. 4), which Lightfoot renders ¢ so that all
may be one by partaking of His own blood.” All this is very
like the doctrine of Jn. 151712 in its association of mutual love
and common life with the sacrament of Christ’s Blood, once
the eucharistic reference is perceived; although Ignatius does
not allude directly to Jn. 15.

Origen,' however, brings the similitude ‘‘ I am the Bread
of Life ”’ into direct comparison with ‘‘ I am the True Vine.”
He says, after his curious manner, that to understand the latter
similitude, you must go back to Ps. 10415, where it is said that
while bread strengthens man’s heart, wine gladdens it (dpros
arypile, olvos eddpuiver). And elsewhere he pursues the same
idea, identifying the inebriating Cup of Ps. 23° with the
eucharistic chalice, and adding, ‘* This drink is the fruit of
the True Vine, who said, 7 am the True Vine? Origen’s
identifications are often fantastic, but the passages that have

1 In Ioann. 33.

2 Comm. iz Matt. 85 (Lommatzsch, iv. 416). Cf. Cyprian, Epist.
Ixiii. 2, on the association of the *“ True Vine ”’ with the Cup.
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now been cited show that the eucharistic reference of Jn. 15!
is not a modern fancy.

(v) THE JOHANNINE MIRACLES

A

The Fourth Evangelist teaches explicitly that Jesus ex-
hibited in His works the Divine glory (cf. 211, which had been
His from eternity (17%); and not only so, but also that Jesus
Himself claimed that His works bore witness to His august
origin and mission (5% 1o® 152%). Jn. does not suggest that
the faith which is evoked by miracle is of the highest type
(cf. 228); and in one place he represents Jesus as deprecating
an appeal to *‘signs and wonders”’ (4%), which is in corre-
spondence with the Marcan tradition (cf. Mk. 8!2). But
nevertheless Jn. lays stress on ‘‘ signs ”’ as truly witnessing to
the claims of Jesus.

The common opinion of the first century was that the doing
of wonderful works, such as an ordinary human being could
not do, showed that the wonder-worker had been sent by God,
whose help he had (32). Jn. shared this opinion, and he likes
to call the works of Jesus His onueie, as significant of His
superhuman personality (211 45 614 1218 etc.). There were
many such signs (22 3% 62 731 1147 12%7), but Jn. has selected
only a few for detailed record, choosing such as, to his mind,
show in a special manner that Jesus was the Son of God (20%).

Jn. uncompromisingly attributes to Jesus the power of
working miracles, but he omits many which the Synoptists
describe, some being so remarkable that the omission is sur-
prising; and in one or two instances he seems dehberately to
alter a Synoptic story so that it no longer implies miracle.
Thus Jn. says nothing of Jesus stilling the storm by a word of
authorlty, which Mk. narrates as an extraordinary instance of
Jesus’ control of Inanimate nature (cf. Mk. 4%°41), even more
convincing, as it would seem, than the turning of water into
wine at Cana. Jn. does not tell of Peter walking on the sea
(cf. Mt. 14%); and his story of the great draught of fishes?!
seems to give a version of that incident which is wholly devoid
of a miraculous element (21%"). So too (see note on 621), Jn.
retells Mk.’s story of Jesus ‘‘ walking on the sea” in such
a manner as to correct it, by omitting any suggestion of miracle.

There is a further omission by Jn. in his report of the miracles
of Jesus which is in striking contrast with the Synoptic records.
Jn. tells nothing of any cure by Jesus of demoniacs, such as

1 Jn. does not call it a eyueior.
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the cures which appear so prominently in Mk. (cf. Mk. 12. 34
311 52 9% o175 cf. 67). That disorder of the brain is due to
demoniac possession was believed by the Jews of the first
century generally, and Jn. mentions such a belief (720 8% 1o%L)
but he does not imply, as the Synoptists do, that Jesus believed
it. Nor does he adduce any cure of mental disturbance by
the word of Jesus as a proof of His supernatural power. Jn.
does not exaggerate the supernatural element in the works of
Jesus, while he sometimes refuses to assert its presence where
the Synoptists fasten on it as of deepest moment.

B

Only six of the wonderful &ya of Jesus are described by
Jn.—three in Galilee, and then three in Jerusalem and Bethany
—as follows:

i. The turning water into wine (2711). _

ii. The healing of the nobleman’s son (436-34),

iii. The feeding of the five thousand (64-13),

iv. The healing of the impotent man (52%).

v. The healing of the blind man (¢**7).

vi. The raising of Lazarus (111"4).
Of these, i., ii,, iil,, and vi. are explicitly called onpeia (cf. 2!
4% 6! 1218), The allusion in ¢'® marks v. also as a oqueior;
while iv. is not thus spoken of at all, although it may be
included in the &ya to which Jesus alludes at 53.1

In each of these six cases the .evangelist describes the
oypeiov as arising out of the circumstances of the case. Jesus
does not deliberately set Himself to perform any wonderful
work the occasion for which has not been suggested by human
need. All of these miracles may be regarded as signs of pity,
as well as of power, with the single exception of the first. As
described by Jn., the magnitude of the miracle at Cana seems
to be quite disproportionate to its immediate purpose, viz.
that of relieving some awkwardness at a village wedding. It
can hardly be called a ‘‘sign’’ of the infinite compassion of
Jesus, as the other Johannine miracles may be called. It was
such a sign of His 86¢a, that it stabilised the faith of disciples
(211); but Jn. says no more about it.

C

It has been suggested by some scholars ? that the signs
of Jesus which are described by Jn. were chosen by him so

1 The incident of Jesus walking by the sea is not, of course, called a
onuelov by Jn. ; see on 617-%,
t Cf. E. F. Scott, The Fourth Gospel, p. 3.

m
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as to bring out the force of some special discourse or saying of
Jesus with which they are associated. That is possible in
some instances, to which we shall return; but it cannot be said
of Nos. i, ii., or iv. The sign at Cana is a sign of nothing
except the 8¢a which Jesus exhibited in this display of His
power (2!1), nor is any word of Jesus associated with its lesson
(see on 2°. So, too, the healing of the nobleman’s son,
~although an indication of the compassion of Jesus as well as

of His power, is not associated by Jn. with any commendation
by Jesus of the man’s faith, such as concludes the similar story
in Lk. 9°. Jn. does not hint in his narrative (416-%4) at anything
more than an exhibition of power. Nor, again, does the healing
of the impotent man at Bethesda (5271%) clearly lead up to
any discourse disclosing the spiritual meaning of his cure.
It excited immediately a dispute about Sabbath observance,
the formal breach of which suggested to the Pharisees the
charge of impiety. Jesus answers them by claiming to be in
the same relation to the Sabbath that God is: *‘‘ My Father
worketh hitherto, and I work ” (517). In other words, He
compares His own beneficent activity on a Sabbath day to that
of God, who is always and every day exerting His omnipotence
for the benefit of mankind. And the rest of c. 5 draws out
the relation of the Son to the Father. But no stress is laid
on the miraculous character of the healing (if, indeed, that
was its nature), and the discourses of c. 5 do not dlSCllSS this
at all.

The healing of the man born blind, on the other hand, leads
up, although by a circuitous route, to a saying of Jesus. The
story begins, like that in c. 5, with a charge of Sabbath-break-
ing (9'), and the Pharisees, having failed to disprove the
alleged cure, reiterate the charge that the healer must be a
sinner. The long and elaborate disputation of g13-3 may have
been related in order to exhibit to the reader how blind the
Pharisees really were; and at ¢3® a single sentence of Jesus
suggests that the miracle symbolised the mission of Him who
came to impart the faculty of spiritual vision to those who were
spiritually blind. The story, in short, may have been inserted
at this point to illustrate the claim of Jesus to be the Light of
the World (812) But that is not to be taken as the evangelist’s
sole purpose in narrating it. He wishes also to impress upon
the reader that the hatred with which Jesus inspired the Phari-
sees had its roots in His refusal to accept the Sabbatical Law
as a final statement of the will of God.

The feeding of the five thousand is closely connected by
Jn. with a long discourse on the Bread of Life (6%-%). - The
miracle is treated as leading up to the discourse at Capernaum,
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although this association presents serious exegetical difficulties.?
The miraculous feeding is not treated by Jn. as sacramental
(see on 6'), while the eucharistic reference of 651"% is un-
mistakable. This part of the discourse suggests the institution
of the Eucharist (6°'%) more definitely than it recalls the feeding
of the five thousand. The discourse is probably placed by
Jn. out of its historical setting, but its position as following
the onpueiov (6'%) of the miraculous feeding has, no doubt,
been deliberately chosen by the evangelist.

Lastly, it is to be observed that no formal discourse is
associated with the raising of Lazarus, which, nevertheless,
is also called a onuetov (12'8). This, as is usual with Jn.,
means a sign of Divine power (cf. 114 40) rather than of Divine
compassion, although the pity of Jesus for the sisters of Lazarus
has a prominent place in the story. The spiritual teaching
of the miracle is, no doubt, clearly expressed at 1125, ““ T am the
Resurrection and the Life.” But it would be going beyond
the evidence to claim that such teaching swggested to Jn. the
story of the raising of Lazarus from the dead; 'nor is such a
literary method that of the Fourth Gospel.?

D

Something must now be said about the ‘‘ miraculous”
element in the *‘ signs ”’ of Jesus, which Jn. reports in detail.

The healing of the impotent man at Bethesda is not called
a ““miracle ” or a ‘“‘sign” by Jn. (see on 7?!). The man’s
infirmity was chronic, having lasted thirty-eight years, like
that of the woman in Lk. 13" who ‘‘ had a spirit of infirmity
eighteen years’; although Jn. does not ascribe the man’s
bodily condition to the influence of a ‘* spirit,” as Lk. does.?
Probably Jn. thought the cure to be so extraordinary that
it could not have been effected by any means short of the exer-
cise of Divine power. It was indeed one of the beneficent
““ works ”’ of Jesus (5%), but not all of these suggest ‘* miracle.”
And we are not compelled to suppose any miracle in the
incident of 5%, The cure has many parallels in the modern
treatment of some forms of nervous infirmity. Possunt quia
posse uidentur.

The healing of the nobleman’s son (4%6-34) is called a aypetor
by Jn. (4%; cf. 4%), who regards it apparently as an instance
of telepathic healing, as is more expressly indicated in the
parallel story of Mt. 8%, Lk. 73+ (see on 4%). Telepathic

- healings can hardly be ruled out as impossible by those who

1 See p. clxx. ! See p. Ixxxvi.
3 See p. clxxvii.
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recognise the extraordinary spiritual power of Jesus, even if
they do not accept His Divine claims. But it is generally
overlooked that Jn. does not say that Jesus spoke an effective
word of healing. All He is represented as saying is, ‘‘ Thy
son liveth,” z.e. ‘“he will recover.” We may assume that
the symptoms had been described by the father, who believed
his son to be dying. Jesus told him that his son would live.
There is no record of a ‘‘ miracle’ here. Many a physician,
having heard detailed the course which a disease has taken,
would be able to predict either that it would end fatally, or
that the moment for anxiety had passed. Jn. would have
regarded such prescience as superhuman, and therefore a
‘“sign” of Divine knowledge; so would most Orientals at
the present day. But those who have experience of the
scientific diagnosis of disease would be slow to treat such
prescience as beyond human powers.

The cure of the man blind from birth is more difficult
to interpret. Jn. represents it as a onueiov (9'%), and as
miraculous (cf. 11%7). Yet he tells that it was effected after
the use of natural remedies such as those which were used at
the time by practitioners of the healing art (see on ¢% 7 and
cf. Mk. 7%). The cure may not, indeed, have been brought
about as simply as this. The patient, after his cure, claimed
that the healer must have been more than an ordinary man
(9% %), the point of the story being that the blindness was
congenital (see on ¢). The only case in the Synoptists
which seems to be a cure of blindness from birth is that of
Mk. 822 and there the language used is not quite explicit.
We cannot be sure of what happened in the case described by
Jnl No one can assert with confidence that congenital
blindness, whether complete or partial, could zever be relieved
by the use of natural remedies; and it must be remembered
that the cure in Jn. 9% is not said to have been instantaneous.
The border line between possible and impossible is not easy to
define in such cases. .

The story of the feeding of the five thousand is deep
rooted in the evangelical tradition, being found in all the
Gospels; in Mk. it is a *‘ miracle,” outside the ordinary course

1 Holtzmann (Life of Jesus, Eng. Tr., p. 193) cites a case of cure
of ““ atrophy of the optic nerve of many years’ standing,” resulting
when the Holy Coat of Treves was displayed in 1891. There were
ten other cures for which physicians of repute could find no medical
explanation, including those of arms and legs impotent through
rheumatism. Holtzmann thinks that these cures were due to
*‘ suggestion ’ made by the spiritual authorities of the Roman
Catholic Church, who exhibited the relic as efficacious to cure; and
he cites them as possible parallels to some of the Gospel miracles.
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of nature, quite as much as in Jn. Jn. calls it a onuetov (614)
which suggested to the people that Jesus was a prophet, because
He was able to do such wonderful things. Nothing is said
expressly by Jn. of this ¢ sign ”’ being a manifestation of the
Divine 86£a which was disclosed in the works of Jesus (cf. 211),
but that is substantially what is implied. No Gospel suggests
any doubt as to what happened. Jesus literally multiplied the
loaves, so that five of them fed five thousand; and yet, after
the multitude had eaten, more bread was left (for the fragments
filled twelve baskets) than had originally been provided.

Many explanations have been offered of this extraordinary
incident with the motive of rendering it more credible; ! but
no naturalistic hypothesis is completely satisfying. Strauss
urged that the tradition grew out of Old Testament stories
about miraculous meals (see note on 61%). Others think that
the narrative of the feeding of the multitude arose out of the
institution of the Eucharist, which is thus placed at an early
period in the public ministry of Jesus; but this is to rewrite
the narrative of the Last Supper (see further on 611). Others,
again, appeal to some hypnotic power of suggestion possessed
by Jesus, which enabled Him to persuade people that they had
seen what they had #zof seen. This will not commend itself
to any who find in Him the Divine attribute of truth as well
as that of power. He did not deceive men by illusory pretence,
or by a trick which would impress the simple folk who came
to hear Him. If, as we hold, the narratives of Jn. and Mk.
alike go back to those who were eye-witnesses of the scene, it
is not easy to dispose of the available evidence, scanty as it is,
by supposing this miracle story to rest on a mistaken tradition
of what really happened.

The story of the miracle at Cana is even more difficult to
believe, and it is not at all so well attested as the miraculous
feeding. It rests upon the Johannine tradition elone; and, as
has been observed above (p. clxxvii), the occasion for working
so stupendous a miracle was hardly adequate, as compared
with that which is apparent in the feeding of the multitude.
The latter was a work of kindly charity; the former only
relieved a little awkwardness at a village wedding. The
miracle at Cana is described as a sign of power over inanimate
nature, in that water was literally turned into wine ; and the
only motive assigned by Jn. is that Jesus thus ‘‘ manifested His
glory, and His disciples believed on Him ” (2!). There is
nothing quite like this anywhere else in the Gospels, and in the
- 7épas or prodigy which Jesus is said to have performed we

1See, for various hypotheses, Schweitzer, Quest of the Historical
Jesus, pp. 41, 52, 60, 84, 326.
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can find no inner meaning, except in so far as it indicated
superhuman power.

Various ways of escape from the literal truth of the narrative
have been mentioned in the Additional Note on 21° (see
also on 2%, but none of them carries complete conviction.
The most plausible of these is that suggested by Wendt
who thinks that the story grew up round some traditional
- saying, such as that of keeping the good wine until the end.

" It is noticeable, indeed, that Jn. does not tell the story as if he
were telling it for the first time (see on 2%); he tells it as a story
already in currency. But, nevertheless, its particularity of
detail, its psychological interest, its reference to the setting
aside of the authority of Mary, its coherence, all indicate that
an actual incident lies behind 2™, rather than that it has been
developed out of a single terse saying.

That there was a feast at Cana, and that Jesus unexpectedly
supplied the needs of a wedding party, is in no way unlikely.
That some of His disciples who were present (and it is probable
that John the son of Zebedee was one) discerned in His action
a sign of His superhuman power is expressly stated. But it
is not said that Jesus Himself claimed to do anything mirac-
ulous on the occasion, or that He acquiesced in any such
interpretation of His intervention. His complete power over
nature can hardly be challenged by those who recognise His
personality as Divine, and believe that He aftérwards rose
from the dead. But the question of His power over nature
and its limits does not arise for us here, unless we can be sure
that what some disciples (the other guests do not seem to
have been specially impressed) interpreted as miracle would
have been interpreted in the same way by ourselves had we
been there.

In regard to the raising of Lazarus, we must first examine
an alleged difficulty which does not present itself in the case
of the other Johannine miracles.

It is asked, How could Mk. be silent about so notable a
miracle, if he knew that it had taken place ? The argument
e silentio is always precarious, and in this particular instance
it is especially so. None of the Synoptists mentions the raising
of Lazarus, but they pay little attention to the development of
the ministry of Jesus at Jerusalem. On the other hand, from
c. 5 onward Jn. devotes himself to describing the increasing
hostility of the Pharisees to Jesus, and in his narrative the
climax of their opposition was reached when the Lazarus
miracle attracted the attention and inspired the enthusiasm of
many people at Jerusalem and its neighbourhood.! The point

1 Cf, Richmond, The Gospel of the Rejection, p. 141.
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in the story, as told by Jn., is not, primarily, that the miracle
was a stupendous one, but that it did, in fact, hasten the final
decision of the Jewish authorities to secure the death of Jesus
(11%%). The Synoptists tell nothing of the words or works
of Jesus which are reported in cc. 5, 7-12 of the Fourth Gospel.
For some reason, this whole ministry and not merely the raising
of Lazarus is omitted in the narrative of Mk., upon which
Lk. and Mt. primarily depend, and which is the framework of
their Gospels.

No serious examination of Mk. can fail to observe the
fragmentary character of his Gospel. It consists of a number of
incidents and discourses, which, as is generally held, owe their
preservation to the reminiscences or the preaching of Peter.
There is no pretence that the Marcan Gospel is a complete
narrative. Now Peter does not appear once in Part II. of
the Fourth Gospel (cc. 5, 7-12). He is not represented as
having been present in Jerusalem or Bethany until the Last
Supper (13%), although it is probable that he was present at
the supper at Bethany of which Jn. tells 121 (cf. Mk. 143F).
He appears to have come up to Jerusalem for the Passover,
More particularly, Peter is replaced by Thomas as the leader
and chief spokesman in the story of Lazarus, and there is no
reason to suppose that he was present on the occasion of the
dead man being raised, or for some little time afterwards (see
on 1118). If he were not an eye-witness of what happened, it
is not surprising that he did not include the story among his
reminiscences. He had been present when Jairus’ daughter
was raised from the dead, and this was duly recorded by Mk.
(5%%), as one of Peter’s experiences. There was no special
reason why a second miracle of revivification should be men-
tioned, if Peter did not see it; indeed, it would weaken the
credibility of any man’s reminiscences if he included in them
an incident so extraordinary, of which he had not first-hand
knowledge.

But more than this should be said about Mk.’s omission to
note the miracle of the raising of Lazarus, in which he is followed
by Mt. and Lk. The Synoptic account of the triumphal entry of
Jesus into Jerusalem provides no explanation of the extraordinary
enthusiasm with which He was received on this His last visit
Up to c. 11, Mk. tells of no visit of Jesus to Jerusalem. How
then did it come to pass that the people of the city treated His
entry as a royal progress ? ‘‘ Many spread their garments upon
the way . . . they cried, Hosanna, Blessed is He that cometh
in the name of the Lord ” (Mk. 11%-%). The only evangelist
who gives a sufficient reason for this is Jn., who says explicitly
that it was the report of the raising of Lazarus at Bethany
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which so excited the people that even the Pharisees had to
confess ‘‘ the world is gone after Him.” It is Jn.’s habit to
correct Mk. where he deems it necessary (see p. xcvii); and
at this point, by rectifying a serious omission in Mk., he makes
the story of the triumphal entry coherent for the first time.l

We now come to the details of the miracle as told by Jn.,
for miracle (whether rightly or wrongly) he held it to be. As
compared with the Synoptic miracles of reviving the dead,
from one point of view it is much more surprising. For the
revivification of a corpse more than three days dead would be
more impressive than the raising up of a child only just dead
(Mk. 5%%); or of a young man brought out for burial (Lk. 71),
as that speedily follows death in the East, Indeed, in these
Synoptic stories the hypothesis that death had not actually
taken place before Jesus spoke the word which restored them,
is not formally excluded. Jesus said that the daughter of
Jairus was not dead, although no one believed Him ; and
instances are not lacking of persons being prepared for burial
who were really alive. Even those who reject all miracule
need find no difficulty in Mk. 5% or Lk. 711,

There is a certain similarity in Jn.’s narrative of the raising
of Lazarus to these stories in Mk. and Lk. The revivification
was brought about in all cases by the woice of Jesus (1149),
Again, Jesus is made by Jn. to say that the sickness of Lazarus
was zof unto death (11%) and that His friend had fallen asleep
(cf. Mk. 53): ‘I go that I may awake him out of sleep ”
(1111, where see note). It has often been suggested that
Lazarus was in a kind of death-like trance, which his sisters
had mistaken for death,? which persisted for three days in
the tomb, but which was dispelled when the tomb was opened,
and the loud voice of authority was heard. Martha, indeed,
said that the body was decomrposed (11%), but that is only what
she would expect on the fourth day after death, and there is no
hint in the narrative that she was right about it. Vv. 41, 42,
would, on such a theory, represent the joy of Jesus in finding
that His friend was still alive.

There is no doubt that, even if this naturalistic explanation
represents the truth of the matter, the effect produced on the
spectators would be overwhelming. They would conclude
that one possessed of such powers in recalling a buried man to

1 Cf. Headlam, Miracles of the N.T., p. 226, and Garvie, T ke Beloved
Disciple, p. 129 ; contra, Burkitt, The Gospel History and its Trans-
mission, p. 222, and Moffatt, Introduction to Lit. of N.T., p. 539.

2 Renan held that the supposed resuscitation was a fraud arranged
by the sisters, with the connivance of Jesus Himself (Vie de Jesus,

c. 22). But this is now upheld by few critics, if by any ; and it is in-
consistent with all that we know of Jesus.
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life must be superhuman. Their report would draw to Jesus
many adherents, and the enthusiasm with which His entry
into Jerusalem was received would be a natural consequence.

But the narrative of c¢. 11, as #¢ sfands, is not consistent
with such a theory. Jn.’s comments on the words of Jesus
(cf. v. 13) cannot always be regarded as final (see on 22); but
here at v. 14 he records that Jesus had said plainly, ‘‘ Lazarus
isdead.” The evangelist accepted this as a fact, and he depicts
the demeanour of Jesus throughout, not as that of one who
was serene in His consciousness that His friend was still living,
but as that of one who knew that Lazarus was dead, and who
proposed to use the supernormal forces which He possessed
to restore him to life, in order that the disciples and the other
bystanders might ‘‘ believe ” (vv. 15, 42). We cannot, indeed,
claim on any hypothesis that we have in c. 11 the exacs words
which Jesus used in speaking about the death of Lazarus and
in His consolation of Martha. There is no trace of the story
having been written down until half a century or more after the
event; and if, as we hold, it represents an historical incident,
. it depends on the memory of a very old man, who has all his life
pondered on it as the greatest of his Master’s works of mercy,
and as a signal illustration of His words of mystery, ‘‘ I am
the Resurrection and the Life ” (v. 25).

It has been thought, indeed, that the whole story was built
up round this saying. But it cannot be treated as a mere
invention or as a parable constructed to convey spiritual truth,
like the parable of Dives and Lazarus, which has been regarded
by some critics as its germ. The literary method of Jn. is
quite different (cf. p. Ixxxiii). He means to narrate something
that really happened, and he has drawn a vivid picture. The
distinction, e.g., of the characters of Martha and Mary is
remarkably exposed (see on v. 20). The description of the
agitation of Jesus (vv. 34, 35) is not such as a romancer would
have ventured to set down. The Jews at v. 37, instead of
referring to the Synoptic raisings from the dead, as they would
certainly have been made to do by a writer of fiction, refer
instead to the recent healing of the blind man at Jerusalem
(see note 77 loc.).

We conclude, then, that the narrative of ¢. 11 describes
a remarkable incident in the ministry of Jesus. It may be
that the details are not reproduced by Jn. with such precision
as a modern historian would desiderate. In that case, there
is room for the hypothesis that Lazarus was raised from a
_ death-like trance by an extraordinary effort of will, and exer-
cise of spiritual power, by Jesus. Those who do not accept
““ miracle ” in any form may be inclined to adopt some such
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hypothesis. But that Jesus could literally recall the dead to
life is not impossible of credence by any one who believes
that He Himself ¢ rose from the dead.” The miracle of
Lazarus is on a different level from the recorded miracle at
Cana, where it is not the spiritual forces at the command of
Jesus that are in question, but the transformation of water
into wine by a mere fiat of His word, comparable to the Fzaz
Jux in the ancient story of Creation. But he is a bold dogmatist
who, in the present condition of our knowledge, will venture
to set precise limits to the exercise of spirstual force even by
ordinary human beings, still less when He who sets it in action
has all the potentialities of the spiritual world at His command.

CHAPTER VII
COMMENTARIES

OF patristic commentaries on the Fourth Gospel, the earliest
is that by Heracleon,! of which only fragments, dealing mainly
with cc. 1, 4, are extant. It illustrates the Gnostic applications
of the text. Origen’s commentary 2 is strikingly original,
but, after his manner, is often fantastic; it is essential to the
student of the exegesis of the third century. Chrysostom3 is
eloquent and vigorous, but, full as his homilies are, I have
not found his exposition of much service. The Fathers were
generally better theologians than critics, and this is especi-
ally true of Chrysostom. He does not reach the heights of
Augustine, who can pack a sermon into an epigram and who
has always been reckoned among the very greatest of commen-
tators; but even his commentaries are valuable rather for his
insight into great spiritual truths than for their precise exposi-
tion of the text. The metrical paraphrase of the Fourth Gospel
by Nonnus (circa 400 A.D.) is a remarkable feat, its Homeric
hexameters following the text closely enough, but it is not
instructive to the modern reader. As a translation, Jferome’s
Vulgate is in no need of praise. I have found the writings
of Ignatius, Justin, and freneus more valuable than any of the
set commentaries by the Fathers: Ignatius for his theological

1 See p. Ixxiii.

" The best edition is that by A. E. Brooke (Cambridge University
Press, 2 vols., 1896).

3 Chrysostom’s Howmilies on St. John are accessible in Knglish in tke
Oxford ‘* Library of the Fathers.”
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presuppositions, which are markedly like those of the Fourth
Evangelist,! Justin 2 and Irenzus for their use of the Gospel,
which is often of great value as bringing out the original
meaning.

1 have made no attempt to collect or collate the views
of modern commentators,® although I am very sensible of
obligations to many of them. During the last quarter of a
century great commentaries on the Fourth Gospel, such as
those of Briickner, Meyer, Westcott, Godet, of former genera-
tions, have not been produced.t Scholars have devoted them-
selves rather to the historical and critical problems of the
*“ Gospel according to St. John ” than to the exposition in
detail of the text. I have given references in the Introduction
and Notes to many essays and treatises on these problems,
published both in Europe and in America, which are full of
valuable and illuminating comment. It is needless to dwell
on the aids to Johannine study to be found in the learned
Biblical Dictionaries and Encyclopzdias of our time. Par-
ticular mention should be made of E. A. Abbott’s Jokannine
Grammar, which is now as indispensable to the expositor for
its grammatical distinctions (sometimes too subtle) as Wet-
stein’s great work is still indispensable for its classical parallels
to the language of the N.T.

The treatment of the historical and critical problems in-
volved is very difficult. Perhaps we have not data for their
complete solution. But all such inquiries are subsidiary to
the exposition of the sacred text itsélf. This is at once more
important and more difficult. It is vastly more important
to learn what the evangelist meant to teach, and what was the
picture of our Lord that was present to his mind, than to know
whether the book was written by an apostle or by the pupil of
an apostle, important as this is in its place. Again, the ex-
positor’s task is specially difficult, if he tries to place himself
in the position of those who read the Gospel when it was first
published. Its appeal to the twentieth century cannot be
unfolded until the lesser task has been in some measure accom-
plished, of setting forth its appeal to the second century.
Before we venture to appraise the permanent value of the
writer’s teaching, we must first discover what he meant to
say. And this discovery is sometimes disconcerting, perhaps
because the author moves in spiritual regions of thought

! See p. Ixxi. % See p. Ixxv.

3 A full list will be found in Moffatt’s Introd. to the N.T.

4 A recent commentary by Walter Bauer, Das Johannes Evangelium
(Tiibingen, 1925), is packed with scholarly comment, although it is
not on a large scale.
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too high for us, perhaps because his convictions are un-
welcome to the scientific temper of our time. The most
profound book of the New Testament can be truly interpreted,
as it was written, only by a disciple, by one who is willing to
learn.



THE GOSPEL ACCORDING TO
ST. JOHN

—_——

THE PROLOGUE (1. 1-18)
1. "Ev dpxy v 6 Adyos,

THE Prologue to the Gospel is in the form of a hymn,! whose
theme is the Christian doctrine of the Logos, explanatory com-
ments being added at various points. Speculations about the
Logos of God were current among Greek thinkers, and Jn. does
not stay to explain the term, which was in common use at the
time. But he sets out, simply and without argument, what he
believes the true doctrine to be; and he finds its origin in the
Jewish teaching about the Word of God rather than in the
theosophy of Greek Gnosticism. Its final justification is the
Life and Person of Jesus Christ.

Paul had declared that *‘ a man in Christ is a new creation
(xaws) «rigws, 2 Cor. 517). This thought is connected by Jn.
with the Jewish doctrine of the creative Word, and accordingly
he begins by stating his doctrine of the Logos in phrases which
recall the first chapter of Genesis. _

The Divine Pre-existent Word (vv. 1, 2)

L L & épxi 'qv & Adyos. The book of Genesis opens with
&v dpxy émoinoev 6 Beds Tov ovpavov kal 7w yjv. But Jn.
begins his hymn on the creative Logos even farther back.
Before anything is said by him about creation, he proclaims
that the Logos was in being originally—év &pxﬁ B, not é&v
dpx7 éyévero (see for the distinction on 8%). This doctrine is
also found in the Apocalypse. In that book, Christ is also called
the Word of God (19'%), and He is represented (22'3) as claiming
pre-existence : ‘‘ I am the Alpha and the Omega, the first and
the last, the beginning and the end.” Paul, who does not apply

1 Cf. Introd., p. cxliv.
VOL. I.—F%
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the title ¢ Logos ”’ to Christ, yet has the same doctrine of His
pre-existence: ‘‘ He is before all things ? (Col. 11%). With this
cf. the words ascribed to Jesus in 175

Philo does not teach the pre-existence of the Iogos (see
Introd., p. cxl); but a close parallel to Jn.’s doctrine is the claim
of Wisdom (copia) in Prov. 8%, «ipws ... wpd 70D aldvos
éOepedivaé pe év dpxy, mpd TOD TYY yHv Tomjoai. Jn. never
employs the word cogia (or aépos), while he uses Adyos of the
Personal! Christ only here and at v. 14; but it is the Hebrew
doctrine of the Divine Word going forth (Adyos mpodopuds)
rather than the Greek doctrine of immanent Divine Reason
(Adyos évBidferos) which governs his thought of the relation
of the Son to the Father.

Aéyos is apparently used of the Personal Christ at Heb, 412
(this difficulty need not be examined here); as we hold it to be
in 1 Jn. 1Y, 8 v dw dpxis 8 dwmxiapev . . . wepl Tod Adyov Tis
{ois (see for ar’ dpxys on 152 below, and cf. Introd., p. Ixi).

kol & Ndyos fiv wpds Tov Oedv. elvar mpds Twa is not a classical
constr., and the meaning of wpds here is not quite certain,
It is generally rendered gpud, as at Mk. 63 g 14%, Lk. ¢%;
but Abbott (Dras. 2366) urges that mpos rov fedv carries the
sense of ‘‘ having regard to God,” ‘‘looking toward God”
(cf. 51%). This sense of direction may be implied in 1 Jn. 21
rapdkAnyTov éxopev mpods Tov watépa, but less probably in 1 Jn. 12
T oy Ty alowov s Gy mpods Tov marépa, wWhich provides a
close parallel to the present passage. In Prov. 8%, Wisdom
says of her relation to God, 7uyv map adre: and in like
manner at Jn. 175 Jesus speaks of His pre-incarnate glory as
being wapa ool. It is improbable that Jn. meant to distinguish
the meanings of mapa aof at 175 and of mpds 7ov fedv at 1l
We cannot get a better rendering here than ‘‘ the Word was
with God.”

The imperfect fv is used in all three clauses of this verse,
and is expressive in each case of continuous timeless existence.

kal Oeds Ay 6 )\oyog, ‘“the Word was God ” (the constr.
being similar to mvebpa 6 feds of 424) 6eog is the predicate,
and is anarthrous, as at Rom. ¢%, & &v émi mdvrwv Beds. L reads
& feds, but this would identify "the Logos with the totality of
divine existence, and would contradict the preceding clause.

This, the third clause of the majestic proclamation with
which the Gospel opens, asserts uncompromisingly the Divinizy
of the Logos, His Pre-existence and Personality having been
first stated; cf. 10% 20%, and Phil. 28
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2. This verse reiterates, after a fashion which we shall find
Jn. to favour, what has been said already in v. 1, laying stress,
however, upon the fact that the relationship with Deity implied
in mpos Tov Gedv was eternal; it, too, was ‘‘ in the beginning.”
That is to say, v. 2 is a summary statement of the three pro-
positions laid down in v. 1, all of which were true év dpx7.

For the emphatic use of ofros, cf. 15 6%€ 718 155,

Tke Creative Word (v. 3)

8. mévra (all things severally, as distinct from & xdopos,
the totality of the universe, v. 10) 8’ adrol éyévero, *‘ all things
came into being (for creation is a decoming, as contrasted with
the essential sezzg of the Word) through Him.”

In the Hebrew story of creation, each successive stage is
introduced by ‘ And God said” (Gen. 1%). The Psalmist
personifies in poetical fashion this creative word: ‘‘ By the
word of Yahweh were the heavens made " (Ps. 33%; cf. Ps. 1475,
Isa. 55'%). In later Judaism, this doctrine was consolidated
into prose; cf., e.g., * Thou saidst, Let heaven and earth be
made, and Thy Word perfected the work ” (2 Esd. 6%8; cf.
Wisd. g%). This was a Jewish belief which Philo developed in
his own way and with much variety of application, sometimes
inclining to the view that the Adyos was a mere passive instru-
ment employed by God, at other times, under Greek influence,
regarding it as the cosmic principle, the formative thought of
God.!

8, 4. kai xwpls aitol éyéveto oBdé & This expresses
negatlvely what has been said positively in the previous llne,
a common construction in Hebrew poetry (cf. Ps. 18%-37 309
etc). Jn. uses this device several times (e.g. 120 31¢ 650 1Jn. 1® 24)
‘“ Apart from Him nothing came into belng The sen-
tence excludes two false beliefs, both of which had currency,
especially in Gnostic circles: (@) that matter is eternal, and ()
that angels or ons had a share in the work of creation.

The interpretation of this passage durlng the first four
centuries implies a period or full-stop at &, whereas since
Chrysostom the sentence has been generally taken as ending
with 8 yéyovev : ‘‘ apart from H1m nothing came into being
that did come into being.” & yéyover, if we adopt the later
view of the constr., is redundant and adds nothing to the sense.

1 See Introd., p. cxl.
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But this kind of emphatic explicitness is quite in accordance
with the style of Jn. It is also the case that Jn. favours év with
a dative at the beginning of a sentence, e.g. 13% 158 16%,
1 Jn. 24 310-16.19 42 50 that to begin with & adrg in v. 4 would
be in his manner.

. The early uncials, for the most part, have no punctuation,
while the later manuscripts generally put the point after yéyover.
But the evidence of MSS. as to punctuation depends upon the
interpretations of the text with which scribes were familiar,
and has no independent authority. In the present passage
the Old Syriac,® Latin, and Sahidic versions, as well as the
Latin Vulgate, decidedly favour the placing of the point after
&, the O.L. & putting this beyond doubt by inserting cwtem
in the next clause : ‘‘ quod autem factum est, in eo uita est.”
The interpretation which places the point after & was
adopted by Catholics and Gnostics alike in the early centuries;
cf. Irenzeus (Her. 11. ii. 4, 111. viii, 3), Hippolytus (¢. Noetum, 12),
Origen (¢z foann. 36, etc.), Clem. Alex. (Ped. i. 11, Strom.
vi. 11), and, apparently, Tertullian (adv. Praex. 21). It is
difficult to resist their witness to the construction of the Greek,
provided that the next sentence as read by them yields an
intelligible meaning.

Harris ? defends the construction ‘‘ without Him was not
anything made that was made,” by citing a passage from the
Stoic Chrysippus which is alike redundant in form: Fate is
‘* the Adyos according to which all things that have been made
have been made, and all things that are being made are being
made, and all things that are to be made will be made.”

(13

The Word issuing in Life and Light (vv. 4, 5)

4. & yéyover & bt Zm'q v, ¢ That which has come into
being was, in Him, Llfe z.e. the life which was eternally in the
Word, when it goes forth issues in created life, and this is true
both of (a) the physical and (8) the spiritual world. (a) Jesus
Christ, the Son and the Word, is the Zife (11% 14%), the Living
One (6 ¢av, Rev. 117); and it is through this Life of His that
all created things hold together and cohere (r& wdvra é& adrd
owéomxer, Col. 11%). () In the spiritual order, this is also
true. The Son having life in Himself (5%) gives Tife to whom-
soever he wishes (ots Gérer {wororel, 521). Cf. 1 Jn. 5ll and

1 Also the Peshitta ; see Burkitt, J.T. S April 1903, p.
2 “-Stoic Origins of st. John’s Gospel in Bulletin of | o}m Ryland.
Library, Jan. 1922, quoting Stobaus, Pkys. 180.
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see on 1724, The children of God are those who are quickened
by a spiritual begetting (see on v. 13). See also on 6%.

If év adr is the true reading at 3'° (where see note), we have
another instance there of év airé being awkwardly placed in
the sentence.

Presumably because of this awkward position of & adrd,
some Western authorities XD, many Old Latin texts, and the
Old Syriac, replace fv by éoriv ; interpreting, as it seems, the
sentence to mean ‘‘ that which has come into being in Him zs
life.” But this reading and rendering may safely be set aside
as due to misapprehension of the meaning.

kal 1§ Lohy fv 10 $dbs 1dv dvBpdmwv. The first movement of
the Divine Word at the beginning was the creation of Light
(Gen. 1%). This was the first manifestation of Life in the
koopos, and the Psalmist speaks of the Divine Life and the
Divine Light in the same breath: ‘¢ With Thee is the fountain
of life, and in Thy light shall we see light” (Ps. 36%). God is
Light (1 Jn. 1%) as well as Life, if indeed there is any ultimate
difference between these two forms of energy (see on 81%),

In this verse, Jn. does not dwell on the thought of the Word’s
Life as the Light of the xéouos, but passes at once to the spiritual
creation; the Life of the Word was, at the beginning, the Light
of men. Cf. 12% ¢5 and see especially on 82 for the Hebrew
origins and development of this thought, which reaches its
fullest expression in the majestic claim éyd el 16 pds 10D
kbopov (81%),

Philo speaks of the sun as a rapadelypa of the Divine Word
(de somn. 1. 15); but he does not, so far as I have noticed,
connect /Zfe and Zght explicitly.

5. ™ ¢ids & tf oxorla ¢alve. The guiding thought is
still the story of the creation of light, which dissipated the
darkness of chaos. But this is a story which ever repeats itself
in the spiritual world; Jn. does not say ‘‘ the Light s/&oze,” but
‘“ the Light s4énes.” In 1 Jn. 28 he applies the thought directly
to the passing of spiritual darkness because of the shining of
Christ, the true light (5 okorla wapdyerar xai 70 pds 76 dAnfwov
20y Paiver).

kal 4 oxorlu adtd od karéhaBev. xatralppBdvew generally
means to ‘‘seize’” or *‘apprehend,” whether physicalg
- (Num. 213 Mk. ¢'8, [Jn.] 8%), or intellectually (Acts 10% 25%,
Eph. 318 etc.). Thus we may translate ‘‘ the darkness appre-
hended it not,” 7.e. did not understand or appreciate it; and so
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the vulg. has zenebrae eam non comprekenderunt, the note of
tragedy being struck at once, which appears again, vv. 10, I1
(where, however, the verb is mapalapSdvewv); see on 310

But «aralapBdvew often means also to ‘‘overtake”
(Gen. 313, Ex. 15% Ecclus. 119 1 Thess. 5%); Moulton-
Milligan illustrate from the papyri this use of the verb, viz. of
evil ¢ overtaking ”’ one. This is its meaning in the only other
place where it occurs in Jn., viz. 123 lva py oxoria Spds
karaddQy, ‘‘ lest darkness overtake you.”’! Origen (with other
Greek interpreters) takes xarélaflev in this sense here, ex-
plaining that the thought is of darkness perpetually pursumg
light, and never overtaking it.? The meamng ‘ overtake in
pursuit ”’ readily passes into ‘‘ overcome ”’; e.g. 2 Macc. 88,
where it is said that God is able *‘ to overcome those who come
upon us ”’ (rovs épxopévovs éd fuds . . . karudafetv). A classi-
cal parallel is cited by Field from Herod. i. 87, &s dpu mdvra
pev dvdpa oBevivra 16 wip, Suvauévous Se olxért karalafBelv, f.e.
‘‘when he saw . . . that they were unable to overcome the fire.”
That this is the meaning of the verb in the present verse is
supported by the fact that the thought of Christ’s rejection does
not appear, and could not fitly appear, until after the statement
of His historical ‘‘ coming into the world ” (vv. g, 10). We
have not yet come to this, and it is the spiritual interpretation of
the Creation narrative that is still in view. Thus in the Hymn
of Wisdom (Wis. 7%) we have : ** Night succeeds the Light,
but evil does not overcome wisdom ” (coplas 8¢ odx dvriayve
xaxia), The darkness did not overcome the light at the
beginning, and the light still shines. This is not the note of
tragedy, but the note of triumph. Good always conquers evil.
¢¢ The darkness did not overcome the light 7’ (so R.V. marg.).

Philo’s commentary on Gen. 13 is in agreement with this
interpretation. He says that 76 voyrov ¢is is the image of
feios )\6709, which is the image of God. This may be called
Tavavyea, ‘“ universal brightness ” (cf. 8'%). On the first day
of creation this light dispelled the darkness : éredy 8¢ pos pev
syeve‘ro, orbros 8e vrsfeo‘m kai v‘n'exwp'r]aev,:* z.e. ‘“darkness
yielded to it and retreated.” Jn. applies this thought to Christ
as the Light of the world. There is never an eclipse of this
Sun.

C. J. Ball suggested ¢ that behind karéraBev lies a confusion
of two Aramaic verbs, '?‘ap, “take, receive,” and 5‘;{){_\‘,
“darken.” He holds that, both here and at 1235 the original

1 See also the reading of XD at 6'7 and the note there.
2 In Toann. 76 ; cf. also Brooke’s edition, ii. 214.

3 de opif. mundi, 9.
4 Quoted by Burney, dramaic Origin, efc., p. 30.
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6. 'Eyévero dvfpamos dmeoralpévos mapd @ecol, Svopa adrg

Aramaic (which he finds behind the Greek) was mbapn x5,
“obscured it not,” and that this was misread mb3p wb,
‘“received it not.” 1 This is ingenious, but, as we have seen,
katéhafev is good Greek for ““overcome,” so that there is no
need to suppose any corruption of the original text.

Explanatory Comment : John the Baptist was not the Light
(vv. 6-9)

A feature of the style of Jn..is his habit of pausing to com-
ment on words which he has recorded (cf. Introd., p. xxiv).
Here we have a parenthetical note to explain that the Light of
which the Logos hymn sings is not John the Baptist. It has
been suggested that this was inserted as necessary to combat
the pretensions of some Christians who exalted the Baptist
unduly (cf. Acts 18% 1¢%); but see on v. 20 below.

For Jn., as for Mk., the ‘‘ gospel of Jesus Christ, the Son of
God ” (Mk. 1), began with the preaching of the Baptist. Jn.
does not stay to record stories of the Birth of Jesus, as Lk. and
Mt. do. He opens his Gospel with a mystical hymn about the
Logos, which reminds the reader that the true beginnings of the
wonderful life are lost in the timeless and eternal Life of God.
But in the Gospel Jn. is to describe the historical manifestation
of the Word, and this was prepared for, and introduced by, the
preaching of the Baptist. Upon this Jn. dwells more fully than
any other evangelist, probably because his informant, the aged
son of Zebedee, was himself one of the Baptist’s disciples. For
the use made by Jn. of Mk., see Introd., pp. xcvi, ¢ ; and the
correspondences between Mk. 1 and Jn. 1 in regard to what
they tell about the Baptist and his sayings are remarkable.

Mk. 12 introduces the Baptist by quoting Mal. 3%, ‘‘ I send
my messenger before my face ”’; Jn. introduces him as a man
““sent from God.” Both Mk. 12 and Jn. 12 apply to him the
prophecy of Isa. 40%. Mk. 17 gives two utterances of the
Baptist about Christ which reappear Jn. 1% %3, Mk, 18
and Jn. 1% both report the emphasis laid by the Baptist on his
baptism being w:t4 water. And the allusions to the baptism of
Jesus in Jn. 133 3 gare reminiscent of Mk. 11011,

6. &yévere dvBpomwos kth. (‘‘ There arose a man,” etc.).
There is no introductory particle connecting this with v. 5. It
is a sentence quite distinct from the verse of the Logos Hymn
which goes before.

1 Cf. F. C. Burkitt in Theology, July 1922, p. 49, for a criticism of
Ball’s emendation.
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Twdvys: 7. obros jA0ev els poprvplay, o paprvpjoy wepi 70D

dmeoradpépos wapd Beod. The Baptist made this claim for
himself (3%); cf. Mal. 31. Cf. 9% 3 for a similar use of mapa
feov, and see on 645,

dvopa wdTd ‘ludens. For the constr. cf. 3! and Rev. 68 gll,
Burney urges that this is a Semitic constr.,! and represents an
Aramaic or Hebrew @ ; but it is also good Greek, e.g.
*Apiotoddv Svopa adrg (Demosth. contra Zenoth. 11).

The spelling “Iwdvys is preferred to 'Twdyvys by most modern
editors, being almost universally found in B. ‘‘It belongs
to the series of Hellenised names which treat the a» of the
Hebrew termination (Joanan) as a variable inflection” (Blass,
Gram, 11).2

Jn. is prone to distinguish carefully people who have the
same name, e.g. fudas (6™ 132 14%), Mary (112 19%), Joseph
(19°%); in this being more scrupulous than the Synoptists, It
is, perhaps, worthy of note, therefore, that Jn. never writes
‘¢ John the Baptist,” but always ‘‘ John,” as if there were no
other John who could be confused with him. On this has been
based an argument to prove that John the son of Zebedee is,
in some sense, the author (if not the actual scribe) of the Fourth
Gospel; for the one person to whom it would not occur to
distinguish John the Baptist from John the son of Zebedee
would be John the son of Zebedee himself. On the other hand,
the Synoptists only occasionally give the full description ¢‘ John
the Baptist,” ‘‘ John ”’ being quite sufficient in most places
where the name occurs. It would not be as necessary for an
evangelist writing for Christian readers at the end of the first
century to say explicitly *‘ John the Baptist,” when introducing
the John who bore witness to Jesus at the beginning of His
ministry, as it was for Josephus when writing for Roman readers
to distinguish him as ‘* John who is called the Baptist ”’ (4.
XVIIL. V. 2). '

7. obtos #\0ev els paprupiav.. This was the characteristic
feature of the Baptist’s mission, ‘‘ to bear witness” to the
claims of Him who was to come. The Fourth Gospel is full of
the idea of *‘ witness”’ (see Introd., p. xc), the words paprvpla,
paprupely, being frequent in Jn., while they occur comparatively
seldom in the rest of the N.T. The cognate forms mapris,
paptipiov, are, on the other hand, not found in Jn., although
they occur in the Apocalypse.

a poprupfoy. iva with a finite verb, in a telic sense,
where in classical Greek we should expect an infinitive, is a

1 Aramaic Origin, elc., p. 31.
8 Cf. Westcott-Hort, 4ppx., p. 59, and E.B. 2504.
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’ - 7z ’ L) k] -~ 3 * }] ~ \ ~
¢utds, va mdyvres moTedowaw 8 adrov. 8. odk v éxeivos TO Pis,
3 4 \ ~ * ~
dAN Tva paprupiioy wepl 1o Pwrds. 9. v TO Pds 10 dAnbwov b

common constr. in xowsy} Greek, and is specially frequent in
In! Burney ? held that this linguistic feature is due to the
Aramaic origin of Jn., and that behind &a is the particle 7 or
v, But the colloquial character of Jn.’s style provides a
sufficient explanation (cf. 115° and 181).

wept Tod ¢urds. John Baptist says (v. 33) that it was re-
vealed to him that Jesus was the Coming One.

o wdvres moTedowow 3 adrod (‘‘ that all might believe
through him,” 7.e. through, or by means of, the testimony of
John the Baptist). Ultimately the Baptist’s mission would
affect not Israel only, but all men (wdvres). As the Divine
Law is said to have come 8w Mwvaéws (v. 17), so there is a
sense in which Christian faith came 8’ ’lwdvov. Abbott
(Diat. 2302 f.) inclines to the view that adrot refers here to
Christ, airds throughout the Prologue being used for the
Word ; but Jn. never uses the expression morede 8 “Inood
(see on 3%). Jesus, for him, is the end and object of faith,
rather than the medium through which it is reached (see
on 1'?),

Jn. uses the verb mworedev about 1co times, that is, with
nine times the frequency with which it is used by the Synoptists,
although the noun wioris, common in the Synoptists, never
occurs in Jn., except at 1 Jn. 5%.3  See furtheronv. 12.

Here wworever is used absolutely, the object of faith being
understood without being expressed; cf. 150 4%42-58 gl 64 yy1b
12 142 1% 208 B,

8. éxeivos is used substantially, whether as subject or
obliquely, with unusual frequency in Jn., the figures for its’
occurrence is the four Gospels being (according to Burney 4)
Mt. 4, Mk. 3, Lk. 4, Jn. s1. Jn. uses it often to express
emphasis, or to mark out clearly the person who is the main
subject of the sentence, as here. It is used of Christ, 18 222 511,
I Jn. 28 35716,

olk fiv éxeivos 10 $ds. The Baptist was only 6 Adyvos, the
lamp; cf. 5%.

&\\' iva paprupfion wepl Toi ¢wrds. This is an elliptical
constr. of which somewhat similar examples occur g2 1318 15%,
1 Jn. 2" (Abbott, Diat. 2106f.). The meaning is, *‘ but /e

1 Cf. Abbott, Diat. 2093, 2687.

2 Avamaic Origin, etc., p. 70.

8 Pey contra, mioreveww never occurs in the Apocalypse, while nloris
occurs 4 times. See Introd., p. Ixv.

¢ Avamaic Origin, etc., p. 82.
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came that he might bear witness, etc. The repetition of the
whole phrase iva paprupjoy wepi 7od ¢urés 1s thoroughly
Johannine.

Burney suggests ! that here (as also at 57 6% g% 141“) va is
a mistranslation of an Aramaic relative, ‘' who.” The

rendering then is simple, ‘‘ he was not the L1ght but one who
was to bear witness of the Light”; but the correction is
unnecessary.

9. fv 70 ¢ds ktA. The constr. of the sentence has been
taken in different ways, and the ambiguity was noticed as far
back as the time of Origen.?

(1) The Latin, Syriac, and Coptic versions take épxduevor
with dvfpwrov. The Light enlightens every man who comes
into the world. But if this were the meaning, (¢) we should
expect wavra Tov épxdpevor rather than wavra dvbpwmov épxduevor;
(6) these words are wholly redundant, for they do not add
anything to *‘‘every man’; (¢) the expression ‘‘coming
into the world ” is not used elsewhere by Jn.3 of a ma~ being
born (16® is no exception). This last consideration excludes
also the rendering °‘ every man, as he comes into the world,”
apart from the fact that, although Wordsworth suggests it in
his Ode, the idea of any special Divine enlightenment of infants
is not Scriptural.

(2) It is better to take épxduevov with ¢ds (so R.V.). Jn.
several times uses the phrase ‘‘ coming into the world " of the
Advent of Christ (61* 11% 162 18%7); and elsewhere (3!?, 1246)in
the Gospel Christ is spoken of as ¢‘ light coming into the world.”
And if we render ¢‘ the Light, which lighteth every man, was
coming into the world,” the constr. of #v with the present
participle as used for the imperfect is one which appears
frequently in Jn. (see on 1% below). v . . . épxduevov means
*“ was in the act of coming.”

Westcott, while retaining this meaning, endeavours to com-
bine with it the conception of the Light having a permanent
existence (j, the verb used in v. 1). *‘ There was the Light,
the true Light which lighteth every man; that Light was, and
yet more, that Light was coming into the world.” This seems,
however, to attempt to get too much out of the words, and on our
view of the whole passage the meaning is simpler.

We are still occupied with Jn.’s comment (vv. 6—9) on what
the Logos Hymn has said about the Light (vv. 4, 5) The
Baptist was not the perfect Light, but he came to bear witness to
it; and this perfect Light was then coming into the world.

! Aramaic Origin, etc., Pp. 32, 75. 3 In Ioann. (ed. Brooke, ii. 216).
8 It is found, however several times in the Talmud ; see nghtfoot
Hor. Hebr., in loc. ; and cf. Schlatter, Spracke u. Heimat., w.s. w., p. 18.
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porilee wavra drfpwmov épxduevov els TV kéapav.

When Jn. wrote the First Epistle he could say, *‘ The true Light
already shineth ”’ (1 Jn. 28), but it was only coming at the time
when the Baptist’s mission began. Jesushad comeintothe world,
indeed; but He had not yet manifested Himself as the Light.

dMqbwév. Christ is 76 ¢ds 76 dAnbuwdv, not to be inter-
preted as ‘‘the frwe Light”’ (although such a rendering is
convenient), for that suggests that all other lights are misleading,
which is not implied; cf. §%. dAyfwds is distinguished from
dAnbis as the genuine from the frue. The opposite of dAnfuwids
is not necessarily false, but it is imperfect, shadowy, or unsub-
stantial. ¢ The dAn6+s fulfils the promise of his lips, but the
dAnfuwds the wider promise of his name. Whatever that name
imports, taken in its highest, deepest, widest sense, whatever
according to that he ought to be, #Zaz he is to the full ” (Trench,
Synonyms of N.Z'.). Thus éxnfwés here is significant. = Christ
is not “the true end only Light,” but rather ‘‘the perfect
Light,” in whose radiance all other lights seem dim, the Sun
among the stars which catch their light from Him.

There are indeed a few passages where dAyfwds cannot
be sharply distinguished from dAyfis: thus dAygfuwds at 1¢%®
stands for the veracity of the witness, just as dAyfis does at 2124,
Moreover, the fact that dAn64js and its cognates are not found in
the Apocalypse, while dAnfuwds occurs In it 1o times, might
suggest that the choice of the one adjective rather than the
other was only a point of style. In the same way, yedorys is
used 7 times in Jn. for a Zar, but the word in the Apocalypse
is Yevdijs.

Nevertheless the distinction between dAndvs and dAnfewds in
Jn. is generally well marked. We have 70 ¢ds 70 dAnBuwiv
here (cf. 1 Jn. 2%); ol dAnbwol mpooxveqral, 4% ; & dpros 6
dAnfuwds, 632 ; & povos aAnbwos Beds, 173 (cf. 72 1 Jn. 5%);
% aAgfuy kplaws, 818 ; 4 dumedos 7 dAnfu, 151, In all these
passages the meaning ‘ genuine " or ‘‘ ideal "’ will bear to be
pressed, as also in the only place where the word occurs in the
Synoptists, for ro dAnfwév of Lk. 16 is the gemuine riches.
Even at 4%, where aAnfuwds is applied to a proverb, something
more is implied than veraciousness (see note iz Joc.).

Less clearly, but still with some plausibility, can the dis-
tinctive sense of dAnfwds be pressed in the Apocalypse, where
it is applied to God’s ways (15%), His judgments (167 19%), His
words (1¢° 21% 22%), to Himself (61%), and to Christ (37- 14 1911),
See further on 178,

$wrifer. This verb does not occur again in Jn., but cf.
Lk. 11%- 3,
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8 $orifer mavrd &vBpomor. That the Servant of Yahweh
would be a ‘‘light to the Gentiles ” as well as to the Jews
was the forecast of Deutero-Isaiah (42% 49%); but this passage
suggests a larger hope, for the Coming Light was to enlighten
every man. It was this great conception upon which the
early Quakers fixed, urging that to every man sufficient light
was offered; and some of them called this passage °‘the
Quaker’s text.” The Alexandrian theologians, e.g. Clement,
had much to say about the active operation of the Pre-Incarnate
Word upon men’s hearts; and it is interesting to observe that
they did not appeal to this text, which is in fact not relevant to
their thought, as it speaks only of the universal enlightenment
which was shed upon mankind affer the Advent of Christ.

els Tov kéopor. The term «xéopos is used of the universe
by Plato (Gorg. 508) and Aristotle (de mund. 2), Plutarch
(Mor. 886 B) affirming that Pythagoras was the first to use
the word thus, the order of the material world suggesting
it.1  This idea of a totality of the natural order is thoroughly
Greek, and is without early Hebrew counterpart, D}iy not

being used in this meaning until the later days of Jewish
literature.2. In the LXX «dopmos appears in the sense of
“‘ ornament,” and occasionally to describe the ordered host of
the heavenly bodies, but it is not used for ‘‘ universe ”” until
we reach the later Hellenistic books, ¢.g. Wisd. 111?. Paul has
kdouos 46 times, and the Synoptists 14 times; but Jn. has it
100 times. Primarily, in the N.T. it is used of the material
universe as distinct from God (cf. 21%). But man is the chief
inhabitant of the world as we know it, and thus xdouos usually
in Jn. includes the world of moral agents as well as the sum of
physical forces. That is, it stands for mankind at large, as
well as for the earth which is man’s habitation (651 4% 1219).
When, however, a term which was the product of Greek
philosophy began to be used in connexion with the Hebrew
doctrine of God and man, it inevitably gathered to itself the
associations connected with Hebrew belief as to the Fall. To
the Stoic, the xdopos was perfect. This could not be held by a
Jew. Inasmuch, then, as the Fall introduced disorder into
that which in the beginning was ‘‘ good ” (Gen. 1), the term
xéopos when used of the visible order frequently carries with it
a suggestion of imperfection, of evil, of estrangement from the
Divine. The kéonos cannot receive the Spirit of Truth (1417);
it hates Christ (7%); it hates His chosen (15 17'%); they are
forbidden to love it (x Jn. 21%). The world which is aloof from

1 Cf. Trench, Synonyms of N.T.
3 Dalman, Words of Jesus, pp. 162, 171.
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.y -
to. b ofsdopedy,
katl 6 k6o pos & adTob éyevero,
\
Kkal & kéopos adTov odk Eyvw.

God may easily pass into an attitude of hostility to God, and
the phrase *‘ this world ”” (see on 8%) calls special attention to
such enmity.

According to Philo (guod deus imm. 6 and de mund 7), the
kéopos is the father of time, God being the Father of the xéopos;
a picturesque expression which brings out his view that the
universe was created by God, who brought Cosmos out of
Chaos, while its genesis goes back beyond the beginning of
time.

A striking parallel to this verse is found in the Zestaments
of the Twelve Patriarchs (Levi, C. 14): 70 ¢pids Tov vipov 70
dof&v & duiv els Pporiopdy wdvros dvBpdmov. Charles, indeed
(note 7z Joc), holds that Jn. 1° is dased on this passage; but
the date of the Greek versions of the Zestaments is by no
means certain, and there is no sufficient evidence of their
existence in their present form before the time of Origen.?

There are unmistakable allusions to the verse in the Chris-
tian Apocalypse known as ¢‘ The Rest of the Words of Baruch,”
where Jeremiah addresses God as 7o ¢as 76 dApfuwdv 76 ¢parilov
pe (ix. 3). In the same section the writer calls Christ 76 ¢bs
TOv aldvoy 1ra'.v‘rwv, 6 dofearos Avxvos (ix. 13), and speaks of
Him as éydpevov els Tov xéopov émi 10 dpos Tov ehawdv (ix. 18).
See Introd., p. Ixxil.

For the citation of the verse by Basilides, as quoted by
Hippolytus, see Introd., p. Ixxiii.

The Logos Hymn resumed (vv. 10, 11)

10. & 19 xéopw fv. 9, as in vv. 14, stands for continuous
existence. The Logos was immanent in the world before the
Incarnation, which has not yet been mentioned in the hymn,
although suggested in the evangelist’s comment in v. g.

kal & rdopos B’ adrol éyévero, repeated from v. 3, ‘‘the
world came into being through Him,” the creative Logos being
personal all through the hymrr

kat 6 xocrp.os adTor olk eyvu The paratactical constr,
kal . . . kai 1S contlnued as in vv. 1, 4, 5. At this point
xal is used adversatively, ‘‘ and yet,” the world not recognising
the Word although the Word was immanent in it.

This use of «ai for xairo. (which Jn. never employs) is

1Cf. Burkitt, J.T.S., Oct. 1908 ; Plummer, Comm. on St. Matthew,
p. xxxiv. f.
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11. eis Ta 8o HAfev,

characteristic of the Fourth Gospel, e.g. 311 583 67 728.30 g«
9® 10% 1632 Burney! claims this as a Semitic usage, but it
occurs in classical Greek; e.g. Thucyd. v. 6. 1, Srayeipy mpoo-
BdAler . . . kai odk eihe, and Eurip. Herakl. 508, spar’ éu’ domrep
7v wepiBArerros Bporols bvopusta mpdoocwy, kal w dpelied ) Tox.

6 xéopos adTov odk €yvw. Primarily, the reference is to the
world’s ignorance of the Pre-Incarnate Logos, immanent
continuously in nature and in man,

Pfleiderer points out the similarity of this language to what
Heraclitus says about the eternal Reason: rob 8¢ Adyov Todd
eov‘roq aiel a,fvve'rol. ‘yLVOV’TG.L av0pw7rol. . . . ywopévwy yap TdyTev KaTd
Tov Aoyov Tove dmeipowow doikaat, 7.e. ‘‘ men are without under-
standing of this Logos, although it is eternal, . . . although
everything happens in accordance with this Logos, men seem
to be ignorant (of it).” ? Heraclitus was one of those whom
Justin accounted a Christian before his time, having lived
perd Adyov,® and his writings were probably current in the
circles where the Fourth Gospel was written. But although
Jn. used similar language to Heraclitus when writing of the
Word, his thought goes far beyond the impersonal Reason of
the Greek sage.

Even here, the meaning of ‘‘the world knew Him not”
cannot be confined to the Immanent Logos. Jn. several times
comes back to the phrase, applying it to the world’s failure to
recognise the Incarnate Christ; e.g. 6 kdopos . . . odx &yvw adrdév
(1 Jn. 3D); odk éyvwoav . . . ué (163). Cf. 147 175, 1 Cor. 124,
And in the next verse (v. 11) the Incarnate Word is clearly in
view, for the aorist fAfev expresses a definite point of time,
although the Incarnation of the Word is not explicitly asserted
until v. 14.

A saying about Wisdom very similar to the thought of this
verse is in Enoc/ xlii. 1: ** Wisdom found no place where she
might dwell ; then a dwelling-place was assigned to her in the
heavens. Wisdom came to make her dwelling among the
children of men and found no dwelling-place; then Wisdom
returned to her place and took her seat among the angels.”
What the Jewish apocalyptist says of Wesdom, the Prologue of
the Fourth Gospel repeats of the Logos.

11. els T o F\0ev.  This (see on 19%) is hterally ‘“ He
came to His own home.” And the following words, ‘‘ His own

1 Aramaic Ovigin, eic., p. 6
. tSee Hippol. Ref. ix. 9, c1ted by Pfleiderer, Primitive Christianity,
iv. 7.
3 Apol. i. 46.
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kal ol Buot adTov od wapélaSBov.

12. Saou 8¢ Ehafov alrdv, Edwkev adrols ovaiav Tékva Beod yevé-

received Him not,” would well describe His rejection by His own
kinsfolk and neighbours in Galilee, according to the saying that
a prophet has no honour in his own country (Mk. 64, Mt. 13%,
Lk. 4%; cf. Jn. 4%). But the thought of this verse is larger.
The world did not know Him, did not recognise Him for what
He was (v. 160). But when He came in the flesh, He came
(FAfev) to *‘ the holy land 7’ (2 Macc. 17, Wisd. 12%), to the land
and the people which peculiarly belonged to Yahweh and were
His own (Ex. 1¢% Deut. 7%). In coming to Palestine; rather
than to Greece, the Word of God came to His own home on
earth. Israel were the chosen people; they formed, as it were,
an inner circle in the world of men; they were, peculiarly, ‘¢ His
own.” He was ‘‘ not sent but to the lost sheep of the house of
Israel 7 (Mt. 152%). ‘‘ His own ” intimate disciples did indeed
receive him (see 13! 178 2- 11 for oi {3i0r), but the thought here
is of His own people, Israel. The Fourth Gospel is the Gospel
of the Rejection; and this appears thus early in the Prologue
(cf. 3" 5).

It is not said that Israel did not *‘ know ”’ Him, as is said of
the ¢“ world ”’ (v. 10); but Israel did not receive Him in welcome
(cf. 143 for this shade of meaning in mapalapBdvw). Like the
Wicked Husbandmen in the parable (Mk. 121, Mt 2138, Lk.
20%), Israel knew the Heir and killed H1m

Comment to avoid misunderstanding of v. 11 (vv. 12, 13)

12. “‘ His own received Him not ” might suggest that #o
Jew welcomed Him for what He was. Accordingly (cf. Introd.,
p. cxlv), the evangehst notes that there were some of whom this
could not be said. dooe 8¢ xkrh.==bus (3¢ must be given its
full adversative force), at the same time, as many as received
Him (and this would include Jews as well as Greeks) were
endowed with the capacity and privilege of becoming children
of God. For XapfBdvew used of *‘receiving” Chrst, cf. 518
1320.

doo. B¢ faPov abréy, &uwkev adrois kTA. This is the first
appearance of a constr. which is very frequent in Jn., viz. the
reinforcement of a casus pendens by a pronoun. Itisa common,
if inelegant, form of amacolution, more often met with in
colloquial than in literary Greek. Jn. employs it 27 times

“(as against 21 occurrences in all three Synoptists). Burney
suggests that this is due to the Aramaic original which he
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finds behind Jn., the casus pendens being a favourite Semitic
idiom.1

The Jews rejected Christ; but His message was addressed
to all mankind. He gave to ‘‘ as many as received Him ”’ the
right to become children of God. éfovaia occurs again 527 1018
172 1910 11; it stands for awthority rather than power. The
privilege and right of those who ‘‘receive” Christ, 7.e. those
who ‘‘ believe on His Name,” is that they may become réxva
feod; but this (Jn. suggests) is not an inherent human capacity.

The conception of the faithful as ‘¢ children of God ” has
its roots deep in Jewish thought. Israel conceived of herself
as in covenant with Yahweh (see on 3%), and the prophets speak
of her as Yahweh'’s wife (Hos. 1, 2). ‘¢ Thy sons whom thou
hast borne to me’” are words ascribed to Yahweh when
addressing the nation (Ezek. 16%). Thus the Jews were
accustomed to think of themselves as peculiarly the children of
God (see on 8%1). But the teaching of Jesus did not encourage
any such exclusive claim of Judaism. He taught the doctrine
of the Fatherhood of God as having a more catholic range.
To enter the kingdom of God is to become the child of God
and the possessor of eternal life (for all these phrases mean the
same thing; cf. 33), and the gate of the kingdom is the gate
of faith in Christ. This is the message of the Fourth Gospel
\20%), and it is addressed to all who will hear it. We have here
(in vv. 12, 13) 2 summary of the teaching of c. 3 about the New
Birth and Eternal Life.

The phrase 7éxva feob is not placed either by Synoptists
or by Jn. in the mouth of Jesus Himself: He is represented as
speaking of vioi feod (Mt. 5%); and this is also the title for
believers generally used by Paul (Gal. 3%), who employs the
notion of adoption, as recognised by Roman law, to bring out
the relation of God to the faithful? But réxva feod is
thoroughly Johannine (cf. 11%% and 1 Jn. 3! 2-195%) and the
phrase implies a community of life between God the Father
and His children, which is described in v. 13 as due to the fact
that they are ¢‘ begotten ”” of God (cf. 3%). rékvov is from the
root rek—, *‘ to beget.”

The ¢ children of God ”’ are all who ** believe in the Name ”’
of Christ. The idea of the Fatherhood of God as extending
to all mankind alike, heathen or Jewish, prior to belief in
Christ, is not explicit in the Gospels (cf. Acts 17%), however
close it may be to such a pronouncement as that of the Love of
God for the world at large (3'%). But for Jn., the ¢ children ”
are those who ‘¢ believe.”

1 Aramaic Origin, eic., D. 64. .
3 Paul has réxva feod at Rom. 8. 17. 21, Phil. 21 (from Deut. 325).
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~ 4 E) \ ¥ £ ~ Gy 3 3 e 7
ofai, Tols moTedovow els TO dvopa adrod, 13. ot odk & aipdrov
* -~
odd¢ ék fedfjpatos capkds odde éx feljpatos dvdpos AN éx Beod
04
éyevvinoay.

T0ls TwoTebovoty eis T Svopa adrod. The frequency of the
verb moredew in Jn. has been already noted (17). Here we
have to mark the form moredew els . . . The phrase ‘“to
believe in Christ,” in Him as distinct from believing His words
or being convinced of certain facts about Him, is, with one
exception (Mt. 18%), not found in the Synoptists; but in Jn.
we find moredew els . . . 35 times,! always referring to God
or Christ, except els ™y paprvplav (1 Jn. 519. The phrase
moTedew els T0 dvopa adrov occurs again 223, 318 (cf. 1 Jn. 519),
but not in the speeches of Jesus Himself. In the O.T.
the ‘“Name” of Yahweh is often used as equivalent to
His Character or Person, as He manifests Himself to men
(cf. 2 Sam. 713, Isa. 187; see on 5% below). It is possible that
this usage of dvopa in the N.T. is an Aramaism. We have
it several times in the expression Bawriew eis 6 dvopud Twos
(cf. Mt. 281%).2 But, whether it is Aramaic or no, to believe
in ‘“the Name” of Jesus for Jn. is to believe *‘in Him ”
as the Son of God and the Christ.

13. For ot . . . éyevifnoar, the O.L. version in & gives qgus
natus est, the verse being thus a reference to the Virgin Birth
of Christ. Iren®us (edv. Haer. 1. xvii. 1 and xx. 2), and
possibly Justin (Z7yp4. 61 ; cf. Apol. i. 32, 63 and ii. 6), bear
witness to the existence of this (Western) reading. Tertullian
(de carne Christi, 19) adopts it formally, adducing arguments
against the common text ‘‘ who were born,” which he says is
an invention of the Valentinians. In recent years the reference
of the verse to Christ, and the reading g7 natus est, have been
approved by Resch (Aussercanonische Paralleltexte, iv. 57)
and by Blass (Philology of the Gospels, p. 234).3 But the MS.
evidence is overwhelming for éyevvyfyoar, which moreover, as we
shall see, is in accordance with the characteristic teaching of Jn.

The children of God are *‘ begotten ” by Him by spéritual
generation, as contrasted with the ordinary process of piysical
generation.

1 Note that msredovow is the presemt participle, and expresses the
continual life of faith, not an isolated act of faith (see on 6%). See,
further, for the unclassical constr. mwrederr eis, Abbott, Diat. 1470 {.

2] have discussed this expression in Studia Sacra, p. 661. A
similar use of the construction eis 76 8voud rwos occurs in papyri; e.g.
&revtis els Tob Bachéws dvopa is a ‘‘ petition to the king’s majesty,” the

- name of the king being the essence of what he is as ruler. Cf. Deiss-
mann, Bible Studies, Eng. Tr., 146 f., 196 {.

8 Cf. also Burney, Aramaic Origin, efc., p. 43.

VOL. I.—2
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olk é aipdrov x7\. It was a current doctrine in Greek
physiology that the human embryo is made from the seed of the
father, and the &/ood of the mother. Thus Wisd. 7%, ‘ In the
womb of a mother was I moulded into flesh in the time of ten
months, being compacted in blood (wayeis & aipar) of the
seed of man and pleasure that came with sleep.” Cf. 4 Macc.
1320 and Philo (de opif. munds 45).1

The plural aiudrwv is unexpected, but Briickner quoted the
parallel dAAwv Tpacpeis 4’ aludrwv (Eurip. 7ox, 693). Augustine
(Serm. cxxl. 4) explains aipdrov, ¢ mixtis sanguinibus, mas-
culi et feminae, commixtione carnis masculi et feminae,”
which may be right ; but more probably the plural is used to
indicate drops of blood.

o0d¢ éx BeNfparos aaprds, ‘‘ nor yet of the will of the flesh,”
i.e. of sexual desire. @élnqua is used once or twice in the
LXX in the sense of delectatio, e.g. Isa. 62* and Eccles. 121,
Hippolytus (Ref. vi. 9) has the phrase é aindrov xai éribvuias
caprikss, kabdrep xai of Aourol, yeyevvyuévos, which is apparently
a reminiscence of this verse, of which at any rate it gives the
meaning, identifying fé\nyua with émbuuia (cf. 1 Jn. 216).

The passage is also recalled by Justin (Z7yp4. 63), s 7Tob
alpatos adrod odk é¢ dvlpumelov omépparos yeyervyuévov AN’ ék
Oerriparos feod,

008¢ éx Behdjparos avdpds, ‘‘ nor yet of the will of a man,”
f.e. a male, for so avjp 1s always used in Jn., as distinct from
avlpuwros.

The threefold negation emphasises the point that the
‘“ begetting ’ of the children of God has nothing to do with the
normal begetting of children.

A\’ ék Beol (God being the immediate cause of the new
spiritual life which begins in the believer). The metaphor of
God as ‘‘ begetting "’ children is strange to a modern ear, but it
is frequent in Jn. Cf. also 1 Pet. 13, 6 . . . dvayervijoas fuas
els éArida {doav, and see J. B. Mayor on Jas. 118,

The verb yervév in the active voice generally means ‘‘to
beget,” and is used of the father, e.g. "ABpadp éyévvnoe Tov
Toadx (Mt. 1%). Sometimes this is followed by éx and the
mother’s name, e.g. éyéwnoa é£ adris TwBlav (Tobit 1%).

yevvay is also, but rarely, used of the ‘‘ bearing ” of children
by a woman, e.g. pia wimp éyévvnoe fuds ddbpovs (Acta
Philippi, 115).

In Jn. the verb (with one exception, 1 Jn. §?) is only found
in the passive yevvdgfar. Sometimes this means ‘‘ to be born,”
e.g. 9*t 162 18%; cf. Mapias, ¢ 7s éyemify "Inoods (Mt. 1),

1See H. J. Cadbury (Expositor, Dec. 1924, p. 432), to whom these
references are due.
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14. xai 6 Aéyos‘ aapé éyévero,

But usually in Jn. yewwdocfa: means ‘‘ to be begotten,” and
the phrase *‘ to be begotten by God ” is thoroughly ]oha-nnine.
]n does not shrink from drawing out the metaphor e.g. was
0 ‘YG"/EVV"”LGVOS GK TO'U 9(01) ap.a.pﬂav O'U TOLEL, OTL O"ITGP’L(I GUTO'U GV
adrd pévee (1 Jn. 3%. God’s oméppa is in the man, WhO is
thus (the phrase occurs in the next verse, 1 Jn. 310) Téxvov
feod. An even closer parallel to vv. 12, 13, is 7ds 6 moTedor
ér "Inoots éoriv 6 Xpioros ék tob Beov yeyévmrar (1 Jn. 51-9),
where it is again said that those who believe in Christ are
““ begotten of God.” Cf. also 1 Jn. 2% 47 5. This mystical
language goes back to Ps. 27, where Yahweh says of the king
of His favour, éyw onpepov yeyévimxd oge. Indeed, to say that
believers are ‘‘ begotten of God ' is only to stretch a little
farther the metaphor involved in the words, ‘‘ Our Father
which art in heaven.”” See on v. 12. _

The rendering of éyewwnbnoav here by nati suni in the
Latin versions cannot be taken to exclude the translation
‘“ were begotten ”’; for in the several passages in 1 Jn. where
we have the phrase yeyerwmuévos éx Tov feov (220 3° 47 5i-18),
and where it must bear the meaning ‘‘ begotten by God ”’ (see
especially 1 Jn. 3%, the Latin versions similarly have zasus.

Tke Incarnation (v. 14)

14 xal 8 Néyos odpf éyévero. The repeated «ai introducing
tlie next three clauses should be noticed.

Here we have the climax of the Johannine doctrine of
Christ as the Word. That the Son of God became man is
unmistakably taught by Paul (Rom. 12 83, Gal. 4%, Phil. 27-8):
He was ** manifested in the flesh ”’ (1 Tim. 31). So, also, accord-
ing to Heb. 24, He partook of our flesh and blood. But the
contribution of Jn. to this exalted Christology is that he ex-
pressly identifies Christ with the ‘‘ Word of God,” vaguely
spoken of in the Wisdom literature of the Hebrews and also in
the teaching of Philo and his Greek predecessors. The Logos
of philosophy is, Jn. declares, the Jesus of history (cf. v. 11);
and this is now stated in terms which cannot be misunderstood.
That ** the Word became flesh ” must have seemed a paradox
to many of those who read the Prologue to the Fourth Gospel
when it was first made public; but the form of the proposition
is deliberate. It would have been impossible for Philo (see

Introd., p. cxli).
’ The heresy of Docetism was always present to the mind of
Jn. (while it is most plainly in view 1n the First Epistle); the
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kal éoxivwoer év Nuiv,

idea of Christ as a mere phantasm, without human flesh and
blood, was to him destructive of the Gospel. ‘‘ Every spirit
that confesseth that Jesus Christ is come in the flesh is of God
(1 Jn. 4%). But it is the deceiver and the antichrist who ‘* con-
fess not that He is come in the flesh” (2 Jn.?). The lofty
teaching of the Prologue identifies Jesus with the Word, and
the explicit declaration that 24e Word became fles’ was necessary
to exclude Docetic teaching! A characteristic feature of the
Fourth Gospel is its frequent insistence on the true humanity
of Jesus. He is represented as tired and thirsty (4% 7; cf. 19%).
His emotion of spirit is expressed in His voice (see on 113%3).
He wept (11%). His spirit was troubled in the anticipation of
His Passion (12% 13%). And the emphasis laid by Jn. on His
“flesh” and ‘‘blood ” (6%), as well as on the ‘‘ blood and
water ”’ of the Crucifixion scene, shows that Jn. writes thus of
set purpose. Cf. also 20%. At one point (8%) Jn. attributes to
Jesus the use of the word dvfpwros as applied to Himself.

6 Aéyos cdapé éyévero. Here odpé signifies man’s nature as
a whole, including his rational soul (cf. 1 Thess. §%). Thus
the rendering here in the Old Syriac (although not in the
Peshitta) of odpé by pagar,? sc. ‘* the Word became a body ’—
a rendering known to Ephraim 3 and Aphrahat *—is inadequate
and might mislead. The Logos did not became *‘ 2 man;”’ but
He became ‘“man” in the fullest sense; the Divine Person
assuming human nature in its completeness. To explain the
exact significance of éyévero in this sentence is beyond the
powers of any interpreter.

xal éoxfvewoer & Aplv. This sentence has generally in
modern times been understood to mean ‘‘ and He pitched His
tent among us,” or dwelt among us, juiv referring to those who
witnessed the public ministry of Jesus, and more particularly
to those who associated with Him in daily intercourse. év
nuiv, on this rendering, would be equivalent to epud zos or
inter nos, a use of & with the dative which may be defended by
10!® 11%, A oxfyy or femt is a temporary habitation, and
¢oxpvocev might thus indicate the sojourn on earth for a brief
season of the Eternal Word. In the N.T., however, the verb
does not connote temporary sojourning in any other place where
it is found.

Origen ¥ and Chrysostom & understand the clause differently,

1Cf. Introd., p. clxx. 2 Cf. Introd., p. clxix.
3 Cf. Burkitt, Ephraim’s Quotations from the Gospel, p. 50.

4 Of the Resurrection, § 15.

5 Comm. in JToann. 20, 142, 202. s In loc.
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xai é0eacdpefa Ty Sdfov adrod,

For them, it is parallel to the preceding clause, ‘‘ the Word
became flesh,” and is another statement of the Incarnation.!
The Word took humanity as His febernacle, damep 6 vads 86fav
eixe eot karaokyvoioav év adrd (Origen, J.c. 202). This would
be in harmony with Paul’s great phrase vads feod éoré (1 Cor.
3'%), and gives its proper force to év Huiv. Cf. Ecclus. 248 &
’lakB xaraokijvodor, as addressed to Wisdom.

In the N.T. the verb only occurs again Rev. 716 1212 138 and
213 where it is said that in the New Jerusalem God sxyvdoe
per’ adrdv.  So the prophets had foretold, e.g. karaoxkyvéow év
péoe oov, Aéye kipios (Zech. 219); &orar 7 katackirocis pov &
adrots (Ezek. 37%). Cf. Lev. 26!, Ezek. 43°. Such language
goes back to the thought of the oxyvn or tabernacle in the
desert (Ex. 25%9), where Yahweh dwelt with Israel. The
verb gxyrodv would always recall this to a Jew. Philo says
that the sacred oxijvy was a symbol of God’s intention to send
down to earth from heaven the perfection of His Divine virtue
(Quts div. ker. 23).

The language of this verse recalls Ps. 8% 10;

His salvation is nigh them that fear Him,

That glory (86fa) may dwell (karackyvioar) in our land:
Mercy (éheos) and truth (é\jfeia) have met together,
Righteousness and peace have kissed each other.

The connexion of 86fa and the verb oxyroiv will presently
be examined more closely.

t0eacdpela Ty d8fav adrol. Oedobfa: is never used in the
N.T. of spiritual vision, while it is used 22 times of *‘ seeing ”
with the bodily eyes. Cf. 182 38 43 65 11%5 1 Jn. 4% 14 (feov
obdels wdmore tebéatar . . . Tpeis tebedpeba . . . dTL 6 waryp
drloralkey Tov vidv), and 1 Jn. 11- 2 § éwpdxaper Tois dpfalpots
fpdv, 8 é0eacdueda ktA. Neither here nor at 1 Jn. 1* is there
any question of a supersensuous, mystical perception of
spiritual facts, in both passages the claim being that the
author has *‘seen” with his eyes (the aorist points to a definite
moment in the historic past) the manifested glory of the
Incarnate Word.

The use of the first person plural when speaking of his
Christian experience is characteristic of Jn., and runs all through
the First Epistle (cf. 1 Jn. 1t 3% 14 515.19.20)  He speaks not
only for himself but for his fellow-believers (cf. 3'); and in
this passage for such of these (whether living or departed) as

1 Burkitt (Ev. da Mephayreshé, ii. 307) favours this mode of render-
ing the Syriac.
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had been eye-witnesses of the public ministry of Jesus. (Cf.
also 2 Pet. 1'%, and see Introd., p. Ix).

86&a, dofdlew are favourite words with Jn. (although they
are not found in the Johannine Epistles). Certain shades of
meaning must be distinguished.

As in Greek authors generally, 86fa often means no more
than ¢ honour,” and 8ofd{ev means ‘‘to honour greatly ”; e.g.
541 718 850,58 24 114 143 1418 158 1614 y71.4.10 5719 (See on 4H).
But Jn. uses these words sometimes with special reference
to that 8éfa which belongs to God alone, e.g. 17° recalls the
glory of the Eterma/ Word. According to one interpretation
(see above) of éoxkfruoer & Huiv, 86éa here (cf. 21! 1149 stands
for the Divine glory exhibited in the earthly life of Jesus which
was perceived by those who companied with Him, and this
must in any case be par? of the meaning of éfeacduefa v
d6fav adrov. The crisis of this ‘* glorification ”’ in Jn. is the
Passion (7% 1218 23) consummated in the Risen Life (13%).
See especially on 13%.

We must, at this point, recall the later Jewish doctrine of the
Skekinak or visible dwelling of Yahweh with His people. The
word WJ‘:W ‘“ that which dwells,”” is appropriated in later

]udalsm to the Divine presence. When in the O.T. Yahweh is
said to dwell in a place, the Targums, to avoid anthropo-
morphism, preferred to.say that He *‘ caused His Skedina# to
dwell.” The Skhekinak was the form of His manifestation,
which was glorious; but the g/orv is distinct from the Skekinak,
which is used as equivalent to the Divine Being Himself. Thus
the Targum of Isa. 60% is: *‘ In thee the .Skekina% of Yahweh
shall dwell, and His g/ory shall be revealed upon thee.” Again,
Lev. 2612, ¢ I will walk among you and be your God,”” becomes
in the Targum ‘‘ I will place the g/ory of my Skekina% among
you, and my Memra shall be with you.” Or again, Isa. 61,
1 saw the Lord,” becomes in the Targum ‘I saw the glory
of the Lord ” (see on 1241).t

Now by bilingual Jews the representation of Skekina/ by
axjvy was natural, and when okyvodv or xarackyvoevv is used in
the later books of the LXX or the Apocalypse of the dwelling
of God with men, the allusion is generally to the doctrine of the
Skekinak (Cf Rev. 715) Accordingly, éoxkfvoaey év Dulv kai
éGeacdpuefa ™y 86fav adrob also carries a probable allusion to
the glory of the Skekina’ which was the manifestation on earth
of God Himself.?

1 Cf. Marshall in D B., s.v. “Shekinah”’ ; and see Burney, Aramais

Origin, etc., pp. 3
? Generally in the LXX déta is the rendering of 13 (as in Ps 839,
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86fav bs povoyevols wapd watpds,

8étav &s povoyevols wapd watpés. The glory of the Word
is described as ‘‘ a glory as of the Only-begotten from the
Father.” Neither Son nor Father has yet been mentioned,
and the sentence is a parenthesis explanatory of the 8é¢a of the
Word. We may connect mapa marpds either (@) with povoyevots
or (&) with 8éfav.

If (2) be adopted, then we have the parallels 6% 7% 1627 148, in
all of which passages Jesus says of Himself that He is mapa feod
or the like, a phrase which means more when applied to Him
thus than it means in 18, where John Baptist has been described
as dreoraluévos mapa feod, or in g% 33 where the Pharisees
say that Jesus was not wapa feot. But povoyerys mapd would
be an unusual combination, especially in Jn., who always has
éx feod, not mapd feot, when he wishes to say ‘‘ begotten of
God 1 (cf. 1 Jn. 2% 37 47 51-4-18) Tt is true, indeed, that the
distinctions between mapd, dndé, and ék were being gradually
obliterated in the first century, and that we cannot always
distinguish mapd from éx (see on 6%), but the point is that Jn.
never uses wapd With yervdofac

(&) If we connect 8é¢av with mapad marpds, the meaning is
‘“the glory such as the only Son receives from his Father.”
Cf. 5% 4 for 8dfav mapa Tov pdvov Beod. ‘‘ No image but the
relation of a povoyerijs to a father can express the twofold
character of the glory as at once derivative and on a level with
its source.” 2 The manifested glory of the Word was as it were
the glory of the Eternal Father shared with His only Son.
Cf. 8% éorw 6 mamip pov 6 Sofdlwv pe, where see note.

The word povoyemjs is generally used of an only child (e.g.
Judg. 11%, Tob. 3 60-14 TLk. 72 842 ¢ Heb. 11'%), the
emphasis being on povo—rather than on yevjs. Thus Plato
speaks of povoyeris obpavds (Z7m. 31); and Clement of Rome
(§ 25) describes the legendary bird, the phenix, as povo-
yevés, sc. it is the only one of its kind, unigue (cf. the LXX
of Ps. 251%). Some of the O.L. texts (z ¢ ¢) render povoyeviis
here by wnicus, which is the original meaning, rather than by
unigenitus, which became the accepted Latin rendering so soon
as controversies arose about the Person and Nature of Christ.

An only child is specially dear to its parents; and povoyenjs
is used to translate T in Ps. 22%3 35! where we should

Isa. 60t); but in Esth. 1! 6® it represents -y, which is the word
commonly used in the Targums.
1 So the original Nicene Creed ran, yevvnfévra éx 1ol marpds povoyevd.
2 Hort, Two Dissertations, p. 13. Cf. Phil 2% év wopgy Oeoi imdpywr.
3 Justin (Tyyph. 105) associates Ps. 2220 with Jn. 14, using the
term povoyevis.
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wAijpys xdpuros kat dAnfelas.

expect dyamyrés. Conversely dyamryrds is used for an only son,
Gen. 222; cf. Amos 81°! And in every place where Jn. has
povoyeviis (except perhaps in this verse), viz. 118 31638 1 Jn. 49,
we might substitute, as Kattenbusch has pointed out, dyamyrds
for it, without affecting the sense materially.?

At this point, however, the meaning is clear. The glory
of the Incarnate Word was such glory as the only Son of the
Eternal Father would derive from Him and so could exhibit
to the faithful.

wAhpns xdpiros kal dAnbelas. If xai feacdpeba . . . mwarpis
is parenthetical, as we take it to be, then =Adpys is in
apposition to Adyos at the beginning of the verse, and the
construction is regular and simple. If the adj. wAjpys were
always treated as declinable (as it is, e.g., Mk. 819, Mt. 1420 15%,
Acts 68), this would be the only possible construction of the
passage.

wAnpys, however, is often treated as zndec/inable by scribes,
in the N.T., the LXX, and the papyri; 2 and it is possible,
therefore, to take it in the present passage (the only place where
it occurs in Jn.) as in apposition either to défav or to adroed or
povoyevods in the previous line. For wAjpns here D reads
wAjpy, which apparently was meant by the scribe to be taken
with 86fav. Turner has shown ¢ that Irenzus, Athanasius,
Chrysostom, and later Greek Fathers did not connect wAvpys
with 6 Aéyos, but (generally) with d6fav. And the Curetonian
Syriac (Syr. sin. is deficient at this point) will not permit =Asjpys
to be taken with Adyos.®

On the contrary, Origen seems to favour the connexion
of wAsjpys with Adyos or povoyenis.® The O.L. (followed by
vulg.) has plenum in apposition with werbum; and internal
evidence seems to favour this construction, despite the authority
of most Greek Fathers. For to speak of the g/ory of Christ as
being ‘¢ full of grace and truth” is not as intelligible as to
speak of Christ Himself being wAjpys xdpiros xai &Anfelas ;
cf. Acts 68, Srédavos mAijpys xdpitos xal Suvdpews, and for this
constr. of wAjpys as descriptive of a man’s quality, see Acts

1See J. A. Robinson, Epkesians, p. 229 £.

2 See D.C.G., s.v. ‘“ Only-Begotten ”’; and for a different line of
reasoning reaching the same conclusion, cf. Harris, Bulletin of John
Rylands Library, July 1922,

3 See Hort, Select Readings, p. 24 ; Blass, Gram., p. 81; Turner,
J.T.S., 1899, p. 121 1., and 1900, p. 561, for many examples.

4 J.T.S., 1899, p. 123 £., 1900, p. 561.

5 See Burkitt, /.7.S., 1900, p. 562.

¢ See Origen, Comm. i# Ioann., ed. Brooke, ii. 219, 220,
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63-5 +5% 11#,  Further, in v. 16 the w\Afjpopme from which
Christians receive grace is that of Christ Himself, which shows
that wAvpys here refers to Him. ,

The problem is one of grammar rather than of exegesis,
for on any rendering grace and #rutk are specified as char-
acteristic attributes of the Incarnate Word, or of His mani-
festation of Himself in the world. These two words xdpis and
dA7fera must now be examined.

The characteristically Christian word xdpts does not appear
in Jn. except at 11%-18-17 in the Prologue. It is never placed
in the mouth of Jesus by any evangelist (except in the sense of
thanks, Lk. 6%2- 3 17%) and is not used at all by Mk. or Mt. In
Lk. it is applied occasionally to the special favour of God to
individuals (1% 2%0-52)  as it is several times in the LXX (e.g.
Gen. 6%). But its Christian use as grace is derived from Paul,!
who habitually employs it to designate the condescending love
of God in redemption, as contrasted with the legalism of the
Mosaic economy (Rom. 5% 6'%and passim); and the influence of
Paul’s terminology appears in Acts (e.g. 20% 76 edayyéiov
s xdptros Tob feot), Heb. 10%, 1 Pet. 1'3, etc. So we have
xdpes in the specially Christian sense in Barnabas, § 5, and
Ignatius (Magn. 8), and thenceforth in all Christian writers.
But Jn. never uses xdpis except here and vv. 16, 17, and this
is an indication of the faithfulness with which the primitive
Christian phraseology is preserved in the Fourth Gospel. He
does not even speak of the grace of God, when he writes Jydmmoev
6 Beds Tov wéopov (3'6), although what Paul meant by xdps is
behind his thought.

On the other hand, é\jfea is one of the keywords of the
Fourth Gospel. The question of Pilate, ‘‘ What is truth?”
(18%) has received its answer. It was the purpose of Christ’s
mission that He should ‘‘ bear witness to the truth” (18%;
cf. 533). The Word of the Father which He came to proclaim is
truth (17%). He emphasises the truth of His pronouncements
to His disciples (167) and to the multitude (8%). Heis ‘‘ a man
that hath told you the truth ”’ (8%%). Truth came through Him
(1'%); He is ‘* full of truth ”’ (11%); He is the Truth itself (14%).
So He will send the Spirit of truth (152 1417; cf. 1 Jn. 4% 57), who
is to guide the faithful into all the truth (1613). Christ’s disciples
will ** know the truth, and the truth shall make them free ”
(83%); ‘“ he that doeth the truth cometh to the light” (32;
cf. 1 Jn. 1%); and Christ’s prayer for His chosen is that they

. 17]. A. Robinson (Ephesians, p. 224), in a valuable note on ydps,
does not think that Paul tntroduced the word in its new sense to the
Christian vocabulary, but that he did much to develop its use,
especially in connexion with the extension of the Gospel to the Gentiles,
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may be ‘‘sanctified in the truth” (1717-1%). Every one that
is of the truth hears His voice (18%).

The word daAjfea occurs 25 times in the Gospel and 20
times in the Johannine Epp., while it is only found 7 times in the
Synoptists and not at all in the Apocalypse. The distribution
of é\nbys and dAnbas is similar, while that of d\nfwés (see on
v. g) is somewhat different, as it is common in the Apocalypse.
These figures show that the idea of 77%¢% is dominant with Jn.,!
and that the truth of Christ’s teachings is one of his deepest
convictions. He represents Christ as claiming to teach and to
be the Truth; and although the Synoptists do not dwell upon
it, yet this feature of Christ’s claim appears in their account of
His controversy with the Pharisees at Jerusalem during the last
week of His public ministry (Mk. 124, Mt. 2218 Lk. 20%),
““ We know,” they said, ‘ that thou art true, and teachest the
way of God in truth ”’; 7.e. they began by a verbal recognition
of the claim that He had made for Himself, a claim directly
recorded by Jn. alone. While then, the emphasis laid in the
Fourth Gospel upon the truth of Christ’s teaching is partly due
to the circumstances in which the book was produced, and the
desire of Jn. to assure his readers not only of the spiritual beauty
but also of the solid foundations of Christian doctrine, we need
not doubt that it gives a representation faithful to historical
fact, when it describes Jesus as Himself claiming to be the
Ambassador and Revealer of the Truth., In the Galilean
discourses we should not expect to find this topic prominently
brought forward, and the Synoptists are mainly occupied with
Galilee. But when they bring Jesus to the critical and intel-
lectual society of Jerusalem, they indicate that His claims to
the possession of absolute truth had been noticed by those who
wished to disparage and controvert His teaching.

Various explanations have been offered of the combination
‘“ grace and truth ” as the two pre-eminent attributes of the
Incarnate Logos. As we have seen, grace is what Jn. prefers to
describe as Jove (God’s love descendlng on men), and zrutkh
brings Zght (cf. Ps. 43%); accordlngly some exegetes refer
back to v. 4, where the Divine /fe issues in light. But even
if we equate ydpis with dydmy, we cannot equate it with Zwi;
and further Jn. does not represent ¢\jfea as issuing from
xdpss. Rather are xdpis and d\ijfea co-ordinate.

The combination is found again in v. 17, where grace and
truth, which came through Christ, are contrasted with the Zaw,
which was given through Moses. In the O.T. xdpis and
dMjfea are not explicitly combined, but &eos and dMlifecs
occur often in combination as attributes of Yahweh (Ps. 401!

1 As it is with Paul (cf. 2 Thess. 219),
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15. Todvys paprvpel mepl adrob kai xékpayer Aéywv Obros fv
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Sy elmov "0 dmicw pov épxduevos Eumpoobév pov yéyover, 3t wpbTés

894, cf. Ex. 34%), and in Ps. 617 as attributes of the Messianic
King. As we have seen above (p. 21), the meeting of &\eos
and dMfao is associated in Ps. 85% 19 with the dwelling
(karackmidoar) in the Holy Land of the Divine 86fa. And it
is to this passage in the Psalter, more than to any other passage
in the O.T., that the words and thoughts of Jn. 1* are akin.
The idea of the Divine compassion (éAeos), of which the O.T. is
full, is enlarged and enriched in the N.T. by the idea of Divine
grace (xdpts).! '

The Baptist’s witness to the pre-mundane existence of
the Word (v. 15)

15. The verse is parenthetical, interpolating at this point
the Baptist’s witness to the pre-existence of Christ, which has
been implied in v. 14.

paptupei, the historic present. What John said is, and
remains, a witness to the pre-mundane dignity of Christ.

kal kékpayev, ‘‘and he hath cried aloud ”; his voice was
still sounding when the Fourth Gospel was written. For
xpdlewv, see on 7%, R*D om. Aéywv after xékpayev,

" obros. Seeon 1%

oitos v 8v elmov, ‘‘ this was He of whom I spake” ; cf.
8% 10% for the constr. & elmov. At v. 30 we have the more
usual {mép o elmov. The awkwardness of the constr. is
responsible for variant readings. 6 eiwev is read by w*B*C¥,
but this is impossible; 8v elmov is found in ®PAB’DL®, and
must be accepted despite the inferiority of its attestation.? :

8v elmov. It would seem from all four Gospels that the
Baptist proclaimed ‘‘ the Coming One” (6 épxduevos) before he
had identified Him with Jesus. The terms of John’s proclama-
tion are repeated in v. 30, almost verbally, and must be placed
beside the Synoptic forms. We have seen on v. 6 above that the
correspondences between Jn. and Mk. as to the Baptist’s wit-
ness are very close; 3 and it is clear that at this point éuwpoofév
pou yéyover 1s intended by Jn. to express what Mk. (and also
Mt., Lk.) meant by iloyvpdrepds pov (seealso onv.27). Thus
Zumposfev does not indicate priority in Zme as at 32 (that is

1 Cf. Augustine (de pecc. mer. ii. 31), who notes that when you
~compare Jn. 1M with Ps. 85 you have to substitute gratia for
misevicordia.
2 See further, for the variants, Abbott, Diat. 2507a.
3 See Introd., p. ci.
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pov v, 16. 37 €k Tod wAypwpaTos avrol uets wdvres éNdBopev,

brought out in the next clause), but in dignizy, as at Gen. 48%,
where it is said that Jacob made Ephraim é&umpocfer Tob
Mavaoas. ‘‘ He that comes after me has come-to-be before
me "’ (cf. 6% for a like use of yéyove).

dr mwpdrés pov fv. This is a Johannine addition to the
"Synoptic proclamation of the Baptist. It has been rendered
in two different ways. (¢) To render mpdrés mov as ‘‘ my
Chief,” *‘ my Superior,” is defensible, and Abbott (D7az. 2665)
cites some authorities for a similar use of wpdres. But ‘‘ He
was my Chief ” would be a tame addition to the great saying,
‘“ He that cometh after me is preferred before me.” () The
usual interpretation treats mparos as equivalent to wpérepos,
‘“ He was defore me,” sc. in His pre-Incarnate life, although He
was born into the world six months after the Baptist. The
verb v favours this (cf. 8% and vv. 1, 2, 4, 10 above). =pdrds
pov, then, is parallel to wp&rov dudv at 158, in both cases mpéros
meaning anterior. This use of a superlative for a comparative
may be supported by classical examples, e¢.g. Xenophon,
Mem. 1. ii, 46 OSewdraros cavrol Ttadra fofe, and we may
compare Justin, Apol. i. 12, where ob BacilikdraTor xai
Swawbrarov . . . oddéva otdapev means ‘‘ than whom we know
no one more regal and just.” On this rendering of wpéros
‘‘ because He was before me,” Jn. ascribes to the Baptist a
knowledge of Christ’s Pre-existence, which it is improbable
that he had realised. But it is quite in the manner of Jn. to
attribute to the Baptist that fuller understanding of Christ’s
Person which was not appreciated even by the apostles until
after His Resurrection (see on v. 2g).

Explanation of v. 14: Christ the Giver of grace (vv. 16, 17)

18. én . . . &n introduces vv. 16, 17, V. 16 being ex-
planatory of v. 14, and v. 17 elucidating v. 16 further. &rn is
here read by ®BC*DL 33, and must be preferred to the rec.
xa{ (AW®),which is probably due to scribes not understanding
that v. 15 is a parenthesis.

41 ék Toi mAnpdparos adrob xrh. The Incarnate Word is
indeed ‘¢ full ” of grace and truth, for (ér)) out of His ‘¢ ful-
ness ”’ we have all received. - Stephen is described (Acts 68) as
mhjpys xdperos as well as his Master, although in a lesser
degree; but he was only one of many disciples of whom this
might be said. .

fiuels wdvres é\dBoper, ‘ we, all of us,” #Auels being pre-
fixed for emphasis, 7.e. all Christian disciples. The subject of
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\ ’ F) \ ’ o et / A . 7 3 ’ € ’
xal xdpw dvTl xdpiros 17. 61t & vépos dua Mwioéws é3dfy, % xdpis
kai 9 dAfjfea S "Inood XpioTol éyévero.

é\dfBopev is wider than that of éfeacdpeba in v. 14, where the
thought is of contemporary witnesses of the public ministry of
Jesus. Itis, however, not only they who receive of His fulness,
but every true believer.

mAjpopal does not occur again in Jn., but is used in the
same way of the ‘‘ fulness ” of Christ at Eph. 413, Col. 11®. The
thought of Eph. 123 that the Church is His wAjpopa is a different
one; cf. also Rom. 152, See p. cxxxvil.

kal ydpw vl ydpiros. dvr{ does not appear again in
Jn.; it 1s a preposition which was going out of use in the first
century,

Chrysostom understands the sentence to mean that Chris-
tians have received the higher xdpis of Christ ¢z exckange for
the xdpes of the law, ‘‘ for even the things of the law were of
grace.” If this were the meaning intended, viz. that the lesser
favour were replaced by the greater, there is a parallel to the
thought in Philo, who says that God always limits His first
favours (ras mpdras ydpiras), and then bestows others in their
stead (del véas dvri madaworépwv, de post. Caint, 43). But the
point of v. 17 is that xdpis did zof come through the Mosaic
law, the word being explicitly confined to the grace of Christ
(see on v. 14).

A better suggestion is that of J. A. Robinson,? viz. that dvri
implies correspondence rather than substitution here, and that
the idea is that the ydpis which the Christian receives corre-
sponds to the source of the xdps in Christ.3

17. The paratactic construction (see p. lxxix) is unmis-
takable; we should expect 6 vdpos pev . . . 5 xdpts 6% xai 7
dhjbea kT

In v. 16 the evangelist exults in the “grace for grace,”
Z.e. the grace after grace, which all believers have received in
Christ. This is, indeed, in marked contrast with the spiritual
condition of those who were ‘‘ under the law,” as Paul would
have expressed it, for it is pre-eminently through Christ that
“ grace ”’ comes into play. xdps is never spoken of in the
LXX as a privilege of the Jew, and the contrast between Zaw
and grace is a master-thought of Paul (Rom. 416 61415, Gal. 5%).

1 For w\pwua, see Lightfoot, Colossians, p. 255f, and J. A.
Robinson, Ephesians, p. 255 1.

2 Ephesians, p. 223. _

3The LXX of Zech. 47 has the difficult phrase loéryra xdpiros
xdpira alrfis, but the resemblance to xdow dvrl xdpiros here seems to be
only verbal.
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18. @cov oldels énparev TomwoTe

Here it is explicit; it had become a Christian commonplace by
the time that the Prologue came to be written, but Jn. never
returns to it in the body of his Gospel.

The contrast is between vépos and xdpes, as in Paul, but
kai % &Ajfea was added by Jn. after xdps, the two having
been combined in v. 14. The thought of the freedom which
truth brings appears again at 8%, and dAsjfea is very apposite
here. Its addition to xdpis is Jn.’s contribution to Paul’s
contrast of law and grace. It is not that the Mosaic law was
not true, as far as it went; but that the truth of Christ emanci-
pates the believer from the bondage of the law.

That the law was grven through Moses is repeated %°
(cf. 6%2); but the grace and tke truth (3 d\ijfea ; cf. 14%) came
through Jesus Christ. Moses was only the mediator through
whom God gave the law; but Christ is Himself the source of
grace and truth.

The full historical name ‘‘ Jesus Christ "’ appears here for
the first time in Jn. It was not used by the contemporaries of
Jesus in His public ministry, and is only found in the Synoptists
Mk 11, Mt. 1!. Itappearsagain Jn. 143 andalso 1 Jn, 1321 32342
5%, In the Acts it occurs 2% 3% 410 10% 1618, five times in the
Apocalypse, and often in Paul (see Introd., p. cxxxvi).

The Logos Hymn concluded - The Logos the Revealer of
God (v. 18)

18. Bedv otdels édpaxev mémore. That God is invisible to the
bodily eye was a fundamental principle of Judaism (Ex. 33%,
Deut. 4'%). The Son of Sirach asks, t{s épaxer adrdv «al
éxdupyioerar; (Ecclus, 43%), to which Jn. supplies the answer
here (cf. éyyjoare at the end of the verse). Philo, as a good
Jew, has the same doctrine. God is ddparos (de post. Caini, 5),
even though Moses in a sense may be called fedwrys (de mut.
nom. 2), and the name ‘‘ Israel ”’ means wir uidens deum (see
on 1% below).! déparos is applied to God in like manner, Col.
135 1 Tim, 117.2

The doctrine that God is invisible is not, indeed, peculiar to
Hebrew thought; cf. the verse from the Orphic literature
quoted by Clement Alex. (Strom. v. 12) :

LAN4 3\

ov0é Tis adrév
2 ’ ~ 3N 8’ 4 e A~
eloopda Gvyrov, avros O¢ ye wdvTas opdrat

1See Drummend’s Philo Judeus, ii. 9, 206,
2 See Introd., p. cxxxviii.
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povoyevijs, ®eds, 6 dv els Tov k6Amov Tov llarpos,

But we incline to a Hebrew origin for the Prologue, rather than
a Greek.

Jn. is specially insistent on the doctrine that God is invisible.
Cf. 5%, ovre eldos adrod éwpdrare, and (a passage closely parallel
to 18) 6%, ody 67i ToV warépa édpaxéy Tis, €l w3y 6 by wapa Tob feod,
olros éwpakev Tov marépa. See note on 147, and cf. 1 Jn. 41220,

In the Greek Bible ndmore always occurs with a negative.
Jn. hasit again 537 6% 833 1 Jn. 412; cf. also Lk. 19,

povoyeriis Beés. This is the reading of 8BC*L 33 (the best
of the cursives), Peshitta, Clem Alex. , Origen, Epiphanius, etc.,
while the rec. 6 povoyeriys vids is found in all other uncials
(D is lacking from v. 16 to 3%) and cursives, the Latin vss.
and Syr. cur. (Syr. sin. is lacking here) Chrysostom and the
Latin Fathers generally. An exhaustive examination of the
textual evidence was made by Hort,® and his conclusion that
the true reading is povoyerijs Geds has been generally accepted.
There can be no doubt that the evidence of MSS., versions,
and Fathers is overwhelmingly on this side.

povoyerijs occurs again in Jn. only at 134 31618 1 Tn 49
and in the last three instances in connexion with vids, so that
the tendency of scribes would be to replace the more difficult
Oeds here by the more familiar ids, as they have done; while
there would be no temptation to replace vids by feds.  povoyeris
feds 2 was an expression adopted by Arius and Eunomius as
freely as by the orthodox Catholics, so' that its occurrence in
a Gospel text would hardly have been used for polemical
purposes by either party. It is an expression unfamiliar to
the modern ear, and is therefore hard of acceptance by any to
whom the cadence ‘‘only begotten Son’ seems inevitable. .
However, it is probable—although the patristic testimony does
not altogether favour this view—that povoyenjs is not to be
taken as an adjective qualifying feds, but that povoyerfs, Beds,
6 v els TOv kéhwov Tol TaTpds are three distinct designations of
Him who is the Exegete or Interpreter of the Father (cf.
Abbott, Dzaz. 1938).

That the Word is feds (not 6 feds) has already been stated
without qualification in v. 1. In v. 14 His glory is said to be
like the glory which a povoyeris receives from his father, which
prepares the way for giving Him the title of povoyerijs. This
title suggests that relation of Christ to God, as the Son to the

1 Two Dissertations (1876), the most valuable of commentaries on
) ]n 118
2 powwoyévewn Ped is cited by Harris from the Orphic literature as a
title of Persephone (Bulleitn of John Rylands Library, July, 1922).
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Father, which has not yet been mentioned, but which is pro-
minent in the Fourth Gospel. And, finally (as is also suggested
by povoyeris, see on v. 14 above), this relation is one of eternal
love. The Word may be described as 6 &v eis Tov kéAmov 7ol
TaTpds.

We translate, therefore:

“ God hath no man seen at any time:
The Only-Begotten, who is God, who dwells in the
Father’s bosom,
This is He who revealed God.”

Oedv obbeis kT\. Jn. generally degins such a sentence with
oddels, but here fedv is put first for special emphasis; cf. 3%2
13% 1513 1622 where similarly o?8e/s is not put in the forefront.

eis Tov kAmwov. ‘‘ The wife of one’s bosom ”’ is a phrase,
used in many languages, for ‘‘ beloved wife.” Cf. Num. 112
Deut. 13%. The metaphor is even applied to friendship between
man and man; e.g. Cicero (ad Fam. Ep. xiv. 4. 3), ** Cicero
meus quid aget ? iste uero sit in sinu semper et complexu meo,”
and Plutarch, Cato minor, 33 fin., TaBlviov Adlov, éx ToW
Mopmyiov kAwwy dvbpamov.

Hence 6 &v els Tov k6Awov 700 mwatpds expresses the intimate
relationship of love between the Son and the Father; the Word
shares in the secrets of Deity. dJv stands for efernal being
(cf. 8% and Rev. 1%); it is the relation between Son and Father
prior to the Incarnation, that is in the writer’s thought. ]

els Tov k6Amov, without a verb of motion, occurs elsewhere
neither in the Greek Bible nor in Greek literature generally
(Abbott, Diat. 2712), the more usual constr. being & 7§ xéAmo
(as at 1323, which does not, however, help us). It is possible
that eis is used here in the same sense as é (cf. 19!8), as it often
is in Mk.;! on the other hand, &v eis tov xéAwov 70V marpés
recalls & Adyos v wpos 7ov Gedv (v. 1), where mpds may carry a
sense of direction (see note iz Joc.).

Ignatius has a phrase which may be reminiscent of v. 18,
viz. Ingotv Xpiorov 1ov 4’ €vos matpds mpoerfivra kai eis &va dvra
xal xopjoavra (Magn. 7); seeon 133

For 6 dv els 7ov kdAmov Tob wdrpos, Harris 2 appositely quotes
Spenser’s Hymn to Heavenly Beauty:

‘ There in His bosome Sapience doth sit,
the soueraine dearling of the Deitie,”
where Spenser seemingly identifies the oopiu of the Sapiential
Books of the O.T. with the Adyos of the N.T.

1 See Turner, J.T.S., Oct. 1924, p. 14.
2 Bulletin of Jokn Rylands Libvary, July 1922.
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éxetvos éényrjaaro.

éxetvos émyfoato For éxetvos, see on v. 8; here it is very
emphatic: ‘‘ It is He who interpreted (the Father).” The
object of ényrjoaro is not stated, but it is not doubtful. It was
God as Father that He who was ‘‘ in the bosom of the Father ”’
revealed to men. The aorist indicates a particular period in
time, Z.¢. that of the life of Christ on earth.

éényeloba is used elsewhere in the N.T. by Lk. alone (Lk.
24%, Acts 10° 151214 2119 and in the sense of ‘‘torehearse,”
for the benefit of others, words or incidents of sacred signifi-
cance. It is the verb technically used in Greek literature of
a declaration or exposition of Divine mysteries (see Wetstein
for many examples). Thus, in Job 28% it is said that God
‘“ declared ” (éényfoaro) wisdom, which was otherwise hidden
from man; and the official interpreters of dreams in Gen.
418 M are called ééyyyral,

Here we have the climax of the Prologue. The significance
of the doctrine of the Logos is expressed in two words, éxeivos
éénpynoaro, ‘‘ It is He who interpreted the Father.” Inv. 17
it has been affirmed that ‘‘the truth came through Jesus
Christ,”” and the highest form of truth is the knowledge of God.
This He declared with a precision which could only be ex-
hibited by One whose dwelling was ‘‘in the bosom of the
Father.”” *‘* What He hath seen and heard, of that He beareth
witness ”’ (3%2). Cf. Mt. 11%, Lk. 10%,

The last words of the Prologue (v. 18) set out briefly the
theme of the Gospel which is to follow. It is the éfjynais or
Exhibition to the world of God in Christ.?

PART 1. (1. 19-IV. 54 and VL).

The Baptist’s witness as to the Coming One (1. 19-28)

19. This is the beginning of the Gospel, as distinct from
the Prologue, and it opens, as Mk. does, with the witness of
Jonn the Baptist, differing, however, from Mk. in that the
Baptism of Jesus is already over, reference being made to it
at vv. 32, 33.

The indications of time in cc. 1, 2 are remarkable and
precise. If the incident described vv. 1g—28 is dated Day i.,
" then Day ii. (émaipiov) is taken up with vv. 29-34. Again,

1See Introd., p. cxlv.
VOL. I.—3
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Day iii. extends from v. 35 (émadpiov) to v. 39. Then, if
we read mpwi for mphrov (see note én Joc.) at v. 41, the incident
of vv. 40—42 belongs to Day iv. Day v. extends from v. 43
(émadpov) to the end of the chapter. Nothing is told of
Day vi., but Day vii. (rf juépa 7§ 7pirp) is the day of the
Marriage at Cana (see further on 2!). That is, the Gospel
opens with the detailed report of a momentous week.

kal adry éotlv k7N, ¢‘ Now the witness of John is this . . .,
avry being the predicate of identification, and xa{ referring
back to v. 7 or v. 15, where John’s witness has been mentioned.
We have now a threefold testimony of John, given on three
consecutive days (vv. 19, 29, 35), the first being the announce-
ment of the Coming One, the second the designation of Jesus as
He who was to come, and the third having as its consequence
the following of Jesus by two of John’s disciples. The par-
ticularity of detail points to the story coming ultimately from
an eye-witness, probably from John the son of Zebedee, whose
reminiscences lie behind the Fourth Gospel (see on vv. 35, 40).
For the idea of paprupla in Jn., cf. Introd., p. xci, and see on
v. 7.

3re améorelhav mpds adtdv ol ‘lovdalor k7. So BC* 33, but
XC3LAW om. mpos adrév. A® fam. 13 add wp. airév after
Aevelras.

John the Baptist was now carrying on his ministry, and"
his work had aroused intense interest (Lk. 3'5). It was natural
that the Sanhedrim (see on 73%) should send representatives to
inquire into his purpose and personal claims. John the Baptist’s
father being a priest, his activities would be of special interest
to the whole priestly order. Accordingly the authorities at
Jerusalem sent “ priests and Levites,”” a combination that does
not occur again in the N.T. Levites are mentioned elsewhere
only at Lk. 10%, Acts 4%¢; and Jn. does not employ the term
iepevs again, although he often has dpytepeds.

ol ’loudator. The use of this term in Jn. is remarkable.
Except in the phrase, ‘‘ the King of the Jews,”” the Synoptists
only use the word ‘Tovdaios five times (Mt. 285, Mk. 15 43,
Lk. 73 23%), while it occurs more than 7o times in Jn. When
Jn. refers to the social or reiigious customs of *‘the Jews”
(e.g. 28 13 4° 51 64 42 11% 19%-4%), he does not exclude Galilzans,
who were at one in religion and habits of life with the inhabitants
of Judea. But he generally means by ‘‘ the Jews,” the people
of Jud®a and particularly of Jerusalem, the scene of so large a
part of his narrative. The Fourth Gospel is pre-eminently the

”
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story of the rejection of Jesus by these ‘‘ Jews,” who were
deeply imbued with national sentiment, intensely conservative
in religious matters, bigoted and intolerant in their pride of
race (cf. 519). Their popular leaders were the Pharisees, and
we find from v. 24 that the commission of inquiry about John
the Baptist’s doings had been sent by them. Inv. 19 oi Tovdaiot
are not to be distinguished from of ®apigaior of v. 24. It is the
‘¢ Jews ” and the ‘ Pharisees *’ who are represented throughout
the Fourth Gospel as especially the opponents of Jesus and His
claims. .

In one passage (6%1-5%), indeed, objectors who appear from
the context to have been Galilzeans are explicitly called *‘ the
Jews,” perhaps because they represented the Jewish party of
hostility; but see note 7z Joc. 1In the present verse, there is no
doubt that oi ‘lovéato. are the leaders of religious thought in
Jerusalem,

& ‘leposoldpwr. The Hebrew by is transliterated
‘Iepovoatip in the LX X, whence we have ‘¢ Jerusalem.” This
primitive form of the name is not found in Mt. (except 23%),
Mk., or Jn., while it is nearly always used by Lk., and always in
the Apocalypse (312 212 19, of the New Jerusalem).

The Hellenised form ‘Iepocdlvpa came into vogue about
100 B.C., and is the form usually employed in the Books of the
Maccabees (cf. 2 Macc. 3° and in Josephus. It is generally
treated as a neuter plural, but in Mt. 2% and Tob. 14? it appears
as a feminine singular, perhaps being taken to represent ‘‘ the
sacred Solyma.” 1 This is the form (TepocéAuvpa, as a neuter
plural) which is aZways used in Jn., as well as in Mt. and Mk.
See further on 2%,

tva épumiowow adrdy, ‘‘ that they should interrogate him.”
They asked him, ¥ tis I; ‘“ Who are you?” not meaning
thereby to ask him his name or parentage, for that his father
was Zacharias the priest must have been well known to the
authorities. But they meant to ask him who he claimed to be,
and he understood their meaning, for he disclaimed at once any
pretence of being the Christ.?

For the answer given by Jesus to the same question, b +fs
el; see 8%,

1 Westcott-Hort do not adopt the rough breathing, ‘““as due to
a false association with lepbs” ; but see Moulton-Milligan, s.v.
‘Tepos bhvpa.

2 For the vagueness, and also the prevalence, of the expectation
in the first century that a divinely appointed leader, popularly called

Messiah, should appear, see G. F. Moore in The Beginnings of Chyisti-
anity, i. 356.
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The pronoun ov is used with extraordinary frequency in
Jn., his tendency being to lay stress on personality (cf. Abbott,
Diat. 1926, 2402).

20. xal dpoléynoev xai olk fipvicato kai dpoldynoev, a good
example of parataxis, or the habit of using co-ordinate sentences
conjoined by xai, which is so marked a feature of Jn.’s style.
See above on v. 10.

The-alternation of affirmative and negative statements, so as
to make explicit what is meant, is also thoroughly Johannine;
cf. 1 Jn. 1° 2% 27, See above on v. 3.

With “‘ confessed and denied not,” cf. Josephus, Az, vi.
vil. 4, Zaodhos 8¢ ddikelv duoAdyer kai Ty duapriav odx jpveiro.

Jn. has dporoyeiv again 922 1242 1 Jn. 19 223 42. 15,

John the Baptist is bold and direct in his reply to them,
saying éyb obx elpi 6 Xpiords, éyd being emphatic, “ 7 am not
the Christ,” the form of his answer suggesting that they might
have to reckon with the Christ, nevertheless. Lk. (31%) tells
in like manner of John's disclaimer, which is mentioned again
38 below (cf. also Acts 13%).

¢yo otk elpi. So RABC*LW 33; rec. has odx elut éyo
(C*@). In c. 1, the Baptist’s use of éys is a feature of the
narrative (vv. 23, 26, 27, 30, 31, 33), his distinctive ministry
being thus brought into clear view.

Jn. dwells with special emphasis on the acceptance by ]ohn
the Baptist of a ministry quite subordinate to that of Jesus
(cf. 328730 533t 1011y, Disciples of the Baptist had been found
by Paul at Ephesus (Acts 1917); and there is some evidence that
by the end of the first century a Baptist community was pro-
minent there, whose members offered allegiance to their founder
rather than to Christ. As late as the middle of the third
century, the Clementine Recognitions mention such a sect
explicitly: ¢‘ ex discipulis Johannis qui . . . magistrum suum
ueluti Christum praedicarunt ”’ (i. § 54 and § 60).1 The neces-
sity of refuting such claims made for the Baptist in Ephesus
and its neighbourhood sufficiently explains the importance
which the Fourth Gospel attaches to John the Baptist’s con-
fession, “I am not the Christ.”

21. kal Hpdmoay a.u'rév, Ti odv; The argumentative 7{ odv;
guid ergo? appears in Rom. 615 177,

The variants are puzzling. B has ov odv {; which can
hardly be right; XL om. av; C* 33 insert o¥ before "HAelas ;
while ACTA® with the Latin vss. have 'H)eias ef 6v. Perhaps

1 Cf. Lightfoot, Colossians, p. 401 f.
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ov has been interpolated from the next clause; it is not
necessary for the sense. We omit it, with Tischendorf,
accordingly.

HAefas el; There was a general belief that Elijah would
return to earth to prepare the way of the Messiah. This was
founded on Mal. 45. In Mk. g'! it is mentioned, as commonly
recognised, that ‘‘ Elijah must first come” (cf. Mk. 616 8%
and parallels). His mission was to be the establishment of
order (Mk. 9'%), as is also explained in the Mishna.l Justin
quotes (Zrypk. 8) Jewish doctrine to the effect that Messiah
was to be hidden until pointed out and anointed by Elijah.

In a sense, John the Baptist was the Elijah of Jewish ex-
pectation, and so Jesus declared (Mt. 111¢; cf. Lk. 1'7), but in
the sense in which the Jewish emissaries put the question, ¢ Art
thou Elijah ? ”’ the true answer was Vo; for, while the Baptist
fulfilled the preliminary ministry of which Malachi had spoken,
he was not Elijah returned to earth in bodily form.2

& wpopgs el o6 ; This was another alternative. The Jews
held that not only Elijah, but others of the great prophets,
would return before Messiah’s appearance. Cf. 2 Esd. 277,
¢t For thy help will I send my servants Isaiah and Jeremiah,”
a passage which may be pre-Christian. One of the rumours
about Jesus during His Galilean ministry was that He was
¢ Jeremiah or one of the prophets” (Mt. 16'%; cf. Mk. 8%).
See 97 below. But more specific than this expectation of the
return of one of the older prophets was the expectation of one
who was pre-eminently ‘‘sZe prophet,” whose coming was
looked for on the ground of Deut. 18%. This idea is not in the
Synoptists, but appears three times in Jn. (12 614 7%), Chris-
tian exegesis from the beginning (Acts 322 7%) found the fulfil-
ment of Deut. 185 in the Christ; but pre-Christian, 7.e. Jewish,
comment distinguished ¢ the prophet like unto Moses ”’ from
the Messiah, as is clear from the present passage and from
7%0: see on 6%1. To the question, ‘‘ Art thou the prophet?”
the only answer was Vo, for the Jews were mistaken in dis-
tinguishing 6 wpogjrys & épxdpevos from the Christ, whose herald
John was.

22. elmav olv x7\., ‘“ And so they said to him, Wko are
you?” odv is a favourite connecting particle in the Fourth
Gospel, seldom expressing logical sequence, but generally
historical transition only (as in Homer). It occurs 195 times,

61 Edujoth, viii. 7, quoted by Schirer, Hist. of Jewish People, 11. ii.
150.
4 Cf. Headlam, Life and Teaching of Jesus Christ, p. 166,
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The pronoun o¢v is used with extraordinary frequency in
Jn., his tendency being to lay stress on personality (cf. Abbott,
Dzat. 1726, 2402).

20. kal Gpoldynoer kai olk fproato kal dpoldynaey, a good
example of parataxis, or the habit of using co-ordinate sentences
conjoined by xaf, which is so marked a feature of Jn.’s style.
See above on v. 10.

The-alternation of affirmative and negative statements, so as
to make explicit what is meant, is also thoroughly Johannine;
cf, 1 Jn. 1% 2% %, See aboveonv. 3.

With “ confessed and denied not, ? cf., ]osephus Antt. V1.
Vii. 4, Saodlos 8¢ adixelv w,u.oﬁoyeL kai ‘r'r)V ap.apTLa.l' oK npvec‘ro

Jn. has dpoloyeiv again 922 1292, 1 Jn, 1% 223 42- 15,

John the Baptist is bold and direct in his reply to them,
saying éyd odx elpi & Xpiotés, éy being emphatic, “7 am not
the Christ,” the form of his answer suggesting that they might
have to reckon with the Christ, nevertheless. Lk. (315) tells
in like manner of John’s disclaimer, which is mentioned again
3% below (cf. also Acts 13%).

¢y odk eipl. So RABC*LW 33; rec. has odx elul &yd
(C2@). In c. 1, the Baptist’s use of éyé is a feature of the
narrative (vv. 23, 26, 27, 30, 31, 33), his distinctive ministry
being thus brought into clear view.

Jn. dwells with special emphasis on the acceptance by John
the Baptist of a ministry quite subordinate to that of Jesus
(cf. 328-30 g33t. 1o4), Disciples of the Baptist had been found
by Paul at Ephesus (Acts 19'7); and there is some evidence that
by the end of the first century a Baptist community was pro-
minent there, whose members offered allegiance to their founder
rather than to Christ. As late as the middle of the third
century, the Clementine Recognitions mention such a sect
explicitly: ** ex discipulis Johannis qui . . . magistrum suum
ueluti Christum praedicarunt ” (1. § 54 and § 60).f The neces-
sity of refuting such claims made for the Baptist in Ephesus
and its neighbourhood sufficiently explains the 1mportance
which the Fourth Gospel attaches to John the Baptist’s con-
fession, “I am not the Christ,”

21. xal Hpdmoar adTév, Ti odv; The argumentative 77 odv;
quid ergo? appears in Rom. 6% 117,

The variants are puzzhng B has oV odv 7{; which can
hardly be right; 8L om. ov; C* 33 insert ov before "HAelos ;
while ACSTA® with the Latin vss. have *HAclas el o, Perhaps

1 Cf. Lightfoot, Colossians, p. 401 f.
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ov has been interpolated from the next clause; it is not
necessary for the sense. We omit it, with Tischendorf,
accordingly.

Hheias el; There was a general belief that Elijah would
return to earth to prepare the way of the Messiah. This was
founded on Mal. 4%. In Mk. g!! it is mentioned, as commonly
recognised, that ‘‘ Elijah must first come” (cf. Mk, 615 88
and parallels). His mission was to be the establishment of
order (Mk. 9%, as is also explained in the Mishna.! Justin
quotes (Z7yph. 8) Jewish doctrine to the effect that Messiah
was to be hidden until pointed out and anointed by Elijah.

In a sense, John the Baptist was the Elijah of Jewish ex-
pectation, and so Jesus declared (Mt. 11%¢; cf. Lk. 1'7), but in
the sense in which the Jewish emissaries put the question, * Art
thou Elijah ? ”’ the true answer was NVo; for, while the Baptist
fulfilled the preliminary ministry of which Malachi had spoken,
he was not Elijah returned to earth in bodily form.2

6 mpodTns el od ; This was another alternative. The Jews
held that not only Elijah, but others of the great prophets,
would return before Messiah’s appearance. Cf. 2 Esd. 2%,
¢t For thy help will I send my servants Isaiah and Jeremiah,”
a passage which may be pre-Christian. One of the rumours
about Jesus during His Galileean ministry was that He was
‘“ Jeremiah or one of the prophets” (Mt. 1614; cf. Mk. 8%),
See 9!7 below. But more specific than this expectation of the
return of one of the older prophets was the expectation of one
who was pre-eminently ‘‘ t4e prophet,” whose coming was
looked for on the ground of Deut. 1815. This idea is not in the
Synoptists, but appears three times in Jn. (12! 614 7%), Chris-
tian exegesis from the beginning (Acts 322 7%) found the fulfil-
ment of Deut. 18%° in the Christ; but pre-Christian, 7.e. Jewish,
comment distinguished ‘ the prophet like unto Moses ”’ from
the Messiah, as is clear from the present passage and from
7% see on 6%, To the question, ‘‘ Art thou the prophet? ”
the only answer was No, for the Jews were mistaken in dis-
tinguishing 6 wpodrjrys 6 epxdpevos from the Christ, whose herald
John was.

22. elmav olv kr\., ‘“ And so they said to him, Wko are
you?” oy is a favourite connecting particle in the Fourth
Gospel, seldom expressing logical sequence, but generally
historical transition only (as in Homer). It occurs 195 times,

61 Edujoth, viii. 7, quoted by Schiirer, Hist. of Jewish Peopie, 11. ii.
150.
5 * Cf. Headlam, Life and Teacking of Jesus Christ, p. 166,
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and is used as ebfvs is used in Mk.! In a few passages Jn.
places it in the mouth of Jesus, indicating logical consequence,
e.g. 652 125 1314 1622, It does not occur in 1 Jn. at all.

tva dwéepiow k7N, The constr. is elliptical, as at 9%, where
see note. awéxpLO'Ls occurs again 1¢°

23. &1, Eyd ¢wr) kt\. The Synoptists (Mk. 13, Mt. 33,
Lk. 34) apply the words of Isa. 40 to the Baptlst and his
mission; but Jn. represents him as applying the text to him-
self 2 when answering the interrogation of the Jews. The soxrce
of the citation, viz. the prophecy of Isaiah, is explicitly given
in all four Gospels.

The Synoptists quote from the LXX, but Jn. seems to
reproduce a citation made memoriter from the Hebrew. In-
stead of éroyudoare Ty 68ov kvplov, he has edfdvare, from the
second clause of Isa. 403, where the LXX has edfelas woretre.d

Theologians, both Eastern and Western, have noted the
contrast between ¢uwyij and Adyos. John ¢ was the Voice, but
not the Word ”’ (Ephraim, Epiphany Hymns, i. 9). So also
Augustine (serm. 293. 3): ‘‘ Johannes uox ad tempus, Christus
uerbum in principio aeternum.” Cf. Origen, Comm. (ed.
Brooke, 11. 233).

24. The rec. text (so NW®) inserts of before dmearalpévoy,
i.e. *“ And certain had been sent from among the Pharisees,”
as distinct from the questioners of v. 19. But oiis omitted
by ¥*A*BC*L; and we must render ‘“ And ¢4ey,” 7Ze. the’
priests and Levites of v. 19, ‘‘ had been sent from the Pharisees.”
And, in fact, v. 25 shows that the argument is carried on from
V. 21,

The Pharisees (mentioned again 41 44 813 13 ;1% 1,19.42)
were the true representatives of the old Jewish spirit (see on
v. 19). Strictly conservative, they were intolerant of all
innovation, whether of doctrine or ritual, and the baptizing
mmlstry of ]ohn aroused their suspicions. See on 732,

25. 7{ odv Bantilers; Hitherto, no hint has been given that

1 Cf, Burkitt, Evangehon da-Mepharreshé, ii. 89, and Abbott, Diat.
1883, 2640. Jn.’s usage of ofy corresponds somewhat to the Hebrew

wdw consecutive.”’

3 Justin reproduces (Tvyph. 88) this peculiar feature of the Fourth
Gospel, and represents the Baptist as saying otk elul 6 Xpiorés, dAA
pwyh Bodvros (VV. 20, 23).

8See Lightfoot, Biblical Essays, p. 139, and Burney, Ammaic
Origin, efc., p. 114.
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the ministry of John the herald was one of daptism. It is
assumed that all readers of the Gospel will know that. The
question, ‘“ Why are you baptizing ?”’ is put to him by the
Pharisees of the deputation from Jerusalem, who were the
conservative guardians of orthodox practice.

The baptism of proselytes from heathenism was a recognised,
if not a universal, practice in Jewry at this time. But why
should Jews be baptlzedP And what authority had John to
exercise this ministry ? Baptism, that is a symbolic rite of
purification, would indeed be a token of the approach of the
Messianic kingdom; ‘‘I will sprinkle clean water upon you,
and ye shall be clean” (Ezek. 36%) were prophetic words
(cf. Zech. 13'). But John had admitted that he was not
Messiah; he was not even Elijah or ‘‘ the prophet ” (v. 21).
His claim to be the Voice in the wilderness of Isa. 40® did not
satisfy the Pharisees as to his authority for exercising so novel
and irregular a ministry as that of baptizing Jews seemed to be.

26. The attitude of the Baptist to Jesus is explained more
clearly in vv. 25—34 than it is in the Synoptists, whose source of
knowledge about him was tradition and not personal acquaint-
ance. This is what we should expect if the ultimate author of
the Fourth Gospel were John the son of Zebedee, for he seems
to have been one of the Baptist’s disciples (see onv. 35). Jn.
does not narrate the Baptism of Jesus directly, but what he
tells is consistent with the Marcan story.

We have, first, the Proclamation of the Coming One (Mk. 17,
Mt. 311, Lk. 31“), to which reference is made several times in this
chapter. But when the proclamation was first made, the
Baptist did not know (except in Mt.’s account; see on v. 31)
that Jesus was the Predestined One for whose Advent he looked.
Both in the Synoptists and in Jn. is the contrast drawn out
between baptism v u8a-n. (which was all that John offered) and
baptism év mvevpare dylw (which was to be the work of the
Christ). When Jesus presented Himself for baptism, the
Baptist noticed a dove alighting on His head (v. 32); and as
he looked he became conscious that this was the sign of the
Splrlt and that Jesus was the expected One who should baptize
& mvelpart dylp.  All this is now to be set out in detail.

dmexplfy adrols 6 ludims )\éymv. In Jn. we nearly always
have the constr. awexpLGn xal elrev (see on v. 50 below), but
. bere and at 122 dwexp. Aéywv seems to be the true reading.

The Baptist had been asked, ‘Why do you baptize ? ”’
What authority have you? (v. 25). He gives no direct answer ;
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ok ofSare, 27. & dmiow pov épxdpevos, ol odx elpi éyd dfros iva
but before he speaks of Him whose herald he was, he admits
that he did baptize, but only *‘ with water.”” éyd Banrtifw é
$Bar.  éyd is emphatic: ‘‘ Yes, 7 baptize, I administer a sym-
bolic rite of purification, of cleansing with water.”” The words
are in all the Synoptic accounts of the Proclamation, where the
contrast with the baptism with the Holy Spirit (v. 33) immedi-
“ately follows (Mk. 18 and parallels). Here, at v. 26, éyd Bartilw
év ¥oare is only a reiteration of the claim for himself which he
was accustomed to make as he predicted the Coming of a
Greater One (see on v. 33).
péoos opav. The rec. text (so N@) inserts 8¢ after uéoos,
but om. XBC*LTP. It is not required by the sense. A new
sentence begins with péoos, in Johannine style without any
connecting particle. 'We should have expected & péow Sudv,
but Jn. never uses this constr.; cf. 1918 péoov 8¢ Tév 'Incovv, and
see on [8]3 5.
orixe. is read by BLTP and & has éorjxer: the rec. with
ACAWNG® gives the more usual érryrer. But orijxe, *‘ standeth
up”’ or ‘‘standeth fast,” is more dramatic, and well attested.
péoos Gpdv arike.. Apparently Jesus was actually present
on this occasion, which is subsequent to His Baptism, as appears
from the fact that the Baptist now knows Him for what He is,
although the questioners did not: 8v duels odx oidare, Duels
being emphatic. Perhaps the Baptist’s statement that the
Coming One was even in their midst was treated as of no
serious importance; there is no record, at any rate, of his being
further questioned as to what he meant, or to which person of the
company his words were applicable.
oldate. €idévar is a favourite verb with Jn., occurring three
times as often in the Fourth Gospel as in the Synoptists. It
is not easy to distinguish it in meaning from ywdoxer (see
on 1%8), although Westcott (on Jn. 22%) has made a subtle ana--
lysis of the two verbs. Probably we might say that ywaoxew
generally stands for relative, acquired knowledge, gradually
perfected, while eldévac indicates a complete and absolute
knowledge of the object. The latter would be the natural verb
to express Divine knowledge (but cf. 17%), although it would
include also human certainty (see 2%). But it is doubtful if the
two verbs can be differentiated with any precision.! Both are
frequently used in the LXX to render y7'; and the following
list of passages shows that they are often used in Jn. without
any perceptible difference of meaning.
Both verbs are used of Christ’s knowledge of the Father;
1Cf. R. Law, The Tests of Life (p. 364), for ywdokew and eidévar,



I 26-28.] BAPTIST’S WITNESS AS TO COMING ONE 41
Mo adtob 7oV {pdvra T0v tmodiparos. 28. Tabra & Bylavia

ywdoke at 1018 175 ola at 72 8%. Both are used of the
world’s knowledge (or ignorance) of God, or of that possessed
by the Jews : ywdoke at 110 142. 2 855 163 1 Jn. 31+ 8; ol8a at
728 819 152 Both are used of man’s knowledge of God and
Christ: ywdoke at 1472173 1 Jn, 2% 13- 14 48.7.8 520 and ol8a
at 131+ 33 422 147 Both are used of Christ’s knowledge of men or
of ordinary facts, e.g. ywdokw at 2% 5842 615 1014 27 and olda
at6¥ 8% 133 The word used for the Father’s knowledge of the
Son is ywdoke (101%), and not of8e as we should have expected.
With this array of passages before us, we shall be slow to accept
conclusions which are based on any strict distinction in usage
between the two verbs.

27. 6 éwlow pov epxop.evos K-r)\ This clause (see v. 15) is in
apposition to péoos tudv orijxe kA, of the previous verse.
Through misunderstanding of this, variants have arisen, The
rec. with AC]T'A prefixes adrds éorwv (as if v. 27 began a new
sentence), and adds (with ®) &s &umpocfév pov yéyovev (from
v. 15); but neither of these insertions is found in R BC*LNTYW.
&*B also omit 6 before émicw, but ins ACNINW®O; the omission
of the article is awkward, and is explicable from itacism,
0 « .. 077'

For the Synoptic forms of the Baptist’s proclamation, see
Introd., p. c¢. Mt.’s alteration of ‘‘loosen the thong of His
sandals ” to *‘ carry His sandals”’ (Bacrdoa: for Adcar) may
point back to the form in Q. Either duty was that of a slave;
and Wetstein (Mt. 3) cites a Rabbinical maxim (Cetuboth,
f. go. 1) to the effect that a disciple might offer any service to
his teacher which a slave did for his master, exceps that of
unfastening his shoes, which was counted as a menial’s duty.

dtwos does not occur elsewhere in Jn. (cf. Lk. 1519, and the
constr. déws va . . . is not found elsewhere in the N.T. Jn.
never uses ixavés (odx elpl ikavds iva . . . is found again Mt. 88
Lk. 7%). Perhaps déios is the more appropriate adj. here (cf.
Acts 13%, where it is found in the citation of the Baptist’s pro-
clamatlon 1nstead of the Synoptic ixavds); but cf. 2 Cor. 216
‘ITPOS TO.'UTO. TL§ LKO.VOS H

28. The situation of the place is uncertain, and the variety
of reading perplexes the topographical problem still more.

Bnfavia is read by N*ABC*WN® and must be accepted,
although a ‘‘ Bethany beyond Jordan ”’ is not mentioned else-
where. The rec. reading BnflaBapa was adopted by Origen on
geographical grounds (Comm. vi. 40). The Sinai Syriac has

" Beth Abré, which Burkitt thinks must rest on local tradition
similar to that followed by Origen.
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Conder identified Bethabara with the ford called Abarah,
N.E. of Bethshean.! Jordan had many fords and ferries, and
the name Bethabara would suit any place near a ford, its root
being "2y ‘“to cross’; but it is in favour of Conder’s identi-

fication that the name is not found elsewhere (cf. Beth-barar,

Judg. 7*). ’Abérah is barely 20 miles from Cana as the crow
flies, but would be about 40 miles by road, so that it would be a
possible site, if we take into account the time spent on the
journey (21). It is, however, too far from Jerusalem to suit
the Synoptic narrative (Mk. 1%, Mt. 3%), and the traditional site
is much farther south, near Jericho.2

Beth-Nimrah, on the E, side of Jordan, N.E. of Jericho,
will meet all the conditions of the problem. In Josh. 13¥ (B)
Beth-Nimrah becomes BatfavafBpd, and this form might be
corrupted either into Bethany or Bethabara. We incline to
accept this identification, which, made at the first by Sir George
Grove, was accepted by Sir Charles Wilson,? and favoured by
Cheyne.

8wou v "lwdrys Bamrilov. This coupling of a participle with
the verb elva:, where we should expect an imperfect (¢Bdmrile)
denoting continued action, is common in Jn. We have the
phrase 7v Twdvys Bomri{wv repeated 328 10%; cf. also 5% 11!
138, It is also found in the Synoptists (e.g. Lk. 518, Mt. 1¢%?),
This may be an Aramaic constr., but it is also found in classical
Greek.

Abbott notes (Dzas. 2171) that dmov after the name of a
place (a constr. which appears again 12! 19'% and in Mk., Mt.
occasionally) is not in accordance with classical usage. Milli-
gan cites from a second-century papyrus, eis AiBigy Swov
TAppov . . . xpnopede, an excellent parallel.

The Baptist's designation of Jesus as the Christ (vv. 20-34)

29, 1§ émadpior. We now come to the second day of this
spiritual diary (see on v. 19). One of the characteristics of the
Fourth Gospel is the precision with which the author gives
dates (see Introd., p. cii).

B\émer v ‘lnoolv. The name ‘Inoods generally takes the
article in Jn. (as in the Synoptists), except where an apposi-

1 D.B., s.v. “ Bethabara.”

2 Eusebius, Onom.

3 See Smith’s D.B.2, s.v. “ Beth-Nimrah ”; cf. also E.B., s.v.
“ Bethany,” and see Rix, Tent and Testament, p. 175 f.
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tional phrase with the article is introduced, or in a quotation
(41 %7 6%, or in the phrase drexpify Iy. (see on 1), or before
odv (see on 615). There are a few other exceptions to the rule
(e.g. 115! 12%), but where the article is missing before I. the
text always calls for scrutiny. B is more prone to omit é before
"In. than the other great uncials. (See Introd., p. 1xvi.)

épxdpevor mpds adrdy, ‘‘ coming towards him.” According
to the Johannine narrative, Jesus had been baptized already,
and probably the Temptation in the Wilderness had taken place.
It would be natural that He should come back to John’s neigh-
bourhood, where many earnest inquirers were gathered.” There
is no mention of any conversation between Him and John on this
occasion; but John, as He passes, designates Him publicly as
the Christ.

"1%¢ k7\. This is a favourite word with Jn.; cf. 1384
3% 514 726.52 113,36, 1519 1629 1821 1g%.5.14 2027 The Apoca-
lyptist prefers i8od.

6 apvds 1ol Oeod, 7.e. the Lamb provided by God (see on 6%),

The word duvds, common in LXX, appears in N.T only
here, v. 36, 1 Pet. 119 and Acts 8% (a quotation from Isa. 537,
in each instance being applied to Christ, and with a sacrificial
connotation. On the other hand, the diminutive é&pvior
(occurring occasionally in the LXX, e.g. Ps. 1146, Jer., 11}®
50%, but not as often as durds) is found in the N.T. only at 2136
and in the Apocalypse, where it is applied to Christ 29 times.
Although the distribution of duvés and dpviov is thus markedly
different, no distinction of meaning can be traced when they are
applied to Christ.

6 dpvds 7ol Oeol xTA. We have, first, to ask what the
evangelist understood by the unique title ‘‘ the Lamb of God,”
and what connotation it had for him.

(2) In Jer. 11'® we have: ‘‘ I was asa genmtle lamb (dpviov)
led away to be slaughtered,” the emphasis being on the inno-
cence of the victim; and Isaiah’s ‘‘ asa lamb (éuvds) before her
shearers is dumb ” (Isa. 537) conveys the same idea. The two
passages are brought together by Origen,! and the point of the
comparison need not be missed. But the thought of the
gentleness of a lamb is insufficient to explain the ‘‘ Lamb of
God which takes away the sin of the world.”

(&) In 1 Pet. 1 the Redemption of Christ is likened to that
wrought on a lower plane by the sacrifice of a lamb without
blemish. The deliverance from Egypt is the type of deliver-
ance from the bondage of sin, and so the blood of the Paschal

L In Toann. vi. 53.
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lamb was typical of the blood of Christ. At the institution of
the Passover, indeed, the blood of the Paschal lamb was not
primarily piacular or redemptive; it was sprinkled on the door-
posts, that the destroying angel might ‘‘ pass over ”’ the house
(Ex. 1218). Nevertheless, the conception of its redemptive
efficacy prevailed in later Jewish thought; and Hort quotes
(on 1 Pet. 1% an apposite Midrash on Ex. 12%: * With two
bloods were the Israelites delivered from Egypt, the blood of
the Paschal lamb and the blood of circumcision.” The refer-
ence in 1 Pet. 1'%, then, relates to the Paschal lamb rather than
to the lamb of Isa. 537.

In the Apocalypse, the application of édpviov to Christ has
primary reference to the idea of a lamb as a viczzm ! (Rev.
58 9 714) whose death is an expiatory sacrifice, efficacious for all
mankind. And the association in Rev. 152 of the *‘ Song of
Moses ’ with the ‘‘ Song of the Lamb” suggests that, as in
1 Pet. 119, the slain Lamb of the Apocalypse is compared with
the Paschal lamb, rather than with the lamb of the daily sacrifice.

The comparison of Christ with the Paschal lamb appears also
in a document earlier than either 1 Peter or the Apocalypse,
viz. 1 Cor. 5%, * Christ our Passover has been sacrificed for us.”
And, inasmuch as this thought is conspicuously present in the
Johannine narrative of the Passion (see on 19%), it would be
legitimate to interpret ‘‘ the Lamb of God’ in the present
passage in the same way, and to find here the thought that *¢ the
Lamb of God, that taketh away the sins of the world,” is the
true Paschal Lamb, of whom the Passover victims of the past
had been a type.

(¢©) It seems, however, that in the Johannine use of the title,
*“ the Lamb of God,” there is a reference to Isa. 53% 7: *‘ Yah-
weh hath laid on Him the iniquity of us all . . . as a lamb that
is led to the slaughter . . . He opened not His mouth.” 2
The passage is directly applied to Christ in Acts 8%2, and other
phrases from the same prophecy are treated as having a
Messianic reference in Mt. 87 1 Pet. 22 Heb. ¢®. It is
certain that, soon after the Passion, Christian believers found
in Isa. 53 a forecast of the sufferings and the redemption of
Jesus Christ. And the author of the Fourth Gospel, writing
at the end of the first century, could not have been unaware
of this Christian interpretation of Hebrew prophecy,® which

1 Secondarily, as Charles shows, the Apocalyptist conceives of the
Lamb as leader, an idea prominent in Jewish apocalyptic, but not
present in the Fourth Gospel (Revelation, 1. cxiii).

I 2 C%rprian’s Testimonia (ii. 15) for Jn. 12 include hotk Ex. 123t and
sa. .

a‘L-Elalement of Rome (§ 16), writing in the same decade, cites Isa. 53

in full, applying it all to Christ.
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would be quite sufficient to explain the majestic title, ‘‘ The
Lamb of God, that taketh away the sin of the world.” Indeed,
Jn. treats Isa. 53 as a Messianic chapter at 123¥; see on 19%,

Such considerations help us to understand Jn.’s use of the
title. But it is the Bapriss’s use of the title that presents diffi-
culty. That he had been led to identify Jesus with Messiah
who was to come, whether by private converse with Him before
His baptism, or by the sign at the baptism which he believed
himself to have received (v. 33), is in accordance with all the
evidence that is available.! But that John the Baptist should
have spoken of z4e Ck#ist as ‘‘ the Lamb of God, that taketh
away the sin of the world,” and have done so, not only before
His Passion, but before His public ministry had begun, requires
explanation,

The idea of a Suffering Messiah was not prevalent among
the Jews of the first century? (see on 123). The apostles
never reconciled themselves to the idea that Jesus was to die
by violence (Mk. 9% and passém; cf. Lk. 2421). Yet here we
find the Baptist represented as foreseeing from the beginning
that the climax of the ministry of Jesus would be death, and as
announcing this publicly by acclaiming Him as the true Lamb
of sacrifice, foreordained of God. It has been urged, in ex-
planation, that the Baptist was the son of a priest, familiar with
sacrificial ideas all his life. He certainly thought of himself as
the Forerunner of the Christ, and Jn. represents him as believing
that he was the herald of Isa. 40® (see on v. 23). He was,
therefore, a student of the Isaianic prophecies which tell of the
ideal Servant of Yahweh, the chosen One in whom Yahweh
delights (Isa. 42%). Later he was reassured, when in perplexity,
by learning that the mighty works of Jesus were such as had
been predicted of this Servant of Yahweh (Mt. 115, Lk. 422;
of. Isa. 355 € 427 611). And so what more natural than that
he should apply to Jesus the most striking of all the prophecies
about Yahweh’s Servant, viz. Isa. 537 If he identified in his
thoughts this great prophetic ideal with the person of Jesus, it
would be explicable that he should call Jesus *‘ the Lamb of
God, which taketh away the sin of the world.”

Dr. C. J. Ball 3 held that the title ‘* Lamb of God ” has an
even closer connexion with Isa. 53 than is indicated by the
word &uvés in Isa. 538 The Hebrew word 'I'DD ““lamb ”’ came in

its Aramaic form a5 to mean ‘“child,” boy,” “servant”;
and he suggested that what the Baptist really said in Aramalc
1 See Introd., p. ci.

2 Cf. also ]ustm, Tryph. 32, and Introd., p. cxxxiii,
% See Burney, Aramaic Oyigin, elc., p. 108.
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was, ‘‘ Behold the Servant of God, who takes away the sin of
the world,” the Greek rendering in Jn. 1% being an excusable
mistranslation. Ball urged further that 6 vioss 70D feo? in
v. 34 is a more correct rendering of the same Aramaic phrase,
in both cases the explicit reference being to the mais of Isa. 42!
5213, Acts 313 477,

The main difficulty in the way of all such explanations is
‘that there is no good evidence that the Messianic application
of Isa. 53 was current among the Jews in pre-Christian times.
As has been said above, it became current among Christians
immediately afzer the Passion of Christ; but it does not appear
that either the Jews or the early disciples during the earthly
ministry of Jesus conceived of Isa. 53 as foretelling a suffering
Christ.! It is, therefore, hard to believe that John the Baptist,
alone among the witnesses of the ministry of Jesus, and before
that ministry had begun, should have associated Him with the
central figure of Isa. 53; and that he should have so markedly
anticipated the conclusions reached by those who, after the
Passion, looking back upon the life and death of Jesus, found
them to fulfil the predictions of the Hebrew prophet.

To sum up. John Baptist believed Jesus to be the Christ
of Jewish expectation, and announced Him as such, probably
in the hearing of John, the son of Zebedee. Looking back,
the aged apostle in after years realised how momentous an
announcement this was, even more momentous than the Baptist
had understood. And when dictating his recollections of an
incident on which he had pondered long and deeply, it is in-
telligible that he should state the Baptist’s cry, ‘‘ Behold the
Christ,” in terms which unfolded all that Jesus had come to
mean for himself. Jesus was ‘‘ the Lamb of God, who takes
away the world’s sin.””  We do not suppose that the speeches in
the Fourth Gospel were all spoken exactly as they are set down,
although they may have been in some instances. But here,
whether we attribute the form of the Baptist’s announcement
to John the son of Zebedee, or to the scribe and editor of the
Gospel who put in order the old man’s reminiscences, we must
recognise the probability that the Baptist’s actual words were
simpler, and a less perfect expression of the Gospel of Re-
demption. Cf. Introd., p. cii.

6 alpuv Ty dpapriar Toi kdopou. In 1 Jn. 35 we have ékelvos
épavepdfny Iva tas dpaprias dpy. Here the ‘‘ taking away 7 is
in the present tense, the futurum instans (like paprvpet in v. 15).
6 alpwyv is He who takes away and is always taking away the

1 Burkitt, Christian Beginnings, p. 39, points out that the applica-

tion of Isa. 53 to the Passion was made by Gregk-speaking Christiang
in the first instance. Cf. Theology, July 1922, p. 50.
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world’s sin, a profound Christian conception, formulated first
in this verse, and reproduced with fidelity in the liturgical
‘‘ Lamb of God, which sakes? away (not which f00k away once
for all at Calvary, although that also is true) the sins of the
world.” For the Atonement is not only an event in time, but
an eternal process.

The sin of the world—not sszns in the plural, as at 1 Jn. 38
—is here contemplated. Western liturgies have followed 1 Jn. 3°
rather than Jn. 1% in pleading *‘ Agnus Dei qui tollis peccaza
mundi, miserere nobis.” But #ke sin of the world is a deeper
stain than the sins of individual men and women; and the
Fourth Evangelist, who views the mission of Jesus swé specie
e@lernitalss, sees that it is the sin of the «doues (cf. v. g), the
lawlessness and rebellion of all created being, that is the subject
of redemption. This includes, indeed, the sins of all men, but
it is the sin of the «dopos, which knew not Jesus (v. 10), that is
in view in this tremendous phrase.

alpew is used of 7aking away sin at 1 Sam. 15% 25%, as at
1 Jn. 3%; at Isa. 53* we have olros ras dpoaprios ¢pépe, the
image being of the dearsng of another’s sin.

80. This verse is almost verbally identical with v. 15, and
illustrates well Jn.’s habit of repeating a phrase which he regards
as specially significant after a short interval, in a slightly
different form (see on 3'6).

odtés éorwv kTN  *‘ Z4is One,” pointing to Jesus, Zs He of
whom I spake. The reference is not merely to vv .26, 27, but to
Jn.’s proclamation of the Coming of Jesus, before He began His .
ministry, which is common to the Synoptists and Jn. (see on
v. 15, and Introd., p. c).

The rec. teXt has od1és éome 7r£p:. od éyd elmov, with
RAC]LNA®; but X*BC*W give dmép of, “in whose behalf,”
the Baptist always regarding hlmself as the herald of ]esus
Blass pomts out that Aéyew vmép=>Aéyewv 7r£pL “to speak
about,” is common in classical Greek, and that tmép for mepl is
found in Paul (e.g- 2 Cor. 8%), But in Jn. (with whom it is a
favourite preposition) dwép always means ‘‘in behalf of.”
Cf. 6% 101115 174.50.51.52 133738 1513 1,19 1814 1 Jn, 316, See
on 1% for v elmov, which seems to be the true text in that place.

dmp is applied, as here, to Jesus, Acts 222 17%; see on 113
above for its Johannine usage.

81. xéyb obx fjdewv adrdv, repeated v. 33, ‘‘even I did not
know Him ”’ (cf. v. 26), sc. as the Messiah. That John the
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Baptist knew Jesus in their early years is hardly doubtful, but
the statement here made is that he did not recognise Him
for what He was before His Baptism. The account in Mt.
314t is different, and represents John as unwilling to baptize
Jesus because he was aware of His Messiahship. Jn’s narra-
tive, here as at other points (see v. 32), is more primitive than
the Matthean tradition.

vo pavepwdij 70 "lopadh. John knew that his ministry was
one of preparation only; its ultimate purpose was that in its
exercise the Expected One should be made manifest.

pavepovv, ‘‘ to reveal,” is a late Greek word, occurring in
LXX only at Jer. 33%. In the Synoptic Gospels it appears once
only (Mk. 4%), but is used in the Marcan Appendix (1612 14)
of the ‘‘ manifestation "’ of the Person of Jesus, as in Jn. (4%
21'- ;5 cf 1 Jn. 1%). The verb always indicates emergence from
mysterious obscurity, and a sudden breaking forth into clear
light. Cf. 2" where it is used of the manifestation of the
glory of Jesus; and 32! of the manifestation in Him of the
works of God. At 1 Tim. 3!% it suggests Divine pre-existence,
and of this there may be a hint here (cf V. 1 5), as there certainly
is in 1 Jn. 3%, éxeivos épavepwdn iva ras dpaprias dpy.

16 lopai\. The *‘ manifestation ” for which the Baptist
looked was only to Zszae/. The exhortation of the brethren of
Jesus was, indeed, ¢pavépwaov geavrov ¢ xéopo (7%), but even
there no more is suggested than a public manifestation to the
Jews. Jn. is fond of the term «dopos (see on v. g), and the
thought that Jesus manifested Himself to the whole order of
created life is deep-rooted in his thought; but he does not sug-
gest that the Baptlst had any such wide vision.

ANBov éyb év Bat Bawr{fwr. This was the most conspicuous
feature of his ministry; cf. v. 26, and see further on v. 33.

32. John now explains how and when it was that he came
to recognise Jesus as the Christ.

épaprépnoev. This testimony, as the aorist denotes, was
delivered at a definite moment; cf. contra poprvpet in v. 15.
The testimony is to the effect that John saw a dove or pigeon
alight on Jesus at His baptism. There is no hint that we are
to think of a spiritual vision; the verb feacfac (see on 1) is
always used in the N.T. of seeing with the bodily eyes. The
incident is related differently by Mk. (11%), who implies (as does
Mt. 3%%) that Jesus Himself saw the Spirit descending like a
dove. Lk. 3% does not say who saw 1t, but all agree that a
dove was seen, the words of Lk., copar¢ eide, laying
emphasis on the objective and physical nature of the incident.
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All the evangelists, that is, agree in recording that a dove
alighted upon Jesus when presenting Himself for baptism.

The dove was regarded in Palestine as a sacred bird.
Xenophon (Anab. 1. 1v. ¢) reports that it was not lawful in
Syria to hunt doves; and this is suggested by Tibullus (i. 7. 17):

Quid referam ut uolitet crebras intacta per urbes
Alta Palaestino sancta columba Syro.

So Lucian explains that to the Syrians a dove is Zaé%, and
that any one unwittingly touching a dove is counted unclean
(de Dea Syria, 54; cf. 14). Philo! comments on the great
number of doves at Ascalon, and upon their tameness, due to
the circumstance that from ancient times the people were
not allowed to eat them, so that they were never caught (ap.
Euseb. Praep. Evangel. viii. 14. 64).2

Furthermore, the dove was regarded among the Semites
as a symbol of the Spirit. Of ¢pwry Tis Tpuydvos, ‘‘ the voice
of the turtle”’ (Cant. 2'%), there is a Chaldee interpretation,
reported by Wetstein, ‘‘ the Voice of the Spirit.”” And by the
Jewish doctors the Spirit hovering over the primeval waters
(Gen. 12) was compared to a dove: *‘Spiritus Dei ferebatur
super aquas, sicut columba, quae fertur super pullos suos nec
tangit illos.” 3

Hence we can understand why a dove alighting upon Jesus
should have been regarded as symbolic of a descent of the
Divine Spirit.4# The words ascribed to the Baptist are explicit.
He saw the dove, and forthwith recognised it as the sign which
he had been expecting (v. 33).

For the expression xaraBaivew & obpavol, see on 313

Some other divergences from the Synoptic accounts of the
Baptism should be observed. Jn. says nothing of the heavens
being opened (Mk. 119 and parallels), or of the Voice from
heaven (see on 12%8 below); and having regard to his knowledge
of Mk.,% with whose account of the Baptist he has so much in

1 In Quis ver. div. her. § 25, Philo, when discoursing on Gen. xv. g,
interprets the turtle dove and pigeon (rpvyéva xal wepwrrepdr) of divine
and human wisdom respectively, the wepiorepd standing for human
wisdom, as being gentle (fiuepos) and fond of the haunts of men.

2 Clement of Alexandria says that the Syrians venerate doves, as
the Eleans venerate Zeus (Prolrept. ii. 35).

3 Quoted by Wetstein on Mt. 3¢ from Chagiga, 15A.

4 Students of the fantastic science of Gematria have not failed to
note that the arithmetical value of the letters in wepiorepd is 8or, the
same total as that represented by aw (Alpha and Omega). Cf. Irenzus,

Heyr. i. 14. 6, who gives this as a Gnostic fancy.
5 See Introd., p. ¢.
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common (see on v. 6), it would seem that these omissions are
deliberate. Here, as in v. 31, the Johannine narrative appears
to be more primitive than that of the Synoptists.

kal &uewev én adréy (cf. for the constr. 3¥). This is, on
the other hand, a detail not found in the Synoptic narratives,
. perhaps added here with a reminiscence of Isa. xi2, where it
is said of the Messianic King, dvaradoerar én’ adrdv mvebpa Tob
feot.l  Jerome (on Isa. 11%) quotes the following from the
Gospel of the Hebrews: ‘ When the Lord was come up out of
the water, the whole fount of the Holy Spirit descended and
rested upon Him, and said to Him: My Son, in all the prophets
was I waiting for thee that thou shouldest come, and I might
rest in thee. For thou art my rest, thou art my first-begotten
Son that reigneth for ever.” This is a doctrinal combination
of the Synoptic and Johannine narratives, probably intended
to teach the permanence of the spiritual gift here vouchsafed
through Christ to mankind.2

The form in which the Dove and the Voice from heaven
at the Baptism of Jesus are mentioned in the Odes of Solomon 3
is curious. Ode xxiv. begins: ‘‘ The Dove fluttered over the
Christ, because He was her head, and she sang over Him and
her voice was heard,”’ sc. in the Underworld. The singing or
cooing of the dove is as it were a Heavenly Voice; and ¢‘ flutter-
ing ”’ recalls the verb used by Justin, &s wepioTepav 76 dyiov
nvedpe émirrivar ér abdrév (Dial. 88). The verb émmripvar is
also found, in reference to the Baptism of Christ, in the
Sibylline Oracles (vii. 67) and in Origen (c. Ce/s. i. 40, 41), and
its rendering volare or devolarein Tertullian (adv. Val. 27) and in
Hilary (in As. liv. 7), showing that it had a place in some extra-
canonical record. This idea of the dove ‘¢ fluttering ’ is, as
we have seen, associated in Hebrew thought with the idea of
the Spirit *‘ brooding ’’ over the waters; cf. Gen. 12, Deut. 32

33. kdyb odk ndew adrdy, repeated from v. 31. John the
Baptist repeats, as an essential part of his witness, that he did
not recognise Jesus for what He was until the dove lit upon
Him; and he recognised Him then only because he had been
divinely warned that there would be a sign. The Baptist is
not represented as saying that he knew that the sign would be
forthcoming in the case of a candidate for baptism.

IIreneus (Her. iii. 17. 1) associates Isa. 112 with the Baptism
of Jesus.

3 See Abbott, Diat. 712 fi., for speculations as to why Jn. avoided
the word rest and preferred abide.

8 Cf. Introd., p. cxlvi.
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6 wépyas pe. Cf.v. 6. John’s mission to baptize was from
God.

éxetvds (explicit and emphatic, see on v. 8) pot elmev xrA.
The Hebrew prophets had claimed that ¢‘ the word of Yahweh ”’
came to them, and John, the last of them, makes the same claim.
“ God said to me ”’; of that he was assured.

&y’ bv &v Wys 70 mvebpa xataBf. xt\. Upon whomsoever
the Spirit descended and abode, He would be the minister of a
greater baptism than that of John. John had doubtless
(although this is not recorded) had many opportunities of
observing the intense spirituality of the early life of Jesus, and
his intercourse with Jesus previous to His baptism (according
to Mt. 3'%) had led John to see something of His unique per-
sonality. But, as the story is told, the Baptist was not finally
assured of the Messiahship of Jesus until the dove rested upon
Him. He had not been told that the descent of the Spirit
would thus be indicated; but the sign was sufficient, and he
accepted it joyfully.

obTés éotw 6 Bawr{lwv & wredpare Gylw. For ofrog, cf. 1%
and note that Bawri{wv is a prophetic present (cf. aipwv in v. 29).
The Spirit descended on Jesus, so that He might baptize
men therewith, and that the Spirit might rest on them as it
rested on Him, although not in the same plenitude (cf. 3%).

& 8Bar . . . & wredpam dyly. Baptism as administered by
John was, according to the Synoptists, symbolical of purifica-
tion of the soul. It was, according to Mk. 1%, Bdwroua
peravolas els deaiy dpapri@v. There may be a hint at 3%
of some association of John’s ministry with the idea of puri-
fication, but there is no suggestion anywhere in the Fourth
Gospel that his baptism was one ‘* of repentance with a view to
the remission of sins.” It has been pointed out?! that the
language of Josephus (Anzt. xviii, 5. 2) about John’s ministry
of baptism suggests that it was not addressed so much to peni-
tents as to those who were dedicating themselves very specialty
to an ascetic life of virtue. That it was symbolical, at any rate,
of dedication, as well as of purification, is plain from the circum-
stance that Jesus submitted, at the beginning of His ministry,
to be baptized by John.

In all the Gospels the primary contrast between the ministry
of John and the ministry of Jesus is that the first was & ¥8ar,
the second év wvedpare dylo. Jn. makes the Baptist insist three
times (vv. 26, 31, 33) that his baptism was only év ¥8ari—that

1 Jackson and Lake, The Beginnings of Christianity, i. 102.
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is, it was only the symbol of a baptism é& mveduar. which he
could not minister. In the prophets water is used several
times as an image of the Spirit (cf. Isa 443, Ezek. 36%, and
note the verb in Joel 2%, ‘1 will poxr oxz my Spirit upon all
flesh ”’). Jn. is fond of this image (cf. 4!* 7%); and the contrast
of ““water” and ¢ spirit” in the Baptist’s references to his
ministry of baptism is intended to convey that it was only
preparatory to, and symbolical of, a greater ministry that was
at hand.

Mt. 3! and Lk. 3! (but not Mk. 18 or Acts 1%) speak of the
ministry of Jesus as a baptizing ‘‘ with the Holy Spirit and witk
fire.” But Jn. says nothing about a baptism with fire. Fire is
the symbol of judgment, and Jesus ¢‘ came not to judge the
world, but to save the world ”’ (12%; cf. %), in the Johannine
presentation of His teaching.

34. kéyb édpaxa, kai pepapripnka. John’s testimony was
that of an eye-witness. He had seen the sign of the dove, and
he bears witness accordingly, the perfect pepapripyka indicat-
ing that his testimony was continuous up to the time of
speaking, that ]esus was the Son of God.

In Jn., & vids Toi Oeol is a recognised title of Messiah,
Nathanael (1**) and Martha (11%) employing it as the Baptlst
does here. With this the Synoptists agree (Mk. 3!, Mt. 14%
2688 2710 Tk, 22%); the title had a definite meaning to Jewish
ears, and was applied in the sense of ‘¢ Messiah.” 1 In this
sense it had its roots in the O.T.; cf.,e.g., Ps. 27, where the theo-
cratic king is Yahweh’s Son, and Ps. 8927 The evidence for its
use in Apocalyptlc literature is scanty, only one instance being
found in Enock (cv. 2) of Messiah being called *‘ my Son ”*; cf.
2 Esd. 7% 1332 9752 19,

Jn. is the only evangelist who represents Jesus as using this
title of Himself (5% 10% 11?, where see notes). In these
passages, if they stood alone, no higher meaning than
‘¢ Messiah " need be ascribed to it; but when they are taken
in connexion with the peculiar claims of sonship made by Jesus,
in the Synoptists as well asin Jn. (see on 3'%), the phrase ‘‘ the
Son of God ”’ seems intended by Jn. to have a deeper significance
(cf. 318 5% 197 20%).

For 6 vids here there is a Western reading, 6 éxexrds
(%* ¢ Syr. cur., probably supported by Pap. Oxy. 208). Cf.
Mt. 27% with Lk. 23%,

L Cf. contya, Dalman, Words of ]esus Eng. Tr., p. 275; Burkitt
(Christian Begmmngs p. 25) regards ‘“ Son of God ” as the most
primitive of the Christological titles.
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The first disciples of Jesus (vv. 35-39)

85. T émadpiov (cf. v. 29). This is the third day of the
story (see on 1'®), and the first day of the ministry of Jesus:
** primae origines ecclesiae Christianae ”” (Bengel).

wd\w is a favourite word with Jn., occurring over 4o times,
while it only occurs twice in Lk. (Mk. has it 27 times, and Mt.
17 times). Jn. uses it as a sort of resumptive conjunction, where
a new section is introduced (e.g. 812- 2! 107+ 1® 211, etc.), the idea
of repetition not being prominent in such cases.

wé\w elomjker.l The next incident is that the Baptist was
standing awaiting Jesus, whom he had acclaimed on the
previous day. On this occasion he had two of his own disciples
with him,

éx Tdv pabnrév adtol 8de. For the constr. 8o éx 7av . . .,
see on 1%, A pabyris is one who learns from, and associates
himself with, a respected teacher. The pabyral of John the
Baptist are mentioned again 3% 4! (cf. Mk. 218, Mt. 11% 142,
Lk. 98 r11). See on 22

One of these two disciples of the Baptist (cf. 3% 41) was
Andrew (v. 40); the other is not named, and nothing more is
said about him. But the Synoptic account of the call of the
first disciples of Jesus (Mk. 1%, Mt. 4% indicates that the first
pair, Andrew and Peter, were quickly followed by the second
pair, the sons of Zebedee. These are never mentioned explicitly
in Jn., except in 21!, but it is natural to infer that the unnamed
disciple of v. 35 was one of them, viz. either James or John;.
and it would be in harmony with the reticence in regard to
himself displayed throughout by the eye-witness whose re-
miniscences lie behind the Fourth Gospel, that he should here
be referred to, 7.e. that the unnamed disciple was John the son
of Zebedee (see on vv. 19, 40).2

86. xai épBAéyus. The verb (only again in Jn. at v. 42)
signifies an intent, earnest gazing; cf. Mk. 10? 14%.

Jesus was not coming towards the Baptist (cf. v. 29) on this
occasion, but moving away. John again designates him as
“ the Lamb of God ” or the Christ, in the hearing of the two
disciples who were in his company.

1This form (plpft. with sense of impft.), “ was standing,” occurs
again 7% 18% 18 2011, The MSS. vary between elorixer and lorske, the
latter being always adopted by Westcott-Hort.

2 Cf. Introd., p. xxxvi.
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87. 8B place adroi after pabyrai, but adroi comes first in
C*LT" 33, and even before of 3do in ACNTAGW.

The two disciples heard John’s words, and heard them with
understanding and appreciation, for such (see on 3%) is the force
in Jn. of dxovew followed by a genitive,

kal fxkohodBnoar T8 'Inood, ‘‘and went after Jesus.” Here
was no decision to follow Him throughout His ministry and
attach themselves to His Person, for the aorist only indicates
their action at one definite moment. Jesus had not ¢* called ”
them, or invited them to be His companions and disciples
(cf. Mk. 17 and parallels); nor were they constrained to go
after Him by anything that they had seen Him do. John's
striking and repeated designation of Him as the Expected One
arrested their attention, and His own Personality did the rest.

88. orpadeis 8¢ kr\. He turned round (cf. 20, for He
had heard their steps behind Him.

For 8eaodpevos, always used of bodily vision, see on v, 14.

He asks, i Inveive; ‘° What do you seek ? what are you
looking for ? ” Their answer is, ‘‘ Where are you staying ? ”’
for they desired an opportunity of private conversation with
Him. They had not yet reached the stage of discipleship;
they wished to know a little more about Him.

Abbott (Diar. 26495) finds an illustration of +{ {nreire;
in Philo (guod. det. pot. 8) who, commenting on ={ {yrets; of
Gen. 37%, explains it as the utterance of the &\eyxos to the
wandering soul. Later on (c. 40) the &eyxos is identified
with the Aéyos. But the parallel is not close enough to prove
that Jn. is zndebted to Philo for the use of so familiar a phrase
as ¢ {pretre; Cf. 184 2015, :

The disciples address Jesus as Rabbs, a title which Jn.,
writing for Greek readers, at once interprets, 8§ Ayerar pefep-
pnrevdpevor, Addokake. For similar interpretations of Aramaic
or Hebrew words, cf. vv. 41, 42, 4% 52 g7 1118 1¢913- 17) 2018,

They may have addressed Jesus thus because they took
Him for a Rabbi travelling alone, but more likely they used
Rabbi as an ordinary title of respect. It was the title which the
Baptist’s disciples were accustomed to use when addressing
their master (32%); and it appears from 13!3 that afterwards the
disciples of Jesus habitually addressed Him either as Rabé:
(teacher) or as Mari (lord). The distinction is only this, that
the antithesis to Rabdbz is *‘ scholar,” and to Mar is ** servant
or ‘““slave ” (cf. 15%); the terms being often used without any
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clear sense of a difference between them. Either might be
rendered ‘‘ Sir,” without going wrong. Thus, in the Synoptic
narratives of the Transfiguration, where Mk. (9% has Rabés,
Lk. (9%) renders it by émwrdra, and Mt. (17%) by «dpic. So in
the story about the storm on the lake, where Mk. (43 has
3ddokare, Lk. (8%) has émwordra, and Mt. (8%) has «xipee.
But while «xdpie may thus sometimes represent Rabdz, or be
used (as at 1221 21%%) merely as the equivalent of the English
* Sir,” it generally points to an original “ or Mars.!

The Johannine usage of these terms is interesting. In the
early part of the Gospel the disciples are always represented as
saying Rabbi, while others,? such as the woman of Samaria
(411), the nobleman ofCapernaum (4%%),the sick man at Bethesda
(57), the blind man after his cure (¢%), Mary and Martha of
Bethany (113-21-27-32 but cf. 11% and note there), say «vpie.
The multitude who were fed with the five loaves first say Rabb:
(6%); but, after they have heard the discourse about the
heavenly bread, say xipie (634). The first occasion on which a
disciple is represented as saying «vpiwe is at the conclusion of
this discourse, when Peter says, *‘ Lord, to whom shall we go?”
(6%). We have ‘PafBBel used again by the disciples at 118 but
xdpie at 1112; and thenceforward Kabbi disappears from their
speech, and they say Lord (13% % 145 8 22 2115 etc.), the change
in address indicating a growing reverence. The title Rabbs
was not employed after the Resurrection of Jesus, who was
afterwards spoken of as Maran or 6 xipos (cf. 1 Cor. 16%,
and see note on 4%). '

Thus Jn.’s report as to the use of these titles by the disciples
is not only consistent, but is probably historical. Nothing of
this kind can be traced in the Synoptists, who do not dis-
tinguish between 8:3doxale and «xipie as modes of address,
both being in use, as they represent the facts, at all stages of
the association of the Twelve with Jesus. Indeed, Lk. (11%)
puts the phrase xvpte 8{3afov 7Hpds into the mouth of
the disciples. In this regard, a more primitive tradition is
preserved in the Fourth Gospel.

The Aramaic Rabéi is not found in Lk., and in Mt. only
in the greeting of Judas to his Master (26 %), Mk. has it in
the corresponding place (Mk. 14%), and also places it twice
in Peter’s mouth (Mk. o® 11%). Rabboni is found in Mk. 105,
With these exceptions, the Synoptists always translate %27,

and do not reproduce the title itself.
1See on the whole subject, Dalman, Words of Jesus, Eng. Tr.,

pp. 324-340, and Burkitt, Christian Beginnings, pp. 43 ff.
8 Nicodemus, naturally, says Rabbi (33%).
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Lk. and Jn., both of whom wrote for Greek readers, thus
differ markedly as to the title Rabéz, Lk. never mentioning it,
while Jn. has it again and again, giving the Greek rendering
of it on its first occurrence. Probably the explanation is that
behind Jn. we have the report of one who spoke Aramaic, and
who was present at many of the scenes which he describes;
while Lk. rests on documents and on information gained at
second hand. In the reminiscences of his first intercourse with
Jesus, as John the son of Zebedee dictated them, he employed
the term Raébs, which he remembers that he used; and his
interpreter, Jn., naturally translated it for the benefit of his
Greek readers, but preserved the original word.

89. "Epxeofe xai ofedle. For decfe (BC*LTPW and syrr.),
the rec. has Bere with RAC3NA® and latt. Lightfoot (Hor.
Hebr. in loc.)) and Schlatter note that ‘‘ Come and see” is
a common formula of authoritative invitation in Talmudic
authors; but parallels are unnecessary to cite for so simple
a phrase. Cf. 1% 113, é’pxov KaL Be.

¢ Come and ye shall see.” This is the method of discovery
which Jesus commended to the first inquirers, and it is still the
method by which He is revealed. Not by dialectic or argu-
ment, although these have their place, is the soul’s quest
satisfied. For that there must be the personal following, the
‘¢ abiding "’ in His presence. Cf. 8%, and see on 6%,

fN0av kal €iBav mwoi péver. Observe the historic present
following ‘‘ they saw ” (cf. 21%).

Accordingly, the two inquirers map’ adrd épewar v fApépay
éxelvy, ‘¢ abode with Jesus that day,” sc. that eventful day
which the narrator recalls (see on 11* for a like use of
éxetvos). Perhaps it was the Sabbath day (see on 21). The
addition ‘‘ it was about the tenth hour ”’ is, no doubt, a personal
reminiscence. That is, it was ten hours after sunrise, or about
4 p-m., when the two disciples reached the place where Jesus
was lodgmg

The evangelists uniformly follow the practlce, common
throughout the Roman world, of counting the hours from
sunrise. Thus Josephus reports (V7’a, 54) that it was a Jewish
custom to dine (dpioromoieiofar) on the Sabbath day at the
sixth hour. Now the dptorov was the usual midday meal
(8etmvov being supper), so that ‘ the sixth hour ”’ means zoon,
z.e. the day began about 6 a.m. The parable of the Discon-
tented Labourers shows this clearly (Mt. 20%6). So, in the
present passage, ‘“ the tenth hour ”’ was about 4 p.m. There
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were ‘‘ twelve hours in the day’” (11%), but as the day was
reckoned from sunrise to sunset, the length of an ‘‘ hour ” de-
pended on the time of year. No doubt, the precision of reckon-
ing habitual to people with watches and clocks is not to be
looked for among Orientals of the first century; but it is re-
markable how prone Jn. is to note the time of day (cf. 48 52
18% 19! 20'%), and his exactitude suggests that he is repro-
" ducing the report of an observer of the events recorded.!

Tke call of Peter (vv. 40—42)

40. 'Avdpéas. Jn. alone tells that Andrew was a disciple
of the Baptist (v. 35). The Synoptic story of the call of Peter
and Andrew (Mk. 16 and parls.) may be another version of
vv. 40-42, but it probably narrates a more formal call to
apostleship which came later (see on v. 37, and Introd., p. xxxv).
Andrew is introduced as ‘‘ Simon Peter’s brother,” being the
less famous of the two (cf. also 6% and Mk. 16, Mt. 48 102,
Lk. 6'%); and, except at 1222 he is always associated with Peter.
Jn. assumes that every one will know who Simon Peter was,
a similar assumption being made by Lk., who mentions ‘* the
house of Simon ” and ** Simon’s wife’s mother ”’ (Lk. 43),
before anything is told about Simon himself. See, further,
on 68 for the prominence of Andrew in the Fourth Gospel.

€ls ¢k tdv ddo xtN. Jn. prefers to write eis éx rather than
els sémpliciter when speaking of one of a number of persons
(cf. 68-70-71 w50 7y [52 y321.23 1828 ,52) The Synoptists
generally omit ¢, as Jn. does on occasion (7'? 12%). ‘

Tdv dxousdvtwv mapd ‘lwdvou, s¢ v. 35. The constr. wapd
Twos occurs again 6% 751 826.40 1 516. it i quite classical.

41. The text is uncertain. ®*LWTA give mp@ros. This
would mean that Andrew was the first to find his brother Peter;
implying that the unnamed disciple had also set out to find
4is brother (7.e., presumably, James, the elder son of Zebedee),
and that he did find him, but later. But if the sentence means
all this, it is very obscurely expressed.

wporov, accepted by most modern editors, is supported
by 8°ABT®® fam. 13, and the vss. generally. This would mean
that Andrew found Peter first, before he did anything else, there

1The idea (adopted by Westcott) that Jn. follows a method of
counting the houss from midnight has been shown by W. M. Ramsay
(D.B., 475-479) to be untenable; cf. A. Wright, N.T. Problems,
pp. 147 L.
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being no suggestion of John looking for any one, or of any other
disciple being found by either of them. The emphasis on
Bwov, ‘* his ozoz brother,” would be consistent with this.

Whether we read mpéros or mpdrov, a good deal of time
elapses between v. 39 and v. 43. © Andrew and the snnominatus,
presumably, have a full and convincing conversation with
Jesus, staying with Him for the afternoon and night ; Andrew
goes out and finds Peter, who is brought back to Jesus, wel-
comed, and renamed Kephas. Modern editors (Alford is an
exception) try to find time for all this between 4 p.m. and the
next morning (éraipeov, v. 43), although this is not stated. It
would be easier to understand the sequence of events if we
suppose ‘‘ that day " (v. 39) to mean a full day of twenty-four
hours, from sunset to sunset, and allow two nights, instead of
one only, to intervene between émadpiov of v. 35 and éraipiov
of v. 43. This would be consistent either with wp&ros or wpérov,
both being awkward on any hypothesis.

But there is another reading, mpowi, supported by the O.L.
texts 4, ¢, and (apparently) 7, all of which have mane!l An
original mpwiTonaAdeAdpon would readily be corrupted to Tpw-
TonadeAdoN, which leads to mpwtonToNaAehdpon. We con-
clude that wpwi is the true reading. Jn. uses this form (not
mpwla) again at 18% 20!; and it gives an excellent sense here.
‘“He finds early in the morning his own brother Simon,”
having stayed the night at the lodging where Jesus was. Then
éravpov in v. 43 stands for the day after the finding of Simon,
which occupies Day iv. of the spiritual diary covered by this
chapter (see on v. 29 above). This is certain if mpw{ be accepted
as the true reading, and even if we read mpdrov it is highly
probable.

ebpikapev TOv Meoolav. This was (and is) the Great Dis-
covery. Andrew speaks for his unnamed companion as well
as for himself: ‘‘ We have found the Messiah.”

v Meoolav. The Aramaic title men is found in the N.T.

elsewhere only at 4. See on v. 38 for the preservation of such
Aramaic forms in Jn., although not in the Synoptists, the Greek
interpretation being added. Cf. Ps. 22, Dan. ¢%- %,
According to Jn., the recognition of Jesus as the Christ
by Andrew, by Philip (v. 45), and by Nathanael (v. 49) was
swift and unhesitating; although it is noteworthy that nothing
of this kind is told of Peter, whose confession of faith is not

1The Old Syriac does not reproduce here any word like mpirov or
wpwl.
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recorded until 6%-6  The Synoptists suggest, as is probable
a priors, that the disciples did not reach full conviction all at
once, but that it came to them gradually, the critical point
being Peter’s confession (Mk. 82, Mt. 1616, Lk. ¢2%). Perhaps
we should regard the full assurance which Jn. ascribes
to Andrew, Philip, and Nathanael on their first meeting with
Jesus as antedated. It is, however, legitimate to treat their
utterances (Vv. 41, 45, 49) as the expressions of an enthusiasm
which became dulled, as the novelty of their intercourse with
Jesus passed away, and which did not become a reasoned
conviction until later.!

42, The rec. has'Tova (with AB3T'A) for the better supported
Todvov (RB*LW 33, etc.). A similar variation appears at
2716717

éuBAéyos, sc. ¢f having looked intently on him.” This verb
has already (v. 36) been used of the Baptist’s earnest look at
Jesus; it is used by the Synoptists of the piercing, scrutinising
gaze of Jesus (Mt. 19?6, Mk. 102 %7 Lk. 20'7), and of His
‘“ Jooking "’ upon Peter after his denial.

It is plain from this verse (cf. 21%17 and Mt. 16') that
Simon was known as ‘‘ Simon, son of John,” to distinguish him
from others bearing the common personal name ¢ Simon.”
By the Synoptlsts he is generally called ‘*Peter,” but often
simply *‘ Simon " ; in the lists of the apostles it belng added
that he was surnamed *‘ Peter ” (Mt. 10?, Mk. 316, Lk. 619), this
addition being necessary to dlstlngulsh him from the other
apostle called Simon. The designation ‘¢ Simon Peter "’ marks
a later date than ‘‘ Simon ” simply ; and it is noteworthy that
while in Jn. he is described as Siuwv Ilérpos 17 times (see
further on 18%), this double name appears in the Synoptists
only at Mt. 16'® (a passage peculiar to Mt. and later than the
Marcan tradition) and at Lk. 582

Jn. states here that Jesus gave Simon the Aramaic name or
nickname of Kepkas, which became Hérpos in Greek, when
He saw him for the first time, discerning his strong character
at a glance. Mk. (3'°) rather suggests (although he does not
say expressly) that Simon was given the name of Peter when he
was selected as one of the Twelve, much as ]ohn and James
were called Boanerges or ‘‘sons of thunder.” This is not
suggested, however, 1n the lists of the apostles in Lk. (6!*!) and

1 Cf. Introd., p. cxxxiv.

2 See a full note on “ The Names of St. Peter” in Hort, 1 Peter,
P. I52.
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Mt. (10%; Mt. has 3{uwv 6 Aeydpevos Ilérpos). It is obviously
appropriate that Mt. should call the apostle ¢* Simon Peter ”
(161%) when relating his great confession, and that Jesus,
addressing him on that occasion as ‘‘ Simon, son of John,”
- should have reminded him of the name Kepias: ov € Iérpos,
kal érl TavTy Tf) TéTpa oikoourow pov Ty éxkAnolav. Jn. may
have ante-dated the giving of the new and significant name,
but there is no proof of this.

To give a new name in the O. T history sometimes marked
the beginning of a new relation to God; e.g. Jacob was called
Israel (Gen. 32%), and Abram became Abraham (Gen. 175,
after a spiritual crisis (cf. also Isa. 622 65'%). When adult
converts from heathenism are baptized, they are given a new
name for a similar reason. But there is no evidence that it
is in Jn.’s mind to suggest this when he recalls that Jesus called
Simon, Kepkas, ‘‘ the rock man,” 1 although such an inference
might be drawn from Mt. 168t if it stood alone. Jn.’s narrative
here is quite simple, and there is no subtlety in the telling.
See, however, on 6%.

The Aramaic name Kepkas (perhaps the same as Kazaphas)
is familiar in Paul who uses it to designate Simon always in
1 Cor. (112 322 ¢ 155) and generally in Gal. (118 29- 1. 14, byt
cf. 27-8), It appears in no other Gospel but Jn., and the re-
tention of the Aramaic xp3 is a touch that could hardly have
occurred to any one whose mother speech was not Aramaic
(see on vv. 38, 41, and cf. p. Ixxix). By the end of the first
century Simon was best known as Iérpos, and he has been
generally called by this name ever since.

The call of Philip and Nathanael (vv. 43-51)

43. T émadpiov, Z.e. on Day v. of this eventful week (see
on v. g), Jesus resolved to go forth into Galilee; for éfeNfeiv
els T Fahhalav cf. 4%, and note that Jesus is now on the
E. side of Jordan. Either as He was starting, or on the way,
He found Philip, who was a Galilean like Andrew and Peter,
and who was probably brought into touch with Him by the1r
means.

The rec. text adds 6 *Inpools after #6éAyoer, omitting the
name after adrg, but the better reading (NABW®) omits it after

HPéxyaev and inserts it after airg.
Thus, we might suppose from the order of the words that

1 See Moffatt, Introd., p. 524.
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the subject of $0éAnoer and edplorer is not 6 Inaois, but Iérpos,
who has been mentioned immediately before. Then we should
have the attractive sequence: Andrew finds Peter, Peter finds
Philip, Philip (in his turn) finds Nathanael (v. 45), all being
fellow-Galileans and friends. But if IIérpos is the subject of
edpiloxe, it must also be the subject of HHérnaev.

44. Philip is said to be &wd Bnboaidd, z.e. from Bethsaida
Julias, at the N.E. end of the Lake of Galilee (see on 61- 16 1221),
Bethsaida had been rebuilt by Philip, tetrarch of Iturza
(Lk. 3'), as Josephus records (Az#z. xvili. 2. 1); and it is pos-
sible that the apostle Philip was named after the ruler of the
district.

After Byfoaidd, Jn. adds éx tijs wokéws *Avdpéou kal Nérpou.
The house of Andrew and Peter was not at Bethsaida, but at
Capernaum (Mk. 12! %) a town which Jn. mentions, 212 4%
617- 2.9 and of which he knew the situation precisely. The
discrepancy is unimportant.

Attempts have been made to distinguish in Jn. between
émd, as indicating habitation, and éx, birthplace (see Abbott,
Diat. 228g). If this could be sustained, we might say that
Philip was a native of Capernaum, whose home was at Bethsaida.
But it appears from 6% 3. 41 442 that dnd and é are used almost
interchangeably, as they were beginning to be in Greek authors
generally. Cf. Ps. 1404, .

&fedov pe & avBpdmov Tovnpod

amd Gvdpds adikov pdoal pe,
where no distinction can be traced. Moulton-Milligan, s.z.
¢k, quote from papyri the phrase oi éx s xdpuns of the sniabi-
lants (not necessarily the natives) of a village. See further
on 11l,

dkohodBe por. This probably means no more, in this con-
text, than that Jesus asked for Philip’s company on the journey
into Galilee. The same call was afterwards addressed to others
with a more exacting meaning (cf. Mk, 214, Mt. 8% 19, and
especially Jn. 219).

It has been suggested that Philip is to be identified with the
disciple who wished to bury his father before he obeyed the call
to follow (Mt. 822), but this is mere conjecture.

45, Nathanael is a Hebrew name, 5&5;!_1;, meaning *‘ God

has given,” the equivalent of the Greek 7. heodore. He was of
Cana of Galilee (21%), and it was perhaps there that Philip
found him, as Cana is the next place mentioned (2%).
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Nathanael has been identified, ¢.g. by Renan and Zahn,
with Bartholomew, because (1) in the Synoptic lists of the
* apostles, Philip is associated with Bartholomew as he is here
. with Nathanael, and (2) while the name Nathanael does not
occur in the Synoptists, Bartholomew (which is only a
patronymic, Bar Tholmas) is not found in Jn.

This group of disciples are represented as students of the
O.T. As Andrew says, ‘‘ We have found the Messiah ”’ (v. 41),
so Philip says, ‘‘ We have found Him of whom Moses and the
prophets wrote.” This is what was explained to the disciples
at Emmaus (Lk. 24%7). The reference to ‘‘ Moses ”’ includes
at any rate Deut. 1815,

The Person in whom these prophecies were fulfilled is
described by Philip as ‘‘ Jesus, a son of Joseph (not z4e son,
rov vidv of the rec. text being erroneous), the man from
Nazareth.” It is certain that the author of the Fourth Gospel
did not regard Jesus as a *‘ son of Joseph ”’; for him Jesus was
povoyerys Beds (v. 18). But he does not stay to explain that
Philip’s confession fell short of the truth, just as he does not
comment on the query, ‘‘ Is not this Jesus the son of Joseph ? ”
(64%). JIn. is sure that his readers are of one mind with himself
as to the Divinity of Jesus, and that they will not misunderstand.
This characteristic of Jn.’s style has been called * the irony of
St. John,” 1 and it appears several times. (Cf. 642 7% 182 191%)

tov 4md Nafapér. ‘‘ The man from Nazareth” (so Acts
10%) was the natural designation of Jesus by those who only
knew where He lived (see on 18%). *‘ Jesus of Nazareth ” is
still a descriptive phrase on the lips of many who are assured
that He was feds éx feo.

48. Nathanael’s rejoinder has been taken by some to be a
meditative comment on what Philip has said rather than a
question, viz. ‘‘ Some good might come out of Nazareth.”
But the order of the words is in favour of it being taken inter-
rogatively, ‘‘ Can any good thing come out of Nazareth?”
Nazareth is not mentioned in the O.T., so that there was nothing
to connect the place with the prophecies of Messiah. See on
7452 But Nathanael’s question has something of scorn in it,
as if Nazareth had a bad name; however, of this there is no
evidence. Nathanael was of Cana, and the rivalry between
ncighbouring villages might account for his expression of

1 Salmon, Inirod. o N.T., p. 280; cf. p. xxxiv above.
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incredulity as to Nazareth being a prophet’s home. That he
does not seem to have heard of Jesus before shows how retired
His life had been before He began His public ministry.

47. There is no suggestion that Jesus overheard Nathanael’s
incredulous query. He speaks from His previous knowledge
of the man (v. 48).

®e. Seeonv. 29.

d\nBas "lopanheitns & ¢ Béhos odx &orwv. Isaac complained
of Jacob’s guile (8dros, Gen. 27%) ; but that was before he
received the new name of Israel and had a vision of heavenly
things. The Psalmist hails as blessed the man ‘‘in whose
spirit there is no guile ”” (Ps. 322); and of the ideal Servant of
Yahweh it was declared, ‘‘ neither was any guile found in his
mouth ” (Isa. 53°). Thus he who is truly an Israelite (cf.
Rom. 2%), representing Israel at its best, must be without guile,
and such a man Nathanael was declared by Jesus to be.

Jn. has daAyf6s again, 412 614 728- 40 831 1 Jn, 25,

48. wébev pe ywookes; ‘‘ Whence do you know me?”
Nathanael had overheard the remark of Jesus, and expresses
wonder that He should have known anything about him.

ywéokew is a favourite word with Jn., occurring about
twice as frequently as it does in the Synoptlsts which is all the
more remarkable as Jn. never uses the noun yvaos (Lk. 17 1152,
and often in Paul). For the supposed distinction between
eldévar and ywdokew, see on v. 26; cf. 2%,

dmexp. 'ln. 8O insert 6 before 'Inoots, but om. ABLWTA;
see on vv. 29, 50. :

mpd Tob oe di\iwmwov dwriicar. Pwvelv is the word used in
Jn. for calling any one by his personal name or usual title;
cf, 10% 1128 1217 1313 1833,

6md mv oukijv €lddr oe, ‘I saw thee under the fig tree.”
twd is not found with the acc. elsewhere in Jn. (see on tmokdrw in
v.50). Perhaps itindicates here that Nathanael had withdrawn
to the shelter of the fig tree, under which Jesus had seen him.

owd iy ouxijv. The fig tree is a very familiar object in
Palestine, where it was specially valued for the grateful shade
of its leaves. National tranquillity is often pictured by the
image of every man sitting ‘* under his vine and under his fig
tree”’ (1 Kings 4%, Mic. 4%, 1 Macc. 14'%). When ]esus says to

. Nathanael, ‘ When thou wast under the fig tree,” 7.e. probably
the fig tree in the precincts of his own house, He alludes to some
incident of which the evangelist gives no explanatlon What-
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ever it was, the fact that Jesus should have known it impressed
Nathanael so much that he broke out into the confession, ‘* Thou
art the Son of God, Thou art the King of Israel.”” The power
which Jesus had of reading the secrets of men’s hearts is alluded
to again, 224 25 419. 29,

This episode has been compared! with the story of the
prolonged meditation of Gautama under the Bodhi tree, where
he attained Buddha-hood, and thenceforward began to gather
disciples. But there is no real parallel. It was not Jesus,
but His disciple Nathanael, who meditated under the fig tree,
nor is there any hint (as in the Buddha legend) that Jesus
received ‘‘ enlightenment ”’ thus.

Cheyne 2 gets rid of the fig tree by the supposition that
there has been a misreading of an Aramaic original, the words
N nRNY ‘“ when thou wast making supplication,” being
mistaken for m&mpa oA naXy ‘‘ when thou wast under the

fig tree.” This is not convincing.

Other fanciful hypotheses about Nathanael are that the
incident indicated here is another version of the story of
Zacchzus in the sycamore tree (Abbott, Dzaz. 3375 f.); or that
in him we are to see a figure symbolical of Paul, an Israelite who
broke through the prejudices of his early training (sufficiently
answered by Moffatt, /ntrod. fo V.7, p. 565) ; or that we are to
equate him with the Beloved Disciple (cf. Introd., p. xxxvii).
But the simplest interpretation is the best. Nathanael was a
real figure, and his call was vivid in the mind of the aged disciple
whose recollections are behind the Fourth Gospel.

49. ‘PaBBel. See onv. 38.

o el 6 uvids 7ol Oeol. Cf. Peter’s av e 6 dyws Tob feod
(6%%), and Martha’s o € 6 Xpiuords, 6 vids Toi feot (11%7); and
see below on v. 51. Nathanael sees in Jesus One who has
displayed a wonderful knowledge of his past life (cf. 41* 2%), and
so he 1dentifies Him with the expected Messiah. For the title
6 vios Tod feod, see on v. 34 above.

o0 Paogheds €t 7ol ‘lopai\. This, to us, is a lesser title
than 6 vids 700 feol, but not so to Nathanael; see on 1218,
Nathanael has been hailed by Jesus as an ¢‘ Israelite,” a worthy
and representative son of Israel, and he replies out of the fulness
of his heart, ‘‘ Thou art the King of Israel,” and therefore
Nathanael’s King. Both Messianic titles, ‘* Son of God ’’ and
¢ King of Israel,” have their roots in Ps. 2.

1 By Seydel. See D.C.G., ii. 288.
8 E.B., s.v. ‘“ Nathanael.”



L. 50.] THE CALL OF PHILIP AND NATHANAEL 63

3 _Aaq * 4 k INJ4 < 4 ~ ~ / Is
adrd "Ore elwdv oot o1 €lddy o€ VmoxdTw Tis oukils, moTEbes ; pellw
/ v » N 7 3 -~ 3 \ > N 4 €~ »
Tovrwv 8Yy. 51. kal Aéyer adrd TApyw duy Aéyw Vpiv, Sfecfe

B0. dmexpifn I, xal elwev. In the Synoptists (except at
Mk. 7%8) the formula is & dmoxpifeis elmev, but in Jn. the
almost invariable use is ‘‘ answered and said,” two co-ordinate
verbs being used (see onv. 26). Inthe LXX both constructions
are found.

Burney (dramaic Origin, etc., p. 53) claims dwexplfy “In.
xai elrev as 4 literal rendering of an Aramaic original, as it
is in Theodotion’s Daniel. The constr., however, is common
in the LXX, where the original is Hebrew (not Aramaic), e.g.
1 Sam. 142 19?2, 2 Chron. 2931 348, Joel 2!® (of Yahweh).
A more plausible argument for an Aramaic original of Jn. is
found by Burney in the large number of asyndezon sentences.
This is a specially Aramaic (not a Hebrew) characteristic.
If, however, the narrative parts of the Gospel were dictated
(as we hold to be probable) by one to whom Aramaic was
his native language, we should expect to find them reproduced
sometimes in Greek with an Aramaic flavour.

’Inoods often—perhaps generally—takes the def. art. in
Jn. (see onv. 29) ; but the phrase dwexpify ‘Incods is common,
e.g. 410 81454 g3 1 37. 36 34 36 etc,

87 elwdy oo 87u kT The second &t introduces the words
actually said. The first ére is *‘ because,” a favourite use
with Jn., and is here employed suspensively at the beginning
of the sentence, as again at 14'® 15'° 16% 20% (and also in the
Apocalypse; cf. Abbott, Diat. 2176).

fmoxdTe is not found again in Jn.; it is more emphatic than
¥wé of v. 48, and perhaps indicates concealment * under the
cover of the fig tree.” But the variation ¥md vy vy . . .
bmoxdrw Tis ovkis is thoroughly Johannine ; when repeating a-
phrase, Jn. is apt to alter it slightly, either by a change in the
order of the words, or by using a different word.

peilow TolTwy O\In] Perhaps there is an allusion here to the
designation of Nathanael as dAnfos “Iopanheirys (v. 47).  Jacob,
to whom the name of ‘‘ Israel ” was given, was pre-eminently
a man of vision. The ancient (although erroneous) 1nterpreta-
tion of his new name equated it with 5% ngd U wir uidens
Deum. This etymology was adopted by Philo, who comment-
ing on the story of Jacob at Peniel (Gen. 32), says (a’e somn. 1.
21): ‘‘He compels him to wrestle, until He has imparted to him
irresistible strength, having changed his ears into eyes, and
called this newly modelled type, Zszael, ie. one who sees’
© (Clopagd, 6pdrra).

Nathanael, who is ¢‘ an Israelite indeed,” must also be a man

VOL. I.—5
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of vision, and the vision which is promised him is greater even
than that which he has already recognised, viz. that Jesus is
¢ the King of Israel ” (v. 49).

Bl. koi Néyer abTd, "Apdv dpdy Néyo Spiv.  Despite the
singular adrd, the plural duiv suggests that the words which
follow were addressed to others besides Nathanael. When
Jesus prefaces a saying addressed to an individual by this
solemn introduction, He is represented by Jn. as putting it in
the form apiy dpyw Aéyw oou (3% 5- 1t 2118), Further, although
the promise is in the singular peilw rovrav dyy, the vision is
described as to be seen by more than one, dyesfe «rA.
Nathanael is only one of those who are to see ‘‘ the heaven
opened and the angels ascending and descending,”’ etc.

apiv uiv Néyw Optv. The authority with which Jesus was
accustomed to speak has been noted above (Introd., p. cx).
His authoritative manner of speech is indicated sometimes in
the Synoptists by the mere addition of Aéyw oot or Aéyw duiv,
e.g. Mk. 211 11% Lk. 5% 627 42 1012 24 118.9 etc, Mt. s¥ 1618
2148 23% etc. This is often found in the expanded form dusw
Aéyw piv (30 times in Mt., 13 in Mk., and 6 in Lk., who also
translates 8 by vai, dAyfis or éx’ dAnfeias). Jn. always gives
it in the form dusy dusy Aéyw Spuiv (25 times; cf. 4% 133 for
Aéyw dpiv simply). In Jn. the formula is usually associated
with sayings not given by the Synoptists; but cf. 3° 1316 20, It
is clear from the Gospels that this was a characteristic wsus
loquends of the Lord (Himself tke Amen, Rev. 314; cf. Isa. 659),
who never rested His sayings on the authority of other masters,
as the Rabbinical habit was, but spoke as One possessed of
the secrets of life.

Why the dunv is doubled in the Johannine reports cannot
be confidently explained. There are instances in the other
Gospels of Jesus repeating at the beginning of a sentence
the name of the person addressed, for greater emphasis, e.g.
Martha, Martha (Lk. 10%Y), Simon, Simon (Lk. 223), Elot,
Eloi (Mk. 15¥); but this does not provide an exact parallel.
It would appear that duyv was for Him a form of solemn
attestation (see also on 4%); and it may be that the solemnity
was emphasised by Him sometimes by doubling the dusv. He
forbade oaths (cf. 421), but where people wished to be emphatic
He allowed them to say Yea, yea, vai val (Mt. 5%), and this
is Verily, verilyl See Lk. 78 115! for val as equivalent to
duiv. Hence, in Mt. 5%, Jesus recommends as a form of
solemn affirmation duiv dpjv, which we find from the report of

1 Allen, in Matthew 5%, writes : ‘‘ The Talmud Sanhed. 363 discusses

whether Yes and No are oaths, and decides that they are oaths if
repeated twice.”
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Jn. to have been frequently adopted by Himself. The duplica-
tion of 4uiv impressed the disciple, who remembered it, the
Synoptic record having lost this characteristic feature.

In Jn. (as in the Synoptlc Gospels, where Aéyow duiv only
or a.,u1/v /\eym v,u.w is found) a.,u.r;v apyy )\cym 'u,u.v while specw.l
emphasis is laid on the words which follow, always carries a
reference to what has gone before—either a reply to an obser-
vation (e.g. 33 6% 32 519 834. 88 1338, cf Mk. 10%, Mt. 263), or an
explanation and expansion of something that has already been
said (e.g. 151 524 % pol.7 yp2 p316.20. 2L 162028 14125 of Mk,
13%, Mt. 26'%). Even 8 goes back to 83, 64 to 619, 5% to 52,
although the connexion is not so obvious. But it is 1mporta.nt
to observe that in Jn. the prelude dupw dpiy Aéyw Spiv never
introduces a new saying unrelated to what precedes (see on
10ot). In like manner in the O.T. we find dudv prefacing
a responsive agreement to something that has been already
said (1 Kings 1%, Neh. 518, Jer. 11%); or in its doubled form,
dunv dpajy, as concluding a sort of liturgical response (Num. 522,
Judith 13%, Ps. 41'%). But in the O.T. we do not find dujv
used at the beginning of a sentence, to strengthen what is to
follow.

The phrase dn” dprt (for which see on 13'%) is prefixed to
dpecte by ATA® and the Syriac vss., but is omitted by
8BLW latt., etc., and must be rejected. It has been added by
scribes because of a misunderstanding of the meaning of the
words which follow (cf. Mt. 26%). The vision which is
described is not one which was to be revealed Zenceforit, i.e.
from the time of speaking; it was for the future, perhaps the
distant future.

deale. Smropac (but not 6pdv in the pres. or perf. tenses)
is always used in Jn. (3% 11% 16'% 1 Jn. 32) of the vision of
heavenly or spiritual realities, as distinct from a seeing with
the eyes of the body. The same usage is common in the rest
of the N.T., but there are exceptions (e.g. Acts 728 20%). For
the difference in usage between &rropar and 6Gewpetv, see on
22, and cf. Abbott (Dzaz. 1307, 1597 £.).

deabe Tov odpavdv dvewydta xtA\. We can hardly doubt
that some words here are taken from the story of Jacob’s vision
at Bethel, viz. kAlua¢ éorypiypévy év ) yi, s 1} kepady depukveiro
els Tov odpavdy, kal ol dyyelot Tod Geod dvéBaivov xal xaré-
Bawov ér’ alris. 6 8¢ kplos émeoTiipikro émr’ adris kal elrev krA,
(Gen. 2812 13) " It is, however, remarkable that no Christian
writer before Augustine seems to have noticed that Jn, 1%
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is, in part, a quotation (see, for the patristic interpretations
of the passage, Additional Note, p. 70 f). The promise to
Nathanael, as an ‘¢ Israelite indeed,” that he (with others)
shall see angelic visions, is couched in terms which recall
the vision of Jacob, the father of his race, of whom Nathanael
is no unworthy descendant, That the vision of Bethel
was seen by Jacob defore he received the new and pregnant
name of Israel does not constitute a difficulty, for we are
not concerned with the desai/s of Jacob’s vision. The evan-
gelist’s report does not indicate that he thought of it as fu/flled
in Nathanael. The words ascribed to Jesus have to do with
Jacob’s vision only in so far as they suggest to Nathanael that
he was not the first Israelite to have visions of heaven and the -
angels.

What is to be the occasion of the vision promised to Nathanael
and his companions ? The direction in which an answer must
be sought is indicated by the use, for the first time, in the Gospel
of the strange designation of Jesus as ¢ the Son of Man.” We
have already seen (Introd., p. cxxvii) that the title ‘‘ the Son of
Man,” applied by Jesus to Himself, most frequently appears in
eschatological passages, which have reference to His final and
glorious Advent, after which His indestructible kingdom is ta
be fully established (cf. Dan. 41%). The vision of this Advent
seems to be what is promised to Nathanael and his believing
companions. Nathanael is represented as acknowledging
that Jesus is ‘‘ the Son of God, the King of Israel” (v. 49),
i.e. that He is the Messiah as looked for under the aspect of
King, the ‘¢ political ”’ Messiah (see on v. 34) of Israel’s hope.
But there was a higher conception than this, a more spiritual
picture than that of an earthly prince; and it was to this (as
suggested by the words of Dan 718) that Jesus pointed His
followers, when He spoke of Himself as the Son of Man. It
was a greater thing to see Him as the Son of Man than as the
King of Israel. The vision which would be the condemnation
of the high priest who presumed to condemn Jesus, viz. dyecfe
7OV viov T0D dvbpamov éx defluv xalfpevor s Svvdpews xai épxdpevov
perd ToV vederaw Tod.obpaved (Mk. 14%%), would be the reward of
disciples who faithfully accepted Him as the Messiah.

The parallel to this passage in the Synoptists is the promise
which followed upon the confession of Peter and the rest.
Peter’s confession, like that of Nathanael, was ov e &6 Xpiords,
and in making it he was the spokesman of the others. And the
promise which follows is the counterpart of the promise to
Nathanael, viz.: ‘¢ The Son of Man shall come in the glory of
His Father with His angels. . . . Verily I say unto you, There
be some of them that stand here which shall in no wise taste of
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death, till they see the Son of Man coming in His Kingdom ”
(Mt. 16%- B; cf. Mk. 8% g1, Lk. ¢%- %), The parallelism with
Jn. 1% is remarkable, and the difficulty of explaining both
passages (for they are left unexplained by the evangelists)
shows that, alike in the Synoptists and in Jn., they embody a
genuine reminiscence or tradition.! See on 6% for Jn.s version
of Peter’s confession.

There is in Jn. a third confession of faith, which should be
placed beside that of Nathanael and that of Peter, viz. that of
Martha (11%), who says ov €l é Xpiords, 6 vios Tob feod, 6 eis Tov
xdapov épxduevos. No reply of Jesus is recorded until we
reach v. 40, when He says, with apparent reference to her
previous confession, ‘‘ Said I not unto thee, that if thou be-
lievedst, thou shouldest see the glory of God?” That is,
again, as in the case of Nathanael, Fision is the reward of
Faitk: the vision of the Divine glory, as exhibited in the power
over death which Jesus had (see note on 11%9).

The attempts which have been made to trace a detailed
correspondence between what is said about Jacob’s vision
at Bethel and the vision promised to Nathanael are quite
unsuccessful. Nathanael, it must be borne in mind, is here
typified by Jacob or Israel as ‘‘ the man who sees.” It is,
therefore, impossible to take Jacob as the type of Christ or the
Son of Man; and this rules out several modern interpretations.
E.g., to take (see Meyer) the angels ascending and descending
as typical of the continuous intercourse between God and Christ,
the Father and the Son (see on 59 657), presupposes that Jacob at
Bethel typifies Christ, not to mention that the idea of the inter-
course between the Father and the Son being carried on by the
ministry of angels is quite foreign to the Gospels.

Burney 2 points out that the Hebrew i3, which is rendered -
at Gen. 2813 éx’ adrijs by the LXX, and by the Enghsh versions
‘“on it,” sc. on the ladder, might also be rendered “ on him,”
s¢. on ]acob. He cites a Midrash where this interpretation is
proposed, and where it is said of the angels at Bethel that they
were ascending on high and looking at Jacob’s eixév (which
was in heaven), and then descending and finding his sleeping
body. Burney suggests that the heavenly eikév of Israel was
the Son of Man, and that Gen. 2812 is quoted here by Jn. from
the Hebrew, 12 being rendered ‘‘ on Him,” 7.e. the heavenly
ldeal of Israel. If the heavens were opened, Nathanael would

1 Both Justin (Apol. i. 6) and Irenzus (Dem. 10) speak of angels
as following and attending the Son. Cf. J. A. Robinson, St. Irenzus
and the Apostolic Preaching, pp. 27 fi.

* Avamaic Origin, elc., p. 116; cf. for Rabbinical speculations
about the angels and Jacob’s ladder, Abbott, Diat. 2998 (xiii.).
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then see the angels of God *‘ ascending and descending upon
the Son of Man.”” But, as we have said, Jn. certainly does
not intend Jacob at Bethel to be taken as the type of the Son of
Man, and so this interesting interpretation' does not help us.

ADDITIONAL NOTE ON THE PROMISE To NATHANAEL

I 51. No commentator before Augustine suggests any
connexion between Gen. 28!% and Jn. 151, When the proneness
of the early exegetes to seek O.T. Zestimonia is remembered,
this is remarkable. A few passages may be cited to illustrate
the various interpretations that were placed on both texts.

(2) Philo, as one would expect, has much to say about
Jacob’s vision at Bethel (de somn. 1. 22). Between heaven and
earth, he says, there is the air, the abode of incorporeal souls,
immortal citizens. The purest of the beings who pass to and
fro are angels, who report the Father’s orders to His children,
and their needs to Him. Here (§ 23) is an image of man’s soul,
of which the foundation, as it were, is earthly (aiocfnots), but the
head is heavenly (vots). And the Adyar of God move in-
cessantly up and down, ascending that they may draw the
soul heavenwards, condescending that they may impart life
from above. This, despite some verbal similarities, has no
bearing on the exegesis of Jn. 131

(&) Origen (¢. Celsum, vi. 21) recalls the Platonist doctrine,
favoured by Celsus, that souls can make their way to and from
the earth through the planets, and speaks with approval of
Philo’s exposition of Gen. 28'% which has been cited above.
He says that Gen. 2813 either refers to the Platonic view or to

*“ something greater,” but he does not explain what this is.

(c) Origen quotes Jn. 15! several times. In Hom. in Luc.
xxiii, (Lommatzsch, v. 178) he quotes it to show that visions of
angels are seen only by those to whom special grace is given;
and similarly in de Orat. 11 (Lommatzsch, xvil, 128) he says
that the angels ascending and descending are visible only to
eyes illuminated by the light of knowledge (yv&ots). In another
place (c. Celsum, i. 48) he interprets the phrase rov odpavév
dvewydra of the opening of the heavens at the Baptism of Christ,
forgetting that Jn. represents the Baptism as prior to the call
of Nathanael. In none of these passages is it suggested that
Gen. 2813 had occurred to him as a parallel.

(d) Tertullian refers twice to Jacob’s ladder. Just as some
men behave badly in time of persecution, and others well, so in
Jacob’s dream some mount to higher places, others go down to
lower (de Fuga, 1). More interesting is his comment in another
place (¢. Marcion. iii. 24): By the vision of Jacob’s ladder, with
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God standing above, is shown the way to heaven, which some
take and others fall from. *‘ This,” said Jacob, ‘¢ is the gate of
heaven,” and the gate is provided by Christ. Tertullian never
mentions Jn. 151, It may be added that Cyprian quotes neither
Gen. 28 nor Jn. 151,

(e) Irenzus (Dem. 45) says that Jacob’s ladder signifies
the Cross, ‘‘ for thereby they that believe on Him go up to the
heavens,” adding that ‘¢ all such visions point to the Son of
God, speaking with men and being with men.” He does not
quote Jn. 15! anywhere.

(f) Justin (Z7yph. 58, 86) quotes in full the story of Jacob
at Bethel. He urges that it was not God the Father who
stood above the ladder (Gen. 2813%), but the Angel of His
presence; and he finds the type of Christ, not in the ladder,
but in the stone which Jacob had used for a pillow, and which
he anointed (Gen. 2818). He does not allude to Jn. 151,

(g) Chrysostom (77 Joc.) regards the ministry of angels in
Gethsemane (Lk. 22%%) and the Resurrection (Jn. 20'%) as a
fulfilment of Jn. 1°1, an inadequate explanation. In an obscure
passage (¢z Col. ii. 5), he refers to Gen. 28'% as a sign of the
Divine Sonship of Christ, but he does not associate it w1th
J’n lal

(%) Jerome alludes to Jacob’s ladder several times (e.g.
Epp. 8. 3, 118. 7, 123. 15, and Zract. de Ps. cxix.). It
represents, he says, the Christian life, the Lord standing above
holding out His hand to help those going up, and casting
down the careless. Like Justin, he takes the stone of Jacob as
a type of Christ the cornerstone; but he does not quote Jn. 1%
in this context.

(#) Augustine is the first exegete to find in Jn. 15! an allusion
to Gen, 28!13. He, too, regards Jacob’s stone as a type of
Christ; and he suggests that the confession of Nathanael that
Jesus is the Christ was like the anointing of the stone by Jacob
(Gen. 23'8). The *‘‘angels, ascending and descending,”
typify the preachers of the Gospel. Augustine, however, intro-
duces two ideas not altogether consistent with each other,
First the angels ‘‘ ascend and descend upon the Son of Man,”
because He is at once above and below, in heaven and on earth.
‘‘ Filius enim hominis sursum in capite nostro, quod est ipse
Salvator; et Filius hominis deorsum in corpore suo, quod est
Ecclesia.” Secondly, he explains that the Ladder is a type of
Christ, who said, ‘I am the Way”; and it is notable that
Augustlne is the first Christian writer to suggest this thought
(¢c. Faustum, xii. 26). He refers again to the association
between Gen 2813 and Jn. 18! in de C7v. Dez, xvi. 39, and in
Serm. exxiii. 3, 4; but he does not elsewhere speak of Jacob’s
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ladder as typifying Christ. Augustine does not seem to be
clear as to the correspondence between the details of Jacob’s
vision and the promise to Nathanael; and, in fact, the corre-
spondence cannot be set out precisely. But his general idea
‘has left its mark on modern exegesis.

The First Sign : the Marriage at Cana (1. 1-12)

II. 1. Cana of Galilee, to which the narrative now brings
us, is named twice again in Jn. (4% 212), but nowhere else in
the N.T. It is mentioned by Josephus (Vita, § 16) xduy Tis
Talihaias 4 mpogayopeverar Kavd, and is not to be confounded
with another Cana in Ccelo-Syria. Its exact situation is not
certain. The traditional site is Kefr Kenna, 3% miles N.E. of
Nazareth; but ‘d7» Kéna, a little nearer Nazareth, and KAzrber
Kind, 8 miles N. of Nazareth, have also been suggested.

f Apépa 7] pity. So RALAW, but B® and fam. 13 have
T TPITY épg.

Jesus reached Cana on the third day after the call of Philip
and Nathanael (1*3), when a start was made from the neighbour-
hood of Bethabara for Galilee. This is a journey that would
occupy two days (12), and no incident is recorded of the last
day of travel.

It has been pointed out (on 1!%) that we have in the first
section of the Gospel (1® to 21?) a record of six or (more prob-
ably) of seven eventful days at the beginning of the public
ministry of Jesus. Which of these days was the Sabbath ?
Most probably it was the day of the call of Andrew and John,
who ‘‘ abode with Him that day’ (13®). There was no travel-
ling, such as there was on the days of the journey from Bethany
to Cana. If this be so, we reach an interesting coincidence, for
then the day of the Marriage at Cana would be the fourth day
of the week; and a Talmudical direction ordained that the
marriage of a virgin should be on the fourth day,! or our
Wednesday. Marriage feasts in Palestine were, and are,
generally held in the afternoon or evening.

% pymp 706 'I.  Jn. never gives her name (cf. 212 62 1¢%),
just as he does not mention the name of John the son of Zebedee
or that of James his brother. Mary, who had apparently some
special interest in the wedding (23 %), had come over to Cana

1 3o Lightfoot, Hor. Heby., in loc. ; so too there is an old English
rhyme which declares that for weddings Wednesday “ is the best day
of all.”
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from the neighbouring village, Nazareth, or from Capernaum
(see 2'%), Perhaps it was the wedding of a relative, which would
account for Jesus being invited to attend.

Joseph is not mentioned, and it is probable that he was dead
at this time.

In a Sahidic apocryphal fragment edited by Forbes Robin-
son,! Mary is said to be the sister of the bridegroom’s parents.
The fragment (which seems to be part of a rermon on the
Marriage at ‘Cana) adds that the parents told Mary that the
wine was failing, and asked her to use her influence with Jesus,
who replied to her ‘‘ in a kindly voice, Woman, what wilt thou
with me ? "’ (see on v. 4 below). According to this account, the
waterpots were prepared that the guests might wash defore the
meal (see on v. 6).

The Monarchian Preface to the Gospel (see Introd., p. lvii)
begins: ‘‘Hic est Iohannes euangelista unus ex discipulis dei,
qui uirgo electus a deo est, quem de nuptiis uolentem nubere
uocauit deus, etc.” This legend that the bridegroom was
John the son of Zebedee (whose mother Salome was sister of
Mary) had much currency in later times. That Jesus had
dissuaded John from marriage is told in the second-century
Gnostic Acts of John (§ 113).

2. pafnral. In all the Gospels the followers of Jesus are
so described, the title sometimes indicating members of the
apostolic Twelve or all of them, sometimes being used in a
wider sense. Thus in Mk, 2% 37, Mt. 821 Lk. 613, Jn, 650. 61. 68
20%, pafyral is not restricted to the Twelve.

At first the followers of Jesus were called oi pa#nrai aidrod,
thus distinguishing them from the disciples of other Rabbis
(cf. on 1%); but as time went on they began to be described
absolutely as ol pafipral, ‘‘ the disciples” being a Christian
phrase which no one would mistake. The earlier description
is found in Mk., as is natural, much oftener than the later, and
the same habit of phrase is found in Jn.2

Thus of pafyrai abrod stands for the general body of the
apostles in 688 12.16.22.24 15116 1323 1617, 2 1811925 502
and perhaps 212 The phrase is used in a wider sense at
217. 22 42 (60. 61.68 and perhaps 322. At 4% %7 92 it is not clear
which or how many of of pafiprai adrov were present, and the
same is true of the present verse.

The later phrase, ol pafyraf, used absolutely, is only applied
once in Jn. to the collected Twelve (13% followed consequenti-
allyby1322). It often stands for the disciples a/zeady mentioned,
e.g. 201 (two), 21% 12 (seven), 201920 (ten). At 433 and

L Coptic A pocryphal Gospels, p. 164.
3 Cf. Turner, J.T.S., April 1925, p. 236.
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117 8.12.54 (and perhaps 20%), in like manner, oi pafyral
indicates only the disciples present on the occasion, whose
number is not specified. of pafyrai is used in the widest sense
at 20%, as including all the eye-witnesses of Jesus’ works.

It is plain from a comparison of these passages that not
only does Jn. follow the earlier rather than the later phrase
when speaking of the Twelve, but that pafyral is often used
by him when the Twelve are not in the picture.

Jn. tells nothing of the selection of the Twelve, although
he has oi dddexa as a distinctive description of them (657 70-71
20%; cf. 613), He never gives the title dréorolot to the Twelve,
the word dwdaroros only occurring 136 in its general sense of
‘“ one that is sent ”’; cf. 20%.

There is nothing to indicate that of pafyrai adrod in this
verse is meant to include 2// the new disciples, five in number,
that have been named in the preceding chapter. Jesus asked
Philip (1%%) to accompany Him to Galilee, and Nathanael was
himself of Cana. These two may be assumed to have been
present. Perhaps, also, John the son of Zebedee, whom we
have identified with the unnamed disciple of 1%, was there;
for there are hints that the narrative goes back to an eye-
witness (see on v. 6). But there is nothing to suggest that the
brothers Andrew and Peter were present. And the absence
of any mention of this incident in Mk., which is based on
Peter’s reminiscences, would be natural if Peter was not a wit-
ness of it.

In any case, as Jesus had not yet declared Himself for what
He was, and as the ‘‘ disciples ”’ had been attracted only during
the previous week, it is not likely that they were invited to the
wedding in their capacity es His disciples. They were probably
present as friends of the bride and bridegroom. Nothing in the
narrative supports the suggestion of some commentators that
they were unexpected guests, and that the failure of the wine
was due to this sudden addition to the wedding party.

&x\#0y is perhaps to be rendered ‘‘ there had been bidden,”
as if it were a pluperfect.

8. For éorephoarros oivou (N*ABLWA®) is found in 8* ¢ 5 2
a Western paraphrase, olvov otk elyor, 61t guvereAéatly 6 olvos Tod
ydpoy, elra . . . For olvor odx Eouow at the end of the verse,
N* has accordingly substituted oivos oix &orrw.

Wine was always provided on occasions of rejoicing (cf.
Gen. 14%8); and there was a Jewish saying, ‘* Without wine
there is no joy ”’ (Pesachim, 109¥). That there should not be
enough for the guests would be deemed unfortunate; and Mary,
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who is represented as having some kind of authority in the
house, or at any rate as sufficiently intimate to give orders to the
servants (v. 5), calls the attention of Jesus to the deficiency.
That she should tell ZZm of this, rather than the host or the
‘“ governor of the feast,” suggests at least that she had un-
bounded trust in His resourcefulness. But probably something
more is meant. Jesus had now for the first time gathered
disciples round Him, and Mary may well have thought that the
time had come for Him to show Himself for what she knew
Him to be.

Néyer . . . wpds adrédv. The more usual constr. Aéye adry
occurs in the next line. The constr. mpés Twa after Aéyev is
not found in Mk., Mt., the Apocalypse, or the Johannine
Epistles, but it is often found in Jn. (3% 415- 4840 65 450 831) g5
well as in Lk.

4. 7( ¢poi kol ool ; is a phrase, translated from the Hebrew,
occurring several times in the Greek Bible, and always sug-
gestive of diversity of opinion or interest. Thus in Judg. 1112
Jephthah says 7{ éuoi xai oof; in hostile challenge to the King
of the Ammonites. David (2 Sam. 16'%) says r{ éuoi xai Huiv;
to the sons of Zeruiah, meaning that he does not agree with
their advice. The Woman of Sarepta (1 Kings 17%€) reproaches
Elijah with the same phrase. Elisha uses it in declining to help
King Jehoram (2 Kings 3!%). Neco, King of Egypt, says to
Josiah, 7¢ éuol xai ool; meaning, ‘‘ Why should we fight ?
I am not marching against yox "’ (z Chron. 35%). And in Mk. 57
the man with the unclean spirit says the same thing to Jesus,
“Why do you concern yourself with me? Let me alone.”
(cf. Mk. 1%, Mt. 8%),

The phrase does not always imply reproach, but it suggests
it. Here it seems to be a gentle suggestion of misunderstanding :
‘¢ T shall see to that; it will be better that you should leave it to
me.” This is the view of Iren®us: ‘‘ Dominus repellens eius
intempestivam festinationem, dixit, etc.” (Her. iii. 17. 7).

ybvai, as a vocative, does not convey any idea of rebuke
or reproach, as is clear from the tender yivat, i8¢ & vids oov of
19%. It was thus that Augustus addressed Cleopatra (Dio, 1i.
12. 5) and Ulysses addressed Penelope (Odyssey, 19. 555). But,
nevertheless, that Jesus should call His mother ydva:, and not
wirep, as would be natural, indicates that the time is past for
the exercise of any maternal authority on her part.

olmw fKet ) Gpa pou means primarily, in this context, that
the moment had not come for Jesus to intervene; that He was
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conscious of the failure of the wine, and did not need to be
reminded of it. At the proper moment, He would act, if
necessary.

The evangelist, however, means something more by the
record of this saying of Jesus. He places similar words in
His mouth more than once. 6 «awos 6 éuds ovmw wdpeotiv
(rerAdjpwrar) (7% 8) means that the time had not come for the
public manifestation of Himself as Messiah. At 1223 Jesus says
that the hour of His Death has come: é\jAvier % dpa va
Solaclf 6 vids Tob dvfpdmov (cf. 12%); and, again, Ildrep,
épAuber 4 Gpa (17%; cf. 131). Jn. in his own person speaks
similarly of the appointed hour of the manifestation and death
of Jesus, e.g. odmw épAibet §) dpa airov (730; cf. 820),

Twice in Mt.’s account of the Passion, similar phrases are
used, viz. 6 kawéds pov éyyils éor (Mt. 2618) and Jyywer % dpa
(Mt. 26%, Mk. 14%); and Jesus frequently in the Synoptic
narrative predicts death as the conclusion of His public
ministry. But the Fourth Gospel is written from beginning
to end sub specie @ternitatis; the predestined end is foreseen
from the beginning. (See on 3 for Jn.’s use of &¢.) It is as
inevitable as is the hour of a woman’s travail (162!). Bear-
ing this in mind, it is probable that Jn. meant his readers
to understand by the words ‘‘ Mine hour is not yet come ”
spoken at the Marriage Feast at Cana, that the moment had not
yet come for the public manifestation by Jesus of Himself
as Messiah, the first sign of this Epiphany being the miracle
of the water turned into wine.

5. Mary did not take amiss the words of Jesus. She has
been assured that He is aware of all the facts, and that is enough
for her. So she bids the servants to execute promptly any
order that He gives, for she feels certain that He will intervene,
when the time has come. She is represented in the story as
expectant of some ‘* sign ”’ that will show Jesus for what He is.

movjoare. In Jn., the aorist imperative often occurs, as
‘“ more authoritative than the pres. imper., which may denote
continuous action.” ! Cf. vv. 4, 8 yepioare . . . dvrAjoare,
and also 216- 19 416. 35 610 424 o7 730 1,27 1 327 3¢9 5710,

6. foav B¢ éxel kTA. Jn. often uses 3¢ to introduce a new
point: ‘ Now there were six waterpots, etc.” Cf. 610 189,

xwpoloar avd perpyrds kTh., ‘‘ containing two or three firkins
apiece.” dvd does not occur again in Jn.; cf. Rev. 4% For

1 Abbott, Diat. 2437.



II. 6-8.] THE MARRIAGE AT CANA 77

’ \ \ o
Depicare Tos Wdplas ¥aros. kal éyéuoav adras éws dve. 8. kal
~ s , - N N
Aéyer adrols 'Avrhijoare viv kol Pépere TG dpxiTpikAive. ol 8¢

this classical use of xwpeiv (see on 8%) cf. 2 Chron. 45 xwpoboay
JETpYTAS TpLaXiAiovs.

63plar. It was customary to have large water-jars of stone
in or near the room where a feast was being held, in order
that water might be available for the ceremonial washing of
hands prescribed before and after meals. The water was
carried from the jars in pitchers or basins, and was poured over
the fingers, so that it ran down to the wrist (cf. Mk. 7%); and it
was a special duty of one’s servant to see to this (ef. 2z Kings
311 where Elisha is described as he ‘‘ who poured water on the
hands of Elijah,” z.e. as his servant). A ‘firkin ” or daz/
(petpnis ; cf. z Chron. 4% was about 8} gallons, so that
the huge water-pots of the narrative (quite distinct from wine
vessels) contained about zo gallons each. A smaller sized
$8pla was used for carrying water from a well (cf. 4%).

kardé Tov xkabapiopdv Tdv ‘lovdalwy (cf. 3%). The Fourth
Gospel was written for Greek, not for Jewish, readers; and so,
as at many other points, an explanatory note of this kind is
added (cf. v. 13). The Jewish customs as to ceremonial
washings were common to Galilee, as to the rest of Palestine;
and no special emphasis should be laid here on the term ¢ Jews ”’
us distinguished from Galilzeans. See above on 1'% and cf.
218 6oL

7. &us dvw, ‘‘up to the brim ” (cf. Mt. 275 for &ws «dro,
‘“ down to the bottom ’’). This is mentioned to show that no
room was left for adding anything to the water in the jars.

8. dvthMjoare viv kth., ‘‘ Draw out now, and bear to the
governor of the feast.”” The dpxirpixAwvos is called the vyoduevos
in Ecclus. 32'. It was customary for one of the principal
guests to preside as arbiler bibendi (Horace, Od. ii. 7) or
avumoaiapxos, and it is this person who is indicated here by
dpxerpixiwos, a word which elsewhere means a butler who
arranged the tric/inium, ot three couches, each for three, at
the table. '

dvtAvjoare viv has been generally taken to mean that the
servants were bidden to draw water from tke great jars and
convey it in pitchers to the ruler of the feast. Westcott argues
that évrAjoare viv means rather ‘‘ draw out now from the
well,”’ whence water had previously been taken to fill the jars
““up to the brim ”’; and that no miracle was wrought upon the
water in the jars, but only upon water freshly drawn from the
well in response to the command of Jesus. It is true that
dvrheiy is naturally used of drawing water from a well (cf.
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4" and Gen. 24%, Ex. 2%%, Isa. 12%). But the difficulties of this
interpretation are considerable :

(1) If Westcott’s view be taken, the act (v. 7) of filling
the large jars with water was quite otiose and has nothing to do
with the story. There was no reason to mention the water-
pots at all, if the miracle consisted in the conversion to wine of
water freshly drawn from the well in pitchers ! and brought
direct to the dpyirpixAwos.

(2) dvrAeélv can quite properly be used of drawing or
pouring a liquid from a large vessel into a smaller one; and in
its compounds éfavrAetv, karavTAelv, it means ‘‘ to pour out,”
““to pour over.” The drawing from the large 4ydriz in the
story would have been done by ladles (xdafoc).2

(3) That dvrhéiv could be used of drawing wine appears
from a passage in the comic poet Pherecrates (see D.C.G. ii.
815); and that a Aydria was sometimes used to hold wize can
be shown from Pollux, Onomasticon, x. § 74, . . . &by “Yéplav
Savellew mevréxoww § pellova, dor’ ob pévov vdatos dANL xal olvov
dv eim dyyetov 3 ©dpla. This last quotation shows that the
apxerpixdwos would have had no reason for being surprised at
wine being brought from the waterpots.

Jn. clearly means his readers to believe that what was
served to the ruler of the feast was drawn from the water-jars;
and that it was then served as a beverage. Had it been brought
by the attendants for the purpose of pouring it on the hands
of the dpyirplxAwos, it would have been brought in a different
kind of vessel, and he would not have proceeded to taste it.

We must further notice that Jn. does not say that either
the ruler of the feast, or the wedding guests generally, found
anything miraculous in the wine that was served at the end.
It was the disciples only who are said to have ‘‘ believed ” in
Jesus, in consequence of this ‘‘ sign.”” See Introd., p. clxxxii.

9. &g 3¢ éyedoato & dpxitp. kA, the aorist being used like
a pluperfect: ‘‘when the ruler of the feast had tasted, etc.”
Cft. 710,

75 3Bwp olvov yeyernuévor. The words have been generally
understood to imply that ¢/ the water in the six waterpots,
amounting to about 120 gallons (see on v. 6), had been turned
into wine. Jn. may have meant this; but if so, the new supply

1 See Abbott, Diat. 2281—2.

tDr. L. C. Purser refers me to illustrations of hydrie and cyaths
in Daremberg and Saglio’s Diction. des antiq., Figs. 39021~3926, 2235~
2239 ; and also to the passages next cited.
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would have been a large over-provision for the needs of the
guests at the end of the feast, when they had already consumed
what had been provided by the host. In the story of Bel and
the Dragon, six firkins, or 50 gallons of wine, offered daily to
the idol are regarded as sufficient for 4o priests with their
wives and families. A hundred and twenty gallons would be
so unnecessarily large a supply that the residue of the twelve
baskets left after the Feeding of the Five Thousand (61%) does
not furnish any analogy. Here there would have been a
prodigality, not indeed inconceivable in the case of One whom
the narrator describes as the Agent of creation (13), but without
parallel in the record of the other ‘* signs ” of Christ. .

The difficulty arising from the quantity of wine that would
have been left over perhaps affects modern readers more than
it would have affected contemporaries. Wine might be abused,
and drunkenness was always blameworthy; but the idea that
it is wrong to use wine in moderation, like any other gift of
God, would have been foreign to primitive Christianity or to
Judaism.! The modern notion that ¢ wine” in the N.T. means
unfermented, non-intoxicating wine is without foundation.?
Indeed, it was just because Jesus did not condemn the use of
wine that He was reproached as a ‘‘ winebibber ”’ (Mt. 119,
Lk. 7%) by those who wished to disparage Him. Unlike John
the Baptist, Jesus was not an ascetic.

It must, however, be observed that Jn. does not say ex-
plicitly that the enzire contents of the water-jars were turned
into wine. ‘‘ The water which had become wine ” was that
which was served to the ruler of the feast, and Jn. says nothing
of any other. Nor is it clear that he means us to understand
that the servants had noticed any change in the beverage which
they served. They knew that they had taken it from the
waterpots (er from one of them); that is all.

To change one pitcher of water into wine is no less *‘ super-
natural ”’ than to change 120 gallons; and we do not escape
difficulty by refusing to exaggerate the story as it stands. Jn.
certainly implies that some objective change took place in the
water served for drinking purposes (cf. 44%). To reduce the
powers of Christ to human standards was no part of his design.
It has been thought, indeed, by some that a suggestion made by
Jesus that the water had become wine may have wrought so
powerfully on the minds of those present that they were con-
vinced that it was even so. The belief of the dpxirplkAwos
that he had been drinking wine, when he had only been drinking

1There is a reference to the Marriage at Cana in a characteristic
discussion of drunkenness by Clem. Alex. (Pezd. ii. 2. 184 P).
2 Cf. Unfermented Wine, by H. E. Ryle and others (1917
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water, may have been an illusion due to the magnetic and com-

pelling force of the words of Jesus. But we cannot tell pre-

cisely what happened, and must be content here with the
- endeavour to discover what Jn. meant his readers to believe.

The indirect manner in which the statement of the miracle
is made should be observed. ‘ When the ruler of the feast
had tasted the water that had become wine.” The story is not
told for the first time. It is recorded as if the facts were well
known. The dpyirpikAwos on tasting the beverage served
to him, not knowing anything of its source, says, *‘ It is very
good, even better than that which was served first.” It is this
observation of the ruler of the feast that is emphasised by the
narrator, rather than the extraordinary character of the ‘* sign ”
which he records.

Another feature of this story is that it does not lead up to
any great saying of Jesus or to any discourse like that which Jn.
appends to the Feeding of the Five Thousand. Nor does the
evangelist draw any moral from it. He notes it as the first
of the ‘“signs ” of Jesus by which He exhibited His glory
(v. 11), but he says no more. In short, the way in which the
story is told goes far to support the view that it is a genuine
reminiscence, or tradition, of an actual occurrence, although
it is impossible now to discern exactly what took place. See
Additional Note p. 81, and cf. Introd., p. clxxxii.

10. 1dv é\doow. The rec. text, with N*ANTAG, prefixes tdre,
but om. X*BLT*W.

The épyirpixAwos speaks of a common practice at feasts as he
knew them; viz. that when men’s palates had become dull by
drinking—cum inebriati fuerint (vg.), ‘ when men be dronke,”
as Tyndale and Cranmer translate—inferior wine was served.

Schlatter quotes a Rabbinical tradition as to the wine drunk
on the occasion of a boy’s circumcision: the father says to the
guests as he offers it, ‘“ Drink from this good wine; from this
I will give you to drink also at his wedding.” In the present
case, the surprise of the ruler of the feast was due, not to good
wine being served, but to its being served last. It was kept
2ws dpmu (cf. 517 16% and 1 Jn. 2° for this phrase).

For the adj. xalés, see further on 10!, «xaAds is used of
‘wine, as here, in a fourth-century papyrus quoted by Moulton-
Milligan, s..

7ov koldr olvov Tifpow. This suggests that the wine was
placed on the table, as is our modern custom.
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11. tadmqv émoinoev dpxWv TOv onpelwr. We have now
passed from the ‘‘witness” of the Baptist to the *‘ witness”
of the works of Jesus (see on 17). The Miracle of Cana was
the first of the ‘‘signs” which Jesus wrought during His
earthly ministry. By them, according to Jn., ‘‘He made
manifest His glory ” (see on 1'%). They were not merely
wonders or prodigies (répara), but ¢ signs ”’ by which men
might learn that He was the Christ (20%) and *‘ believe on
Him.” (For the phrase mortelew els adtéy, see on 112)
The highest faith is that which can believe without a sign
(20%), but signs have a useful function as bearing their
witness to the glory of Jesus. This aspect of His signs is
asserted by Jesus Himself (5%). When the tidings reached
the disciples that Lazarus was dead, He said that it was
well, for the miracle of his recovery would be all the greater
(11%). He rebuked the multitudes, because they followed
Him for what they might get, and #zos because of His signs
(62). Cf. 10® 1411, And the same aspect of miracles
appears in the Synoptists (Mk. 219, Mt. 1120, etc.).! See on
48 and 10%.

The ¢ disciples >’ who are here said to have ‘* believed on
Him ”’ as a consequence of what they saw at Cana, or rather
whose new faith was thus confirmed, were, as yet, few in
number, Philip and Nathanael and John being among them
(see on v. 2).

ApDITIONAL NOTE ON THE MIRACLE AT CANA

Some exegetes have supposed that this incident fore-
shadowed (or was intended by the evangelist to indicate) the
replacement of the inferior dispensation by the superior, the
Law by the Gospel. Such a view of Jn.’s literary method has
been discussed in the Introduction (p. Ixxxv); but it may be
pointed out that the arguments assembled to prove that this
particular narrative is an invention of the evangelist, designed
to teach spiritual truth in an allegorical way, seem peculiarly
weak.

(1) Six, it is said, is a significant number—the perfect
number-—and so there are 6 waterpots. But there is no number
from 1 to 10 which could not be given a mystical interpretation;
and the idea that 6 represents the 6 days of creation, which

1 See further s.v. ““ Miracles ”” in D.B. iii. 388.

VOL. 1.—6



82 THE GOSPEL ACCORDING TO ST. JOHN [IL 11.

is the best that Origen! can do with the waterpots, is not very
convincing.

Origen also suggests that the ‘‘ two or three firkins ”’ in
each waterpot of purification intimate that the Jews are
purified by the word of Scripture, receiving sometimes ‘‘ two
firkins,” 7.e. the psychical and spiritual sense of the Bible, and
sometimes ‘‘ three firkins,” Z.e. the psychical, spiritual, and
" corporeal senses. That is, he thinks that on occasion the
literal or corporeal sense is not edifying, although it generally
is (see Introd., p. lxxxv). But Origen does not say that he
abandons the literal or historical sense of Jn. 2111 and it is
probable that he did not mean this, while he found allegorical
meanings in some details of the story.? In the same way,
Gregory of Nyssa is not to be taken as questioning the historicity
of the narrative when he says that ‘‘ the Jewish waterpots
which were filled with the water of heresy, He filled with
genuine wine, changing its nature by the power of His faith.” 3
That an incident can be treated by a commentator in an
allegorical manner does not prove that he regardsit as un-
historical, and still less that the narrator had invented it to
serve a spiritual purpose.

For example, there must be few preachers who have not
drawn out lessons of a spiritual sort from the incident of the
wine that was served at the end of the wedding feast being the
best. It is a law of nature, and therefore a law of God, that
the best comes last, being that for which all that goes before
has prepared. Soitis, to take the illustration suggested by the
story, in a happy marriage. The best wine of life comes last.
The fruits of autumn are richer than the flowers of spring. So
perhaps it will be in the next life:

““. . . the best is yet to be,
The last of life for which the first was made.”

Such reflexions are legitimate. But there is nothing to
show that they were in the mind of the evangelist, or that the
story of the Marriage at Cana was invented to teach them.

(z) A modern attempt to explain the story of the Sign
at Cana as merely a parable of edification is that of E. A.
Abbott.4 He finds the germ of the story in the account of
Melchizedek given by Philo, as bringing forth ¢ wine instead
of water ” (Leg. Alleg. iii. 26); and he explains that *‘ the six

1 De princ. iv. 1. 12.

2 Hippolytus (Ref. v. 3) reports that the Naassenes allegorised the
water turned into wine, but he gives no details.

3 Orat. in Meletium.

4 S.v. “ Gospels ” in E.B., 1796, 1800.
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waterpots represent the inferior dispensation of the weekdays,
z.e. the Law, preparing the way for the perfect dispensation of
the Sabbath, z.e. the Gospel, of which the wedding feast at
Cana is a type.” He adds a Philonic quotation about the
number 6 ‘‘ being composed of 2 x 3, having the odd as male
and the even as female, whence originate those things which
are according to the fixed laws of nature. . . . What the
number 6 generated, that the number 7 exhibited in full per-
fection ” (de septen. 6).

Moffatt ! favours yet a third Philonic explanation of the
number 6, suggesting that the six $8pfoa¢ correspond to Philo’s
principle that six is the ‘‘ most productive ” (yovpwrdry) of
numbers (decal. 30).

These are desperate expedients of exegesis, and if Jn. really
had any such notions in his mind when he said there were szx
waterpots prepared for the use of the wedding guests, he wrote
more obscurely than is his wont. The truth is that mention
of this unusually large number of ¥3p{a: is more reasonably to
be referred to the observation of an eye-witness, who happened
to remember the circumstance, than to elaborate symbolism of
the narrative.

(3) The case for treatment of the whole story as due to a
misunderstanding of some figurative saying can be put more
plausibly. Wendt 2 puts it thus: ‘‘ It is quite possible that an
utterance which the apostle originally made in a figurative
sense—Jesus turned the water of legal purification into the
wine of marriage joy—was afterwards interpreted by the circle
of Johannine disciples as recording an actual conversion of such
water of purification into wine for a marriage.” This is not.
to say that Jn. did not mean to narrate the incident as historical;
it is to say, on the contrary, that he was mistaken in doing so,
and that the story, in all its intimate detail, has been built up
from vague hearsay. Quite different is such a theory from
that which would regard the narrative as invented in order to
teach that the wine of the Gospel, which Jesus provides, is better
than the unsatisfying water of the Law; but it has its own
difficulties. See Introd., p. clxxxii.

Interlude at Capernaum (v. 12)

12. perd 7toito. This phrase does not occur in the
Synoptists, but appears 4 times in Jn. (cf. 117+ 1 1¢%), and
always connotes strict chronological sequence, as distinct from

Y Introd. to N.T., p. 524. 2 St. John's Gospel, p. 241.
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the vaguer peréa rtabra (see Introd., p. cviii). pera rabra is
read here in the fourth century Pap. Oxy. 847 and also in
M 124* with & f /2 ¢.

katéPn els Kadapvaodp (this is the best attested spelling).
Jesus ‘“ went down ”’ to Capernaum, Cana being on higher
ground: Jn. uses the same phrase again (4%°) for the journey
from Cana to Capernaum. The distance by road is about
zomiles. To assume that the party walked by way of Nazareth
(which is in a different direction), and that this journey to
Capernaum is to be identified with that mentioned Mt. 413,
lacks evidence.

Capernaum is to be located at Ze// Hum (more properly,
Telhumy); or, less probably, at Khan Minyesr These places
are about 3 miles apart, both on the N. shore of the Sea of
Galilee.

Nothing is told about this short visit to Capernaum, so that
mention of it has no allegorical significance. V. 12 is merely
an historical note.

It will be noticed that the mother and *‘ brethren ’ of Jesus
were with Him now, on the return of the wedding guests from
Cana; but thenceforth they do not travel about with Him.
His public mission has begun.

They stayed at Capernaum *‘ not many days’ (o woAAds
fuépas), the note of time being characteristic (see Introd., p. cii)
of the Fourth Gospel.

After a3eAgoi, BLT®W, with Pap. Oxy. 847, omit adrod, but
ins. RANTA®, and most vss. & a & ¢ 2/ ¢, with some cursives
and the Coptic Q, omit kai of padnral adrod.

[

AppITIONAL NOTE ON THE BRETHREN OF JESUS

The mother and ‘‘ brethren ”’ of Jesus accompanied Him
on this journey. The ‘‘ brethren ”” are always (except in Jn.
73t} mentioned in the Gospels in connexion with Mary (cf.
Mk. 33, Mt. 12%, Lk. 81 and Mk. 63, Mt. 13%); and it is not
unlikely that she shared their home until (see 19%") she was
entrusted to the care of her nephew, John the son of Zebedee.
The evangelists consistently represent them as incredulous of
the claims of Jesus (see reff. above), and as regarding Him as
out of His mind (Mk. 3%, for ‘‘ His friends ” here are appar-
ently to be identified with ‘‘ His mother and His brethren ”

1Ci. Rix, Tent and Testament, pp. 285 ff., and Sanday, D.C.G.,
i. 269.
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in v. 31). Their names were James, Joseph, Simon, and Jude
(some of the commonest names in Palestine), and they had
sisters (Mt. 13%, Mk. 6%. James, ‘‘ the Lord’s brother,”
became a believer after the Resurrection of Jesus (Acts 114);
St. Paul reports that the Risen Lord appeared to him (1 Cor.
15); and he was the first bishop of Jerusalem (see Acts
12'7 151%). Grandsons of Jude (who probably also confessed
Christ afterwards, Acts 114) were leaders of the Church in
the time of Domitian (Eus. Z.£. iii. 19, 20, 32).

The ancient problem as to the ‘‘brethren of the Lord ”
cannot be fully discussed here. (1) The theory known as the
Hieronymian, because it was started by Jerome, is that they
were the sons of Alphzus, who is identified with Clopas, and
Mary, who is regarded as the Virgin’s sister (but see on 19%®
as to both these equations). Thus they were maternal cousins
of Jesus, and were loosely called His ‘¢ brethren.” This would
involve the identification of ‘‘ James the Lord’s brother ”
with James the son of Alphzus, who was one of the Twelve.
But the Lord’s brethren remained incredulous throughout His
public ministry, and could not therefore have been numbered
among the Twelve (see on 75). That James the Lord’s brother
is called an *‘ apostle ” at Gal. 1% is nothing to the point, for
the circle of ‘¢ apostles ”’ was much larger than the circle of the
Twelve. Further, despite the vague use of d8eA¢pds in a few
passages in the LXX, where a cousin is addressed or indicated
(cf. 2 Sam. 20° 1 Chron. 23! 2 Tobit 72-4), we cannot equate
aderdpds and dveynds or give any reason for the evangelists’ use of
the word *‘ brethren ”” when ** cousins > would have been more
literally exact. (2) The Helvidian theory, against which
Jerome’s polemic was addressed, is that these ‘* brethren ’ were
sons of Joseph and Mary, born later than Jesus, and appeal is"
made by its advocates to the phrasing of Mt. 1% as indicating
that Mary did not remain a virgin. But it is difficult to under-
stand how the doctrine of the Virginity of Mary could have
grown up early in the second century if her four acknowledged
sons were prominent Christians, and one of them bishop of
Jerusalem. (3) The most probable, as it is the most ancient,
view is that expounded by £piplanius, viz. that the ‘ brethren
of the Lord ” were sons of Joseph by a former wife. Thus
they were really the stepsons of Mary, and might naturally
be called the ‘‘ brothers ”’ of Jesus; the fact, too, that Mary
shared their home would be accounted for. Hegesippus
(f1.150; cf. Eus. A.E. iii. 11, iv. 22) stated that Clopas (Jn.19%)
-was a brother of Joseph, a view which Epiphanius adopted.

It thus appears that we have to distinguish three groups of
persons bearing the same names, viz.:
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i, James the son of Zebedee, James the son of Alphzus;
Simon Peter, Simon Zelotes; Judas the son of another James,
also called Thaddeus, and Judas Iscariot, were all of the
Twelve (Mt. 102, Mk. 316t Lk. 6141,

ii. James called the Just, the first bishop of Jerusalem,
Simon, Judas, and Joseph, the Lord’s brethren, were sons of
Joseph by his first wife (Mk. 63, Mt. 13%).

ili. James the Little (6 pupds), of whom we know nothing
more, and Joses were sons of Clopas and another Mary (Mk.
15%, Mt, 2758; see on Jn. 19%). They had another brother,
Symeon, who was second bishop of Jerusalem, and was ap-
pointed to that office, according to Hegesippus, because he was
the Lord’s ¢‘ cousin ” (Eus. A.£. iii. 11, iv. 22). This phrase
is used because Clopas was brother of Joseph, the foster father
of Jesus.

Hence it would seem that James, Joses, and Symeon in
Group iii. were first cousins of James, Joseph, Simon, and Judas
in Group ii.!

The Cleansing of the Temple (vv. 13—22)

18 ff. This incident is placed in the traditional text of Jn. at
the beginning of the ministry of Jesus (2'3717), while the
Synoptists place it at the end (Mk. 111517, Mt. 211218 Tk,
1g%-46)  Before examining this discrepancy, we must review
the differences between the Synoptic and Johannine narratives,
and also come to some conclusion as to the significance of the
action of Jesus on this occasion.

The Synoptic tradition is based on Mk.; Mt, and Lk.
having no details that are not in Mk., and omitting some of his.
It is convenient, then, to begin by comparing Jn. with Mk.; and
it appears at once that Jn. (as often elsewhere 2) knows Mk.’s
narrative, which he amplifies and alters in some details.

Both evangelists tell of the upsetting of the tables of the
moneychangers. Jn. omits, as do Mt. and Lk., a point pre-
served by Mk., viz. that Jesus forbade the carrying of goods or
implements through the Temple courts, a practice probably due
to the desire to make a short cut between the city and the
Mount of Olives (Mk. 11%). Jn. alone states that sheep and
oxen were being sold in the precincts (7o iepdv), the sale of
pigeons only being mentioned by Mk. Jn. adds that Jesus

1For full treatment of this problem, see especially Lightfoot,
Galatians, pp. 252—291 ; J. B. Mayor, Ep. of St. James, Introd., c. 1 ;
and C. Harris, D.C.G., s.v. *“ Brethren of the Lord.” Dom Chapman
defends the Hieronymian view in J.7T.S., April 1906.

3 Cf. Introd., p. xcvii.
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used a whip to drive out the beasts, while he ordered their
owners to take the pigeons away, with the rebuke, ‘‘ Make not
my Father’s house a house of business.”” The rebuke in Mk.
is different, being made up of quotations from Isa. 567 and
Jer. 411, ¢ My house shall be called a house of prayer for all the
nations, but you have made it @ den of thieves”’ That is to
say, Mk. represents Jesus as denouncing the dishonesty of the
traffic which was carried on within the Temple precincts; while
from Jn. it would seem as if the traffic itself, apart from its
honesty or dishonesty, were condemned. The Scripture which
the burning zeal of Jesus recalls to Jn. is Ps. 6¢°; and he notes
that the Jews asked for a sign of His authority, to which Jesus
replied by saymg, ‘‘ Destroy this temple, and I will raise it
up in three days ”—enigmatical words which (according to
Jn.) the Jews misinterpreted. None of this is in Mk., who
adds, however, that the chief priests and scribes began to seek
the death of Jesus, fearing Him and being alarmed at the effect
of His words upon the people.

What was the meaning of the action of Jesusin ‘¢ cleansing
the Temple ? It does not seem to have been suggested by any
special incident. According to all the accounts, it was quite
spontaneous.

Perhaps the best answer is that the action of Jesus was a
protest against the whole sacrificial system of the Temple.!
The killing of beasts, which was a continual feature of Jewish
worship, was a disgusting and useless practice. The court of
slaughter must have been like a shambles, especially at Passover
time. And Jesus, by His bold action, directed public attention
not only to the impropriety of buying and selling cattle in the
sacred precincts, with the accompanying roguery which made
the Temple a den of thieves, but also to the futility of animal
sacrifices. He had declared Himself against Jewish Sabba-
tarianism. He now attacks the Temple system. = This it was
which set the temple officials against Him. The cry, ‘‘ Thou
that destroyest the temple,” disclosed the cause of their bitter
enmity.

There is, indeed, no hint that Jesus interfered dzreczly with
the work of the priests.? He quoted a prophetic passage
(Hos. 6% which deprecated the offering of animal victims
(Mt. 913 127), but not on this occasion. Nor is He said to have
prevented any animal from being led to sacrifice. What He
interfered with was a market, not held in the court where the
altars were, but in the outer Court of the Gentiles. Yet some

1 8o Qesterley in D.C.G., ii. 712 ; cf. Caldecott, J.T.S., July 1923,

p. 382.
2 So Burkitt, J.7.S., July 1924, p. 3871
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such market was necessary, if animal sacrifices were to go on.
It was inevitable that oxen and sheep and pigeons should be
available for purchase, in or near the precincts of the Temple,
by the pilgrims who came up to worship at the great feasts, and
particularly at the Passover. If this practice were stopped,
the whole system of sacrificial worship would disappear. It
may therefore have been the purpose of Jesus, by His action of
~ “cleansing the Temple,” to aim a blow at the Temple system

in general (cf. 4%1). But if so, it was not immediately per-
ceived to be His purpose by His own disciples, who continued
to attend the Temple worship after His Passion and Resur-
rection (Acts 2% 31; cf. 67).

Whether this be the true explanation of the drastic action
of Jesus, or whether we should attach a lesser significance to it
by supposing that His purpose was merely to rebuke those who
profaned the Temple courts by chaffering and bargaining, it is
not possible to decide with certainty. We pass on to consider
whether it is more probable that the incident occurred at the
beginning or at the end of His ministry. Mk. (followed by
Mt. and Lk.) places it at the end; Jn. seems to place it at the
beginning. Which is more likely ?

It is true that Mk. only tells of oze visit of Jesus to Jeru-
salem; and so, if he mentioned the Cleansing of the Temple at
all, he had to put it at the end of the ministry. Nor is the
Marcan dating of events in the last week always to be accepted
as accurate. As to the date of the Day of the Cructfixion, e.g.,
Jn. is to be preferred to Mk. (see Introd., p. cvi). So that
it is not to be taken for granted that, in a matter of this sort,
Mk. must be right and Jn. wrong. But if we reflect how deep
must have been the indignation aroused by such an act as that
recorded in Jn. 2% how the vested interests of the cattle-dealers
must have been affected by it, how little disposed men are to
yield to opposition which will bring them financial loss, we shall
find it hard to believe that Jesus was a comparatively unknown
person in Jerusalem when He ‘‘ cleansed >’ the Temple. The
one moment at which such an action could have been carried
through without instant retaliation was, apparently, the moment
after His triumphal entry, when even the Pharisees began to
despair of diverting the crowds from following Him (12%). On
psychological grounds, the incident is hardly credible, if it is
to be put at the beginning of the ministry of Jesus. At that
time the Temple officials would have made short work of any
one who attempted to stop the business of the Temple courts
by violence.

Our conclusion accordingly is that there is some mistake
{(which cannot now be explained) in that account of the Cleansing
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of the Temple which places it immediately after the miracle of
Cana, as the traditional text of Jn. places it.! Some expositors
have postulated two cleansings, one at the beginning, the other
at the close of Jesus’ ministry; but, apart from the fact that
this duplication of similar incidents is improbable, we find it
difficult to suppose that this particular incident, or anything
like it, could have happened at so early a stage in the ministry
of Jesus as is suggested by the traditional order of the chapters
in the Fourth Gospel.2 .

18. éyyds fiv T wdoxa Tdv ’lovdalwr. éyyds is used again
6% 72 11% of the approach of a feast; elsewhere in the Gospel
it is used of proximity in space, not #me.

70 wdoxa Tév 'lovdalwv. Jn. is accustomed to describe
the Passover festivals which he mentions as ‘ of the Jews”
(cf. 5! 6% 11%5), and he speaks in the same way of the Feast of
Tabernacles (7%). The Synoptists never speak thus. Westcott
suggested that the qualifying phrase *‘ of the Jews ”” implies the
existence at the time of writing of a recognised C#»sstian Pass-
over, from which Jn. wishes to distinguish those which he
records. But this explanation will not cover the language of
#2, for there was no Christian Feast of Tabernacles. It is
simpler to say that Jn. is writing for Greek readers, and that
the qualifying clause is explanatory for them (cf. v. 6 and 19%9).
Paul was proud of being a Jew, but he speaks nevertheless
of Touvdaiouds (Gal. 1'% as something quite foreign to his
present religious convictions; and so there is nothing in the
addition ‘‘ of the Jews’ inconsistent with the nationality of
John the son of Zebedee, even if we were to suppose that he.
wrote these words with his own hand, at the end of a long
Christian life, lived for the most part out of Palestine, during
which he had dissociated himself from his Jewish past.

avéBn els ‘lepoodiupa. dvaBaivev is the verb regularly
used of *“ going up ” to Jerusalem for the feasts (5! 78 113 12%).
In this context it does not connote the idea of ascending from
lower to higher ground (as in v. 12), but of journeying to the
metropolis.

14, 15. The iepév, or sacred precinct, must be distin-
guished from the vads, or Temple itself. Here, the iepov is the
Outer Court, or Court of the Gentiles, where the animals needed
for sacrifice or offering were bought. To those coming from a

1 See Introd., p. xxx.
2 See Drummond (Characier and Authorship, eic., p. 61) and Cadoux

(J.7.S., July 1919).
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distance, as well as to Jews of Jerusalem, it was a convenience
to be able to buy on the spot the oxen or sheep or pigeons
(Lev. §7 1514 29 173 etc.) that were required for sacrifice or for
offerings of purification. So, too, the trade of the money-
changers was a necessary one, because Roman money could
not be paid into the Temple treasury. The capitation tax or
‘“ atonement money ”’ of half a shekel (see Ex. 30'%, Neh. 10%2
Mt. 17%) had to be tendered in the orthodox coinage.

xéppa signifies a small coin, and hence we have keppatioris,
“a moneychanger.” So too, xéAXvBos, koAhuBioTis, with
like meanings (v. 15). Lightfoot quotes! a Talmudic rule:
‘¢ It is necessary that every one should have half a shekel to
pay for himself. Therefore, when he comes to the exchange
to change a shekel for two half-shekels he is obliged to allow
him some gain, which is called pa%p or xkéAAvBos.” That is,
the xéAAvBos was the discount charged by the moneychanger
for exchanging a shekel into two half-shekels.

For 7a képpata (BLTPW 33, with Pap. Oxy. 84%) the
rec. has 70 xéppa with RANAG®, apparently treating it as a
collective noun: ‘‘ He poured out the coin (pecuniam) of the
moneychangers.”

For évérpefev (BWO, with Pap. Oxy. 847) the rec. has
dvéorpepev with ALNA, 8 fam. 13 having xaréorpefer (from
- Mk, 11%%). dvaorpépew is not used in the N.T. in the sense of
 upsetting ’; for dvarpérew, cf. 2 Tim. 218

tpémela is classical for a moneychanger’s table, and we
have ™y rpdmelav dvarpémrewv ** to upset the table ”’ in Demos-
thenes (403. 7).

For the redundant éxBdN\ew éx, see on 6%,

oxowd means ‘‘a bunch of rushes,” while oxowlov is a
“cord ”’; and some have thought that the scourge or whip
used by Jesus was made from the rushes used for bedding for
the cattle. It may have been so, but dpayéAhiov &k oxowiewy
is adequately translated by ‘“a whip of small cords.” The
whip is not mentioned by the Synoptists, and the detail is
suggestive of the recollections of an eye-witness.

mévras &éBakev . . . T4 Te wpdBata «kal Tols Béas. It
would seem that the whip was used on the owners of the
cattle as well as on the sheep and oxen. wdvras é£Baiwy
in the Synoptist accounts (Mt. 21'%; cf. Mk. r1%, Lk. 19%)

! Hor. Hebr., ii. 275.
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certainly applies to the men; the Synoptists do not mention the
driving out of the ca#t/e.

Jerome (in Mt. 21%%) says that the cattle-dealers did not
resist Jesus: ‘‘a certain fiery and starry light shone from His
eyes and the majesty of Godhead gleamed in His face.”” 1

18. The doves or pigeons could not be driven out as the
cattle were 5 but the order to those who sold them is per-
emptory : apaTe Tabro évreGfer, ‘‘ take them hence.” For the
aor. imper. dpare, see On V. 5.

The reason given for this action is different from that given
by the Synoptists. They represent Jesus as indignant at the
dishonesty of the traffic pursued in the Temple: ‘* Ye have made
it a den of thieves.” According to Jn., Jesus seems to object
to the traffic in itself, honest or dishonest, as secular business
that ought not to be transacted in a sacred place: ‘‘ Make not
my Father’s house a house of merchandise”” (but see above,
at p. 87). The remarkable phrase ‘‘ my Father ”—not *‘ our
Father ’—is not found in Mk., but it occurs 4 times in Lk.,
16 times in Mt., and 2% times in Jn. We have thus the
authority of Mt. and Lk., as well as that of Jn., for regarding
it as a phrase which Jesus used habitually. It indicates a
peculiar relationship between Him and God, the Father of all,
which is not shared by the sons of men (cf. Jn. 20%%).

é olkos Toli Marpds pou is the earthly Temple. So the Lord
is represented by Lk. (2%%) as saying, ‘‘ Wist ye not that
I must be in my Father’s house ?” (& 7ois 100 Narpds pov).
But 5 oikia 10b Ilarpds pov (14%), ‘‘the Dwelling Place of
my Father,” in which are many mansions, is the heavenly
temple, the Eternal and Changeless Home of the Eternal.

The Temple is often described in the O.T. as ‘‘ the house of
God,” and Jesus so described it (Mk. 2%, Mt. 124, Lk. 6%).
It was to make an unmistakable claim for Himself to substitute
for this familiar expression the words ‘‘the house of My Father.”
Here is an express assertion that He was Messiah, the Son of
God, as Nathanael had already perceived Him to be (1%).
Cf. 517,

17. ot pabfyral adtob, sc. who were present (see on 22).
They saw in the action of Jesus in purifying the Temple courts
an illustration of that burning zeal of which the Psalmist had
sung, ‘‘ The zeal of thy house hath consumed me ”’ (Ps. 6g°).
No Psalm is so frequently quoted in the N.T. as this. The rest
of v. 9, *“ The reproaches of them that reproach thee are fallen

1 See James, Apocryphal N.T., p. 8.
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upon me,” is applied by Paul to the Christ (Rom. 15%). Jn.
represents Jesus as citing v. 4, ‘‘ They hated me without a
-cause,” as fulfilled in His own experience (15%), and as saying,
1 thirst,” on the Cross in fulfilment of v. 21.1 It appears,
then, that Ps. 69 was regarded as prophetic of Messiah, and the
disciples, as they watched Jesus, seem to have regarded His
Cleansing of the Temple as a Messianic action (cf. Mal. 31%).
They foresee that the fiery energy which He displays will wear
Him out at last, and they substitute for the past tense of the
Psalmist, ‘¢ hath consumed me ? (karépayev), the future
Ko.'rO.(btiye'ro.L, ‘ will consume me.’

The rec. text here has rorépaye, but the uncials give
xarapdyerar. The true text of the LXX at Ps. 69!° seems to
be karépaye (following the Hebrew), but B reads xaragpdyerac

Other citations from Ps. 69 are found, Acts 120 (v. 25), Rom.
119 10 (vy, 22, 23). Cf. also Mt. 2734- 8,

The Synoptists always have ycypa.'n"ra.l, for citations from
the O.T.; Jn. prefers yeypoppévor &oriv (as here and at
6%1- 45 103 1214 but see 87 and critical note there).

18. The ]ews (see on 1? 519) did not view the action of Jesus
as His disciples did. They wished to know by what authority
He had taken upon Himself the réle of a reformer (cf. Mk. 11%,
Mt. 2123, Lk. 20%). If He had authority, what ‘‘ sign ”’ could
He perform in proof of it ? It has always been true of un-
educated people that ‘‘except they see signs and wonders,
they will not believe ” (4%). And even the educated Pharisees
and scribes asked Jesus for *‘ signs,” although, probably, they
asked because they did not think that He could gratify their
request (cf. Mk. 811 Mt. 161). Seeonv. 11 for the value of the
witness of such signs.

Jesus gave no sign such as the crowds asked for. His
words (see on v, 19) did not provide anything more than a fresh
assertion of His power. This is quite consistent with the
Synoptic reports of His refusal to work ¢ signs’ for Herod
(Lk. 238) or for the scribes and Pharisees (Mt. 12%).

19. Adéoare Tov vadv Tobror ktA. We must distinguish this
saying of Jesus from the interpretation which the evangelist
puts upon it in v. 21. That it is an authentic saying is plain
from the fact that, perhaps in a distorted form, it was made a
topic of accusation against Jesus at His trial before the high

1Cf. Introd., p. clv. '
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priest (Mk. 145, Mt. 261; cf. Mk. 15%, Acts 6!4). That by the
vads which would be destroyed Jesus was understood to mean
Herod’s Temple is certain from the retort of the Jews (see on
v.20). But the precise form of words is uncertain, nor were the
witnesses at the trial agreed about this. According to Mk., the
witnesses falsely reported the saying in the form, ‘‘7 will
destroy this temple made with hands, and in three days (3 Tpiév
npepdv) 1 will build another made without hands ” (Mk. 14%).
This is softened down by Mt., according to whom the witnesses
alleged that Jesus said, ‘‘ 7 can destroy the temple of God and
build it in three days ” (Mt. 26%). According to Jn. in the
present passage, Jesus only said that #f e Jews destroyed the
Temple, in three days He would raise it up. It is a question
whether any of these reports precisely reproduces the words of
Jesus at the Cleansing of the Temple. On another occasion
He is reported by the Synoptists (Mk. 132 Mt. 242, Lk. 21%)
to have predicted the downfall of the Temple, and this is un-
doubtedly authentic. But it is not probable that He should
have declared that Ae would rebuild it or raise it up again.?
A rebuilding of the Temple would mean the restoration of the old
Jewish system of ritual and sacrifice, and we know that this
was not the purpose of Jesus (see above, pp. 87, 88). He told the
Samaritan woman that He did not accept the principle which
she attributed to Him, that Jerusalem was the special place
where men ought to worship (4%°-2!). The worship of the
future was to be of a spiritual sort, and not to be confined to
any one centre. To the vision of the seer of the Apocalypse,
there was no temple in the New Jerusalem (Rev. 212%). That
Jesus should have said that He would rebuild the Temple at
Jerusalem if it were destroyed, is not credible. The Temple
was, indeed, the chief obstacle to the acceptance of His gospel
by the Jews.

But the Marcan version of His words, or rather the Marcan
version of the witnesses’ report of His words (Mk. 14%%), has no
such improbability. It lays stress on the contrast between the
temple made with hands and the temple made without hands
(cf. Acts 7%® 172, Heb. g!1), between the temple built by Herod,
which was the centre of Jewish worship, and the ‘‘ spiritual
house ”’ of Christian believers, which was to offer up ‘* spiritual
sacrifices ”’ (1 Pet. 2%; cf. 2 Cor. 61%). That Jesus foresaw the
passing of the Temple, and its replacement by a less exclusive
and less formal worship is certain, however we try to explain
His prescience.

Next, we observe that it is common to all the reports of this

1 Notwithstanding a suggestion in Enock xc. 28 that Messiah was
to reconstruct the Temple (based on Hag. 27%).
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saying of His that He asserted that the replacement of the old
by the new would be ¢ in three days.” Salmon suggested !
that Jesus may have had in His thoughts the words of the
prophet about reconstruction after apparent destruction :
‘¢ After two days will He revive us: on the third day He will
raise us up, and we shall live before Him 7 (Hos. 6%). The
Synoptists, however, tell again and again that Jesus predicted
- that His Death would be followed by His Resurrection ‘¢ on the
third day ” (Mk. 8%, Mt. 16%, Lk. ¢22; Mk. ¢%, Mt. 17%;
Mk. 10%, Mt. 201% Lk. 183%3; cf. also Mt. 2%%). It is more
natural to bring the ‘‘ three days” of Mk. 145, Mt. 26%,
Jn. 21® into connexion with these passages than to presuppose
a reminiscence of Hos. 62—a prophetic text which, it is curious
to note, is never quoted of the Resurrection in the Apostolic
age.?

We conclude, then, that Jesus at the Cleansing of the
Temple declared (1) that the Temple, the pride and glory of
Jerusalem, would be destroyed at no distant date, and that the
Temple worship would pass away; (2) that He would Himself
replace it by a spiritual temple; and (3) that the transition from
the old order to the new would occupy no more than ‘‘ three
days.” His hearers were at once indignant and incredulous,
for they understood His words as a threat, and that the rebuild-
ing of which He spoke was a literal rebuilding with stones and
mortar.

The Epistie of Barnabas (§ 16) states explicitly that the
spiritual temple then being built up was the company of Chris-
tian believers: ‘‘ I will tell you concerning the temple how these
wretched ones [i.e. the Jews] being led astray set their hope
on the building, and not on their God that made them, as if it
were the house of God.”” He quotes Isa. 4917 and £nock Ixxxix.
56 as predictive of the destruction of the Temple, and proceeds,
“Let us inquire whether there be any temple of God.” He
concludes that there is, quoting words of Enock (xci. 13),
‘¢ When the week is being accomplished, the temple of God shall
be built gloriously.” He goes on, ‘‘ Before we believed in
God, the abode of our heart was corrupt and weak, a temple
truly built by hands ”’; but the temple of the Lord is now built
gloriously, for ‘‘ having received the remission of sins and
having set our hope on the Name, we became new, being
created again from the beginning, wherefore God truly dwelleth
in our habitation within us. . . . This is a spiritual temple
built for the Lord.” The allusion to ‘‘ the temple made with
hands ” is reminiscent of Mk. 14%, and the whole passage shows

L Human Element in the Gospels, p. 218.
% Tertullian (ad. Judeos 13) and Cyprian (Test. ii. 25) both cite it.
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that the antithesis between the Jewish temple of stone and the
Christian temple of faithful hearts was familiar to the sub-
Apostolic age. We have it again in Justin (Z7yp%. 86), who
says that Jesus made His disciples to be ‘‘ a house of prayer
and worship 77 (olkes edxfis xai mpookvrioews). The idea
probably goes back to sayings of Jesus such as Mk. 14% and
the present passage, although it is not suggested here that
Barnabas knew the Fourth Gospel.

“In three days I will raise it up.” The Agent of the
revival is to be Jesus Himself. This suggests at once that it
was not to His own bodily Resurrection that Jesus referred
here. For by the N.T. writers God the Father is a/ways
designated as the Agent of Christ’s Resurrection (Acts 224 315
410 10% 13% Rom. 4% 81 10°, 1 Cor. 6! 155, 2 Cor. 414, Gal. 11,
Eph. 1%, 1 Thess. 119 Heb. 13%, 1 Pet. 12!). Jesus is not
represented as raising Himself. Hence we have a confirma-
tion of the conclusion already reached, that it was not the
resuscitation of the Body of Jesus from the tomb that was in
His thought here, but rather the passing of the old (and material)
temple and the beginning of the new (and spiritual) temple of
Christian believers. Seeonv. 21, and note the passive 7yépty
at v. 22; but cf. also 108,

20. Jn. relates several conversations of Jesus, cast in some-
what similar form to this. Thatis, there is first a difficult saying
of His. Itis misunderstood and its spiritual significance is not
discerned, a too material interpretation being given to it by His
hearers. Then either He Himself, or the evangelist, adds an
explanatory statement. Cf., for instances of this, 3t 411 %
6%2-51t.  See Introd., p. cxi.

&v Tpuoly fpépars, ‘‘ within three days,” not ‘‘ affer three
days,” the preposition perhaps being significant.!

Teooepdkovta kai & Ereow xTA.  Abbott (Diaz. z021-4)
would refer these words to the original building of the Temple
in the time of Ezra. If, with the LXX, we omit the words ‘¢ of
Babylon ” after ‘‘ Cyrus the king ”’ at Ezra 5!%, and assume
that ¢ Cyrus king of Persia ”’ (Ezra 1%) is intended, we may take
the first year of Cyrus king of Persia, 7.e. 559 B.C., for the year in
which the edict to build the Temple was issued. But according
to Josephus (4n#2. X1. i. 1), it was completed in 513 B.C,, 7.c.
forty-six years after; and so it is stated in the chronology of
- Eusebius. This is a summary of Abbott’s argument, which
seems, however, to depend on too many subsidiary hypotheses

1 Cf. Abbott, Diat. 2331.
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to be satisfactory. Heracleon refers the words to Solomon’s
Temple,! which Origen refutes, but gives no satisfactory ex-
planation of his own. It seems more likely, as has generally
been held by modern editors, that Herod’s building is the
subject of the allusion in this verse.

TeouepdrovTa kai & Ereowy oikodopsifn kTh. Theaor. oixodourfy
does not imply that the building was completed, as may be
seen from a parallel sentence in Ezra 516 (appositely cited by
Alford) describing the building of Ezra’s Temple, dro tdre
Zws Tob viv okodounfn kai obk éredéorfy : it only implies that
building operations had been in progress for forty-six years.
In fact, Herod’s Temple was not completed until 64 A.D.,in
the time of Herod Agrippa.

According to Josephus, Herod the Great began to repair
and rebuild the Temple in the eighteenth year of his reign
(Antt. xv.xi. 1), i.e. 20-19 B.Cc. This would give either 27 A.D.
or 28 A.D. as the year of the Passover indicated in these verses.?
The year of the Crucifixion is not certain, but it was probably
29 A.D. or 30 A.D. Itis not possible to draw exact chronological
inferences from the ‘* forty and six years ”’ of this verse, but the
phrase agrees well enough with the probable date, as gathered
from other considerations. It is difficult to account for the
attribution of so definite a statement of time to the Jewish -
objectors if it did not embody a reminiscence of fact. As to
the fact itself, the Jews must have been well informed.

As at other points in the Gospel (v. 6 5% 2111), some critics
have supposed that the number mentioned here is to be inter-
preted in an esoteric fashion, after the methods of Gematria.
The name "A8dp has 46 as its numerical equivalent, and thus
the occult reference 2 in *‘ forty-six years hath this Temple been
in building ” would be to some contrast between the first and
second Adam. It is unnecessary to dwell upon such extrava-
gances.4 Hardly less fanciful is it to suppose, as Loisy does,
that the forty-six years refer to the actual age of Jesus at the
time, He being taken for a man forty-nine years old (8%7), near
the end of His ministry.

21, éxetvos dé e)\eyev kt\., ‘‘ but He was speaking about the
temple of His body.” exe?voq is emphatic, ‘‘ but He, onthe
contrary . . .” Seeon1819®

For ]n.’s habit of commenting on sayings of Jesus, cf.
Introd., p. xxxiv. This comment seems to convey that by the

1 So also ps.-Cyprian, de montibus Sina et Sion, 4.

2 Turner (D.B. i. 405b) gives 27 A.D., and von Soden (E.B. 804)
gives 28 A.D.

3 This is suggested in ps.-Cyprian, de mont. Sina, eic., 4.

¢ Cf. Introd., p. Ixxxvii.
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words ‘¢ Destroy this temple,” Jesus meant ‘‘ Destroy this body
of mine.” But this is hardly possible (see onv. 19). Had He
meant that, He would have spoken with less ambiguity. He
plainly meant Herod’s Temple, and was so understood. ~Chris-
tian believers are, indeed, spoken of as the ‘‘ Temple of God ”’
(2 Cor. 6%), but not Christ Himself. He was ‘ greater than
the Temple ”” (Mt. 126). Butthe comment is much condensed,
and may mean only that the ¢ temple of His body *’ of which
Jesus spoke was the ‘ spiritual house *’ of Christian believers
(1 Pet. 2%), who are collectively the Body of Christ (1 Cor. 12%);
the ¢ three days ”’ carrying an allusion to the interval between
the Death and Resurrection of Jesus, which marked, as it seems
to the evangelist looking back, the watershed between Judaism
and Christianity.

Toi odpatos abrol. Jn. is not fond of the word copa (see
p- clxxi); he always uses it of a dead body, not of a living one
(cf. 131+ 38. 40 5012),

22. éuviofnoay ol pofyral (see on v. 2) in v. 17 recalls
what the disciples remembered at 2ke trme, 7.e. they thought
of Ps. 6¢° when they saw the burning zeal of their Master; in
this verse it recalls what they thought after His Resurrection
of the meaning of His words recorded in v. 19. So, again, in
1216 Jn. tells that it was not until after Jesus was glorified that
the disciples understood the forward reference of Zech. ¢%;?
cf. Lk. 24%and Jn. 131° 14%.

énloTevoar T ypady. 7 ypagyj seems to refer in Jn. to a
definite passage of Scripture,? as it does throughout the N.T.,
rather than to the O.T. generally (which would be ai ypudai).
At Jn. 10® 1318 (171%) 19%- 2. 36. 37 the actual passage is quoted;
at Jn. 7%-42 (which see) the reference is not quite certain;
while here and at 20° no clue is given to the passage to which
allusion is made. But as it is plain from Acts 2% 13% that
Ps. 1619, ‘¢ Neither wilt thou suffer thy Holy One to see
corruption,” was cited by Peter and Paul alike as predictive
of the Resurrection of Christ, we may conclude that this is
the verse in the evangelist’s mind when he says that the
disciples after the Resurrection ‘‘ believed the Scripture.”

1Irenzus lays down the principle that no prophecy is fully under-
stood until after its fulfilment: wdoa yap wpognrela wpd THs éxBdaews
alveypd ot (Her. iv. 26).

2 Abbott, Diat. 1722 a—l, argues, but unconvincingly, that 3 ypag#
means here ‘ the general tenor of the Scriptures.”

VOL. I.—7
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Ps. 161° was the ¢ proof text” to which the Apostolic age
referred.

kol T® Ayw 8v elmev 6 ’In., ‘‘ and the saying which Jesus
spake,” z.e. the saying in v. 19. & Adyos is often thus used of a
‘“ saying 7’ of Jesus; e.g. émiorevaer 6 dvpwmos TG Adyw Ov elmev
adrg 6 Ty, (459); cf, 60 738 1520 189-32 128 G, is read by NBLTY,
the rec. having ¢ with ANWTIA®.

Sojourn at Jerusalem (vv. 23-25)

23. & Tols ‘lepoooldpors. This is the true reading here,
although rec. text with a few minuscules omits rots, in accord-
ance with Jn.’s usual practice. He has the article with
‘lepogodvpa (see on 11° for this form) 3 times only, viz. 223 52
1118 (see on 10%%). No other N.T. writer has this usage, but it
appears 2 Macc. 118 12°. Perhaps ra ‘leposdAvpa means ¢ the
precincts of Jerusalem ” in these exceptional passages.

If the traditional order of the verses 213-3%1 be correct, then
the statement of v. 23 is not easy to interpret. Nothing has
been said hitherto of  signs ”’ at Jerusalem, and yet both here
and at 3% they are mentioned as notorious. The only *‘ sign ”
that has been mentioned is the ‘‘sign” at Cana of Galilee.
There would be no difficulty if we could assume that vy. 2138—32
belong to the last week in the ministry of Jesus. The “signs”
would then be those which were wrought at Jerusalem or in its
neighbourhood on His last visit, ‘‘the signs which He was
doing 7’ (émole). The Raising of Lazarus is given by Jn.
special prominence among these (12!%), and there was also the
Blasting of the Fig Tree (Mk. 111), as well as others not
described in detail (12%7; cf. 731).

But, as the text stands, we must suppose that Jn. refers here
to ‘‘signs’ at Jerusalem wrought at the beginning of the
ministry of Jesus, which he does not describe (cf. 32 4%).

woAhol émlorevoav, including not only inhabitants of
Jerusalem, but some from among those who had come up to the
feast from the country parts.

For the phrase éwiotevoav els 16 &vopa, see on 1'%  Al-
though these people had been attracted to Jesus because of
the *“ signs ” that they saw, their belief was neither stable nor
adequate. A similar thing happened in Galilee, jxoAovfe: adrg
dyhos molis, o é0edpouvy Ta onpeta & émoler (62), the same
phrase that we have here.
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Oewpetv is a favourite verb with Jn., occurring 23 times;
cf. also 1 Jn. 3'7. It only occurs twice in the Apocalypse
(1111 12) and never in Paul. It may be used either of bodily
vision (20%1%) or of mental contemplation (12% 147), but
always connotes intelligent attention. The English word
which most nearly represents fewpeiv, as used by Jn., is ‘‘ to
notice.” Here and at 62 43 it indicates the notice which the
observers took of the ‘ signs ”” of Jesus. See for the difference
between fewpetv and drropar on 154, and cf. 16, '

24, 25. olk émlotevev altdv adrols, ‘‘ He was not trusting
Himself to them.” The kind of faith that is generated by
‘“ signs ” is not very stable; cf. 4% and 64 15,

3d 70 adrdv ywdoxew mwdvras, ‘‘ because He knew all
men,” See 1% 5% for other instances of this penetrating insight
into men’s characters (ywdoxew being used in both cases),
and 6818 1311 (where olda is used in the same way; see on
1% above). Another illustration of the same faculty of insight
is found in 4% 2. Cf. Mt. ¢4, Jn. 2117,

adtds yap éylvwokev Tl fv év 79 avBpdme, ‘‘ He knew what
was in man,” 6 dvfpwmos being used generically (cf. #51). This,
to be sure, is a Divine attribute, and is so represented in the
O.T,, e.g. Jer. 1710 20'% where Yahweh is said to ‘‘ search the
heart and try the reins.” But it is also, in its measure, a
prerogative of human genius; and (with the possible exception
of 1%8) it is not clear that Jn. means us to understand that the
insight of Jesus into men’s motives and characters was different
in kind from that exhibited by other great masters of mankind.

The Discourse with Nicodemus (I11. 1-15)

III. 1. Nicodemus appears three times in the Fourth Gospel
(see on 7% 19%), but is not mentioned by any other evangelist,
unless we may equate him with the dpywr of Lk. 18 (see
below on v. 3). The attempt to identify him with Joseph of
Arimathza has no plausibility (see on 19%); and the suggestion
that he is a fictitious character invented by Jn. to serve a literary
purpose is arbitrary and improbable (see Introd., p. Ixxxiii f.).
Nuwddypos is a Greek name borrowed by the Jews, and appears
in Josephus (4##t. x1v. iii. 2) as that of an ambassador from
Aristobulus to Pompey. In the Talmud (Zaanitk, z0. 1)
-mention is made of one Bunai, commonly called Nicodemus
ben Gorion, and it is possible (but there is no evidence) that he
was the Nicodemus of Jn. He lived until the destruction of
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Jerusalem, which would accord very well with the idea that
Jn. has the ¢‘ young ruler " of Lk. 18! in his mind, although in
that case yépwv of v. 4 must not be taken to indicate that the
person in question was really ‘‘ old "’ at the time of speaking.
All that can be said with certainty of the Nicodemus of the text
is that he was a Pharisee, and a member of the Sanhedrim
(79, and apparently a wealthy man (19%®). He seems to have
been constitutionally cautious and timid (see on %59).

Some points in the narrative of 3'"1% would suggest that the
incident here recorded did not happen (as the traditional text
gives it) at the beginning of the ministry of Jesus. First, at
v. 2, mention is made of oyueia at Jerusalem which had
attracted the attention of Nicodemus; but we have already
noted on 22 that no enpetov in that city has yet been recorded.
On the other hand, the ‘“ signs ”’ which had been wrought at
Jerusalem during the weeks before the end had excited much
curiosity. That Nicodemus should have come secretly during
the later period would have been natural, for the hostility of the
Sanhedrim to Jesus had already been aroused (7°%) ; but that
there should have been any danger in conversing with the
new Teacher in the early days of His ministry does not
appear. Again, at v. 14 (where see note), Jesus predicts His
Passion; but if this prediction be placed in the early days of His
ministry,we are in conflict with the Synoptists,who place the first
announcement of His Death after the Confession of Peter. No
doubt, Jn. is often in disagreement with the earlier Gospels,
but upon a point so significant as this we should expect his
record to agree with theirs.

However, there is not sufficient evidence to justify us in
transposing the text here; and we leave the story of Nicodemus
in its traditional position, although with a suspicion that the
original author of the Gospel did not intend it to come so
early.l

For the constr. NikdBnpos dvopa adtd, see on 18.

2. For the rec. 7ov “Iyootv (N), NABLTYW® have adtév.

olTos )\Bev mpos aldtov vuktés. This was the feature of the visit
of Nicodemus which attracted attention: he came &y night.
Cf. 7 19%. He was impressed by what he had heard, and he
gradually became a disciple; cf. 1212

The form 1nto which the conversation is thrown is similar
to that in c. 4.2 There is a mysterious saying of Jesus (3% 419),

1 See Introd., p. xxx.
% See, for a fuller discussion, Introd., p. cxi.
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at which the interlocutor expresses astonishment (3% 4'l-1%),
whereupon the saying is repeated (3% 413 %), but still in a form
difficult to understand. That, in both cases, there was an
actual conversation is highly probable; but the report, as we
have it, cannot in either case be taken to represent the zpsissima
verbe. Nothing is said in c. 3 of any one being present at the
interview between Jesus and Nicodemus; but, on the other
hand, there is nothing to exclude the presence of a disciple,
and hence the account of the interview may be based, in part,
on his recollections.

kol elwer adrd ‘PaBBel. See on 3. Nicodemus was ready
to address Jesus as Rabdz, because he recognised in Him a
divinely sent 8i8dokakos. This was not to recognise Him as
Messiah; but Nicodemus and others of his class (note the
plural ofdaper, ‘‘ we all know,” as at ¢ and Mk. 1214)! like
the blind man of ¢%, were convinced by the signs which Jesus
did that He had come amé 6eob (cf. 13% 16%). That ¢ signs ”
are a mark of Divine assistance and favour was a universal
belief in the first century; and Jn. repeatedly tells that this
aspect of His signs was asserted by Jesus Himself (see on 211
above, and cf. Introd., p. xcii). The declaration of Nicodemus
that no one could do the miracles which Jesus did, éav p3y 1 6
Beds per’ adtob, however foreign to modern habits of thought,
expressed the general belief of Judaism. That Jesus went about
doing good and healing, dr. 6 feds v per” adrot, is the declara-
tion ascribed to Peter in Acts 10%. The oqpeia to which
Nicodemus referred were those mentioned 222 as having in-
spired faith at Jerusalem. See note 7z Joc.

3. For the phrase amexpifn ’Incols xal elmev, see on 1%0.
RA®AN read 6 ‘Inoods, but BLT®W omit 6 : see on 1%, For
¢ Verily, verily,” see on 151,

Jesus answers the thought of Nicodemus, rather than his
words. Nicodemus was prepared to accept Him as a prophet
and a forerunner of the Messianic kingdom; but he mis-
understood the true nature of that kingdom. It was a spiritual
kingdom, ‘‘ not of this world,” as it is described in the only
other place in Jn. where it is mentioned (18%). It did not
come ‘‘ with observation ” (Lk. 172 21) and no appreciation
of signs or miracles would bring a man any nearer the under-

standing of it. A new faculty of spiritual vision must be
" acquired before it can be seen. The answer of Jesus is startling
1 Cf. also the use of ofdauer in 202
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and decisive : auhv apv (see on 1%1) Néyw oot (the saying is of
general application, butitis personally addressed to Nicodemus),
édy pf) Tis yervn 04 dvwber, ob Sdvarar idelv Ty Baocikelav Tad Bead.

This saying is the Johannine counterpart of Mk. 10" duwyv
. Aéyw ulv, bs oy pn Séénrar Ty Bagihelav Tod feod ds wardiov, od
un elaéMy els abrpy (cf. the parallels Mt. 183, Lk. 1817). 1Itis
to be observed that this saying in Mk. and Lk. comes imme-
diately before the colloquy with the rich young man, whom
Lk. describes as a ‘‘ruler,” and it is not impossible that this
““ruler ” is to be identified with Nicodemus (see on v. 1).}
In any case, *‘ the kingdom of God” or ‘‘the kingdom of
heaven ”’ is a main topic in the teaching of Jesus as reported
by the Synoptists; and it is noteworthy that in this passage
(the only passage where Jn. reproduces the phrase in full) the
saying which introduces it is terse and epigrammatic, quite in
the Synoptic manner. That we have here a genuine saying
of Jesus 1s certain, given in another shape at Mk. ro!®. It is
repeated in an altered form at v. 5 (cf. v. 7), and reason is given
in the note there for regarding the form in v. 3 as the more
original of the two. For the repesitions in Jn., see further
on 318,

dvefev, in the Synoptists (generally) and always in the
other passages (3% 191 %) where it occurs in Jn., means ‘‘ from
above,” desuper; so also in James 17 3517 This is its
meaning here, the point being not that spiritual birth is a
repetition, but that it is being born into a higher life. To be
begotten dvwfev means to be begotten from heaven, ¢ of the
Spirit.” 2

No doubt, to render dvwler by denuo, *‘ anew,” *‘ again,”
as at Gal. 4, gives a tolerable sense, and this rendering may be
defended by Greek usage outside the N.T. Wetstein quotes
Artemidorus, Onirocr. 1. 13, where a man dreams that he is
being born, which portends that his wife is to have a son like
himself: ofrw yap dvwber adrds défee yevvachar. So Josephus,
Antt. 1. xviii. 3, ¢pt\av dvebev moweitar wpos adrdy, ‘* he made
friends with him again.” But desuper suits the context in the
present passage better than denxo.

ob Bévatar Betv ™ Paocihelay Tol Beol. ‘“ To see’ the
kingdom of God is to participate in it, to have experience
of 1t, as at Lk. ¢g%. For this use of idetv, cf. Acts 2% ‘‘ to see
corruption,” Lk. 2% and Jn. 8 ‘‘to see death (cf. Ps. 8¢%,

1 This view is taken by Bacon, Fourth Gospel, pp. 382, 520.
% See Abbott, Diat. 2573.
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Heb. 11%), Rev. 187 *‘ to see mourning,” 1 Macc. 13% ‘“to see
distresses,” Eccl. ¢® ‘‘ to see (that is, to enjoy) life.”1 No
doubt, a distinction may be drawn linguistically between ** see-
ing the kingdom of God ” and ‘‘ entering into the kingdom
of God,” which is the phrase used in v. 5. ‘Thus in Hermas,
Sim. ix. 15, the wicked and foolish women see the kingdom
while they do not enfer it. But no such distinction can be
drawn here; v. 5 restates v. 3, but it is not in contrast with
it.  ‘‘ Seeing the kingdom of God ” in Jn.’s phraseology is
‘‘ entering into it’’; it is identical with the *‘seeing’” of
‘¢ life ”? in v. 36, where see note.?

4. Néyew mpds adrdv & N.  For this constr. of Aéyew, see on 23,

Nicodemus is represented as challenging the idea of rebirth.
From one point of view this is easy to understand. He was
probably familiar with the Jewish description of a proselyte as
‘“ one newly born” (see Introd., p. clxiii). But for Jews a
Gentile was an alien, outside the sheltering providence of
Yahweh. Certainly, Ze must begin his spiritual life anew, if
he would be one of the chosen people. But it was incredible
that any such spiritual revolution should be demanded of an
orthodox Jew.

Yet this is not the objection which Nicodemus is repre-
sented as urging. The words placed in his mouth rather
suggest that he took the metaphor of a new birth to mean
literally a physical rebirth. ‘‘ How can a man be born again,
when he is old? ”’ (as may have been his own case, but see on
vv. 1, 3). ‘‘Can he enter a second time into his mother’s
womb ?”  This would have been a stupid misunderstanding
of what Jesus had said, but yet it is to this misunderstanding
that the reply of Jesus is directed. It is not a fleshly rebirth
that is in question, but a spiritual rebirth, which is a different
thing.

Nicodemus says 8evrepov, where Jesus had said dvwfev, thus
mistakenly understanding by dvefev, denuo rather than desuper ;
see on v. 3 above.

wds Sdvarow krh.; This is a favourite turn of phrase in
Jn. Cf. 3% 54 652 98,

5. & must be omitted before *Iools, as in v. 3. See on 1%,

For yevwm0f nearly all the Latin versions have renarus
(f alone has marus), which may point to a Western reading

1Cf. also Dalman, Words of Jesus, Eng. Tr., 108.

3 Cf. Tertullian, de bapt. 12: " nisi natus ex aqua quis erit, non
habet uitam.”
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dvayewwnfp. But probably the Latin rendering is of the
nature of an interpretation (with a reminiscence of yewyfdp
drwbev in v. 3), the verb dvayeride occurring in N.T. only at
1 Pet. 13- 23,

v Another Western variant! is v Paocidelav Tév odpardv for
the rec. riv Bav. Tob feod, which is supported by NNABLNWTIA®.
N* 511 ¢ 2 support tév odpavdv, which is also read in Justin
(Apol. i. 61), Hippolytus (Ref. viil. 10), Irenzus (Frag. xxxiil.,
ed. Harvey), and ps.-Cyprian de Rebapiismate 3. Tertullian
has 7z regnum caelorum (de Bapt. 13); but in another place
in regnum dei (de Anima 39). Origen’s witness is alike
uncertain, his Latin translation giving both caelorum (Hom.
xiv. in Lucam, and Comm. in Rom. ii. 7) and dei (Hom. v.
in Exod.). Perhaps, as Hort says, the Western reading was
suggested by the greater frequency of the phrase eloépxecfar eis
v Baogikelav 1OV odpavdy in Mt.

The seal of the baptismal waters is thrice mentioned by
Hermas (S7». ix. 15, 16) as a pre-requisite to entering the
kingdom of God; and in 2 Clem. 6 (before 140 A.D.) we have
‘“if we keep not our baptism pure and undefiled, with what
confidence shall we enter into the Aingdom of God ?” 1t is
possible that here we have reminiscences of the language of
v. 5. See Introd., p. Ixxvi.

The reference in the word 83atos is clearly to Christian
baptism (see Introd., p. clxiv). But, so far as Nicodemus was
concerned, this would have been an irrelevant reference; the
argument being darkened by the presence of ¥8aros xai before
wmveiparos.  Jesus explains that Nicodemus must be *‘ be-
gotten from above ”’ before he can enter the kingdom of God,
i.e. that a spiritual change must pass upon him, which is
described in v. 6 as being ‘ begotten of the Spirit.”” The
words tdaros xai have been inserted in v. 8 by 8 @ de, etc. (see
note 7z Joc.), although they form no part of the true text; and it
has been suggested that, in like manner, in the verse before us
they are only an interpretative gloss.2 There is, however, no
MS. evidence for their omission here (although the Sinai Syriac
transposes the order of words and testifies to a reading “* be-
gotten of Spirit and of water ”), nor is there extant any patristic
citation of the verse which speaks of ‘‘ being begotten of the

1 Many examples of this are given by Ezra Abbot, Fourth Gospel,
P- 33 o
2 See Kirsopp Lake, Influence of Textual Criticism on Exegesis of
N.T. (1904), p. 18, and Wendt’s St. Jokn’s Gospel. p. 120,
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Spirit ”” and does not mention the water. The passage from
Justin (Apo/. 1. 61) by which Lake supports his argument is as
follows : é&reta dyovrar ¥¢ Hpdv évba Twp éoTi, kai Tpbmov
dvayermioews, by xai fpels adrol dveyernifnper, dvayevvrar . . .
kai yap 6 Xpiords elmrev, *Av p3) dvayervybire, o py eloélbyre els
v Baoihelav Tdv odpavdyv. Justin is quoting loosely (after his
manner), and it is not certain whether it is Jn. 3% or Jn. 3°
that he has in his mind. But there is nothing to suggest that
the reading before him was éw pj 1is yervnty) ék Tlvevparos krA.
Indeed, in another place (Z7yp4. 138) he has the phrase vo%
dvayevvyfévros Om adrod 8’ {8aros kai mioTews kai EVdov.

We conclude that the words ¥8aros ka{ cannot be extruded
from the text of Jn., but that they are not to be regarded as
representing precisely the saying of Jesus. They are due to a
restatement by Jn. of the original saying of v. 3, and are a gloss,
added to bring the saying of Jesus into harmony with the belief
and practice of a later generation.!

¢ pf Tis yernfyy kA, We have seen (on 1% that those
who believe on the name of Christ are described as ‘‘ begotten
of God,” é feod yeyervnuévor, and the references given in
the note show that this is a characteristic Johannine phrase.
It is necessary to interpret the words & yeyerwnuévos ékx Tod
mvedparos (vv. 5, 6, 8) in similar fashion, and to understand
them as describing the man who ‘‘ is begotten of the Spirit.”
““ God is Spirit ”’ (42%), and the phrases ‘‘ begotten of God” and
““ begotten of the Spirit ”’ mean the same thing. At 1 Jn. 3°
we have was & yeyavnuéros éx 1o feob dpapriav od motel, Ot
oméppa adTod év alry péve, but a few verses later (1 Jn. 324 it
is said of those who keep God’s commandments ywdoxoper
Ot péver év Muiv, éx Tod wrevpa.ros ob juiv wxer. The ¢ seed of
God” is the ‘* Spirit,” whereof believers are made partakers
by a spiritual begetting. That is to say, the words éx Tob
Ilvedparos in this verse point to the Spirit as the Begetter of
believers.

To translate *‘ born of the Spirit ”’ suggests that the image
is of the Spirit as the female parent of the spiritual child,
whereas Johannine usage (and O.T. usage also, as we have
seen on 113) shows that the image is that of the Spirit as the
Begetter. It has been pointed out already (on 1'%) that the
Latin rendering zafws must not be taken as excluding the
meaning begotten. -

In Semitic languages the Spirit, Ru#, is feminine; e.g. the
0ld Syriac of 142 runs, ‘‘ The Spirit, the Paraclete, s4e shall
teach you all things.” Thus the phrase ‘‘ begotten of the
Spirit,” which we have found reason for accepting as Johannine,

1 Cf. Introd., p. clxv.
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would be inconsistent with the Aramaic origin of the Fourth
Gospel. If, as Burney held, Jn. were originally written in
Aramaic, then the original behind 76 yeyawnuévov éx 1od
IIvedparos must have meant ‘‘ bornz of the Spirit.” But this
does not harmonise with 13 or 1 Jn. 3°.

8. After odp§ éorw, 161 Syr. cur. and some O.L. texts
add the explanatory gloss 8ru é Tis gapkos éyerviify. After
mvedpd éotw, a similar group with Syr. sin. add 6m éx Tod mvev-
paros éoTv.

Flesh and Spirit are distinct, and must not be confused.
They are contrasted with each other in 683, where the property
of ¢ quickening ” is ascribed to sps77¢, while fes# has no such
quality, where eternal life is in question. Both are constituent
elements of man’s nature, and so of the nature of Christ (Mk.
14%, 1 Pet. 318 48). They represent the two different orders of
being, the lower and the higher, with which man is in touch.
Flesh can only beget flesh, while spirit only can beget spirit.

7. phy Oaupdons kA, ‘‘ Marvel not that I said to thee,
You must be begotten from above.” The aphorism is repeated
in the original form (v. 3), which we have shown reason for sup-
posing to have been amplified in v. 5. Huds includes all men,
and not Nicodemus only; observe that it is not fuas, for Jesus
Himself did not need re-birth, Of A7s natural birth it could be
said 76 yap év abdry) yernbev éx mvedpards éorw dylov (Mt. 1%0),

pYy Oavpdoys : cf. 5%, 1 Jn. 3'8. favpdlew in Jn. generally
indicates unintelligent wonder.

B¢t Gpds . . . See on 3 (cf. 2% 4¥) for the thought of the
Divine necessity involved in Jn.’s use of 3et.

8. & Tob mvedpatos. N a & ¢ fF2 m Syr. sin. and Syr. cur. give
éx Tob Ddatos kat Tod wveduartos, an expansion of the true text
from v. s. .

70 velpa Swou Béher mvel, kai Ty puwvy adTol dkoders.

mvedpa may be translated either ‘‘ wind ” or ‘¢ Spirit.”
It is true that elsewhere in the N.T. mvedua never has its
primitive meaning ‘‘ wind »’ (except in the quotation of Ps. 1044,
in Heb. 17; cf. 2 Esd. 82%); but this meaning is often found in
the LXX, e.g. Gen. 8!, 1 Kings 18% 19!, 2 Kings 3V, Isa. 2
1138, Ps. 1488, Ecclus. 437, Wisd. 5%.

The verb wvelv occurs 5 times elsewhere in the N.T. and is
always applied to the blowing of the wind (cf. 6'8). In the
LXX itisfound 5 times with the same application, there always
being in the context some allusion to the Divine action. Cf.
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Bar. 681 15 & adrd kai mvedpa & wdoy xdpa mvel, and esp
Ps. 14718 nvedoer 16 mredpa alrod kai prijoerar Hdara.

¢wvi} is properly articulate speech, but is often equivalent
to ‘“ sound.” In the LXX ¢ the Voice of God ” is a common
form of expression, and ¢wvyj is often used of thunder as God’s
Voice in nature (Ex. 9%, 1 Sam. 719, Ps. 1813, etc.). It istwice
used of the sound of wind, in Ps. 2¢° (of a tempest, as the Voice
of Yahweh) and 1 Kings 192 (¢pwvy aipas Aerris, ‘‘ the still
small voice ” which Elijah heard). In Jn. it is always used of
a Divine or heavenly voice (except 10® where the *‘ voice "’ of
strangers is contrasted with the *¢ voice *’ of thé Good Shepherd).

There is no etymological objection to translating . ‘‘ The
wind blows where it will, and thou hearest its sound ’; but we
may equally well translate ‘ The Spirit breathes where He will,
and thou hearest His Voice.”” There is a like ambiguity in
Eccles. 115, év ols odx éorv ywaoxkev Tis % 686s 7ol mvedparos,
where the ‘“ way ”” which is unknown by man may be the *‘ way
of the Spirit ” or the ‘‘ way of the wind.”” To the Hebrew
mind the wind, invisible yet powerful, represented in nature
the action of the Divine Spirit, as is indicated in Gen. 12 and
oftenin the O.T.; and so in some places the precise rendering
of mveipa may be doubtful. That, however, it zever stands
for ““wind ”’ in the N.T. elsewhere is a weighty consideration
for the translator of the verse before us. ¢wvi may mean, as we
have seen, ‘‘ the sound ” of wind; but it is also to be remem-
bered that the ¢wvy from heaven of Rev. 14!® was the Voice of
the Spirit. The fxos from heaven on the Day of Pentecost
was said to be like a *‘ rushing mighty wind ”’ (Acts 22).

The context, however, seems to remove all ambiguity in the
present passage. Ivedua at the beginning of the verse must
refer to the same subject as mvedparos at its close, and in.
vv. 5, 6. The argument is that, as the Divine Spirit operates as
He will, and you cannot tell whence or whither (odx oldas
wlev Epyerar kal mod Umdye), so it is with every one begotten
of the Spirit. That which is begotten of the Spirit shares
in the quality of spirit (v. 6). Thus Christ, who was pre-
eminently 6 yewnfeis éx mvedparos (Mt. 120), said of Himself,
in words identical with those of this verse, duels odx oldare
wifev Epxopar, 7 mod Drdyw (84; cf. 9). So it is in his
measure of every child of God who is begotten of the Spirit
(cf. 113). Not only do the laws of physical generation not
govern spiritual generation (for natural law does not always
hold in the spiritual world), but you cannot standardise or

_reduce to law the manifestations of spiritual life. It is the
teaching of Jn. (8%%), just as clearly as of Paul, that ** where the
Spirit of the Lord is, there is liberty ”” (2 Cor. 3%7).
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The rendering of mvetpua as Spirsz rather than wind is
supported by the Latin versions,! which have ‘* spiritus ubi uult
spirat ”’; ‘and it is noteworthy that the earliest patristic allusion
to the passage, viz. Ign. Philad. 4, is decisive for it. Ignatius
says: ‘‘ Even though certain persons desired to deceive me
after the flesh (xara odpka) yet the Spirit (6 mveipa) is not
deceived, being from God, oidev yap wdfev épxerar xai wov
dwdye,” the last phrase being an exact quotation from the
verse before us.?  Other early authorities for the same view are
Origen (Fragm. ¢z Joc., ed. Brooke, ii. 252), and the author of
the third-century treatise de rebaptismate, 15, 18. It is not
until we reach the later Fathers that the interpretation °‘ the
wind blows where it lists ”’ makes its appearance.

For the use of éwdyew in Jn., see on 733, 167.

v ¢wiy adrob drodeis. The construction of dxodew In
Jn. is remarkable. When it governs the acc., as here (cf.
5% 843, etc.), it means merely ‘‘ to perceive by hearing ”’; but
when it takes the gen. it generally means ‘‘ to hearken to,”
Z.e. to hear and appreciate (cf. 137 52- 28 %0 g3l 13- 16. 20 1357) 3
In the present passage ‘‘ thou hearest His voice ” does not
connote obedience to the Spirit’s teaching. See on 1 for the
constr. dkovew mwapd Tivos.

9. wis ddvarar Tadta yeréobar; Here is no repetition of
the former question (v. 4). Nicodemus is puzzled by the
teaching of vv. 6-8 about the spiritual birth and the freedom
and unexpectedness of the spiritual life in one who has been
‘¢ begotten of the Spirit.”

10. &N 69 read ¢ "Ingods, but om. 6 ABLAGW,

& Bddoxalos Tob ’lopafi\. Both articles are significant :

1 So, too, the early Armenian version ; see J.T.S., 1924, p. 237.

2The words following imdye: in Ignatius are xal ra kpumrra ééyxer,
and Schmiedel (E.B. 1830) argues that Ignatius is dependent, not on
Jn., but on a Philonic interpretation of Gen. 168, Philo (de Prof. 37)
comments on the story of Hagar thus: ‘ Conviction (6 &\eyxos)
speaking to the soul, says to her wéfev &pxp xal moil wopevy;’* But this
is not so verbally like the Ignatius passage as {n. 3% is, and there
is no similarity whatever in thought between Ignatius and Philo
here.

3 Charles (Revelation, p. cxl.) observes that this distinction is not
observed in the Apocalypse. Cf. Blass, Gram., p. 103, and Abbott,
Diat. 1614. The usage of dxovewv in Acts 97 22° seems to be the
reverse, viz., with ¢wvir it means ‘' to hear the articulate words,”
but with ¢wr#s, to hear a sound only.
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‘“ Art thou the authorised (o7, the well-known) teacher of the
Israelof God ? ”

kal TaiTa ob ywdoxes; He might have been expected
to recognise, when he was told it, the doctrine of the various
manifestations of the Spirit in man’s life.

11. For the introductory apty épsv, see on 151,

With this verse v. 32is closely parallel : § édpaxev kal jjxovaev,
TobTO papTUpel’ Kai TV paprupiov alrov oddeis AapSBdve. We
should expect xairo: rather than ks in the second member of the
sentence in both cases, but Jn. never uses xafro.. See on 110,

8 otdaper Nahobpev. Cf, 838 1250 1618,

The verb Aa)erv is used with special frequency in Jn. It
occurs nearly 6o times in the Gospel; and 30 times it is placed
in the mouth of Jesus in the first person singular, the only
Synoptic instance of this latter use being Lk. 24%. The general
distinction between Aéyew and Aakeiv, viz. that Aéyew relates
to the substance of what is said, while Aaleiv has to do
with the fact and the manner of utterance, holds good to a
certain extent in Jn., as it does in classical Greek. But in Jn.
the two verbs cannot always be distinguished in their usage
and meaning, any more than ‘‘say” and ‘‘speak ” can
always be distinguished in English. Here & oldauev Aarobuer
should be rendered ‘‘ we speak of what we know,” the words
spoken not being given; but then rabra ra fjpora éAdAnoer
(82%) means,‘‘ He spoke these words,”” viz. the very words that
have just been cited (cf. 16%® 17113 etc.). See, in particular,
10% 1410 12%° 1618 in which passages the verb la)eiv is used
exactly as Aéyew might be; cf. 843,

If there is any special tinge of meaning in Aaleiv as com-.
pared with Aéyew in Jn., it is that Aedeiv suggests frankness
or openness of speech. Jn. ‘‘ assigns it to Christ 33 times in the
first person, whereas it is never thus used by the Synoptists,
except at Lk. 24% after the Resurrection” (Abbott, Diat.
22514). See on 18%,

The plural forms oiSaper, Aolodpev, étc., arrest attention.
The verse is introduced by the solemn duyv dujv, and so is
represented by Jn. as spoken by Jesus. Now the plural of
majesty is not ascribed to Jesus anywhere, and in v. 12 He
employs the singular efmov. Abbott (Diat. 2428) suggests
that the plurals here associate the Father’s witness with that of
the Son (cf. 53 37) but this would be foreign to the context.
. Further V. 32, 5 ewpaxev Kol nxovtrev, TobTo p.apfvpel. is clearly
a repetition of what is said in this verse.

The plurals oidapev are, therefore, explained (cf. 422) by
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some exegetes (e.g. Godet, Westcott) as associating His disciples
with Jesus in the testimony with which He confronts Nico-
demus. ‘‘We,” z.e. my disciples and I, ‘‘ speak of what we
know.” But this is markedly unlike the authoritative tone
of the rest of the discourse. Nor is there any other instance of
the disciples’ testimony being mentioned in the same breath as
His own testimony. They bore witness, indeed, because they
had been with Him from the beginning (15%%), but He did not
rely on this while He was in the flesh. Even if we adopt the
reading 7uds for éué at 9* (where see note), we do not get a true
parallel to 8 éwpdxkaper paprupodpev of the present verse.

The similarity of the language used here to that which Jn.,
in other passages, uses to associate his own witness with
that of his fellow-disciples is very close: e.g. & dxnxdaper, &
éwpdkapey . . . & éfeacdpeba . . . dmayyéAhopev vuiv (1 Jn. 1t
cf. 1 Jn. 414) or éfeaodpefa v 36fav adrov (114), or the use of
oldapev in 1 Jn. 3214 g16.-18.20 And  having regard to
the way in which commentary and free narrative are inter-
mingled in this chapter (see on v. 16), we seem to be driven to
the conclusion that in v. 11 Jn. is not reproducing the actual
words of Jesus so much as the profound conviction of the
Apostolic age that the Church’s teaching rested on the testi-
mony of eye-witnesses (cf. 1 Jn. 41%). He has turned the
singular édpaxa (see v. 32) into the plural éwpdkapev (v. 11),
just as in v. 5 he has added & 33aros to the original saying of
the Lord about the need of spiritual birth.

kai Ty popruplay fpdv ob NapBdvere. This is repeated
(v. 32), and is a frequent theme in the Fourth Gospel. Cf.
111 5181597,

12. The contrast between 74 émiyea and td émoupdria
appears agam 1 Cor. 15%, 2 Cor. s, Phil. 210 3%, James 3%%;
the word émiyeos appearing in these passages only in the
Greek Bible. The thought of this verse is like Wisd. ¢%6- 17,
* Hardly do we divine the things that are on earth, and the
things that are close at hand we find with labour; but the things
that are in the heavens who ever yet traced out . . except
thou gavest wisdom and sentest thy Holy Spirit from on high ? ”’

The ériyera or ‘¢ earthly things” as to which Jesus has
already spoken include the doctrine of the kingdom of God,
which was to be set up o7z eartk, and accordingly of the New
Birth which Nicodemus found it difficult to accept. Such
matters are wonderful in the telling, although émiyewa all the
time, in contradistinction to the deep secrets of the Divine
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nature and purpose (érovpdria), of which no one could tell
except ‘¢ He that cometh from heaven ”’ (v. 32).

moteboete. S0 NABL. migredoyre is read by TAGW fasm.
13, etc.

13. oddeis dvaPéPnker eis Tov obpavdr kTA. The argument
is that none can speak with authority of ra érovpdia, except
one who has been év obpavd, and has come down from thence.
And of no one can this be said but the * Son of Man”
(see Introd., p. cxxx), for no man has ever ascended thither. To
the question of Prov. 30! 7is &véBy eis Tov odpavov xai raréBn;
the suggested answer is ‘* God alone ” (cf. Deut. 3012 and the
reference thereto in Rom. 10%). So too in Bar. 3%, ‘‘ Who
hath ascended to heaven and taken her (s¢. Wisdom), and
brought her down from the clouds?’ the answer is ‘‘ No
one.” Thereis a Talmudic saying which taught this explicitly:
‘“ R, Abbahu said: If a man says to thee, I ascend to heaven, he
will not prove it,” 1 7.e. the thing is impossible. This was the
accepted Jewish doctrine,

On the other hand, the Jewish apocalypses have legends of
saints being transported to heaven that they might be informed
of spiritual truth, e.g. Enoch (£nock 1xx. 1, etc.), Abraham (in
the Zestament of Abrakam), Isaiah (Ascension of Isaiak, 7),
etc.2 But of such legends the Fourth Gospel has no trace.
““ No one has ascended into heaven, save He who descended
from heaven, viz. the Son of Man.”

There is no reference to the Ascension of Christ in this
passage (cf. 6% 2017), which merely states that no man has
gone up into heaven to learn heavenly secrets. It is only the
Son of Man who came down from heaven, which is His home, -
who can speak of it and of 7& émovpdwia with the authority of
knowledge.?

The phrase xaraBaiveww éx Tob obpavod is used again of
Christ’s coming in the flesh at 633 3. 41.42.50. 51. 88 hyt in that
sense nowhere else in the N.T. In 1 Thess. 418 kar. é ofpavod
is used of the Advent of Christ in glory, and in 132 above of
the Descent of the Spirit at the Baptism of Jesus. xaraBaivew
is also used Eph. 4° of the Descent into Hades. The phrase
here, however, undoubtedly refers to the Descent of Christ to

1 Quoted by Schiirer from Jer. Taanith, ii. 1.

2 See my articie, ** Assumption and Ascension,” E.R.E. ii. 151.

3 A curious passage in Irenzus (Her. Iv. xii. 4) speaks of the Word
of God being in the habit of ascending and descending for the welfare
of men (‘‘ ab initio assuetus Verbum Dei ascendere et descendere *’),
with allusion to Ex. 3-8
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earth in His Incarnation, and the use of the title ‘‘ the Son of
Man ” in this context has no Synoptic parallel (see Introd.,
P. CXXX).

It may be added that the pre-existence of the Son of Man
in heaven is a tenet of the Book of Enoch: ‘¢ That Son of Man
was named in the presence of the Lord of Spirits and His name
before the Head of days. And before the sun and thesigns
were created, before the stars of the heaven were made, His
name was named before the Lord of Spirits ”” (xlviii. 2. 3). See
on 652,

6 uids Tod dvBpdmou. So ®BLTPW 33, but the clause 6 &v
& 79 obpavg is added by ANTA®, with the Lat. and some
Syr. vss. (not Diatessaron). If the clause were part of the
original text, it is not easy to account for its omission. It
does not contain any doctrine different from that of the Pro-
logue as to the pre-existence of the Son; cf. 6 &v eis Tov x6Amov
700 Tatpds (1'8). Nor does it add anything to the argument,
which is complete in itself, if the verse ends with & vios Tob
dvfpdrov. Indeed, it makes the argument more difficult to
follow. The point is that the Incarnate Son of Man is the
only person on earth who can speak with authority of heavenly
things, and that because He has come down from heaven itself.
If we retain 6 &v ér 76 obpavg we must interpret the phrase of
the timeless existence of the Son in the heavenly places, while
yet He is manifested on earth. But this thought suggests later
developments of Christology. The clause is probably an
interpretative gloss, added at an early period, possibly in the
second century.!

It may be doubted whether vv. 1315 really belong to the
discourse of Jesus to Nicodemus, or whether they should not
‘ather be taken as part of the commentary which Jn. subjoins
(see on v, 16 below).  If the latter alternative be accepted, the
report of the discourse ends quite naturally with the question
of v. 12. But the title *‘ the Son of Man "’ is never used in the
Gospels in narrative, or in evangelistic comment, being found
only in the report of words of Jesus Himself.? This considera-
tion is conclusive for taking the comment of Jn. as beginning
with v. 16, and not with v. 13.

14. xabos Moiioqs Gywoey ToV 3dv kT,

Wodv means ‘‘to lift up,” either literally or figuratively,
when it is equivalent to ‘‘ exalt.” In Acts 23 (7§ 3eli@ 70D
Beod Tfwbels) and Acts §% (robrov 6 feds . . . TYwoer T Sefid
atro?) it is used of the exaltation by God of Jesus to His

1 Gee Hort, Select Readings, in loc. 2 Cf. Introd., p. cxxii.
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right hand, 7.e. of the Ascension. Cf. Phil. 2® and Isa. 5213,
where it is said of the Servant of Yahweh ijwbicerar kai
Sofacioerar oddbpa.

But the word is not used thus in the Fourth Gospel, where
it is always applied to the ‘* lifting up ” of Jesus on the Cross,
and is always found in connexion with the title ** Son of Man ”’
(see Introd., p. cxxxii). Jesus said to the incredulous Jews (8%)
Srav BYdayre Tov vidy 109 dvfpdmov, 707 yvdaeafe GTL éyd elp,
‘ When ye shall have lifted up the Son of Man, then ye shall
know, etc.” This ‘‘lifting up” is to be the act of the Jews,
not of God (as in Acts 238 53) and it is therefore clear
that it does not refer to the Ascension, but to the Crucifixion.
Again in 12%2 we have é&w Sy wld ék Tis yijs, mdvras éAkdow mpos
éuavrdv, on which Jn.’s comment is, ‘‘this He said, signi-
fying by what death He should die.” And that the people
understood the word thus appears from their rejoinder (123%);
while they knew that the Christ ‘‘ abides for ever,” they were
puzzled by the saying that the ‘¢ Son of Man ”’ was to be ‘* lifted
up.” If Sfwbijvar were to be understood merely as ‘‘ exalta-
tion ” (as the Ascension was) they would have had no difficulty
in admitting et Sfwbivar Tov viov Tob dvbpdmov (see note 7z loc.).

In the present passage, there can in like manner be no
reference to the Ascension of Jesus, as in that case the type of
the brazen serpent would not be applicable. In the story in
Num. 21", Moses set his brazen serpent ‘‘ upon the standard,”
or, as the LXX turns it, éornoev alrov émi omueiov, so that
those who had been bitten by the poisonous serpents might
look upon it and live.  As the story is explained in Wisd. 1657,
the brazen serpent was a ovpfolov gormplas: ‘‘he that
turned towards 1t was not saved because of that which was
beheld, but because of thee, the Saviour of all (rov wavriv
cwtiipa).”  The word tyobr is not used anywhere in the LXX
of the act of Moses in ‘‘lifting up’’ the serpent and exposing
it to the gaze of the people, nor is the word used anywhere in
the N.T. outside Jn. of the *‘lifting up” of Jesus on the Cross.
But this is undoubtedly the parallel which is drawn in the words
of Jesus in 3. Those who looked in faith upon the brazen
serpent uplifted before them were delivered from death by
poison; those who look in faith upon the Crucified, lifted up on
the Cross, shall be delivered from the death of sin.

The early Greek interpreters are quite unanimous about
this. Thus Barnabas (§ 12) says that Moses made a brazen
serpent, the rvmos of Jesus, that he set it up conspicuously
(ripew &vddfws), and bade any man that had been bitten
~ “‘come to the serpent which is placed on the tree (émi 709 £6Aov
émuelpevor) and let him hope in faith that the serpent being

VOL. I.—8
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himself dead can yet make him alive (airds v vexpos Sdvara
{womoifoar), and straightway he shall be saved.” This is but
an elaboration of the idea in Jn. 314, going beyond what is there
said, for Barnabas emphasises the point that the brazen serpent
is a type of Jesus, while all that is said in Jn, 34 is that as the
first was ¢ lifted up,”” so must the Son of Man be ** lifted up.”

Origen (£xkort. ad martyr. 50, arguing that death by
martyrdom may be called dywots), and Cyprian (Zes¢. ii. zo)
apply Jn. 31 to the Crucifixion of Jesus; cf. Justin, 77yp4%. 94.
Claudius Apollinaris (about 171 A.D.) writes of Jesus as dwfeis
ém xepdrwv povoxépwros, where Hifovv evidently means to lift up
on the Cross; cf. Ps. 2221 (Routh, Relig. Sacr., 1. 161). See
also the passage from Artemidorus quoted on 211819 below,
for the connexion between the ideas of ¥yos and of crucifixion.

We have then here a prediction placed in the mouth of
Jesus, not only of His death, but of the manner of that death.
The Synoptists represent Jesus as more than once foretelling
His death by violence (Mk. 8% ¢3 103 and parallels), but only
in Mt. 20! is death by crucifixion specified; cf. Lk. 24’. But
by the use of the word {yoiv (cf. also 8% and 12%%) Jn. con-
sistently represents Jesus as predicting that He would be
crucified, which would carry with it the prediction that He
would suffer at the hands of the Roman authorities, and not by
the Jews (cf. Jn. 18%1- 32%),

It is not consistent with the Synoptic tradition (cf. Mk. 83,
Mt. 162, Lk. 9?%) to represent Jesus as foretelling His Passion
so early in His Ministry. We should expect not to find any
indication of this until after the Confession of Peter (6%-%).
And if vv. 11-15 are intended by the evangelist to be taken as
words of Jesus, rather than as reflexions of his own (see on
v. 13), then it is probable that they are recorded here out of their
historical context. See on v. 1 above.

It has been suggested, however (e.g. by Westcott and E. A.
Abbott) that we must see a deeper significance in the word
oty as placed in the lips of Jesus. Abbott holds? that the
Aramaic word which is rendered by djoiv was §p! and that
this actually has the double meaning (1) to exalt, (2) to crucify.
But Burkitt has shown that this cannot be accepted because
apt could not be used of a ¢ lifting up”” such as the Ascension
was.2 In short, (2) Jn. clearly states his own view of what
Jesus meant by the words which he ascribes to Him here;
(&) all the early Greek exegetes agree with him; (¢) if we try
to get back to the Aramaic word lying behind dyodv, we cannot
find one which has this special ambiguity. & will fit Syodw

1 Diat. 2998 (xxiii)e. 8 J.T.S., July 1919, p. 337.
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in the sense of ‘‘exalt,” but not in that of ‘‘crucify.” spr will
fit vyodv in the sense of *‘ crucify,” but not in that of ‘‘exalt.”
We cannot therefore accept Westcott’s view that ‘‘ the Ziftzng
up includes death and the victory over death.” There does not
seem to be any hint of this in any of the passages in which
oty occurs in Jn.

The Jewish commentators on Num. 21°% give little help as
to the significance of the brazen serpent, being perplexed by
the inconsistency of the story with the general prohibition of
all images in the religion of Israel. Indeed, Hezekiah found
it necessary to destroy ‘‘ the brazen serpent that Moses had
made ”’ (2 Kings 18%) because it had led to idolatrous practices.
Philo (Zegg. A/l ii. 19) allegorises the narrative after his
manner. As the poisonous serpents signify the pleasure
(7o) which is dangerous to the soul, so the brazen serpent
signifies temperance (cwpposivy) ; then the man who sees
psychically the beauty of cwpposivy, kal Sia Tovrov 7ov Oeowv
adtéy, {fjoeras

Jesus, however, explicitly takes this story as a type of His
Cross, which sus¢ have fulfilment : 8, ‘* it is necessary ”’ that
so *‘ the Son of Man shall be lifted up,”” as Jn. reports His words
nere. Something has already been said (see note on 2%) of
what may be called the Predestinarian Doctrine of Jn.; see
also Introd., p. clii, where Jn.’s use of the phrase *‘ that it might
be fulfilled ” is examined. A similar Divine necessity is
indicated several times elsewhere in this Gospel by the word
3¢i.  The evangelist uses it, when writing in his own person, of
the inevitableness of the Resurrection of Christ. But he also.
ascribes the employment of this way of speech to Jesus Himself.
““ 1 snust work the works of Him that sent me, while it is day ”
(g%; ¢ Other sheep I muss bring ”’ (10'%); and again at 123 the
people charge Jesus with saying, as here, 8ei Sywbijvar Tov
vidv 100 dvfpdmov. Cf. also 3%®. There is nothing peculiar
to the Fourth Gospel in this.! The Synoptists and Paul alike
share the belief that it is not Fate but Providence that rules
the world, that God foreknows each event because He has
predetermined it, and that therefore it must come to pass. To
reconcile this profound doctrine with human free wili was the
problem of a later age. :

See note on 12%%

15. Before &y the rec. text interpolates py dméAnrar GAN

1See a discussion of the predestinarian teaching of Jn. in West-
cott, Epistles of St. John, p. 9I.
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(from v. 16) with ATA®, but the words are omitted here by
XBLT*W 33 fam. 1, etc.

The rec. has eis adtdv after moredor (a common constr.
in Jn.; see on r1'?) with XT'A®; but recent editors have
generally followed BTYW in reading év adrg. Yet the constr.
moreday & Tw. mever appears in Jn., so that if we read é&
adrd, morelwy must be taken in an absolute sense (see on 17
for this usage), and we must translate, with the R.V., ¢ Whoso-
ever believeth may in Him have eternal life.” (Cf. for the
constr. 1) The thought of the believer being ‘‘ in Christ ”’ is
thoroughly Johannine (15% 1 Jn. 52°) as well as Pauline. But
we prefer the reading els airév, which has good MS. support.
See on v. 16.

The connexion between faith and eternal life runs through
the Gospel, the purpose of its composition being va moredovres
Lo Emre év 16 Svdpare adrod (20%). Cf. 6% & moredor e
Loy aivviov and 338 & moTedwr els Tov viov Exer {w. ald., where
see note.

The adj. oldvies is always associated in Jn. with {wy
(never, as in Mt. or Mk., with ‘“sin” or ¢ fire ”’), the expression
{wn aldwos occurring 17 times in the Gospel and 6 times in
1 Jn. (in the form % {em % aldvios in 1 Jn. 12 2%). oy alovos as
the portion of the righteous is mentioned Dan. 122, and there-
after the expression is found in the Psalter of Solomon (iii. 16)
and in Enock.! It occurs frequently in the Synoptists and in
Paul, and always in the sense of the future life after death
(but see on 12%). This significance it has also in Jn. many
times; e.g. in the present passage this is the primary meaning.
Cf. esp. 12%, and see note on 4'%. But for Jn, and for him
alone among N.T. writers (although cf. 1 Tim. 6%%), oy
alovios may be a present possession of the believer (3% 5%
6%, 1 Jn. 5'%), which continues and abides after the shock of
death (6%%). ‘‘To have eternal life ’ means more than ‘‘to
live for ever ’; the stress is not so much upon the duration
of the life, as upon its quality. To have eternal life is to share
in the life of God (5%) and of Christ (14), which is unfettered by
the conditions of time. And so it is defined as the 2nowledge
of God and of Christ (173), for true knowledge cannot be without
affinity. Thus 6 &uwv ov vidv &e T {wjv (1 Jn. 51%). See
Introd., p. clx.

1See Dalman, Words of Jesus, Eng. Tr., p. 157, for illustrations
from the later Jewish literature,
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16. Olrus yap fydmnoer 6 @eds Tov xéopov, Gote Tov Yidw Tov

The Evangelist’'s comment on the preceding Discourse
(vv. 16-21, 31-36)

16. This *‘ comfortable word ” is described in the Anglican
Liturgy as one of those which ¢ our Saviour Christ saith.”
But it would seem that Jn. does not mean to place vv. 16—21
in the mouth of Jesus; these verses are rather reflexions and
comments by the evangelist on the words which he has already
ascribed to Jesus in His discourse with Nicodemus. The
dialogue framework is dropped; past tenses, éwxev, dréorecher,
éAjhuber, are used, as would be natural if the writer is medi-
tating on the great events of the past; the word povoyeris,
which occurs twice, vv, 16, 18, is not elsewhere placed on the
lips of Jesus, while it is thoroughly Johannine (see 1% 18 and
1 Jn. 4%). Indeed v. 16 is repeated almost verbatim 1 Jn. 4°:
v Tovry épavepdly ) dydmy Tov feod év uiv, St Tov vidv adrod
TOv povoyew) dméoralker & feds els Tov xdopov va jowper &
aiTod.

The passage vv. 16-21 is introduced by ofrws ydp . . .,
which is quite in Jn.’s style when he is making a comment:
cf. adros ydp . . . (2%), ol yap pabnrai (48), 6 vap ‘Inoods .
(519), 6 yop warip (5%0), adros yop 78e . . . (6%), 0e ydp . . .
(68 1310) odww yap v . . . (7%), oddémw yip yjlacav . . . (20%).
Further, it is to be observed that dere does not occur again
in Jn., and that the constr. odrws. . . . dore with indicative,
although classical, does not appear elsewhere in the N.T. (see
Abbott, Diat. 2203, 2697). No new theme is introduced at
v. 16, but the teaching of the discourse with Nicodemus is
recapitulated, the opening sentence being a summary of the
‘“ Gospel according to St. John.”

It is the constant teaching of Jn. that in the order of re-
demption God’s Love precedes the movement of man’s soul to
him. ‘‘ We love because He first loved us ” (1 Jn. 41%; cf.
1 Jn. 419). Cf. * Ye did not choose me, but I chose you”
(15'%) and also 138. See Rom. z8. In this verse the Love of
God is represented as prior to the faith of man. Indeed, God
is Love (1 Jn. 49).

The verb dyardw is generally used. by the Synoptists for
the love which man has for man or for God (Mk. 12%); and
Jn. in like manner uses it of the love of man for his fellows
(13% 151217 or for Jesus (8% 145 21. 23 21%5) or for God
(1 Jn. 419. It is used once in the Synoptists for the love of
Jesus for man (Mk. 10®), and this is frequent in Jn. (1%
131 23.30 1421 15912 217-20)  dyordw is never used in the
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Synoptists of the Love of God for man, although this central
fact is behind many of the parables; but Jn. employs it thus,
not only here but at 142, 172, 1 Jn. 3! 41 (cf. Rom. 58 Eph.
2%, 2 Thess. 2'%). The mutual love of God and Christ is implicit
in the Synoptists (cf. 6 vids pov 6 dyamyrds, Mk. 111 97, Mt. 317 145,
Lk. 3%), but Jn. is explicit in using dyawrdw to describe it, e.g.
3% 10! 157 1722426 and 148, See, further, Additional
Note on 21 on dyardy and ¢peAeiv.

Here the Love of God for man is an all-embracing love:
fjydrnoer 6 Oeds Tov Kkdopov (for «éopos see on 1%). It was
manifested by His giving ‘‘ His only begotten Son” (for
povoyerjs see on 1'%, ¢ His Beloved Son,” 6 viés 6 dyamyrds
(Mt. 3'%). The language is perhaps reminiscent of Gen, 2218,
where it was said to Abraham odx épelcw 70D viod oov Tob
dyamyrod, the simple &wxev conveying the sense of a complete
‘“ giving up ”’; cf. Rom. 8%,

Tov vidv Tov povoyerii. So N*BW, but ®*CALTY® add adrob
after vidw.

ve wés & mor. kT\. This was the motive of the Gift, that
all men might have eternal life (see on v. 15) through faith in
Christ. For the phrase moredwv eis adrov, see on 12,

““To perish” (dmoAddvar) is contrasted again with ‘‘ to
have eternal life ”’ at 10? (cf. 17'%). It is the word used for
‘“losing "’ one’s soul; and it refers here to a man’s final destiny
(cf. Mt. 10®® ghua drorécar &v yeévry). Hence oy aldvios in
this verse must be interpreted of the future (see on 3'°) rather
than of the present, although it includes this.

The repetition of the phrase {va wds 6 moTedor els adrov éxy
Lonw aidriov from v. 15, with a slight change (viz. the addition
after adrdv of py dméAyrar dAMd), is a feature of Johannine
style.l  Jn. frequently repeats phrases or themes of special
import, often with slight verbal changes, as if they were a
refrain. Cf., e.g., 335 423 24 6. 41 48.51 (39.40 824 18.9. 11, 15
15l 5 1614.15,

17. awéarelhev & Beds Tov vidv kT\. The *‘ sending "’ of Jesus
by God is a conception common to the Synoptists, to Paul,
and to Jn. Two verbs are used, méuro and dmoocréldo,
the former being more frequent in Jn., and the latter in
the Synoptists, no distinction of meaning between them being
traceable (cf. 178 and 20%). Paul has wéure only (Rom.
8%); Lk. has méume once (Lk. 20'%), but the parallels Mk. 128,
Mt. 21% have dmooréldw. Elsewhere the Synoptists always

1 Cf. Introd., p. cxvi.
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have dwocré\lw of God sending His Son, e.g. Mk. ¢%,
Mt. 10%0 152, Lk. 4% 9% 10'%. It may be added that wéuram
is infrequent in the LXX, which generally has dmooréAlw.
There is a fine passage in the Ep. o Diognetus (§ 7) about
God ‘‘sending ” His Son, in which both verbs are used.!
Westcott attempts to distinguish Jn.’s usage of wéuwe and
dmooTé\ w (see his Additional Note on 20%), and so does
Abbott (Dfar. 1723d-g), who reverses the meanings that
Westcott proposes. No distinction can safely be drawn.

For dmooréAdw in Jn. in similar contexts to the present
(¢.e. of God sending His Son), cf. 3% 536 38 29.57 520 g42 153
1142 148.18.21.23. 35 5021 gngd 1 Jn. 4% 19-1¥, For wéume cf.
3 520.20.90 §36.3.44 716.28. 33 gI6. 18.26. 29 1 M. 45.49 1320
14% 1521 165,

Tov vidv. The rec. text adds adred, with ATA®, but om.
XBLTYW fam. 1.

This usage of 6 vids absolutely, as contrasted with 6 warip,
is common to all the evangelists, and by all of them is attributed
to Jesus when speaking .of Himself. See Mk. 1332 Mt. 11%,
Lk. 1022, and Jn. 5!® 6% 8% 1413 141 besides Jn. 3%, 1 Jn. 22
41, where the evangelist thus describes Jesus. He uses
5 vids absolutely, at this point for the first time. Cf. 1 Cor. 15%.

This verse is in close connexion with v. 16. The Divine
purpose in redemption embraces all humanity. It is not
confined to Jews only, or to elect nations or individuals, but
embraces the whole world. This Divine intention may be
thwarted by man’s abuse of his free will, but none the less it
is directed to all mankind (cf. 1 Tim. 2% Tit. 211).

But in the current Jewish eschatology? Messiah was to
come as the Judge of mankind, and so Jesus taught, both
according to the Synoptists (Mt. 25%%) and to Jn.: cf. Jn. 5%,
where we have the Son given ‘‘ authority to execute judgment,
because He is the Son of man,” the context showing that the
Last Judgment is indicated. So, again, in ¢® we have eis
kpipa éyo els Tov Kéopov TobTov fAtov, the reference being
indeed to a present rather than a future judging, but still the
coming of Jesus being represented as els kpiua, as issuing in
judgment. See further on 81%.

How, then, is this to be reconciled with the universal
purpose of love in the mission of Christ? Jn. is quick to
supply the answer. The purpose of this mission in the mind
of God was that every one who believed in Christ should have
eternal life. Christ, as the Son of Man, is to be the Judge of
mankind; he does not question that, and later on he says it
explicitly (5%). But His primary office is that of Saviour,

1 Cf. Introd., p. Ixxvi. 2 Ihid. p. clvi.
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18. § moTedwy els adrTov ob kplvetar 6 pi morevwv By kékpira,

and it was to seve that He was sent. That some should reject
Him is no part of the Father’s will; but if they do reject Him,
they bring judgment on themselves. And so ]n declares
O'U ‘)’O.p aTGUTSLAGV O 0609 TOV 'ULOV EIS TOV KOO".LOI’ l,Vll KpLV'l] TOV
xdopov, AN’ iva owbjj 6 kéopos 8 adrod. This is repeated 1247
where Jesus is represented as saying od ‘yap Ibov va Kvaw
oV Koo‘/.l.ov, AN va gdow TOV Ko(r/.l.ov tva o'u)o'u), not va Kpl.vw
(as Jewish-Apocalyptic believed), expresses the final cause of
the mission of the Son of Man. Cf. Zech. ¢° 6 Bacireis aov
épxetal oo dlkatos xal adlwy.

For the universality of this redemptive purpose, see 4%
6 owryp Tob xdopov, and the note there. It was one of the
last prayers of Jesus that the world should come to recognise
at last that God loved it, and that therefore He had sent His
Son (17%3).

owdij. adlew occurs only 6 times in Jn., cwrppila once
(4*3), and corip twice (4*2, where see note, and 1 Jn. 41%).

In the LXX it generally represents p¢°, which primarily
means ‘‘ enlargement ”’ and hence ‘¢ deliverance,” npw» being,
at last, almost equivalent to ‘* victory,” and often used in the
O.T. of the final Messianic Deliverance. In the N.T. ocolew
sometimes stands for deliverance from bodily sickness, or
healing (see 112 and cf. Mk. 5% 6% 105 etc.); frequently it
carries with it the idea of rescue from physical death (e.g. 12%,
Mk. 3* 15%); and in other passages the thought is of spiritual
deliverance (e.g. 53 10° 124, Mk. 102 1319), 7.e. of the transition
from death to life, conceived of either as present or as future
(in an eschatological reference), wrought by the life-giving
power of Christ, and applied to the individual soul by an act of
faith, This, the deepest meaning of O'wr'r]pm, is constantly
present to the mind of Jn.  See on 44 for cwryp.

18. To the thought of Jn., fww aldrvios begins in the
present, and is not only a hope of the future (see on 3!° above);
so also the «piows, or the inevitable distinction between man
and man, determined by the use or abuse of his free will, begins
in the present life.

Here for Jn. is the supreme test of the human spirit,
whether the man ‘‘ believes in 7’ Christ or does not believe.
é motedwv els aldTdv ol kpivetar, OT, as it is expressed later on, els
kpiow obx épxerar, AN peraBéBnkev ék Tob Oavdrov els Tiv {wiv
(524). The believer 4as eternal life in Christ; he has passed
into life. There is no uncertainty as to the final judgment for
him.
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But there is also the man who is not willing to come to
Christ that he may have life (5%), 7.e. not willing to *‘ believe ”’
Of him Jn. says é pi moredwv 730 xékpirar, ‘‘he has been
judged already ”’ by his unfaith, the present judgment being
anticipatory of the future. This is, indeed, the judgment
which will declare itself at the Last Day (12%). But that the
judgment will be manifested at the Last Day is not inconsistent
with its having been already determined in the present life by
the unbelief and blindness and disobedience of the man. So
it is said of the prince of evil that he ‘‘has been judged”
(16"), although the exhibition of this tremendous judgment
is not yet.

The rec. text has 6 8¢ uj mor. xrA. with ALTPTA® ; but
NBW 2 /om. 8¢ The two sentences 6 moredwv . . . and & uy
maretov are co-ordinate and complementary; and it is quite
in the Johannine manner to place them side by side without any
adversative or connecting particle.

]n uses ,u.ﬁ with a pres. part. over 2o times.

8re piy memioteukev . . ., ‘‘ because he has not believed,”
continuing movement of ‘unbelief being 1nd1cated by the pft
tense. Abbott (Diaz. 2187) compares with 6 u3j moTedwr . . .
8t py wemiorevkey . . . of this verse, the passage 1 Jn. 510 .

6 uy motedoy . . . OTL o) wemloTevkey . ., . ** In the latter ot ob
states the fact odjectrvely ; in the-former déri wyj states 1t
subjettwely, as the judgment pronounced by the Judge.”
8re p1 is a very unusual construction (see Diaf. 2695), and
demands some such explanatlon here.!

For the phrase mioTelew els TO ovop.a see on 112, .

For povoyenis, see on 11, It is possible that the repetition
of the adjective here is intended to mark, not only the greatness
of the Father’s love (as in v. 16), but also the uniqueness of
Jesus as a Saviour. There is no other (cf. Acts 4%).

19. adm 8¢ éotw # kpiows. The form of the sentence, intro-
ducing an explanation, is thoroughly Johannine; cf. 1 Jn. 1®
sit- 14 ¢ This is the judging,” sc. not the sentence of judg-
ment (xplua), but the way in which the judgment is accom-
plished. It is no arbitrary sentence, but the working out of
a moral law, The root of unbelief in Christ is the refusal
to turn to His Light, because the man’s conduct will not bear .
scrutiny. Jn. traces unbelief to moral causes.

¢“ The Light came into the world ”’; so he has already in the

1 The uncial fragment T+ has the unique reading &r¢ o0 ui) wemiorevker,
which indicates that the scribe felt the difficulty.
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Prologue described the Advent of Christ (14-5-#); ‘‘ and men
loved the darkness rather than the Light, for evil were their
works "’ (see on 1%). The comparison of wickedness to dark-
ness and of virtue to light is, of course, found elsewhere, e.g.
Philo, Quaest. in Gen. ii. 22, and Test. of XI1I. Patr., Naph. 1i.
10, *‘ neither while ye are in darkness can ye do the works of
light.” So Job says of the wicked that they ‘‘are of them
that rebel against the light” (Job 24%). The image occurs
with special frequency in Jn., e.g. 812 12%-48 1 Jn. 18 28. 9. 11;
that Jesus is 70 ¢as Tod xdopov (8'%) is one of his central
thoughts.

With fv yop alrdv mormpd 18 &pya cf. 77, where Jesus is
represented as saying that the xéopos hated Him, ém ra épya
abrod wovypd éorw. The same phrase appears in 1 Jn. 3% of
the deeds of Cain. Jn. always takes the darkest view of the
world apart from Christ; cf. 6 xdopos Shos év TG movmpd
xeirar (1 Jn. s51%). Cf. also Col. 12, 2 Tim. 48, for r& éya Ta
wovnpd.

20. Jn. proceeds to explain the psychology of this shrinking
of the world from Christ the Light.

was yap 6 ¢alha wpdoowy k7A., ‘‘ for every one who prac-
tises base things hates the Light.”” Both in this passage and
at 52 (the only two places where Jn. has the adj. ¢aBlos or
the verb mpdooer), we have ¢padra mpdooew, but dyadd (ryv
dAjfeaav, v. 21) woelv. wpdooew does not carry with it the
idea of anything accomplished, or abiding as the result of
action, whereas woteiv is to make as well as to do; and per-
haps some such difference is intended by Jn., although in
Rom. 715 19 the verbs cannot be distinguished.

The base liver does not come to the Light, lest his works be
reproved. We have ééyxew again 8% 168; cf. Eph. 513 74 8¢
mwdvra ékeyxopeva ¥md ToY Putds pavepoirar

We should expect wijmore for a p, but uijmore never occurs
in Jn., who employs the constr. {va s} 18 times. Burney points
out! that i{va ps corresponds exactly with the Aramaic N?n,

] 21. 8* omits from 6 &¢ modv to 7o &ya, because of the
homototelenton & épye avrov v. 20 and v. 21 (as read in its
exemplar, instead of airod 1d épya).

& 3¢ modv My dAfferav (cf. 1 Jn. 1%) Epxerar mwpds TO $ds.

1 Aramaic Origin, etc., p. 100.
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This is a universal saying, not to be confined to those who are
already believers in Christ. As Christ Himself said: was &
dv éx Ti)s dAnfelas drover pov Ths puvis (18%). Jn. states that
every honest doer of the truth comes into the light, and (as
Christ is t4e Light) he therefore approaches Christ; he does
so ‘‘that his works may be made manifest ” (cf. ¢%). See
on 8%,

. 81 & Be@ doTw elpynopéva. §m may mean ‘‘ because ”’ or
‘“ that.” The latter rendering seems preferable. The honest
man (*‘ in whom is no guile,” 1¥) comes to the light that it
may be made plain that his deeds have been done év e,
a remarkable expression for which there is no exact parallel;
cf. komidoas év kvply (Rom. 16'?). See Ps. 139%-  for the
prayer of the righteous man, who does not shrink from the
closest scrutiny of his life.

The evangelist’s commentary continued (vv. 31-36)

31-38 Reasons have been given in the Introduction (p. xxiii)
for taking these verses in sequence to vv. 16—21, vv. 22-30
having been displaced from their original position.

The argument of this paragraph is as follows: He that is
of the earth can testify only to earthly things (v. 31; cf. v. 12).
Christ, who is from heaven, in testifying of heavenly things,
testlﬁes to that which He has seen and heard, but His witness
is not accepted (v. 32; cf. v. 11). Nevertheless, he who does
accept it, agrees that Jesus was the promised Messenger of
God (v. 33; cf. v. 17). He speaks the message of God, and
thereby shows that He was sent by God (v. 34). Hespeaks this
message in its completeness, for the Spirit is not granted to
Him in part only (v. 34); He is the Beloved Son (v. 35; cf.
v. 16).

81. N*D fam.1 abef? and Syr. cur. om. the second éwdvw
wdvrov éotiv at the end of the verse; but ins. NNABLTPAGW.
Jn. is fond of repeating phrases, with a slight verbal change
(see onv. 16).

& dvabev épxdpevos, z.e. Christ. dvwfev has its usual Johan-
nine 51gn1ﬁcance of de:uper, ‘“from above” (but see on 3%);
cf. eyw éx TV dve eLp.L (8%%) and 1 Cor. 157,

émdvw wdvrow éotiv.  This i I expressed by Paul in the same
way 6 by éri wdvrov (Rom. ¢; cf. Eph. 1%).

6 mv & Tiis y-qs . . . Aahei There 1s a 51m11ar thought in
1 Jn. 4%: adroi ék Tod kéopov elal” ik TobTo ék TOb KOTpav AaXobaty,
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the only difference being that xéopos carries the idea of the
moral condition of the world (see on 1%, while v3 is the
physical ‘‘earth” simply. Cf. 2z Esd. 42: ‘ Qui super
- terram inhabitant quae sunt super terram intellegere solum-
modo possunt, et qui super caelos quae super altitudinem
caelorum.” See on 312

& Tis yAs éotw.  Jn. is inclined to the constr. elvar & . .
as indicating origin and affinity; cf. 823 and passém. The
constr. yeyewijofa: éx has already been discussed (3° and 1'3),

For Aa\et, see on 3!l

82. ATAO® read «xai b édpaxer, but XBDLTPW om. xai. In
this verse the words of v. 11 are repeated, the evangelist taking
them up and amplifying them.

8 édpaxev. This is one of the few passages in Jn. where
épav in the perf. tense is used of spizitual vision (see also 8% 147
1524, and cf. 118).

$ . . . dxouger, ToliTo paprupel, It is the constant teaching
of Jn. that Jesus proclaimed what He had ‘‘ heard ” from the
Father (8% 1515 ; cf. 12%9). Jesusis the ¢ Faithful Witness,”
according to the Apocalypse (Rev. 18), Cf. Introd., p. xcii.

kai v poprupiay abrol oldels NapBdve. This is repro-
duced from v. 11, where see note. In the traditional order
of the text, this sentence would be inconsistent with v, 26,
which tells of the crowds that flocked to hear Jesus; but it is
plain that John the Baptist is not the speaker here (see Introd.,
p. xxiii).

Jn. hastens in v. 33 to correct the rhetorical od8efs, just
as he corrects 111 by 112; cf, also 815 16 144,

For the position of o#deis in the sentence, see on 18,

33. & haPiv aitoi THy papruplav x7\., Z.e. who has accepted
as convincing the witness of Christ about eternal life and
God’s love ; cf. vv. 3-15, upon which all this is commentary.

odpayi{err here and at 6% (where see note) is the equivalent
of ‘“ to attest,” the metaphor of sealing being a common one.
He who accepts the witness of Jesus thereby attests that Jesus
speaks the words of God as His accredited Messenger, and
in this attestation virtually testifies to his belief that God is
true (6 feds dAnbhis dorw). So at 8% it is urged that God,
who sent Jesus, is true (6 wéupas pe dAnfis éorw), and that
Jesus speaks what He has heard from God, the implied con-
clusion being that the hearers of Jesus may believe in Him and
trust what He says. The argument of 1 Jn. 51° puts the same
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thing in another way, viz. God has testified of His Son, and so
he who does not believe this testimony makes God a liar,

Lightfoot (Hor. Hebr. in loc.) quotes the Rabbinical maxim
that ¢‘ the seal of God is truth.”

34. v dméorelkey 6 Bebs.  See, on this Divine mission of the
Son, the note on v. 17 above. He whom God has sent speaks
God’s words; cf. 828 and 178 7& prjpare & &wrds poc.

In Jn. pjjua never occurs in the singular ; we always have
76 pyjuare (no art. at 6%), and in Jn. they are always. *‘ the ”
words of God (cf. 847) or of Christ Himself. Incontradistinction
to this, ra ppara never occurs in the Apocalypse, while we have
instead of Adyor, used for Divine words or sayings (cf. Introd.,
p. Ixvi). In Jn., Adyos is always in the singular, except 101? 142
(see on 10'%). :

Td pipata 7ol Oeod Nalet, sc. Christ speaks the sayings, the
full message, of God Himself ; He does not merely proclaim
fragments of that message. Cf. 175, and see on 3!! for AaXei.

ob ydp éx pérpou 3i8wow 78 wvelpa, ‘¢ for [(God] does not give
the Spirit [to Him] by measure,” but in its fulness.

The rec., with AC?DIA®, adds & feds after 88wow, but
om. XBC*LT®*W 33; it supplies, however, the correct inter-
pretation of the words. Origen rightly understands ‘‘ God
to be the subject of 88wow, although some have supposed
‘¢ Christ ” to be the subject and the meaning to be that Christ
gives the Spirit in its fulness to those who believe in Him: but
this latter interpretation destroys the argument of the passage,
and introduces a thesis which is very questionable. Christ
gives the Spirit to His own (cf. 7% 15%), but could it be said
that He gives it ofx éx pérpov? Only of One could it be said
that the Spirit was given in its fulness. The Talmudical
saying that ‘¢ the Spirit of God did not dwell upon the prophets,
nisi mensura quadam,’ ! is true, whether it be an original
Jewish saying, or one which owes its form to Christian influence.

éx pérpov 1s, apparently, equivalent to pérpy, *‘ by measure ”’;
but the constr. ék pérpov is not found again in the Greek Bible,
nor has any parallel been produced from Greek literature.?

God the Father gives the Spirit in its fulness, and not *‘ by
measure,” to Christ, because He is His Beloved Son, as v. 35
explains.

85. & momp éyawd Tov vidv. It is characteristic of Jn. to

1 Vajikra, R. xv., quoted by Wetstein.

2 See Abbott, Diat. 2324, 2714. Dr. L. C. Purser compares Soph.
Ph.l. 563 éx Blas, violently, and El. 279 éx 86\ov, treacherously.
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use the verb dyamav of the mutual love of God the Father and
Christ (see on 3% above). In 5% we find 6 yap mamjp PrAet Tov
vidy, In a context similar to that of the present passage ; but it
does not seem probable that, in describing the inmost mystery
of the Divine Love, Jn. would have ventured to differentiate
between ¢uketv and dyamdv. As to the alleged distinction
between them, see on 2117,

For the absolute use of é vids in Jn., see on 317 above.

wdvra 3éBukev év T xepl adrod. So in 13® (where see note)
wdvra Sokev abrg & mamp els Tas xetpas. It is a favourite
thought in Jn., that the Father has grven all things to the
Incarnate Son ; e.g. judgment 5%2- %, to have life in Himself
5%, authority 172, glory 17, His Name 14!, His command-
ments 124 (cf. 148 17%), and even His disciples 637 (where see
note). The parallel in the Synoptists is wdvra por wapeddfy
Smo Tob marpds pov (Lk. 1022, Mt. 11%) ; and there can be little
hesitation in accepting the saying that ‘‘ the Father gave all
things ”’ to His Son as a genuine saying of Jesus. ‘‘ What
grace is in the Pauline Epistles, grvzng 1s in the Fourth Gospel ”
(Abbott, Dzat. 2742).

86. & moTedwv eis Tov vidy Ixer Lwlv aldvior (see on 6% %),
We have had almost the same sentence above, 315, where see
note, and cf. also 6%7. The present participles moredav . . .
dmefdv are noteworthy, as indicating continuous belief or
disobedience. A single Credo does not gain ‘‘ eternal life,”
nor for a single act of disobedience or faithlessness does *‘ the
wrath of God ” necessarily *‘ abide ”” on a sinner. It is the
temper and trend of the life that count with God.

émedéw does not occur again in Jn. It is, strictly, *‘ to be
disobedient,” as opposed to welfopar, *‘ to allow oneself to be
persuaded ”’; but rather implies a rebellious mind than a series
of disobedient acts. Sometimes it expresses unbelief rather
than disobedience, as at Acts 142. In the present passage there
is a variant dmwerdv for dwefdv found in a few cursives, and
the Vulgate, following the ‘‘ European ’’ and ‘¢ Italian ” O.L.
versions, has accordingly zncredulus. But the African O.L.
follows the better reading d4refov, understanding by it J7s-
obedience rather than unbelief. That this is the meaning is
confirmed by the remarkable parallel in Eph. 58: &xerar 5
8pyi Tob Beob émi Tovs viovs Tijs drefelus.

It is not always possible to distinguish the two shades of
meaning in drefeiv. To ‘¢ believe ” is to have ‘¢ eternal life,”
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and this ‘“eternal life” is God’s commandment (3§ évroly
adrod {wy) alovds éorw, 12%0) ; so that ‘‘ to believe ” is ‘‘ to
obey.”

obk Serar Lwyyr. Cf. v. 3, od 8Uvarar Betv v Bacilelav Tod
Geod, and also 85152, where ‘‘ seeing ”’ death is equivalent to
‘“ tasting "’ death. The rebel (drefov) will not ‘ see ” life,
because he cannot appreciate or assimilate it. Cf. 6%, and esp.
1 Jn. 512, 6 py Exwv Tov vior Tob Beod T {wiy odk éxer.

%) dpy) 7ol Oeol is not mentioned again in Jn., although
often in Paul (Rom. 118 Eph. 5%; and cf. Rev. 1915 etc.). Itis
a thoroughly Hebraic conception, the phrase being common
in the LXX; and John the Baptist spoke of ‘‘the wrath to
come ”’ (Mt. 37, Lk. 3%). The expression does not appear in the
Synoptic reports of the words of Jesus, and He may never have
used it, preferring to dwell on the fatherly love of God rather
than on His hatred of sin. The phrase % dpyn To0 eob has
nothing in common with Greek philosophy or religion, but it
has its roots in that conception of God as essentially a moral
Being, to whom therefore sin is hateful, which is behind all the
teaching of Christ.

péve is the pres. tense, not the future (uevei), as some
Latin authorities take it to be. Not only in the world to come,
bat in this world, the ‘‘ wrath of God ’’ abides upon him who is
continuously rebellious, in will and deed, against the heavenly
vision.

The second witness of John the Bapiist (vv. 22—30)

22. perd Tadra, the phrase with which Jn. is accustomed
to introduce new chapters to his story (see Introd., p. cviii).
After the ministry of Jesus in Jerusalem at the Passover and
the interview with Nicodemus (222f-), He moved with the
disciples whom He had gathered round Him (see on 2%) into
the country districts of Judea, eis v Tovdalav yiv (the only
occurrence in the N.T. of this descriptive phrase; cf. Mk. 1),
and He stayed there with them, baptizing. Probably the
locality was somewhere near the fords in the neighbourhood of
Jericho.

SiarpiBew occurs in N.T. elsewhere only in Acts (but
see on 11%), The imperfect tenses SuérpiBer . . . EBdnnlev
imply that Jesus and His disciples made a stay of some duration
in the district. Here, and at 326 41, it is said that Jesus baptized
people; but the editor’s correction at 42 states that Jesus did
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not baptize in person, that being the work of His disciples.
This is the only ascription in the N.T. of a ministry of baptism
to Jesus, whether in person or with the aid of others (see on 42).
But there is no historical improbability about it. He had
Himself submitted to baptism at the hands of John, thus (at
the least) giving the seal of His approval to the ministry which
John was exercising. His first disciples were taken from
among the disciples of John. There is no question, at this
stage, of Christian baptism, 7.e. of baptism as a sacramental
rite. That was only to be instituted after His Resurrection
(Mt. 28'%); cf. 4%, The baptism of John was symbolic of a
cleansing of the soul (cf. 32 below), and making a fresh start
in the spiritual life. ‘‘ Repent ye ”’ was an early message of
Jesus (Mk. 119), as it was the chief message of John Baptist.
See further on 42.

23. For the constr. §iv . . . ’lo. Bantifwr, where we would
expect éBdmmlev (as in the preceding verse), see on 1%,
mapaylyvopar does not occur again in Jn.

John also was carrying on his ministry of baptism in the
same neighbourhood, viz. at Aenon.

Alvdv éyyds Tob Xakeip. These places cannot be identified
with certainty. There is a .Sa/im to the E. of Shechem, and
a village called ’Asnun to the N.E.; but (1) there is no water
at ’Ainun, and Aivdr was a place of véara woddd; (2) 'Ainun
is 4 miles from Salim, and this could hardly be described
as ‘““near ”’ (cf. 1118 19 %2); and (3) it is not likely that John
the Baptist was labouring among the Samaritans (cf. 49).
The site assigned by Eusebius and Jerome (and shown to
the pilgrim Aetheria in the fourth century) is probably the
true site, viz. in the Jordan valley about 4} miles south of
Beisan, the ancient Scythopolis. ‘¢ Aenon near to Salim ” is
marked at this point on the mosaic map of Madeba. = There is
still here ‘‘a remarkable group -of seven springs, all lying
within a radius of a quarter of a mile, which answers well to
the description d8ara moAAd.” ! It is on the W. bank of the
Jordan, and this is confirmed by v. 26. Cheyne would read
“ Jerusalem ” for ‘‘ Salim,” and finds Aenon in ’Ain Karim,
which is near Jerusalem on the W. side.?2 But this is merely
guess-work.

Those who find allegory in Jn.’s place-names, interpret
‘“ Aenon near to Salim” as indicating ‘‘ fountains near to

1Gir C. W. Wilson in Smith’s D.B.2, s.v, “ Aenon.”
2See E.B., s.v. ** John the Baptist.”
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peace,” the Baptist preparing for the higher purification by
Christ the King of peace (Melchi-zedek).!

24. This verse is a parenthetical comment of Jn. (see Introd.,
p. xxxiv), which indicates the time at which the events happened
which he records (see p. cii). The Synoptists tell nothing of
this ministry of Jesus in Judea, and Jn. is careful to remark
that it was exercised in the earlier days of His public activity,
before John the Baptist had been imprisoned. It is quite in
his manner to assume that his readers know of the arrest of
]ohnas and his martyrdom (cf. Introd., p. xciv). See also
on 5%,

All that has been mentioned in the Fourth Gospel up to this
point seems to be precedent to the wonderful ministry in Galilee
(Mk. 1™-6%), which culminated in the choice of the Twelve
(Mk. 3'%) and their subsequent mission (Mk. 67). Indeed Mk.
expressly says that all this was ‘‘ after John was delivered up ”
(Mk. 1%). When, therefore, Jn. speaks of the ‘‘ disciples”
who were with Jesus in this early ministry in Judea, we cannot
assume that the ‘ Twelve ” are indicated, the presumption
being the other way (see on 22 above). That episodes like
those in c. 3 and the beginning of c. 4 are not recorded by Mk.
may be due to the fact that Peter, upon whose reminiscences
Mk. has largely based his narrative, was not present; while
their appearance in the Fourth Gospel is explicable, if the
authority behind it was one of the disciples who witnessed the
ministry in Judea and Samaria. He may have been John the
son of Zebedee.

25, 26. éyévero obv kT\. ‘' So there arose a questioning
on the part of (éx) John’s disciples with Jews about purifying,”
sc. about the purificatory baptisms which Jesus, as well as
Jobn, was encouraging.2 The turn of the sentence (é) shows
that it was the Baptist’s disciples who began the dispute; they
were puzzled that Jesus, to whom John had pointed as One
far superior to himself, should carry on a ministry, outwardly
similar to John’s, and thus divert disciples from their own
master, who was pre-eminently ‘‘the Baptist.” Naturally,
they would cross-examine the Jews who flocked to Jesus’
ministry of baptism, and would ask them what was its special
virtue.

Finally, they came to John with their complaint, addressing
him as their Rabbi (see on 1%¥): ‘‘ He who was with thee on the

1 So Abbott, E.B., 1796.

2 Abbott (Diaf. x. iil. 332) thinks that the dispute must have bad
reference to the association of fasting with baptism.

VOL. I.—9
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other side of the Jordan (sc. at Bethany or Bethabara; cf. 1%),
to whom thou hast borne witness (132), behold (see on 1%), He
(ofros, perhaps implying hostility; cf. 622) is baptizing and all
are coming to Him.” They were jealous and angry that what
they counted their master’s prerogative should be invaded.

tArqows does not occur again in the Gospels, but we find
the word in 1 Tim. 6% suggesting meticulous dispute rather
than legitimate and profitable inquiry.

The rec. reading ’lovdaflwr (X*® fam. 13, the Latin vss., and
Syr. cu.) seems preferable to Tovéaiov (R"ABLNWT'A), which
the R.V. has adopted. If the dispute were only with an
individual Jew, we should expect Tovdaiov Twos.!

We have had the word kabapiopds, of ritual or ceremonial
purification, at 2% above.

27, 28. amekp. "lw. kai elmev.  For the construction, see on 12,

John’s reply to his disciples’ outburst of jealousy was to
remind them of a great principle of life: ‘‘ A man can receive
nothing, except it have been given him from heaven.” As Paul
says, ‘‘ What hast thou, that thou didst not receive ? ”’ (1 Cor.
47). The same principle is enunciated, in different forms,
Jn. 6% 1911, As to John’s baptism, it became a puzzle to the
Jews whether it was ‘‘ from heaven or of men ” (Mk. 1130);
John would certainly have claimed that his commission to
baptize was ‘‘ from heaven,” but he could not go beyond its
limitations. ‘¢ Ye yourselves,”” he answers, ‘‘ are my witnesses
that I said 7 am not the Christ (120 23), but that 7 am sent
before (135) Him (éxetvou, sc. Jesus, whom you know that I
acclaimed as the Christ).”

After hapBdvew, L® fam. 13 add d¢’ éavrod.

20. § &wv T vipdyy vupdios éoriv. This is the only refer-
ence in Jn. to the representation of Christ as the Church’s
Bridegroom, which has its origin in the mystic phraseology of
the O.T. (see on 1'%). VYahweh is described as the jealous
husband of Israel (Ex. 345, Deut. 3118, Ps. 73%), or as betrothed

1 Bentley suggested that uerd 'Tovdalov was a corruption of uerd Tow
"Inoob, a violent and unnecessary emendation, although Loisy seems to
view it with favour.
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to Israel (Hos. 21%), and we have the explicit statement, ‘‘ Thy
Maker is thy husband: Yahweh of hosts is His Name ”
(Isa. 54%). The Rabbis held that Moses was the paranymph
or ‘‘friend of the bridegroom.” 1In the N.T. Christ is repre-
sented as the Bridegroom, and the Church, the spiritual Israel,
as the Bride. The image appears in Paul (Eph. 53 and 2 Cor.
11%; in the latter passage, Paul regarding himself as the
paranymph), and also in the Apocalypse, where the New
Jerusalem descends from heaven as a bride adorned for her
husband, the Lamb (Rev. 197 212). This doctrine, according
to the Synoptists, goes back to the teaching of Jesus Himself.
The parables of the Marriage Feast and of the Ten Virgins
(Mt. 22! 251) imply as much; and, above all, there is the reply
of Jesus to the question why His disciples did not practise
fasting, while the disciples of John the Baptist did: *‘ Can the
sons of the bridechamber fast, while the Bridegroom is with
them?” (Mk. 21%). In this saying Jesus claims to be the
mystical Bridegroom Himself, and thus answers those who
would put Him on a level with John the Baptist.

The answer of John in the present passage is similar. His
disciples complain because his work is being invaded by Jesus;
but he reminds them that while Jesus is the wvvpgios, who
naturally has the Bride for His own, he, John, is only é ¢iros
700 vupdiov, the Bridegroom’s friend, the paranymph, whose
office it was to bring the Bride and the Bridegroom together.
That being done, his task is accomplished.

The skoshben, or wapavippios, was a well-recognised per-
sonage in Judza (not in Galilee, and there is no mention of
him in the account of the marriage at Cana). He stands
expectant (6 éorqpeas; cf. 12%), and rejoices when he hears
the voice of the bridegroom in converse with his bride (for
% pwvy 100 vupdlov, cf. Jer. 73 16°, Rev. 18%).

xapd xaiper does not occur again in Jn., but is found Isa.
6619, 1 Thess. 3°. It is not necessarily a Hebraism; cf. Plato,
Sympos. 195 B, ¢pedywr ¢pvyy 70 yijpas.

1 xapd 1 éph memhfporar.  Cf. for the same phrase, 151l

éuos is a favourite possessive pronoun with Jn., occurring
40 times, as against one appearance in the Apocalypse (Rev. 2%),
Cf. Introd., p. lxvi.

30. éxeivov det adfdvery kTA. Again (see on 31%) we have 3¢,
‘it kas to be.”” The herald’s task is over when He who has
been proclaimed is come. It was divinely ordered that John
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the Baptist’s ministry should recede into the background,
while that of Jesus drew ‘‘ all men”’ (v. 26) more and more.
‘“ He must increase, while I must decrease,” is the final
message of the Baptist. So Jesus had said, ‘‘ The least in
the kingdom of heaven is greater than he” (Mt. 111?).

Jesus leaves Judea for Galilee by way of Samaria (IV. 1-4)

IV. 1. 6 xépos. This is read by ABCLTPW, but the
Western reading (RD® fam. 1, with @ b c ¢ ff27 Syr. cur.) is
6 Ingods. It is plain that the text has been tampered with,
The verse is clumsily expressed and seems to have been re-
written, 6 xvpios having probably been inserted in the later
draft to remove any ambiguity as to the subject of the sentence.

It has been pointed out (on 1%) that His disciples were
accustomed to address Jesus either as Rabbi (Teacher) or as
Mari (Lord). And in His absence, according to the Synoptists,
they used both terms, either saying 6 diddokaros (as Jesus bade
them do, Mk. 141) or 6 «ipros (Mk. 11%), an appellation
which He approved (Mk. 51%). In Jn., Martha says é &:ddaxaros
(11%); Mary Magdalene says é xdpios (20%- 18), and so do the
disciples (20% 217).

In direct narrative, when the evangelists are using their
own words and not reporting the words of others, a distinction
must be made. In Lk. (713 1o! 11% 1242 145 2281), *‘ the Lord ”
is often used by the evangelist. So in the Marcan Appendix
(16'° 20) we have ‘‘ the Lord " twice. This also is the usage
of the Gospel of Peter. But Mk. (followed by Mt.) never
writes ‘‘ the Lord,” but always ‘‘Jesus.” The primitive
narratives, that is, took the form *‘ Jesus said . . .,” *‘ Jesus
did . ...” The form ** the Lord said ” is later.

Now in the direct narrative of the Fourth Gospel we find
¢“ Jesus ”’ as in Mk., and not ‘‘ the Lord ” as in Lk., with five
exceptions which are instructive. In 4! 623 112, 6 «ipios is
the true reading; but these verses are all explanatory glosses,
not from the hand of Jn., but written after the first draft of the
story had been completed. In 20% 2112) where we have 6 xiptos,
we are in the middle of the post-Resurrection narrative, and it
is not unnatural that special reverence should be exhibited in
writing of Him who had risen.

Soon after the Resurrection, the title began to imply that
larger and deeper meaning of 6 «vpios as the representative of
A which is frequent in Paul and is found in the Acts (23 gl1).

That * Jesus is Lord ”” (1 Cor. 128; cf. Phil. 2!*) has become
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the central thought of the Christian profession; but now the
predicate means more than ‘‘ Master,” for it expresses the
doctrine of the Incarnation. Perhaps we may say that the
passage from the lower to the higher sense begins with the
citation of Ps. 110! by the Master Himself (Mk. 12%),

Thus the.use by Jn. of the form of narrative in which the
central figure is designated as ¢‘ Jesus”’ (save in the ex-
ceptional passages cited) rather than as ‘* the Lord,” illustrates
well the primitive characteristics which the Fourth. Gospel
exhibits.

Probably some time had elapsed since Jesus had begun His
ministry in Judea (cf. SérpiBev, 322); and it is possible
that His departure was subsequent to John’s imprisonment
(cf. 32*). The Pharisees (see on 12%) had begun to take notice
of Him, being perhaps even more suspicious of Him than they
had been of John (1%%), because they had heard that (3m
recitantis) ‘‘ Jesus is making more disciples than John ”;
and so He moved to another place (cf. 7' 10%). At this stage
He was anxious to avoid open collision with the Pharisees. It
will be noticed that we have the ‘‘ making of disciples ’ and
‘“ baptizing ”’ associated closely thus early, long before the
charge is said to have been given to the apostles pabyreloare
<. . Bamrilovres adrovs (Mt. 2819),

The art. is omitted before ’Inoods whelovas pab. worel, con-
trary to the general usage of Jn., who prefers to write
6 Inoots (see on 12). We have the same omission at 4% 6%,
and for the same reason as here, viz. that §r introduces the
words which were actually spoken : the construction is not
oblique, but that of érw reczzantis.

2. If this verse is part of the original draft of the Gospel,
it is a parenthetical comment or correction by Jn., and is quite
in his manner (see on 2%), He wishes to prevent his readers
from making any mistake; the Pharisees had heard that Jesus
was baptizing disciples in large numbers, but Jn. pausesto
explain that the report which reached them was inaccurate
in so far as it suggested that Jesus baptized in person. And it
may be that this correction of éfdnmiev in 322 (where see note)
is well founded.

But it is probable that the verse 4% is not from the hand of
Jn.,! but was added at a revision of the text, because of the
~ idea that it would detract from the dignity of Jesus to perform
the ministry of baptism, which even Paul was accustomed as a

t See Introd., p. xxxiii.
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rule to leave to others. There are slight indications, too, that
the szy/e of the verse is not Johannine. xairoiye does not
occur elsewhere in the N.T., and Jn, is apt to use xai{ where
another would use xairo. (see on 1), Again, *Iyoovs is not
preceded by the def. article, as is the general usage of Jn.
(see on 1%). For oi pafnral alrod, see on 22,

8. adiikev Ty ’lovdaiav, ‘‘ He forsook Judeza.” dpinue is
an unusual word to use of leaving a place, but cf. 16%,

D@ fam. 13 with Latin texts read mv "Tovdalav yijv (cf. 3%%).

" kal amiiN0ev wdhw els Ty Tahhaiav, ‘‘ He departed agazn
into Galilee,” the first ministry in Galilee having been already
described (1%3-21%); see on 3*. We should not have ex-
pected the aor. dmjAfey, as the journey is not yet completed,
and the Samaritan episode comes next. But it is quite good
Greek, eis meaning ‘‘towards.” ‘‘ He left again for Galilee,”
is the exact rendering.

wdhw is a favourite word with Jn., as with Mk. It is used
of going back to a place, as it is here, 46 615 10% 117 183%3. 38
1g4% 2010, AB¥*FA omit md\w, but ins. RBZCDLT*W® fam.
13 with the O.L. and Old Syriac vss.

4. e 8¢ adTdv kTN, sc. ¢ He had to go through Samaria,”
unless He wished to make a detour. Josephus mentions
(Anfz. xx. 6. 1) that it was the habit of the Galileeans going
to Jerusalem to pass through Samaria, this being the direct
route (cf. Lk. ¢°-52). But apparently Jesus did not start
from Jerusalem, but from Jericho (cf. 3?%); and the road that
He took was probably the north-western road from thence
to Ai and Bethel, where He would strike the great northern
road used by caravans.

&e does not stand here for any Divine necessity, although
Jn. often uses it thus (see on 22 314),

Discourse at the well with the Samaritan woman (vv. 5-26)

5. Suydp. ‘‘ Near to the plot of ground (ywplov; cf. Mt,
26%) that Jacob gave to Joseph,” Z.e. to the E. of Shechem
(Gen. 33'8 48%%), the modern Nabdlfls. Some have thought
that Sychar and Shechem are identical, but they have been
distinguished since Eusebius. Sychar is probably to be
identified with the village ’Askar (¢ having displaced N, a
linguistic change which is also observable in the Arabic form
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of Ascalon). ’Askar is situated about five furlongs N.E. of
Jacob’s Well.2

E. A. Abbott finds Syckar in the root =3v, ‘‘drunken-
ness ’’; 7.e. it is an opprobrious name for Shechem (cf. Isa. 281):
this, he suggests, is suitable to the moral of the dialogue, which
has to do with drinking.? But there is no need to find such
subtle and obscure allegory in a place-name.

6. kexkomakds. The verb is used again by Jn. only at
v. 38. &Botmopia appears elsewhere in the N.T. only at
2 Cor. 11%,

&kaféfero, *‘ He was seated ””; cf, 1120 202, «kaféfopo: in
the N.T. is always used in a duratzve sense. 'T™ has the unique
variant éxdfwrar.

olTws may mean ‘‘just as He was,” s¢. without waiting to
select a place deliberately; but more probably it refers to
Kkexomiakws ék Ts 6dotmoplas, ‘‘ tired with His journey, He was
seated by the well.” Cf. 1 Kings 27 for a somewhat similar
use of oVrws. ofrws is omitted here in some cursives and in
Latin, Syriac, and Coptic vss.

For kexomaxds, see on 1'% for Jn.’s emphasis on the true
humanity of Jesus. He saw nothing in speaking of Jesus as
‘“ tired 7’ which was inconsistent with His oneness with Him
of whom the prophet wrote, ‘‘ The Everlasting God, the Lord,
fainteth not, neither is weary ”’ (Isa, 40%).

‘“ Tacob’s Well ’ 3 is at a fork in the northern road to
Samaria; one branch, the ancient caravan road, going N.E. to
Scythopolis, the other going W. by Nablas and thence N. to
Engannim. The wellis about 100 feet deep, and at the bottom
the water collects, probably by infiltration. The double title
myyy (v. 6) and ¢péap (vv. 11, 12) is thus explicable. Why
any one should have taken pains to sink a deep pit, when there
is abundance of water both at Nabliis and ’Askar, we cannot
tell; any more than we can explain why a woman should come
half a mile from ’Askar to draw water which she could have
got in the village. But, at any rate, the well is there, and
probably has been there since the days of Jacob. In the
absence of knowledge of the exact position of the woman’s

3 »

1 See, for a full discussion of the site, G. A. Smith, Hist. Geogr. of
Holy Land, ch. 18.

2E.B., 1801,

3 For difficulties in the way of accepting the tradition that the well
of Sychar was ** Jacob’s Well,” cf. Pal. Explor. Fund Quarterly State-
ment, April 19170, p. 131.
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house, it would be idle to speculate as to the motive which drew
her to this, which was even then a sacred well, rather than to the
’Ain at ’Askar.

““ It was about the sixth hour,” that is, about noon (see
oni. 39), the natural time to rest while the sun was at its height.
The account given by Josephus of Moses resting by a well in
Midian (Ex. 2%%) provides a striking parallel : xafegOeis émi
Twos ppéatos ék Tod kémov kal THS Tadwmwpias Npéuer peonuSplas
otans ob moppw Tis wohews (Antf. 11, xi. 1). As in the Gospel
story, Moses was sitting by the well at midday, weary with
his journey, when the women came to draw water for their
flocks. No doubt, the usual time for this was in the evening,
but there is no improbability in water being drawn sometimes
at noon, as Josephus represents it, and as Jn. says that the
woman came to do.

7. ‘“ A woman of Samaria” (& ths Zapapias: cf. ).
In later days she was commemorated as St. Photina, on
March zo.

For évrhelv, the regular word for drawing water from a
well, see on 2% ? above.

84s pou welv. So X*B*C*DL; the rec. has metv. This is
a common Greek constr.; cf. Xen. Cyrop. VL. 1. 1, 7¢ 8¢ Kvpy

. wpogiveykav éudayeiv kal welv, and see V. 33.

8. ol yip pobnratl adrod xTA., ‘‘ For His disciples had gone
into the city (s¢. Sychar, vv. 5, 39) to buy food.” Had they
been with Him, they would have been the natural persons
to draw water for their Master, and He would not have had
need to ask of a stranger. Probably they carried with them
an dvrAnua, or skin-bucket, as part of their travelling equip-
ment, in which water could be drawn. The woman notices
that Jesus has no dvrAnua (v. 11).

We do not know which of His disciples were with Jesus
on this journey (see on 22), or how many there were. See
further on v. 18.

Syr. sin. places this clause in its chronological order after
mpyyi (v. 6), a rearrangement of the text made for the sake of
clearness; ! but the use of parenthesis is quite in Jn.’s style
(see, e.g., 25).

Tpodds, victuals, only here in pl. number.

That the disciples should buy victuals in a Samaritan town
shows that the barrier between Jew and Samaritan was not
impassable. The rule as to food seems to have varied from

1 See Introd., p. xxvii.
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time to time. One Rabbinical precept is, ‘‘ Let no man eat
the bread of the Cuthzans, for he that eateth their bread is as
he that eateth swine’s flesh ’ (M. Skebkiith, viii. 10), and
Samaritan wine was forbidden to a Jew. But, on the other
hand, ‘the victuals of the Cuthzans are permitted if not
mixed with wine or vinegar” (Jerus. 4é. Zar. v. 4), and their
unleavened bread was allowed (Bab. K7dd. 762).! There was
continuous traffic of Jews through Samaria—from Galilee to
Jerusalem, and from Jerusalem to Galilee—and it is unlikely,
except at moments of intense theological excitement, that a
hungry traveller would have scrupled to buy bread in a
Samaritan village, or that a Samaritan villager would have
scrupled to sell it.

9. Nas ad ’lovdatos v x7A. The Samaritan woman affects’
surprise—for her words are ironical—that a Jew should
ask ker for water. There was nothing strange in asking a
woman for water, as it was women who generally drew it from
the wells; cf. Gen. 24'7. However bitter the feeling between
Jew and Samaritan, we cannot suppose that a draught of cold
water in the noontide heat would be likely to be refused by
either to other. It was counted the mark of a wicked man
““not to have given water to the weary to drink ”” (Job. 227);
and the precept of kindness was universal: ‘‘ If thine enemy be
thirsty, give him water to drink ”” (Prov. 25%1). Vet the woman
makes her little gibe—half-jest, half-earnest—recalling to Jesus
the old feud between Jews and Samaritans. She recognised
Jesus as a Jew, perhaps by His dress or perhaps by His manner
of speech (cf. Mt. 26"). The narrative does not say explicitly
that she granted the request of Jesus, Ads por weiv, but the
reader is intended to understand that she did so.

The explanatory comment of ydp ocuvypdrrar louaio
Zopapeitats, ‘‘ for Jews do not treat familiarly with Samari-
tans,” is omitted by 8*D @ & ¢, but it must be retained with
N*ABCLTY"WN®@. ovyxpaofa does not occur agam in N.T.,
but it appears in Ignat Magn. 3, tpiv 8¢ wpére pi) o-v'yxpa.(rea.l.
™9 9l ToD émiokiToy, ‘it becomes you not to presume upon
the youth of your bishop,” to treat him with undue famlharlty

If cuvxpdvra is translated ‘‘ have dealings with,” co-wtuntur,
the comment would not be accurate; for although Jews and
Samaritans were intolerant of each other (cf. Lk. ¢%3, Jn. 8%),
of necessity there was much business intercourse. As v. 8

1 See, for these Talmudical references, D.C.G., s.v. * Samaria.”
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indicates, Jews could trade with Samaritans, as indeed they
could do with heathen (cf. Neh. 1316),

The comment is not that of the Samaritan woman, but of
the evangelist, and is quite in his manner (cf. Introd., p. xxxiv).

10. éwexp. kai elm.  For the constr., see on 1%,

el das T Bwp. k7h., ¢ If thou knewest the gift of God ”’;
cf. 8%, Jdwped, a free gift, occurs in the Gospels adverbially
(Mt. 16%), and is always used in the Acts and Epistles of a divine
gift. It refers here to the ‘‘living water ’ mentioned in the
next sentence, #.¢. to the gift of the Holy Spirit (which Swped
always indicates in the Acts). Some commentators have
referred to 3%, and have interpreted it of the gift which God
gave of His Son, and the revelation of salvation through Him.

7is éotw & Néywy oo, The woman had taken Him for
a Jew. But He was no ordinary Jew, and if she had under-
stood who He was, s4¢ would have been the suppliant (ob v
1moas abtéy, ‘‘ It is yox who would have asked Hzm), and
He would have granted her request (cf. Mt. 7%); He would
have given her ‘‘living water.”

&dwkey dv gou 6dwp {av. This saying was paradoxical in
its form, like the saying with which the attention of Nico-
demus was arrested (3%). The woman did not understand it
(v. 11), nor could she have been expected to do so. But Jesus
is here following the method by which He was accustomed
to convey instruction to simple people who were willing to
learn; and the discourse which follows may be particularly
compared with 6%¢. The plan of these instructions, for which
there are Synoptic parallels, has been discussed in the Intro-
duction, p. cxi

08wp Lav. ‘¢ Living water ”’ is water issuing from a spring
or fountain, unlike the water in Jacob’s Well, which was due to
percolation and rainfall,! being collected in a kind of cistern
or pit (10 ¢péap, v. 12). This was good water, but had not
the virtues of ‘‘ running ” or ‘‘living ”’ water, such as was
always preferred, especially for purposes of purification (Gen.
2619 Lev. 14%, Num. 19'7).

Water was full of symbolism to Eastern thought, and in
the O.T. it is often symbolic of the Divine Wisdom which is
the source of life. Thus ‘‘ the law of the wise ”’ is myyy lojs
(Prov. 1314; cf. Prov. 14%). The Son of Sirach declares that
he that possesses the law shall obtain wisdom: °‘ with bread
of understanding shall she feed him, and give him water of

1See D.C.G. ii. 400.
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wisdom to drink ”’ (Ecclus. 15% 8). Zechariah’s vision of hope
is that ‘‘ living waters shall go out from Jerusalem "’ (Zech. 14%;
cf. Ezek. 47, Joel 318), 7.e. that in the glorious future the
blessings of the Law shall be extended far and wide. The
promise of Isaiah (12%) is ¢* with joy shall ye draw water out of
the wells of salvation,” a passage specially parallel to the
declaration of Christ here.

¢ If thou hadst known who it is that speaketh to thee, thou
wouldest have asked Him, and He would have given thee living
water.”” To appreciate the depth of this saying, it must be
remembered that, according to the O.T., it is Yahweh Himself
who is the Fountain of living waters (Ps. 36°, Jer. 213 1713; cf.
Cant. 4%, where the mystic Bride is described as ¢péap Tdaros
Lovros). So also in the Apocalypse, the river of the Water of
Life proceeds from the throne of God and of the Lamb (Rev.
221; cf. Rev. 71%). Thus the statement of Jesus to the Woman
of Samaria that, had He been asked, He would have given
her living water, implies His claim to be One with the Lord of
the O.T. prophets, who is alone the Source and Spring of the
living waters which refresh the soul and assuage the spiritual
thirst of men. See further onv. 14.

Note that Jesus does not call Himself the Living Water,
although He calls Himself the Living Bread (6°!). It is from
Him that the Living Water proceeds, for this is the symbol of
the Spirit which He was to send (7%).

There is no exact parallel in Philo to this doctrine of the
Living Water which flows from the Word, although the similar
idea expounded by St. Paul (1 Cor. 10%) of the mystical meaning
of the Rock in the Desert from which water flowed forth for the
refreshment of Israel is found in Zeg. Alleg. ii. 21: % yap
dxpdropos. wérpa 7 copia Tob Oeol éoriv, v dkpav kai mwpwrioTny
Zrepev dwd TOV avrod Suvdpewy, ¢ Js morilea Tas dphobéovs Yuyds.

In the Messianic forecast of Isa. 357 one of the promised
blessings was els v Suwfdoav yijv wnyy Vdaros, and at v. 26
below (where see note) Jesus is represented as declaring that
He was Messiah. See on g! for a quotation of this Messianic
passage by Justin Martyr.

11. képie. She is impressed by the Speaker, and so
addresses Him now (cf. vv. 15-19) in terms of respect (see on
1¥), How could He provide spring water, or water of any
~ kind, without a bucket (dvrAqua ; cf. v. 8) ?

For ¢péap and its depth, see on v. 6. The broken conbstr.
obre . . . kal is found only once again in N.T., at 3 Jn20,



140 THE GOSPEL ACCORDING TO ST. JOHN [IV 11-14.

b 2 \ 3\ k] 3 ~ ¥ \ [ e \ 3 -~ \ \ ’
70 ¢péap, xal adrds é€ adrod &miev kai ol viol adrol kai vd Hpéupara
~ ~ * -~ -~ Id -~
avrov; 13. dmexpifn ‘Inools kai elwev atry Ilds 6 wivav ék ToD
QS , 8 7 ’A . a 8: » ) ~ qS 3N
¥daros Tovrov Swmoer mdAw* 14. Bs & &v iy ék Tob Vlaros ob éyd

Ayer adrd 4 yw#h. B, with the Coptic Q and Syr. sin,,
omits % yw7; but ins. NACDLT*W@.

12. It could not be from the well, that Jesus would provide
living water. Whence then could He get it? Even Jacob
got water for himself and his household from this well. Was
the Speaker greater than Jacob, who had to draw the water
from the well like any one else ?

ph ob peifov €l Toi marpds Auav JlaxéB; See 631 and cf. the
similar question put by the Jews (8%3), ‘“ Art thou greater than
our father Abraham ? ”

“ Qur father Jacob.” The Samaritans claimed descent
from Joseph, through Ephraim and Manasseh (Josephus,
Antt. xi. 8. 6).

8 BDwkev fpiv 10 ¢ppéap. Field compares Pausan. iii. 25. 3:
lore 8¢ & ) IMuppixw ¢péap év 74 dyopq, Godbvar 8é oiat Tov
SiAqgrov vouilovot.

fpéupa is a word occurring nowhere else in the Greek Bible.
T4 Opéppara means ‘‘ cattle,” a usage of which Wetstein gives
many instances; etymologically, it might include also Jacob’s
servants or retainers, all who were fed by him.

18, 14. Jesus explains to the puzzled woman that He does
not speak of ordinary spring water. Those who drink of it will
thirst again ; but the Living Water satisfies eternally (od py
Sujfoer els Tov alova : cf. 6%). The parallels between this
discourse and that of 628% have been exhibited in the Introduc-
tion, p. cxi.

14. ‘It shall become in him a fountain of water springing
up unto eternal life.” Inv. 1o the thought is of God as the
Eternal Fountain; but it was also a Hebrew thought that the
man who has assimilated the Divine Wisdom becomes himself,
as it were, a fountain from which streams of the water of life
proceed. Thus the promise of Isa. 581 is, ‘‘ Thou shalt be
like a spring of water, whose waters fail not.”  Schoettgen
quotes an apposite saying from the Talmud: *‘ Quando homo
se convertit ad dominum suum, tanquam fons aquis uiuis
impletur, et fluenta eius egrediuntur ad omnis generis homines
et ad omnes tribus.” And similarly Wetstein quotes from
Tanchuma, f. 17. 1: ‘* Unde Abrahamus didicit legem? R.
Simeon filius Jochai dixit: bini renes eius tanquam binae
lagenae aquarum factae sunt, ex quibus lex promanavit.”
See on 7% below.

The passage in Ecclus, 24?131 about the Divine Wisdom
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presents some parallels to these thoughts. The stream of the
waters of Wisdom comes originally from God: ‘‘ Her thoughts
are filled from the sea, and her counsels from the great deep ”
(v. 2g9). Of the wise man increasing in wisdom it may be
said, ‘“ My stream became a river, and my river became a sea ”’
(v. 31); these waters of Wisdom lose themselves at last in the
same eternal Ocean whence they sprang. Cf. Ps. 36° mapi
oot myyy wijs. The water of life is, as Jesus says here, wnyh
08atos dNhopévou eis Lwiv aldviow, leaping forth to eternal life.
C. Wesley puts it all in familiar words:
““ Thou of life the Fountain art,
Freely let me take of Thee;
Spring Thou up within my heart,

Rise to all eternity.”

The verb dAdopa:r does not seem to be applied elsewhere
to the action of water. But water in this passage is symbolic of
the Spirit (cf. 7%8); and ‘‘ d\lopar or épdAropar in LXX is
applied to the action of a * spirit of God,” forcing its way or
falling violently on Samson, Saul, and David.”1 It may be,
therefore, as E. A. Abbott has suggested, that dAlouévov is
used here with special reference to the action of the Holy Spirit,
vehement like that of rushing waters. If that be so, eis wiy
aloviov expresses the purpose of this spiritual torrent of grace;
it is ** with a view to eternal life.” -

There seems to be a reminiscence of this passage in Ignatius,
Rom. 4, Bwp 8¢ {ov xal Aalolvi év éuoi, where Lightfoot
supposes the MS. reading to be a corruption of J3wp 3¢ (v rai
dMduevov. It is possible that there is also a trace of it in
Justin (Z7ypk. 69). Commenting on Isa. 357 he says: myy;
$8aros {ovros mapa feod . . . dvéBlvoev (f.e. has gushed forth)
ofros & Xpiords. Cf. also Trypk. 114, and see on 738,

Verses 10 and 14 are quoted explicitly in Prs#is Sopkia,c.141.

In one important particular, at least, the promise of Jesus
about the Living Water transcends what is said about the
Water of Wisdom by the Son of Sirach. ‘¢ They that drink
me shall yet be thirsty ”” are the words of Ecclus. 2421; the
spiritual thirst is insatiable, so far as the Hebrew sage knew.
But Jesus said: ‘¢ Whosoever shall drink of the water that I
shall give him shall never thirst ”’ (cf. 6%). To him who has
appropriated the revelation of God in Christ, there is no sense of
- imperfection in the Divine gift, no dissatisfaction with it as
insufficient. The Living Water is always quickening, always

1 Abbott, Diat. 2315 ; cf. Judg. 14%1? 1514, 1 Sam. 10 1612,
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flowing in correspondence with human need. As Bengel puts

it: ‘¢ ubi sitis occurrit, hominis non aquae defectus est.”” The

promise of Jesus is that those who *‘ thirst after righteousness
shall be filled ”’ (xopraciorovra:, Mt. 5.

i With &k 706 G8atos o éyb ddow adr cf. & dpros v éyd ddow

of 651, NDT"WN with the Lat. and Syr. vss. generally,

insert eym before the second dbow; but om. ABCLTA®.

€els Tov aldva, ¢ for ever. This i is a common phrase in the
LXX and occurs elsewhere in the N.T.; but it is especially
frequent in Jn. (651-58 g35.51.52 128 1126 12% 138 148, 1 Jn. 217,
2 Jn.%).

The phrase els {wijv aldvov first appears in 4 Macc. 158,
where a mother prefers to the temporal safety of her sons mw
ebréBeav . . . Ty colovsav els aldviov ey kara fedv. It
appears again in Jn. 4% 6% 12%, Rom. 5%, 1 Tim. 16, and
Jude®, and in each case the reference is to the future life, the
life after death (see note on 31%).

156. Aéyew mpds adtév. For the constr., see on 23. For «kdpie.
cf. v. 11,

Bds por Toito 76 Fdwp. Cf. 63 8os Huv Tov dprov TobTOV.
The woman did not understand Jesus’ words about the Water
which assuages thirst for ever; and her reply is a puzzled
request: ‘‘ Give me this water, that I may not be thirsty, and
need not come hither continually to draw from the well.”” She
speaks half in irony; for she does not believe in any myyy
¥daros such as Jesus had incomprehensibly spoken of as being
‘“in” the recipient of His gift. :

The rec. text has épyopar with ACDWTA®; but x*B
support Buépxwpar. As Field points out, bl.epxm,u.aL may have
arisen from a mistake in transcribing MHAeepwaM but in
any case the prep. &d does not add special force to the verb
here (cf. Lk. 215),

u;o. pi Sup@ kth.  For iva with the pres. subj., cf. 6%, 1 Jn. 13
227 53,

16. The exact bearing of the words of Jesus, ‘‘ Go, call
thy husband, and come hither,” is not easy to determine. Per-
haps the woman was going off, after her last retort, and Jesus
bade her come back again with her ‘* husband,” as He wished
to carry on His ministry at Sychar (v. 39). He had observed
her intelligence, and He knew her need. Another interpreta-
tion of the words is that Jesus wished, by mentioning her
‘‘ husband,” to recall her to a sense of her sad condition, that
thus the way might be opened for a fuller presentation to her
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of His message. We cannot in any case assume that more
than a fragment of the conversation has been preserved, and
much that was said is, no doubt, omitted in the narrative of
In. (see on v. 18).

For the verb Gwdyew, see on 167; and for the aor. imper.
ddvaoov, see on 25,

17. kol elmev. So RCADLNTA®, but BCW Syr. sin. and
Syr. cur. add adrg.

The woman, by this time, feels that she is in the presence of
One to whom she cannot lie, and she confesses, ‘‘ 1 have no
husband.” Jesus gently shows her that He knows all about
that, and about her past. ‘‘ You had five husbands, and he
whom thou hast now is not thy husband.” Jn. frequently lays
stress on the power which Jesus had of reading men’s hearts
(cf. 198, 224- 25) - If the report of His words here is precise, He
showed more than natural insight, and this the evangelist
evidently means to suggest. But (see on v. 18) we have to
remember that the record of this conversation probably depends
on the subsequent report of the woman (v. 27), and in regard
to some details she may have confused what her own guilty
conscience told her with what Jesus saw in her face. On the
other hand, to have had five husbands in succession would be
an unusual experience, and the woman may have been notorious
for the number of her marriages. But there is no hint in the
narrative that Jesus had heard of her before, although there is
nothing to exclude this possibility. ‘

18. wévre dvdpas. It is remarkable that Heracleon (accord-
ing to Origen) read & dvdpas, a reading unknown elsewhere.
Origen, himself, finds allegory in the number five, and says
that it refers to the fact that the Samaritans only recognised
as canonical the five books of Moses.

For a\nbés, & has dAnfis.

Upon the words wévre ydp dvdpas &oxes xkrA. has been
built a theory that the narrative of the Samaritan woman at
the well is an allegory from beginning to end, and that the
woman is a symbol of the Samaritan people. It is recorded
(2 Kings 17%£) that the King of Assyria brought colonists from
Babylon, Cuthah, Avva, Hamath, and Sepharvaim, and planted
‘them in Samaria; and that each set of colonists brought with
them the cult of their former national deities, who were wor-

1Comm. #n Jn. (ed. Brooke), ii. 271.
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shipped side by side with Yahweh. Here then are the five
“ husbands ”’ of the Samaritan woman, while the husband who
was *‘ not a husband ” stands for the spurious cult of Yahweh,
which to the Jews was little better than heathenism.! But this
ingenious interpretation will not bear analysis. It appears
from the narrative in 2 Kings 13- 3! that not five, but seven,
strange deities were introduced into Samaria from Assyria.?
Further, these were not the objects of worship in succession,
but simultaneously, so that the supposed analogy to the suc-
cessive husbands of the Samaritan woman breaks down. Again,
the allegory would imply that the heathen deities had been the
legitimate gods of Samaria, while Yahweh whom she came to
worship was not a true ‘‘ husband ” at all, and that therefore
Samaria’s relation to Yahweh was that of an illegitimate and
shameful sort, shame equally resting on her and Him who was
not her ‘‘ husband.” No Christian writer of the first century,
or of any century, would have ventured to construct an allegory
so blasphemous when its implications are examined. This
fancy may safely be rejected.

Another suggestion is that ‘‘ he whom thou hast is not
thy husband ” alludes to Simon Magus, who had a great
influence in Samaria (Acts 8°-11),

But the simplest interpretation is the best. The narrative
is a genuine reminiscence of an incident that actually happened,
recorded many years after the event, and probably-—so far as
the words of the conversation are concerned—with much
freedom. That Jesus expressed Himself so tersely and even
enigmatically, to an ignorant woman, as the deep saying of
v. 14 would suggest, without explaining what He said more
fully, is improbable. On the other hand, the vividness and
simplicity of the story have the note of actuality. The narra-
tive brings out clearly the main features of the interview be-
tween Jesus and the woman, and it is easy to follow the general
lines of their conversation.

When the woman got back to her friends (v 29) she re-
ported in eager haste what her experience had been, and told
them what Jesus had said to her. She may have exaggerated
or confused words here and there, but that the incident became
known to any one was probably due to her own talk about it.
Jesus seems to have been alone with her (v. 27), but this is not
certain. - If we could suppose that one of the disciples remained
with his Master at the well, while the others went into Sychar
to make their purchases (which would & priors be probable),
then we should be able to refer the report of the conversation

1 So Pfleiderer, Primitive Christianity, iv. 30.
% Nevertheless, Josephus (4#»i. ix. 14. 3) counts them as five.
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to the disciple’s recollection, as well as to the woman’s account
of it. And that the disciple who remained with his Master is
not mentioned by the evangelist would not surprise us if he
were John the son of Zebedee, who is kept so much out of sight
in the Fourth Gospel, while at the same time his reminiscences
are behind large partsof it.  But this only can be affirmed with
certainty, that the woman told the story to her fellow-villagers,
and with such emphasis that many of them *‘ believed on ”’
Jesus, so that He (and no doubt His disciples) stayed at Sychar
for two days (v. 40). All the disciples who were present (see
on v. 8) must have become thoroughly familiar with her report.

19. For xipie, see v. 11, and for the shades of meaning of
fewpeiv see on 223,

xbpre, Oewpd x7\., ** Sir, I perceive,” sc. from what you
have said, ‘‘ that you are a prophet ” (cf. ¢, Lk, 718, ‘“‘a
prophet ” not ‘‘ ke prophet ”’). A prophet was one who had
special powers of insight, as well as of foresight. Cf. Lk. 7%,
where the Pharisee objects that if Jesus were really a prophet
He would have known that the woman with the cruse of oint-
ment was a sinner. The Samaritan woman was astonished at
the knowledge of her personal history which Jesus displayed,
and, by her reply, she virtually confesses that it is witl. her
even as He had said.

20. The woman diverts the conversation to another subject,
and proceeds to raise a theological difficulty, either to evade the
personal issue, or because she was honestly anxious to learn
what a prophet with such wonderful insight would say about
the standing controversy between Jews and Samaritans,
Probably both motives affected her.

ol warépes fpdv kr\., ‘‘ Our fathers worshipped in this
mountain,” 7.e. Mount Gerizim, at the foot of which Jacob’s
Well is situated. Abraham (Gen. 127) and Jacob (Gen. 33%0)
had set up altars at Shechem; and the Samaritan Pentateuch
at Deut. 27 recorded the setting up of an altar in Mount
Gerizim (the true reading being Mount Ebal); cf. also Deut.
11% 2712 After the Return from the Babylonian Captivity,
the Jews and Samaritans parted company, and a temple was
erected on Mount Gerizim about 4oo B.C. It was destroyed
by John Hyrcanus about 129 B.C.; but the odium theologicum
grew more bitter thereafter, and in the first century the hatred
between Jew and Samaritan was ready to break out at any

© moment.

kal Opels Néyere x7h., *‘and you (se. the Jews) say that
VOL. I.—1I0
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in Jerusalem is the place where one ought to worship.” & rémos
is *‘ the place (Deut. 125) which the Lord your God shall choose

. . to put His Name there ” (cf. Deut 162 26%), but the name
of the place is not given in the Books of the Law, and the
Samaritans recognised no later Scriptures (as they deemed
them). Thus such passages as 2 Chron. 6% 712, Ps. 78% to
which Jews appealed as justifying their claim for Jerusalem
as the appointed religious centre, were not recognised as
authoritative by Samaritans. For 7émos as indicating the
Temple, see 11%.

J. Lightfoot ! illustrates this passage by the following from
Bereshith Rabba, § 32: ‘‘R. Jochanan going to Jerusalem
to pray, passed by Mount Gerizim. A certain Samaritan,
seeing him, asked him, ¢ Whither goest thou?’ ‘I am, saith
he ‘ going to Jerusalem to pray.’” To whom the Samaritan,
¢ Were it not better for thee to pray in this holy mountain than
in that cursed house’?” Cf. Lk. ¢°3 and Jn. 8%,

The verb wpookuvetv is used absolutely here and at 12%;
it may be followed either by a dative, 4%- 28 ¢® (as always in
Mk. and Paul), or by an accusative, 422 28 (as in Lk. 245%). Itis
noteworthy that in the Apocalypse, where it occurs 25 times,
there is the same variety of construction as in Jn. Cf. Rev. 51
for the same absolute use as here.? The word always stands
in Jn. for dzvéne worship, while elsewhere it sometimes signifies
no more than respect (cf. Mt. 1826 and perhaps Mt. 8%,

21, wiotevé poi, yivay, is read by NBC¥LW; the rec. has
yivat, wioTevodr por (ADNTA®).

woTevé por, a unique phrase in the Greek Bible, calls
attention to the fact that what follows is deliberately said: the
more usual dumy dujv does not occur in this chapter (see on
1), In a monastic Rule formerly ascribed to St. Benedict
it was laid down that no stronger form of asseveration than
this is to be used : ‘‘ iuramentum aliud nemo proferat, nisi
Crede miki, sicut in euangeliis legimus dominum Samaritanae
affirmasse, aut Cerfe aut Sane.” 3

ybvar; see on 2%,

épxerar Gpa, ‘‘an hour is coming’’: so v. 23, 528

1 Hore Hebr. iii. 279.

t Abbott (Diat. 1647 ff.) distinguishes mposxvvely with dat. as a
Jewish constr. meaning *‘ to prostrate oneself,” from mpocx. followed by
acc. as a Greek constr. indicating a more spiritual form of *“ worship.”’
But this is not really involved.

3 From the document called Ordo qualiter (Migne, P.L. Ixvi. 938),
an eighth-century supplement to the Benedictine Rule.
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162-25- 32 That the phrase occurs 7 times exactly 1s noted
by Abbott (Dzat 2625).

It is not % &pa, for the thought of the inevitableness of the
predestined hour (see on 2%) is not present here; cf. Lk. 1722

oite . . . olite . . . ‘‘not (only) in Gerizim and not
(only) in Jerusalem.” These ancient rivalries will disappear
when the spirituality of true religion is fully realised. The
prophets had already taken this wide view. ‘‘ Men shall
worship Yahweh, every one from his place,” was the vision of
Zephaniah (211): ‘‘in every place incense is offered unto my
Name, and a pure offering,” was Malachi’s forecast (111).
The words ascribed to Jesus here are in entire harmony with
His saying about the destruction of the Temple, and its replace-
ment by the spiritual temple of believers (see on 2%%). Cf.
Acts 718 149 25, :

‘“The Father,” not as contrasted with ‘the Son’” (see
3%), but as the Father of all men. The Samaritan woman had
referred to ‘‘ our father Jacob,” and ‘‘our fathers (who)
worshipped ”” in Gerizim (vv. 12, 20); but pride of ancestry
is to be replaced by the thought of the universal Fatherhood
of God, when questions pertaining to worship are being
answered.

6 marip is a very frequent designation of God in Jn.; but
it nearly always occurs in connexion with the thought of the
Sonship of Christ. Here, however, it is rather ‘‘ the Universal
Father ”’; perhaps we may compare 8% 16*! (see on 6%7).

22, This verse is an assertion of the superiority of the Jewish
religion to the Samaritan, not based on any difference as to the
place of worship, but rather on the difference as to their know-
ledge of the Oéject of worship. *‘Ye,” Z.e. the Samaritans,
“ worship that which ye know not ”” (cf. #iv uels odk oidare in
v. 32). They accepted Yahweh for the true God, indeed, but
they knew little about Him. By refusing to recognise the
writings of the prophets and psalmists they had shut themselves
off from all revelation of God except that which was contained
in the Law. The Athenian inscription 'Ayvéore fed quoted in
Acts 1723 provides no parallel to the ignorance of the Samaritans.
The Samaritans knew, as the Athenians professedly did not
know, the Name of the God to whom they erected their altar
on Mount Gerizim; but their ignorance was an ignorance of
His character and purposes.

‘“We,” on the other hand, z.e. the Jews, ‘‘ worship that
which we know ”’ (but cf. 7%), the same God as the God of the
Samaritans, but known to Jews as He was not known to
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Samaritans; cf. Ps. 147'% 21 The Jews were the chosen
people, ¢ whose is the adoption and the glory and the covenants,
and the giving of the law, and the service (of God), and the
promises ’ (Rom. ¢%. Paul’s enumeration of their preroga-
tives is not more emphatic than the calm statement, ‘‘ We
worship that which we know.” The woman of Samaria is
not permitted to suppose that the Speaker believes the Samari-
tan religion to be as good as the Jewish, although He tells her
that in the future their poor rivalries as to their respective
sanctuaries will be disregarded as of no consequence. He
gives the reason why the Jewish religion is, and must be,
superior: % cwrypia éx Tév Tovdalwy éoriv.

i cwmpla, *‘2/4e salvation,”” the Messianic deliverance (see
on 3'%), was the central thought of Jewish national expectation
(cf. Lk, 18- 7177 Acts 1326-47), It was to come from the tribe
of Judah, éx tdv ’lovdaiwv, as distinct from the other tribes;
cf. Gen. 491° (a passage which Samaritans accepted as canonical,
although they do not seem to have taken it as Messianic),
Isa. 59% (quoted Rom. 11%). Later Judaism held firmly to
this conviction of Jewish prerogative. Cf. Zesz. of X17. Patr.,
Dan. v. 10, ‘‘ There shall arise unto you from the tribe of
[Judah and] Levi the salvation of Yahweh ’; see also Gad
viii. 1, Naph. viil. 2). See further for gwrijp, cwryple, on 4“2
Here the point is that the Messianic deliverance was to be é
rov “lovdalwv. For the constr. elvac é . . . cf. 198 72252 1ol6,
and for ‘‘ the Jews ”’ in the Fourth Gospel, see on 1.

The force of #pels must be observed: ‘‘ We worship that
which we know.” Jesus, here, definitely associates Himself
with the Jews; Hessa Jew. Their Godis His God. Nowhere
in the Gospels is there another passage so emphatic as this, in
its assertion of the common nationality of Jesus and the Jews
who rejected Him; cf. Mt. 15%. Here He associates Himself
with Jews in a common worship. The plural oiaper in 31
(see note) is not a true parallel to this. See on 152,

In this verse are expressed the worthiness of Jewish worship
and the supreme privilege of the Jewish race; but in v. 23 we
have on the other hand the simplicity of the ideal worship of
God and the catholicity of true religion. Both aspects are
included in the Fourth Gospel. The evangelist is not forgetful
of the debt which Christianity owes to Judaism, while he views
Christianity sub specie @ternitatis as for all men and for all time.

23, 24. The repetition of rtods mpookuvebrras seems to have
misled scribes and translators, so that there are a good many

1 Cf., however, 854,
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minor variants, but none calling for special notice. Syr. cur.
exhibits extraordinary confusion here, for in it v. 24 runs as
follows: *‘For God is a Spirit, and those that worship Him
in spirit, and to worship for them it behoves, even those that
in spirit and in truth worship Him.” !

28. pxerar dpa, repeated from v. 21 (where see note), the
theme of that verse, which has been temporarily abandoned
in v. 22, being resumed. It is a question whether xai viv éotiv,
both here and at 5%, should not be treated as an editorial
comment on the words of Jesus. But probably the words
“and now is” are appended to ‘‘an hour is coming,” to
obviate any misunderstanding.  Jesus has told the Samaritan
woman that the old rivalries as to sanctuary are passing away,
and that in the future ¢ the true worshippers shall worship the
Father in spirit and in truth.” But that is not confined to the
future; it may be equally asserted of the present, that true
worshippers worship thus. See on 5%,

For the word a)\-qﬁwos, ¢ genuine,” see on 1°. Here oi
é\nbwol 1rpocrxuv1|1'u.t. is equivalent to ‘‘the genuine wor-
shlppers : at whatever altar they worship, they worship é&
wredpate kal dAndelo.

The wveipa is the highest in man, for it associates him with
God who 75 Spirit. In so far as a. man walks kard mvedua, does
he realise the dignity of his being (cf. Rom. 85). To worship
&v mvedpar is, then, to worship in harmony with the Divine
Spirit, and so to worship in truth (cf. 16'® +6 avedpa ris
dAnfelas). This is a general statement, and we must not
bring in here thoughts which are peculiar to Christian doctrine,
because of that fuller revelation of God which was granted in
the Incarnation. Indeed, Philo has a passage precisely
parallel: yvmnm [Gepaﬂreuu] 8¢ eloiv al Yuxis Y kal pdvmy
Gvaiay ¢epovoys, dAibear, sc. ** Genuine religious services are
those of a soul offering the plain and only sacrifice, viz. truth ”’
(guoa’ det. pot. insid. 7). Cf. Ps. 1458

xol ydp only occurs again in Jn. at 4%; it seems to mean
¢ for indeed ” (but cf. Abbott, Diat. 2167)

é 1ra.‘rnp, the Un1versa1 Father see on v. 21I.

Inrel, ‘‘seeks.” It is not only that the true worshippers
are accepted of God, but that He seeks for such. The approach

1 See Burkitt, Evangelion da Mepharreshé, ii. 219, and cf. Rendel
Harris, Cod. Beze, p. 246, who would trace the error to the Western
colometry of D.
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of man to God is not initiated by man; the first movement of
love is on the side of God. This is the constant teaching of
Jn.; cf. 1 Jn. 41° and Jn. 316 6% 1516, It is a phase of that
doctrine of pre-destination which underlies the Fourth Gospel;
see note on 3% The gifr of the Spirit is a necessary pre-
liminary to spiritual worship.

24. mwvelpa & Oeds. The spirituality of God was an essential
tenet of Judaism (cf. 1 Kings 8%, Isa. 31%), although all its
implications were not recognised. It was a tenet common to
Jews and Samaritans, but it is here for the first time put into
three words, and its bearing on the nature of worship drawn out.
The similar phrases 6 Oeds pas éoriv, 6 eos dydmn éoriv (1 Jn.
1% 4%), show that we must render ‘‘ God is Spirit,”” not *‘ God is
aspirit.” It is the Essential Being, rather than the Personality,
of God which is in question.

The consequence of this, as regards worship, is repeated
from v. 23. For true worship there must be affinity between
the Worshipped and the worshipper.

év mredpati xal dAnlele. &* has the aberrant reading é&
mvedpare dAnfelas (from 1417),

For the repetition of the phrase ‘‘worship in spirit and
in truth” from v. 23, see on 3'® above. Such refrains or
repetitions are a special feature of Johannine style.

25. Little is known about the Messianic doctrine of the
Samaritans, but that they cherished Messianic hopes, although
less clearly than the Jews did, is known from other sources.
Josephus (4nz#¢. xviiL iv. 1) tells of a rising in Samaria, quelled
by Pilate, which was evidently due to a kind of fanaticism,
similar to that of Simon Magus in the same district (Acts 8%)
who gave himself out to be ‘‘ some great one.” * The Samari-
tan woman thought of Messiah as a prophet, like the prophet
foretold in Deut. 188 (cf. v. 29 below). This was common
to Jew and Samaritan, that Messiah was to be a Revealer of
new truths about God and man: §rar &y ékeivos, dvayyekel
(cf. 16'%) Hpiv dmavre. Thus in the Similitudes of Enock
(xlvi. 3) there is a description of the Son of Man ¢ who reveals
all the treasures of that which is hidden, because the God of
spirits hath chosen Him.”

olda. N°L fam. 13 have oldauev.

The Samaritan woman had already confessed that Jesus
was ‘‘ a prophet ”’ (v. 19); but now she begins to wonder if He

1 Cf. Justin, Apol. i. 53, for a vague statement of Samaritan doctrine
as to Messiah, similar to Jewish belicf.
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may not be more. ‘‘I know,’ she says it wistfully,
‘“ that Messiah is coming; when He comes, He will declare
all things to us.”” Her words are almost a query; they in-
vite a further declaration on the part of Jesus, which He gives
forthwith.

Messiak is here without the article, and the title may have
been used as a kind of proper name. At 1% (where see note)
it has the article, and there as here is explained by Jn. for
his Greek readers (cf. 1%). & Aeydpevos is not ‘‘ which is
interpreted " (8 éoTw p.eﬁepp.'qvcvop.evov 1), but is equivalent
to ‘‘ which is commonly called,” Xpiorés being used like a
proper name by the time that the Fourth Gospel was written.
See, for a similar usage, 111 and cf. 52

26. Jesus declares Himself. ‘1 who am talkmg to you
(Aardv) am He.” So, to the blind man whose sight had been
restored, He said 6 Aaldv perd gob écevds éorwv (9%7). The
usage of the phrase é&yd elps in Jn. has been discussed in the
Introduction, p. cxx; and it is probable that this is one of the
cases where, although the predicate is not expressed, it is implied
in the context: ‘I that talk to you am the Christ.” See on
v. I0.

Nevertheless, the phrase éyd elut adros 6 AaAdv is placed
in the mouth of Yahweh at Isa. 52%-and it may be that Jn. here
intends éyé el to indicate the style of Deity, as at other points
(see Introd., p. cxxi). Cf. esp. 8%,

éyd eip.-., 6 NaXdv oo, then, if not an assertion of the
Speaker’s Divinity, is at any rate an assertion of His Messiah-
ship. That it should have been made so early in His public
ministry is not in accordance with what we should gather from
the Synoptists. Perhaps Jn. has antedated this momentous
declaration; or perhaps it was actually made on this occasion,
although unheard or unnoticed by Peter, who may not have
been present with Jesus on His journey through Samaria
(see on v. 8 above).

The a’z's:z;zﬁles wonder (v. 27)

27. &xl Ttodte xrh, ‘‘upon this came His disciples,”” 7.e.
at this point in the story. ém roire is not used elsewhere in
the N.T. in this sense, but the reading is well attested, only
x*D havmg & 'rov'rw

daipator, ‘“began to wonder” or *‘ kept wondering.”
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This is the true reading (NABCDW®) as against the rec.
avpacar.

To talk with a woman in a public place was not consonant
with the grave dignity of a Rabbi; Lightfoot quotes the
Rabbinical precept, ‘‘ Let no one talk with a woman in the
street, no, not with his own wife.” 1

Yet the disciples had learnt by this time that Jesus had good
reason for what He did, and they did not venture to expostulate.
They did not ask the woman T({ fyrels; ‘‘ What do you
want ?”’ nor did they ask Jesus T({ Aakels per’ adrijs; ‘ Why
are you talking with her?” That they did #os ask these
questions, which they were tempted to ask, is the reminiscence
of some one who was of the company. For pévroi, see on 1242,

Tke Samaritan woman tells her friends about fesus
(vv. 28-30)

28. The woman was so much impressed that she went off
to tell her friends in Sychar. She left her waterpot, or &3pla,
which was a large, heavy vessel (cf. 2%), behind her, as she
intended to return speedily. Probably it had not yet been
filled, as she had been engrossed with the conversation (cf. v. ),
and it was useless to carry it backwards and forwards.

29. During the heat of the day, the men of the village were
not working in the fields, and so she found them readily. In
her excitement, she uses the exaggerated language of an un-
educated woman, ‘‘ Come and see a man who told me all
things that ever I did.”

wdvra & So NBC* Syr. sin. Syr cur., as against wdvra doa
of the rec. text (cf. v. 39).

pATe ob1és éoTv & Xprorés; ¢“ Is this, perhaps, the Christ?”
(see on v, 25). Cf. Mt. 122 pwifre odrds éorw 6 vids Aaveld; and
Jn. 822 (for the form of sentence) pijre dmokrevel éavrdv; The
question is put tentatively, with just a shade of hope that
the answer may turn out to be in the affirmative. But cf.
18% and 215, where wijr introduces a question to which it is
assumed that the answer will be *‘ No.”

30. We have seen above (v. 25) that the Samaritans had

1 Hor. Hebr., iii. 287.
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Messianic hopes. The men of Sychar were so much impressed
by what the woman told them that they left the village and
‘“ were coming ”’ (jpxovro) to Him. The impft. tense is used
as indicating that they were on their way while the conversa-
tion between Jesus and His disciples which follows was being
carried on.

The rec. text has odv after é£fN0ov, which is rejected by
ABLTA®. But sNW have it, and it would be quite in
Jn’s style. The omission of ofv by a scribe after é&frdov
would be a natural slip, e21nA8oNoy passing into eZHABON.

The redundant étfNfov éx occurs again 8425 10% 1 Jn.
21%; and cf. 18%,

Discourse with the Disciples (vv. 31-38)

3l & 1 perald (swbaud. xpéve), ‘‘in the meanwhile,”
sc. before the Samaritan villagers arrived. There is no exact
parallel to this use of peraéd in the Greek Bible; but cf.
Acts 13*2 and Lk. 8.

" fpdtev adtév kTh., ‘‘the disciples begged Him, saying,
Rabbi, eat.” For oi pafnral used absolutely of the disciples
who were present, see on 22.  For épwréy, ‘‘ to beseech,” cf. vv.
40, 47. The disciples (see vv. 8, 31) were apprehensive lest
He should be overcome by hunger and fatigue (cf. v. 6).

See on 1% for ¢* Rabbi " as a title of address.

82. Jesus had been fatigued, but He was sustained by
spiritual support of which the disciples did not know (v. 34).
¢ys and dpets are both emphatic.

Bpdars occurs again 6%+%, in the same sense as the more
correct form Bpdpa (see V. 34), viz. that of the thing eaten, not
of the act of eating (as in 1 Cor. 8%). The only other occurrence
of Bpdows in the Gospels is in Mt. 6% %, where it means
““ rust.”

33. The conversation pursues the course usual in Jn.’s
narrative. Jesus utters a profound saying (v. 32). It is
misunderstood and its spiritual meaning is not discerned
(v. 33). Then He enlarges the saying and explains it to some
extent.!

Here the puzzled disciples say to each other (wpds dA\fhous;
cf. 1617, ** Did some one perhaps bring Him something to
eat?”

1 See Introd., p. cxi, as to this method of discourse.
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pf Tis fiveykev adté@ dayeiv; For constr., see on 47; and cf.
v. 29 for the form of the sentence.

84. wovjow is read by BCDLNTP@W ; the rec. text has
mouy, with NATA. Yet moujow may be due to assimilation
of tense with reewdow which follows.

Jesus answers the disciples by reminding them that it was
in the fulfilment of His mission that He had His strength and
His joy. He had been tired and, no doubt, hungry; but the
joy of perceiving the receptiveness of the Samaritan woman and
the eager welcome which the villagers gave Him was sufficient
to renew His vigour of body as well as of spirit.

To do God’s will is the supreme obligation of man at every
moment of life, and to it is attached the supreme reward (Mk.
3%, Mt. 78, Jn. 77 ¢® and passim). The condition ‘‘ Thy
will be done ”” (Mt. 6% governs all Christian prayer, as it
governed the prayer of Christ (Lk. 222 Mt. 264%) at Gethsemane.
Christ’s ‘‘ meat ”’ was to do the will of God, the metaphor
being similar to that suggested by ‘‘ Man doth not live by
bread alone, but by every word of God ”’ (Deut. 8%), which was
the Scripture thought that supported Him in His Temptation
(Mt. 4%, Lk. 4%); cf. Job 232, Ps, 1191%%, It was in Him that
the words of the Psalm, ‘‘ Lo, I come to do thy will, O God,”
received their complete fulfilment (Ps. 407- 8, Heb. 107).

éudv Bpopd éotww Wa mofow kTA. : iva has no telic force
here (cf. 6% 158 17%), ‘‘ My meat is to do, etc.” Wetstein
quotes a good parallel from Thucyd. i. 70 wire éopriy dAXo T
yyetobar 4 'ro Ta 8éovra mpatar.

Bpbdpa is found in Jn. only in this verse; see above (v. 32)
on fBpéois. The thought is one which appears many times
in Jn.; e.g. ‘I seek not mine own will, but the will of Him
that sent me ”’ (5%), and ‘‘ I am come down from heaven not
to do mine own will, but the will of Him that sent me ” (6%);
cf. 1431 and Acts 1 322
© 1ol mwéppavtds pe. For the conception of Jesus as ‘¢ sent ”
by God see on 3%7.

kel Tehedow altol 70 épyov, ‘“and to accomplish His
work.” *“To do God’s will ” is, in a measure, within the reach
of any man, but ‘“to accompllsh His work " to perform it
perfectly and completely, was possible only for the Son of Man.
This perfection of achievement bore witness to the uniqueness
of His mission: ‘‘ The works that the Father hath given me to
accomplish bear witness that the Father hath sent me ”’ (5%),
So at the close of His ministrv He could say, ‘I have accom-



IV. 34-85.] DISCOURSE WITH THE DISCIPLES 1853

3 e ~ 7 o » ’ ’ 3 N e Y
35. odx vuels Aéyere orv "Eri rerpdpmvis éotw kal & Oepropos
» EINAY 14 e~ 3 ’ A 3 A € ~ N\ ’
épxetar; oY Méyw dulv, émdpare Tovs dpbalpods Dudv kal fedoacbe

plished the work which Thou hast given me to do” (17%);
and from the Cross came the word rerérearar (19%0).

85. The illustration of the harvest used by Jesus to unfold
to the disciples the significance of the incident just narrated
brings Jn. into line with the Synoptists, who repeatedly tell of
His parables of the seed.

He was the Great Sower (cf. Mk. 414%), and the seed just
now sown in the heart of the Samaritan woman was springing
up already. The harvest of souls at Sychar followed forthwith
upon the sowing, contrary to the natural order in which he who
wishes to reap must have patience and wait. Natural law does
not always prevail in the spiritual world. The spiritual harvest
was ready to be reaped with joy (v. 35), so that Sower and reaper
might rejoice together (v. 36). But the reaping would not be
for Him. It was the apostles who were to reap at a later date
the harvest which originally sprang from the seed that He had
sown in Samaria.

Tetpdpnros. So NABCDLNT®®, as against the rec. rerpd-
pnvov.  Terpdunvos does not occur again in the Greek Bible,
although rerpdumvov (used as a substantive) is read by A at
Judg. 19% 20%. The meaning ‘‘ four months long” is not
doubtful, and the words rerpdpnrés éorv kai 6 Oepiopds Epxetat
mean ‘‘ the harvest comes in four months’ time.” But
we cannot interpret this as indicating that the harvest of the
fields of Sychar would not be ready for four months from the
date of the interview of the woman of Samaria with Jesus, for
that would involve the scene being laid in January or early in
February. That was the rajny season, and there would have.
been no difficulty in getting water to drink, such as is sug-
gested (vv. 6, 7). The words ofx Opeis Néyere, ‘‘ Do you
not say ? ”’ which introduce the sentence, suggest that it was a
proverbial phrase.

J. Lightfoot (Hor. Hebr., in loc.) quotes a passage from
a Rabbinical writer, showmg that the agricultural year was
divided into six periods of two months each, viz. seed-time,
winter, spring, harvest, summer, and the season of extreme
heat, so that the interval between sowing and harvest would be
reckoned roughly as four months, although actually it might
be a little longer. Thus Jesus here reminds His disciples of a
rural saying, *“ Harvest does not come for four months,” and

- then he points to the contrast with the spiritual harvest already
ripe for gathering in the hearts of the Samaritan villagers,
although the seed had been sown only that day.
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The words of this proverbial saying, with a trifling change,
form a line of iambic verse:?!

rerpdunvés &t xb Gepiopds épxerat.

If Jn. represented Jesus as quoting Greek iambics, then
there would be some ground for treating the narrative of c. 4 as
an allegory rather than as an historical reminiscence, freely
edited. But this would be at variance with the general lines
on which the Gospel is written. The disciples elsewhere (see
on 1%) address Jesus in Aramaic, and doubtless He spoke in
the same language to them. That Jn. should represent them
as familiar with a Greek proverb in verse is incredible, Further,
not only is this proverb unknown in Greek literature, but it
would be hard for it to have currency among Greeks. There
is no evidence that the Greeks had a sixfold division of the
agricultural year as the Hebrews had; and if they did not
adopt this division, four months would not be as likely an
interval to be contemplated as normal between seed-time and
harvest as five or even szx months.

Again, & precedes rerpdunvés éorv xTA. in RABCNTPWAG,
and has to be retained, although it is omitted by DL fam. 13
Syr. cur. But & spoils the iambic sezarzus, and yet it must
be reckoned with ; for the saying which Jesus quotes as familiar
to the disciples is, ‘‘ There are ye? four months (sc. from the
time of sowing), and then comes the harvest.”

We conclude, therefore, that the rhythm of & fepiouos
épxerac is an accident, and that we are to regard the whole
phrase as the Greek rendering of an Aramaic agricultural
proverb. See 54 for another accidental Greek verse.

With the paratactic constr. érn Terpdunvds éorwv kal 6
Oepiouds Epxerar, Milligan? compares the illiterate P Par, 184
&y 8o fuépas Exopev kal phdooper eis IInroiow

i0d Néyw bputv. 180¥ 1s unusual in Jn., occurring again only
in 16% 1¢® (12!% is a LXX quotation). Jn. generally has 8¢
(see on 12). i8o¥ here and at 163 is almost equivalent to
“but”; it introduces a contrast with what has gone before.

érdpare Tovs épfalpois is an expressive phrase, suggesting
careful and deliberate gaze, which we have both in O.T. (Gen.
1319, 2 Sam. 18%, 1 Chron. 218, Ezek. 18%) and in N.T. (Lk. 1623
1818, Mt. 148). See on 65 (cf. 11%1 141), where, as here, the
phrase is followed by the verb fedofa:, which in the N.T.
(see on 1) is always used of seeing with the bodily eyes.?

1 See Westcott, St. John, i. 179.

2 Vocabulary of Greek Testament, p. 314.

3 Abbott (Diat. 2616—7) attaches a spiritual significance to Jn.’s
mention of our Lord’s “ lifting up *’ His eyes.
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The disciples could see for themselves that the fields (cf. Lk.
212! for this use of xdpa) were whitening for the harvest already.
Jesus does not say that the material harvest of the fields of
Sychar was springing up immediately after it had been sown;
the harvest of which He speaks is expressly contrasted with
the harvest that takes months to grow and ripen. The allusion
is to the spiritual receptiveness of the Samaritan woman, the
measure of faith which she has already exhibited (v. 29), and
the eagerness with which her friends and neighbours were
even now coming to inquire of Jesus for themselves. These
were the fields for the spiritual harvest, which was patent not
to the eye of faith only, but to the bodily eyes of the disciples,
for these people were hastening to meet them even at the
moment of speaking. _

#3n may be taken either with what precedes, or with what
follows. But the word ‘‘already ” seems to go more im-
pressively with what has just been said than with the saying
of v. 36.

Nothing, then, can be certainly inferred as to the time of
year from this verse. The fields may have, literally, been ready
for the reapers, and if so, it was the harvest season. That, in
itself, would bring home to the disciples the meaning of the
Lord’s words about the spiritual harvest; but it is clear that
it is the spiritual harvest which is primarily referred to in v. 35P,
while it is the natural harvest which is the subject of the
proverb of v. 35%

36. The terse, pithy aphorisms of vv. 35-37 recall the
sayings of Jesus recorded in the Synoptists, by their form no
less than by the use of the illustration of sowing and reaping.
See Introd., p. cx.

5 Qepllwv probdy NapBdven. Cf. the more general saying,
true of all labour and not only of that in the fields, déiwos yap 6
epydrns oD puobod adrod (Lk. 107); and also 2 Tim. 2% Here
the reaper reaps in spiritual fields, and his reward is that he
gathers fruit unto life eternal. (For this phrase, see on 44.)
The reaping is itself the reward, because of the joy which it
brings; the *‘fruit ”” which is gathered is that of the spiritual
harvest, the outlook being not that only of the present life,
but of that which is to come.

Jn. does not use the word mefés again, but of kapwés he

“has much (152%) to say. The apostles were chosen (151%) e
Spels vmdynre kal kapwov ¢épyre, ral 6 kapmos vubdv péy.  Just
as Paul speaks of his converts as kapmds (Rom. 1'3), so here



158 THE GOSPEL ACCORDING TO ST. JOHN [IV.36-37.
buov xaipy xai 6 Gepilwv. 37. & yip TovTe 6 Adyos éorly dAnbwos

the ‘‘fruit” which the disciples were to gather eis {wip aldvior
was the harvest of souls in Samaria !

NADIA® and most vss. have ka{ after fva, but om.
BCLNTYW.,

o & omelpwv k7N, ‘‘so that the sower may rejoice
together with the reaper.”” This is quite contrary to the
" natural order. In nature the rule is that men sow in tears, if
they are afterwards to reap in joy (Ps. 126%-€). The labour of
the sower is heavy, and it precedes by a long interval (cf. v. 35)
the joy of the reapers at harvest-time (Isa. 9%). But the prophet
had sung of the wonderful days of Messiah, when ‘¢ the plow-
man shall overtake the reaper, and the treader of grapes him
that soweth the seed ”” (Amos g'3; cf. Lev. 26%), so fertile should
theland be. Something like this had happened at Sychar. The
Sower was rejoicing along with the reapers, who were already
gathering fruit unto life eternal. See on 1%,

éwob 1s found again in N.T. only at 20* 212 and Acts 21;
and it is infrequent in the LXX.

387. The rec. text has 6 before akqfwés, but om.
SBC*¥LNTPWA.

év yap Todtw xth., ' Hereinis the saying true (4\n8uvds, for
which see on 1%), One sowetk, and another reapeth.” Another
proverb is cited here, for which many parallels can be found.
Wetstein quotes dAdot pev amelpovow, dArot 8 dujoovrat.

That the sower should not have the joy of reaping is regarded
in the O.T. as a sad thing (Job 31%), and is spoken of as a
punishment for sin (Deut. 28%, Mic. 6%5). Yet this often
happens, not through sin but through the unselfishness of the
sower or the inevitable conditions of his work. So here, Jesus
was the Sower, but He permitted His disciples to reap. And
the labourer in the field of the spirit must be ready to acknow-
ledge that ¢‘ One sows, another reaps,” may be a condition of
his highest usefulness. ‘¢ Sic uos, non uobis ” is his Master’s
challenge.

But more was involved here, and a greater paradox than is
suggested by the reaper being a different person from the sower.
That a man should reap where he had not sown is, indeed,
ordinarily a matter for peculiar thankfulness on his part (Deut.
611, Josh. 241%); but this privilege is the natural prerogative of
the lord of the fields, who sends his servants to sow, but takes
the harvest for himself (Mt. 25%). Yet Jesus, who was here

1The similarity between this passage and Gal. 6® ¢ oweipwr eils 70

wvebua éc Tob mweduaros Peploer {why aidwiov, is only verbal, although
remarkable; c¢f. Rom. 62,
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1.4 »

01e GAXos éoTiv & omelpov kal dAhos & Oepllwv. 38, dyo dméorela
n a - -

vpds Qepilet 8 ody Dpuels kexomidkaTe dANot Kekomidkaaw, Kai Upels

eis Tov Kdwov adrdv eivedyiifare.

the Lord of the harvest, had Himself done the sowing, while
He permitted His servants to gather the fruits

Hence éMfwds means more than dAnfys here. The pro-
verb is not only accurate, if cynical, in regard to the physical
harvest; but the hlghest illustration of its truth is seen in the
sp1r1tual region. Cf. Abbott, Diaz. 17274.

88. This is to repeat what has already been said, but puts
it into plainer language. &y is emphatic; it was 7 who sent
you to reap in a field which you had not sown.

If we confine the words éyd éwéoredha dpas xTh. to the
incident just narrated, the verse yields a quite intelligible sense.
The disciples had not ‘ laboured ” in Sychar; the seed was
sown there by Jesus Himself, and in some measure by the
Samaritan woman. Prlmarlly, Jesus and the woman were the
dAAo into whose labours the disciples had entered, not to speak
of every prophet and pious teacher of the past who had prepared
the way in Samaria for the message of Christ.

The verb dmooréAhew is frequent in Jn. (see on 3'7); but
it is only used once again by Jn. of Jesus sending forth His
disciples, viz. at 1718 nor does Jn. use the title dwéorolos of
them (cf. 13'%). But éyd éméoreda dpds at once suggests a
mission such as those recorded Mk. 3% 67, although Jn. has
not described anything of the kind; and it might be thought
that these words placed by Jn. in the mouth of Jesus here have
reference to a former sending forth of the Twelve, such as
the Synoptists report, rather than to any mission confined to the
disciples (see on v. 8) who were with Jesus at Sychar. But the
misslons of the Twelve and of the Seventy were of men who’
were sent to sow rather than to reap, nor could they be fitly
described by the words, ‘‘ I sent you to reap where you had
not laboured.” Nor can we be sure that the missions of Mk.
314 67 had been initiated before this Samaritan journey took
place (see on 61).

Pfleiderer ! suggests that the words of this verse, which
might fitly be applied to the later work of the apostles (e.g.
Acts 85-7-14) are carelessly applied here by Jn. to an early
incident in Jesus’ ministry. But the fact is that the words
‘¢ others have laboured and you have entered into their labours ”’
will fit every period of the Church’s life, as they would fit every
era of scientific discovery. That, however, does not supply any

“ground for refusing credence to the statement that they, or
! Primitive Christianity, Eng. Tr., iv. 33.
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39. "Ex 8¢ 'n]s méhews é exem;s woz\/\oz emc-revcrav eLs adTov TéY
Ea,uapel.‘rwv 3id Tov Adyov -r'r;; -yvval.xos p.ap-rvpovcr'r;s ére Elrév pot
wdvra & émolyoa. 4o &s odv 7;)\001/ 7rpos avrov ol Ea,uapu-raL,
Hpdrov alrov pevar wap’ aidrols* kai éuever ékel dvo Huépas. 41, xal
ToM\G mAelovs énlorevoay S Tov Adyor abrod, 42. Th Te yuvawl

words like them (for Jn. writes freely), were addressed by Jesus
to His disciples at Sychar, as conveying a lesson which it was
" good for them to learn.

Tke faith of the Samaritan villagers (vv. 39—42)

89. The Samaritan villagers who, on another occasion,
rejected Jesus and His disciples had not heard Him teach;
their objection to His presence was not personal, but rested on
the fact that, as a Jew, He was going to Jerusalem to keep a
feast (Lk. ¢°%). The people of Sychar, on the other hand, were
won by His words (v. 42).

wol\oi éniorevsav eis adrédv. The phrase is a favourite
with Jn., occurring six times (cf. 73! 8% 10*2 1145 124%). The
aorist seems to indicate a definite, but not necessarily lasting,
movement of faith evoked by special words or deeds of Jesus.
For the constr. moredew els Twa, see on 112,

The first believers at Samaria were won, not by visible
miracles or signs (cf. 22 73! 10%2 11% 12%2), but by the woman’s
report of what Jesus had said to her. Many more believed
because of His sayings which they themselves had heard
(v. 42; cf. 89). Butv. 39 illustrates the normal way in which
men are drawn to Christ in the first instance; cf. His prayer
for those who were to be led to Him through the apostles’
teaching éputd . . . wepi TOV ToTEVdVTOY Bi1d TOD Adyov adrdv
eis c,ue (z 720)

For &aa of the rec. text the better reading (W\BC*L) is &, as
at v, 29.

40. &s odv f\Bov xt\. For Jn.’s frequent use of odv, see
on 122, He likes the introductory ds odv (cf. 11% 185 2011 219),
which is not found in the Synoptists.

The Samaritans who had been impressed by the woman’s
story desired to listen themselves to the teaching of Jesus, and
at their request he lodged in Sychar 1wo days. For Jn.’s habit
of recording dates, or intervals of time, see Introd., p. cii. He
repeats in v. 43 that the stay of Jesus in this village was for
two days only, ras 8vo 7 7),u€pas (cf. 11%).

41. woA\@ whelous démioTevoav . . ., ““many more believed
because of His word.” Cf. radra adrod Aakotvros wool
érlorevaay els avrév (8%).
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eyov 81e Odkére Bid v oy Al moredoper' adrol yip diy-
Koapev, kal oidapey 6t oUTds éoTw dAnbds 6 Swtyp Tob Ko pov.

N® fam. 13 add els adrdv after émivrevoav (as at 8%), but
om. the greater uncials, moredew is here used in an absolute
sense, ‘‘ to believe,” as often in Jn, See on 17.

42, d.x'qxéap.ev. The gloss mwap’ adrob is added by Nfam. 13.

After kéopov, the rec. text, with ADLNT®, inserts 6 Xptards,
but, again, this explanatory gloss is not found in XBC*T'W,
and must be rejected.

Aohd, ‘‘way of speech,” ‘‘manner of talking,” occurs
again in N.T. only at Mt. 267 and 8% (where see note).

obkért did ™y ofv Nahudv xr\., ‘‘No longer do we ,believe
because of thy speaking, for we have heard and know, etc.’
obkéry always means ‘‘no longer 7 in Jn. (cf. 6% 1154 149 %0
1515 1610. 21. 2 1411 518)  The initial stages of belief may be
brought about by the report of others (see on v. 39), but the
belief which is complete and assured depends on personal
contact and association with Christ (see on 13 and cf. Lk. 24,
*‘ Handle me and see ).

That the Samaritan villagers rose to the conception of Jesus
as not only Messiah, but as ‘‘ the Saviour of the world,” is not
probable. This great title reflects the conviction of a later
moment in Christian history, and of a more fully instructed
faith. Jn. in writing the story of Jesus at Sychar tells it in
his own phraseology, as will become apparent if the history of
the terms ‘‘ saviour,” *‘ salvation,” is recalled.

In O.T. theology, Yahweh is the Author of salvation (see
on 3'7), and to Him it is always ascribed. He is repeatedly
called YeAn, cordp (Ps. 245 627, Isa. 12%, Bar. 422, 3 Macc.
718), the ‘* Saviour” of Israel or of individual Israelites.
cwrip is also used in the LXX of human deliverers, e.g. of the
judges (Judg. 3%), just as in Egypt the Ptolemies, and in Greece
Brasidas and Philip of Macedon, were so designated. But in
the O.T., Messiak is never called Yin or amrﬁp, the nearest

approach to such a description being Zech. ¢° § Baciels aov
epxe-ra.l. Sikaros kai odlewv. To O.T. Judaism, Me551ah was but
the instrument of the true o-um/p, Yahweh, who is described
(Ps. 285) as imepaomarys Tov cwtyplwy Tob xpioTod adrod.

In the later literature, there are faint traces of the conception
of Messiah as Saviour; e.g. it is said of the Son of Man in
Enoch xlviii. 7, “ The righteous are saved in his name, and he is
the avenger of their life ’; cf. L. 3. The Messianic deliver-
ance was pre-eminently the *‘salvation of Israel ” for which
* pious Hebrews looked (see on v. 22 above), but that in the
first century Messiah was given the title swrip is not proven.

VOL. I.—11
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In the Synoptists, cwnjp occurs only twice, Lk. 1#7 (where it
is apphed to God as in the 0.T.), and Lk. 21! corijp s éom
Xpioros xipuos, ‘a Saviour (not z4e Sav1our) who is Chrlst the
Lord.” Cf. Acts 13% and Acts 5% apynyos xai cwrgp, which
suggests 6 dpxnyds tis cwrypias of Heb. 210,

The first unambiguous instance of the application of the
title in its full sense to our Lord is Phil. 3% cwrfjpa . . . xJpiov
Incotv Xpiorév. See also 2 Tim. 119 Tit, 1 36, 2 Pet. 111 220
32 18; and cf. Eph. 5%, 1 Tim, 1%5.

The evidence shows that cwrijp, as a title, began to be applied
to Christ as readily as to God the Father, as soon as the Gospel
message of redemption was understood and appropriated.
The title has its roots in the O.T., and there is no need of the
hypothesis that it is imported into the N.T. from the pagan
mysteries or from the Emperor cults.! - But that it was recog-
nised as a Messianic title before Christ came is unproved and
improbable.

The universality of salvation (at any rate so far as Jews were
concerned) had already been declared by the prophets; cf.
Joel 232 ¢orar mas os &v émwkaléomTar TO dvopa xvpiov cwbijaera
(quoted Acts 221, Rom. 1013). God is called tov wdvrwv curipa
(Wisd. 16%); cf. 1 Tim 410 a'w‘n\yp wdvrov avfpdrev. But the
magniﬁcent title 6 cwrp Tob Kkdopov is found in the Greek Bible
only in the verse before us, and at 1 Jn. 4. It is one of the
distinctive phrases of the Johannine wrltmgs, cf. 1247 and
especially 31?, where the purpose of Christ’s mission is declared
to b(;:) va cwbjj 6 kdopos 8 adrod. See note on 317, and for kéopos
on 1.

It has been suggested by G. Vos 2 that a parallel for 6 suryp
10V kbapov may be seen in 2 Esd. 1328, where it is said of Messiah
liberabit creaturam suam. But it is doubtful if creazura is
equivalent to ‘‘the universe of creation,” and further the
passage may be affected by Christian influence.

A nearer parallel is Philo’s 6 cwryp 100 mavrés (guod deus
imm. 34), which he applies to God. The passage presents some
supetficial resemblance to the story of the Samaritan woman
at the well. Philo has quoted Num. 20'"%.) where the Israelites
seek permission to pass through Edom, promising not to drink
water from the wells, or, if they did, to pay for it. To be able
to pass by the attractions of earth befits the heavenly soul;
such is Philo’s reflexion, and he adds that it is folly to drink
from cisterns contrived by the distrustfulness of man, when the
Saviour of the Universe has opened to us His heavenly treasury

1 The title is often bestowed on the Emperors, and especially on

Hadrian, in inscriptions. See Deissmann, Light from the East, p. 369.
2 D.C.G.,ii. 573.
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43 Mera 8¢ Tas &vo npepaq e‘f?])teev éxelfev els -rvlv TaXihafav.
44. adTos 'yap IT]O'OUS ep.ap‘rvpv]crev L1 #podmrn; & 1y idig #anLSL
Ty odk éxet.  45. Sre obv RN fev els T Taliralay, éavro adrov

(cf. Deut. 281%), in comparison with which all the wells in the
world are not worth looking at. This suggests Jn. 4%, but
then the cwrip in the Philo passage is not the Logos, but God
Himself. The resemblance between Philo’s language and
Jn.’s is not sufficient to indicate any literary connexion.

It may, however, be noted as a curious point that a reference
in Jn. 4*% to Num. 20'™. is actually traced by Ephraim Syrus.
In a baptismal hymn (Epzp/zzmy Hymmns, vii. 7) he has: *‘ To
the sons of Lot Moses said, ¢ Give us water for money, let us
only pass by through your border.” They refused the way
and the temporal water. Lol the living water freely given
and the path that leads to Eden.”

Departure from Sychar and reception in Galilee (vv. 43—45)

43. 7ds ddo Apépas, s¢. the two days mentioned in v. 4o.

After éxetfev the rec. text, with ANTA, adds «ai amirfer
from v. 3, but the addition is not found in 8BCDT*W, and is
unnecessary. ® substitutes kai dmijifev for éxeifev.

Jesus had left Judzea because of the attention with which the
Pharisees were suspiciously regarding His work there (v. 1),
and was moving into Galilee (v. 3). The teaching at Sychar
was only an episode of His journey (vv. 4—42), and the narrative
is now resumed.

44. mpophms & i idle marpid Tpdy ol éxe. The writer
does not say_ that Jesus quoted this familiar proverb! when
He was passing from Samaria into Galilee. The verse is an
editorial comment, illustrative of the context, and only notes
that Jesus quoted the saying either then or on some other
occasion. The aor. &uapripnoer seems to be used like an
English pluperfect; cf. the similar aorists éroineev and nw.w in
v. 45, *“ He had done,” ‘‘they had come”; cf. also &évevaer
at 513 For the verb as applied to explicit sayings of Jesus,
cf. 13%.

The saying is placed in the mouth of ]esus in the Synoptic
narratives, at Mk. 6%, Mt. 1357 in the form O'UK éorw wpodriTys
drpos €l pyy & T 1ra-rpL8L avrod, and in Lk. 4% as oddeis wpodr}-
™8 Sex-ro; éorw & 1) warpldi airod. In these passages the
marpls of Jesus is Nazareth, where He was teaching and
where His friends and kinsfolk were amazed that ‘¢ the car-

1Its equivalent is found in Plutarch, Pliny, and Seneca; see
D. Smith, s.v. *“ Proverbs,” D.C.G., ii. 445.
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penter, the Son of Mary,”” should exhibit such wisdom as His
words revealed.

As Jn. applies the proverb, the circumstances were wholly
different from those at Nazareth. Jesus had left Judza, where
the Pharisees were beginning to watch Him with suspicion
(4173, and was moving »Ze Samaria into Galilee. What does
the writer mean here by His having ‘‘ no honour in His own
country’? Alternative explanations have been offered.

(1) If 4% refers to the departure of Jesus from Judea,
because His mission was not sufficiently welcomed there, then
by His warpis Jn. must mean Jerusalem or Judza. Origen
(¢n Joann. p. 268, and Fragm. iz Joann. 44) adopts this view.
He says that Jerusalem was the marpis of all the prophets,
and of Jesus as well. Thus 1! els 7a dia HABer, ral of iBiot
adrov ob mapélaBov would provide a parallel for the present
verse. But (2) Jesus had made many disciples in Jerusalem
already (2%%), and it was His success that had aroused the
suspicion of the Pharisees (4!). And (8) Jn. knew quite well
that Jesus was ‘‘ of Galilee,” which implies that His home or
matpis was there (see 1% and 7%2-%2). It is unlikely that Jn.
should allude to Jerusalem as Christ’s warpis, more particularly
as there are good reasons for holding that he was familiar with
Mk.,! who applies the word to Nazareth.

(2) Some commentators apply 4%, not to what precedes
but to what follows. Jesus had been attracting much notice in
Jud=a; it was His habit to withdraw Himself, at least in the
early stages of His ministry, from a hostile environment (71 10%),
and to seek retirement. He wished, then (so it is urged), to
go from Judza to some place where He might escape unwel-
come attention, and He knew from former experience that His
old friends in Galilee would not be likely to make too much
of Him. According to this view, the citation of the proverb
here is a suggestion of the writer that Jesus deliberately chose
to go into a territory where He expected that His mission would
not arouse public interest. This is highly improbable; and,
besides, Jesus was, in fact, cordially received by the people of
Galilee (v. 45), and the miracle of the healing of the nobleman’s
son is recorded immediately (vv. 46 f.).

The verse, then, is a gloss the applicability of which to the
context is not immediately clear. Perhaps it has been mis-
placed, but there is no evidence for this. Jn. is prone to insert
explanatory reflexions 2 or glosses in the body of his narrative,
which are not always convincing to modern readers; and this
gloss seems to be Johannine. uaprvpeiv and iSws are favourite
words with Jn.; he is apt to introduce his explanations with

1Introd., p. xcvi. ? Cf. Introd., p. xxxiv.
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ydp (cf. esp. 513 & vip Inoods ééévevoev, where, as here, the aor.
stands for the pluperfect). 7w, indeed, is not in Jn.’s vocab-
ulary, and instead of it he always uses 86fu when he would
speak of the honour paid by one man to another (see on 14);
but the proverb as quoted by Mk. has druos (although ripy
only occurs in the Synoptists in the sense of ‘‘price”; cf.
Mt. 29%9). It is remarkable that the true text of the verse
before us gives adrds yap "Inools k. (RABCDWTA®) without 6,
while Jn.’s use is to prefix the def. article to the name ‘Inoots
(as the rec. text does here); see on 1%,

We conclude that v. 44 is a gloss, introduced by Jn. or by
some later editor from Mk. 6%, suggested by the mention of
Galilee, but not apposite in this place.

45. 3re is the true reading, but 8*D have és. :

For 8sa (NCABCLNW®), 4 is read by the rec. with
N*DTPTA. See, for a similar variant, vv. 29, 39.

3te olv ANBev kTN, ‘‘ When, then, He had come into
Galilee,” odv not connoting causation but sequence only
(see on 1%2),

The Galileans, among whom He came, had seen His
‘““signs ”’ at Jerusalem at the feast (2% 32), kal adrol ydp
Nov els T éopmiy, sc. ‘' for (note the introduction of the
explanation by ydp) they also had come for the feast ”’ (the
aor. #\dov, as well as the preceding émoinaev, being used with
a pluperfect sense). The Samaritans did not go up to Jeru-
salem for the feasts, and so Jesus and His activities there were
not known to them; but the Galileans were orthodox and
went up regularly. The words of Jesus alone, without
‘“‘signs,”’ were sufficient to convince the villagers of Sychar of
His claims.

adrol yap fiN0ov els v éopmiv. épxeobar is naturally used of
coming up to the feast, when the standpoint of the writer
is Jerusalem (e.g. 115 12'%); but when the scene is in Galilee,
as here, and mention is made of worshippers ‘* going up ”’ to
the feast, we should expect dvaBaiver (as at %%). In this
sentence of explanation the writer seems to be recalling what
he had noticed at Jerusalem, viz. that the Galileeans came up
for the Passover mentioned in c. 2.

Healing of the nobleman’s son (vv. 46-54)

48. Despite the differences between the story of the healing
of the centurion’s servant (Mt. 8. Lk. 7°%) and Jn.’s story
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of the healing of the nobleman’s son, the two narratives prob-
ably recall the same incident. The differences are obvious.
In Jn. the anxious inquirer is Bacthwds ; in Mt., Lk., he is
ékardvrapxos. In Jn. the patient is sick of a fever; in Mt. he
is wapaivricds. In Mt., Lk., Jesus is asked only to speak the
word of healing, but He offers to go down to the man’s house.
In Jn. He is asked to go down, but he only says that the boy
. will recover (v. 50); nor does Jesus express surprise at the
man’s faith, as He does in Mt., Lk. In Mt., Lk., the patient
is the servant (Mt. has wals, Lk. has both wais and JodAos),
while in Jn. he is the man’s son (vids, wraidlov). Further, it
has been argued that the strong faith of the centurion in Mt.,
Lk., *“ becomes intelligible, without ceasing to be admirable,
when we reflect that he was evidently aware of the miracle
formerly wrought for another inhabitant of the same city, dn
eminent person, one of the court which his own sword
protected.” 1

It has also been supposed that while the centurion of Mt,,
Lk., was a Gentile (Mt. 819), the nobleman of Jn. was probably
a Jew; but of this latter conjecture there is no evidence. There
is no hint in Jn. as to the nationality or religious belief of the
BaoctAikds.

Yet the stories are not so dissimilar that they could not
have been confused. Irenaeus actually treats them as one and
the same: ‘‘ Filium centurionis absens verbo curavit dicens,
Vade, filius tuus vivit,”” are his words (Her. ii. 22. 3). In both
cases the patient’s home was at Capernaum, and in both cases
it is suggested (although not expressly stated by Jn.) that he was
healed from a distance; that is, that the healings were ‘¢ tele-
pathic ”’ in modern phrase. The only other instance of this in
the Gospels is the case of the Syropheenician woman’s daughter
(Mk. #%- 30 Mt. 15%). The faith of the nobleman, as indi-
cated in v. 50, ‘‘ the man believed the word which Jesus spake
to him,” was very strong, and he cannot be placed, in this
respect, on a lower level than the centurion of Mt., Lk. It is
probable that one of the most obvious discrepancies in the two
narratives, ‘‘ servant ’ and ‘‘ son,” is due to the ambiguity of
the word mats, which may mean either. That Jn. uses mais
in v. 51 (and there alone in the Gospel), although he has vids
in vv. 46, 47, 50, 53, may be significant in this connexion.2

1 Chadwick, Expositor, 1v. v. 443 f. ; so Westcott, 1% loc.

2 There is a miracle story in the Babylonian Talmud (Ber. 345)
which looks like another version of this. When a son of Gamaliel
was sick, the father sent messengers to Rabbi Chanina ben Dosa to
ask for his intercessions. He prayed, and then said, ‘ Go, for the
fever has now left him.” They marked the time, and going back found
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See, for the ‘‘miraculous” element in the story, Introd,,
p- clxxix.

fNBev odv kTN, oDv expresses sequence, not causation (see
on 12%), It was not decause the Galileeans welcomed Him that
Jesus moved on to Cana. wd\w, a favourite word with Jn.
(see on 4%), reminds the reader that He had been there
before.

Kavd . . . 8wou émolnuey 16 $Bwp olvor. An explanatory note
reminding the reader of the narrative of 21f-,

xal fv. So ABCTA®W; ®DLNT® have v 8¢,

Bacihkés, 7.e. one of the courtiers of Herod, tetrarch of
Galilee; D has Bacilioxds, regulus, which would convey the
erroneous idea that this courtier was a petty king. Some have
identified him with Chuza, Herod’s steward (Lk. 8%), or with
Manaen (Acts 13'); but this is only guess-work. The man was
eager to invoke any help that might cure his son, quite inde-
pendently of his religious principles or position.

47. dwodoas 8rv . . . &mu rectlantis is followed by the
actual words which reached the anxious father, viz. *‘ Jesus is
coming from Judza into Galilee”’; hence, in accordance with
Jn.’s practice, 6 is omitted before Inoods (see on 4%).

&mi\8ev wpds adrdv. The man left his son for a time, in his
eagerness to secure the aid of a healer.

After fipdra the rec. has adrdy, but om. RBCDLT"W.

xataBy. See on 2% for ‘‘ going down” from Cana to
Capernaum.

xal {donral adrod 7. 6. Idofar occurs in Jn. only once again
(519), except in a quotation where it is used metaphorically
(12%). Presumably the ‘‘signs” which had impressed the
people at Jerusalem (2%2) were works of healing, but Jn. does
not say so explicitly. He assumes that his readers will know
why it was that a man whose son was sick should seek Jesus,
sc. because of His reputation as a healer.

fipeNNev dwobviokew, incipiebat mori. The phrase is used
at 119! 12% 38% of the impending death of Jesus; but in
the present passage there is no suggestion in 7uellev of the
inevitability or predestined certainty of the boy’s death; it
expresses futurity only, ‘‘ was going to die.”

that in that hour the boy had been cured. See Trench, Miracles,
p. 123.
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48, elmev 6 I wpds adrév. For the constr. of Aéyew here and
at v. 49, see on 23,

The answer of Jesus was neither ¢ Yes ”” nor ‘‘ No.” It
almost conveys a feeling of disappointment that the working
of ¢ signs’ should be expected of Him. The Samaritan
villagers had accepted Him because of His words alone, without
any signs (4%1-42),

The collocation oypeta kal Tépara does not occur again in
Jn., but it is frequent in the Greek Bible (Ex. %3, Isa. 818 208,
Dan. 42 3 627, Mt. 242, Mk. 1322, Acts 219 22.43 430 512 (8 .36
143 1512 Rom. 1519 2 Cor. 12'2, 2 Thess. 2% Heb. 2%). répas,
‘“a prodigy,” never occurs in the N.T. except in conjunction
with oyuetor. No doubt a enueiov need not be miraculous, but
the Jews, like all the peoples of early ages, were more ready
to see the Divine power in what seemed to be ‘‘ supernatural
than in the ‘‘ natural >’ order; and it is not likely that they
would have distinguished sharply a oyueiov from a répas. Jn.
is specially prone to use the word onueior when speaking of the
““ works ” of Jesus (see Introd., p. clxxvi, and also on 21,
where the relation between faith and ‘‘ signs ” in the Fourth
Gospel is considered).

of pi moredonre. This might be interrogative: ¢ Will
you not believe without signs?’’ But more probably it is
categorical: ‘‘ You will not believe, etc.”” That the Jews
“seek signs” (1 Cor. 1?3 was as true at Cana as in
Jerusalem. The plural meredoyre may indicate that the
words, although addressed to an individual, include in their
reference a whole class of people to which the nobleman
belonged.

49. «dpte. ** Sir.”  For this mode of address, see on 138,

katdfnf. The man perceives that his request has not
been definitely refused, despite what Jesus had said to him
and to the bystanders as to the imperfection of a faith based on
‘¢ signs.”

wpw dmoBavely 76 m. p. In like manner, Martha and Mary
(112! 32) thought that for Jesus to rescue their sick brother
from death, He must be by his bedside. *‘‘ Duplex imbecillitas
rogantis, quasi Dominus necesse haberet adesse, nec posset
aeque resuscitare mortem. Atqui etiam ante quam descendit
parens, vitae restitutus est filius eius ”” (Bengel).

1 madlov pou. A fam. 13 have vidv for wadlov. But not
only is wadiov the word in the best texts; it is obviously



IV. 49-51.] HEALING OF THE NOBLEMAN’S SON 169

k) € » ~ ’ [-3 * 3 ~ I3 3 ~ A} »
émiotevoey & dvfpwmos 7§ Aéyw bv elrev aitg 6 Inools, kai émo-
X A p -
peveto.  5I. 78n 8¢ adrod xataBaivovros of SovAot dmivTyoav abrd
, g s . a8 s s~
Aéyovres 67t 6 wals alrod {f). §2. émvfero odv Ty dpav mwap’ adrdy

right. ‘‘ My little child,” the father says in his anguish; cf.
Mk. 9% 6 waryp T0d wadiov.

50. The answer of Jesus tests the father severely. ‘‘Go
thy way ; thy son lives.”” When the father had left the boy, he
was at the point of death (v. 47); but the only assurance that
Jesus gave was that the boy was still living. See Introd.,
p. clxxx.

Before ériorevoer the rec. inserts xa{ (ACNTA®), but om.
XBDW,

émiotevoer 78 Noyw. For the constr., cf. 5%7; and note that
the man believed without any corroboration of Jesus’ words.
See 20%,

xal émopedero. The impft. marks the continuous progress
of the man’s journey, and not any sudden movement of depar-
ture. Cf. Mt. 241, Lk, 23 78 19 242, for émopedero.

By some commentators a difficulty has been found in the
statement of v. 52, that the anxious father did not reach home
until the next day, although Jesus’ words of assurance had
been addressed to him at 1 p.m. (see on v. 52). But even if
we are to apply such strict tests of time and circumstance to
the Johannine stories, there is no special difficulty here. Itis
2o miles or more, the way being rough and hilly, from Cana to
Capernaum. Presumably the Bacedwds had a retinue with
him, and it would take some time to get them together for the
journey. Even if an immediate start had been made in the
midday heat, it would not have been easy to reach Capernaum
the same evening. If we are to speculate about such a matter,
it seems probable that the father got home early the next
morning, for his anxiety would have prevented him resting at
night on the way. If he left Cana at 3 p.m. and got home at
2 a.m. next morning, all the time conditions of the story would
be satisfied.

51. dmhrmoav. So XBCDLN®W; the rec. has émjprryoar.
Cf. 112030 1,18,

After aé1d the rec. adds kai dmjyyeav (8D have fyyelkar);
om. BLN.

6 wals. This is the only appearance of wais in Jn., and
it is replaced (wrongly) by viés in DL fam. 13. See on

V. 49.
. For adrod (NABCW), the rec. has ¢ov (with DLA®), as if
6t after Aéyovres were ot recitantss, introducing the actual
words of the servants.
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52. émifero. This is the best attested reading. ZFam. 13
give the more usual form érvvfdvero. wwldvopar does not
occur again in Jn,

™y Gpav wap  abrév. So NACDNW®; the rec. has map’
abrov ™y dpav; B omits wap’ adrév, and has Ty dpav écewir.

& §) xopfdrepor &oxer, ‘‘in which he got better,” the aor.
marking a definite change in his condition. «xouydrepov is not
found again in the LXX or N.T., but the phrase xouyds es,

‘“ you are doing finely,” occurs in Arrian, Epzct iii. 10. 13, an
apposite passage cited by Wetstein. xo,u//orepoy éoxev is good,
idiomatic Greek, and does not read like a translation from the
Aramaic. Cf. Introd., p. Ixvii.

elray ofv. So BCLNW; the rec. has «ai elrov (RAD®).

8t (recitantis) introduces the actual words of the servants.

The spelling éx0és ("AB*CDW®) must be preferred to the
rec. x0és (cf. Acts 7%, Heb. 13%).

dpav éB3pny, sc. about the seventh hour, the acc. being
less definite than the dat. of v. 53; see Ex. g8 radrpy
dpav adpiov, ‘‘to-morrow abdows this hour ” (cf. Rev. 33 molar
@pav). The seventh hour was 1 p.m. (see on 1%%). The point
may be, however, that it was common belief that the seventh
hour of fever was the critical hour. Clement of Alexandria
(Strom. vi. 16) thought that the seventh day of any disease
marked the crisis.

6 mwuperds, ‘‘ the fever . The word occurs again in N.T.
only at Mt 8% Mk. 1%, Lk. 4%- 3 Acts 28°.

53. éxelvy T dpa, that very hour ” the dat. fixing the hour
definitely. The rec. text prefixes év, but 8*BC omit. In this
was the aquéwor, that the fever left the boy at the exact time
that Jesus said, ‘‘ Thy son lives.”

éniorevoer, ‘¢ believed,” the verb being used absolutely, to
express complete faith (see on 17).

xal 4 oikla adtol 8\y. Cf. Acts 188

54. wéhw Sedrepov. This tautologous phrase occurs again
2138 of. wdAw éx devrépov, Mt. 26%2, Acts 1015

The sentence points back to the miracle at Cana, which
Jn. says was the first of the signs ”’ of Jesus; and it calls
attention to the fact that the healing of the nobleman’s son
was, like the earlier sign, wrought after Jesus had left Judza
for Galilee
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The Feeding of the Five Thousand (V1. 1-13)

VL 1ff The incident of the Feeding of the Five Thousand
is the only one in the public ministry of Jesus before the last
visit to Jerusalem which is found in all four Gospels; Mk., Mt.,
and Jn. (but not Luke) adding an account of the Storm on the
Lake. The Synoptists (Mk. 631t Mt. 143, Lk. ¢!°) agree
in placing the miraculous feeding after the return of the Twelve
from their mission, and after the beheading of John the Baptist,
The labours which the apostles had undertaken made a period
of rest desirable (Mk. 631); and also it was but prudent to go
into retirement for a time, as Herod’s suspicions had been
aroused, and he was desirous of seeing Jesus (Lk. ¢%). The
setting of the miracle in Jn. is not inconsistent with these some-
what vague indications of the period in the ministry of Jesus
at which it was wrought.

Reasons have been given already for the conclusion (see
Introd., p. xvii) that cc. 5 and 6 have been transposed, so that
in the original draft of Jn., c. 6 followed directly after c. 4.
At the end of c. 4 Jesus and His disciples are at Cana, and we
now find them crossing the Sea of Galilee to its north-eastern
side. They probably followed the road familiar to them (2!2),
and went down from Cana to Capernaum, where they had their
heavy ! fishing-boat (vd whotovr, Mk. 632). Mk. (followed by
Mt.) says that the place to which they went by boat was ““ a
desert place,” as Jesus wished to retire for a time from public
view, but that the crowd followed them by road, evidently being
able to observe the course the boat was taking, and arrived
before them (Mk. 632 3%), Jn. rather implies that Jesus and
His disciples arrived first (6%). Lk. (9!%) gives the name of the
place as Bethsaida, by which he must mean Bethsaida Julias
(et Tell) at the extreme north end of the lake, on the eastern
side, for no other Bethsaida is known.? These data are all
fairly consistent with each other, if we suppose that the place
was the little plain on the north-eastern shore (about a mile
south of Bethsaida Julias) which is now called e/-Batihak.
This was grazing ground, and there would be abundance of
grass there at the Passover season (cf. 6% 10, Mk. 6%).2 A hill
(68) rises up behind it. This plain is about 4 miles by boat
from Tell Him (the most probable site of Capernaum; see on

1 As it held thirteen persons, it must have been a large boat.

2 The supposition that there was another Bethsaida on the western
shore lacks evidence, and is improbable. Cf. 1221,

) 3 It is said that grass is found there at all seasons (W. M. Christie,

D.C.G. ii. 589) ; cf. Rix (Tent and Testament, pp. 265 fi.) for the geo-

graphical problem.
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21?) and perhaps ¢ miles from it by following the path along
the western shore and crossing the fords of Jordan, where it
flows into the lake from the north. It was the latter route that
the crowds took who followed Jesus. See further 615t

1. perd taira. For this phrase, see Introd., p. cviii.

% 6dlacoa tis Talidaias is the name given in Mt. and
Mk. to the lake called in the O.T. the ‘¢ Sea of Chinnereth ”
(Num. 34", etc.). It is called % Aluvy Tevwnoapér in Lk. 51,
and 7 @dlacoa 7is TiBepiddos in Jn. 21'. Tiberias was a
town on the western shore, founded A.p. 22 by Herod Antipas,
and named after Tiberius, which shows that the designation
‘“ the Sea of Tiberias ”’ could hardly have been current during
our Lord’s ministry.! Accordingly the double designation
found here, 77s Gaidooms s T'aiidaias s TiBeptddos, shows
the use of the contemporary name ‘‘the Sea of Galilee,”
followed by the explanatory gloss *‘ that is, of Tiberias,”” added
to identify the lake for Greek readers at the end of the first
century. If we ascribe tis faldooqs 1is Taldaias to the
aged apostle, John the son of Zebedee, when telling his
reminiscences, the addition ris T¢Bepiados would naturally be
made by the evangelist, whom we call Jn. Cf. v. 23 for the
town of Tiberias.

2. fxohodfer 3¢, So *BDLNW. But the rec. xat #xolovfe
(ATA®) is quite in Jn.’s manner, who often uses xa{ for 8¢
(see below, v. 21).

‘¢ A great crowd was following Him ” (cf. Mt. 143, Lk. g!!;
and see Mk. 633), 7.e. not only did they follow Him now, when
He wished to be in retirement, but they had been following
Him about before He crossed the lake; jxoloife is the
impft. of continued action. Their reason was ‘‘ because they
were noticing the signs that He was doing on the sick.”
&espouv (BDLN®) is the better reading, as preserving the
idea that they had been continually observing His powers of
healing (for fewpeiv in a like context, cf. 223), but XI'A have
éopwv. W has fewpotvres.

As Jn. represents the matter, it was previous works of
healing that had attracted the attention of the crowds; e.g.,
presumably, the cure of the nobleman’s son, which has just
been narrated (4%%-). Cf. also the works of healing narrated
in Mk, 1%-32.40 51 31 65 but not described by Jn. Mt, 1414

1 Josephus (B.]. iii. 3, 5) has rfs wpds TeBepidda Nurns, which Niese
notes as having been altered in inferior MSS. to T«Bepiddos.
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and Lk. ¢, however, record that Jesus began the day on this
occasion by healing the sick. This is not mentioned by Mk.
On the other hand, Mk. 6% (followed by Lk. ¢!, but not by
Mt.) says that the earlier part of the day was spent in zeac/king
the people; but neither for this nor for works of healing is there
room in the Johannine narrative (see below on v. 5). Jn.
seems to know the Marcan story (see on v. 7), but he corrects
it as he proceeds. See Introd., p. xcvii.

8. arijAlev B¢ els 70 Spos ’In., * Jesus went up to the hill,”
7.e. the hill rising out of the little plain by the shore. Mk.
(6%%), followed by Mt., mentions the hill af7er his narrative
of the miracle; but Mt. (15%), in telling what preceded the
parallel miracle of the Feeding of the Four Thousand, says,
as Jn. does here, dvaBas €is 10 dpos éxdfyro éket. Perhaps Jn.
has borrowed here from Mt., but this is unlikely.!

It was the habit of Jesus to szz when He taught, as the
Rabbis were accustomed to do (cf. Mk. 41 9%, Mt. 26%, Lk. 420
53 [Jn.] 8%); and He was wont to go up to the hills, whether for
teaching (Mt. 5! 243) or for prayer (Mk. 64, Lk. 612 g%).

The verb dvépxopar occurs again in N.T. only at Gal. 118;
and 8*D give dmjAfev here.

This narrative represents Jesus and His disciples as having
arrived at the eastern side of the lake before the crowd, who
according to Mk. (6%%) had arrived there first. According to
Mk. 6%, Lk. 99, the disciples who were with Jesus were the
‘“apostles”’; and this is implied in Jn.’s narrative, though
not explicitly stated, for the twelve baskets of fragments of
v. 13 indicate that the number of disciples present was twelve..
See on 22

4. It has been pointed out 2 that, although 5 wdoxa is
read here by all MSS. and vss., yet there are patristic comments
on the verse which suggest that some early writers did not
treat *‘ the feast ”’ of 6% as a Passover, and that therefore the
texts before them did not include the words 76 wdoya at this
point. Thus Ireneus (Her. 11. xxii. 3) is silent as to this
Passover, although it would have been apposite to his argu-
ment to use it.3 If 70 mdoxa were omitted here, it would be
_natural to identify the feast of this verse with the Feast of

1 See Introd., p. xcvi. Streeter, The Four Gospels, p. 413, hazards
the guess that the words dvaBds els 70 8dpos ékdfnro ket originally stood
- in the text of Mk.

2 Most explicitly by Hort, Select Readings, p. 77.
2 See Introd., p. xviii.
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Tabernacles noted in 42. Having regard to the importance
of the cewyromyyle, it might properly be described as pre-
eminently # éopm) 7év ’lovdalwv (see on 7%). But it would
be precarious to omit words so fully attested as 76 wdoya ;!
and on the hypothesis, which has been adopted in this Com-
mentary, that c. 5 comes after c. 6 (see Introd., p. xviii), all is
clear. The Passover mentioned here as ‘‘ near ”’ is the feast
whose celebration is narrated in 5!; 7.e. it was the second
Passover of the public ministry of Jesus (that mentioned in 213
being the first), and was probably the Passover of the year
28 A.D.

For the phrase *‘ feast of zke Jews,” see on 2!%; and cf.
28 19?1 42,

It has been suggested that this note about the approaching
Passover was introduced into the narrative to explain the large
concourse of persons who were present on the occasion of the
miracle, and who are supposed to have been thronging the
roads on the way to Jerusalem for the observance of the feast.
But the north-eastern corner of the lake is hardly a point at
which we should expect to find thousands of such travellers.
Jn. is fond of introducing notes of time into his narrative (see
p. cii), and he has similar notes about approaching festivals at
218 72 11%,  ¢yyis is a favourite word with him, both in relation
to time and to distance.

5. éwdpas odv vobs dpBalpols & ‘lm. For this phrase, see on
4%, where, as here, it is followed by the verb B8edofa:. It is
used again of Jesus at 17'; cf. also 114 and Lk. 6%, For
feaofar see on 114,

molds 8x\os, 7.e. apparently the oyAdos moAvs of v. 2 (see on
12%), who had followed Jesus and His disciples round the head
of the lake. But, no doubt, once it was known where He was,
people would flock to the place from the neighbouring villages
to see and hear Him. According to the Synoptists (see on
v. 2), the crowd came upon Jesus early in the morning, and
the day was spent teaching or healing their sick. Then,
towards evening, the disciples suggest that the people should
be sent away that they might buy food for themselves. Jn.
tells nothing of teaching or healing on this occasion, and he
represents Jesus as having foreseen, as soon as the crowd began
to gather, the difficulty that would arise about food. When He
saw the great multitude coming, He asked Philip, ‘“ Whence
are we to buy loaves ?

1 Burkitt (Ev. da Mepharreshé, ii. 313) shows that the Syriac
tradition is against omitting 76 wdoya.
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It is to be observed that in the narratives of the Feeding of
the Four Thousand (Mk. 8%, Mt. 15%), although #os in the
parallel narratives of the Feeding of the Five Thousand, the
disciples put this question (wdéfev) to Jesus. The question is
the same as that which Moses puts to Yahweh (Num. 11!3),
w6fev pou kpéa Sodvar wavrl ¢ Mag Tovry; and the misgivings
of Moses, when he reflects that he had 600,000 footmen
to feed, are expressed in terms not unlike those which Philip
uses here, wav 76 Syos Tis Burdoons ovvaxbicerar adrols kai
dpkéaer adros; (Num. 1122),

Another O.T. parallel may be found in 2 Kings 4%, where
Elisha’s servant exclaims at the impossibility of feeding a
hundred men with twenty barley loaves and ears of corn ““in
his sack 7’ (elkoor dprovs kpifivovs xai waldbas, 7.e. cakes). The
narrative relates that Elisha said, Adés 7¢ Aag «al éofiérwoay,
declaring that Yahweh had told him there would be enough
and to spare. And so it was: épayov kai karéhurov. This is a
story which bears a likeness to the Feedings of the Multitudes
in the Gospels, in detail much more striking than the story of
the miraculous increase of meal and oil by Elijah’s interven-
tion (1 Kings 171%). See Introd., p. clxxxi.

However, in Jn.’s narrative the question (wéfev) is a question
put by Jesus Himself to Philip. Philip was of Bethsaida
(149, and presumably he knew the neighbourhood ; he was
thus the natural person of whom to ask where bread could be
bought. This is one of those reminiscences which suggest the
testimony of an eye-witness. The Synoptists, in their accounts
of the wonderful Feedings of the Multitudes, do not name .
individual disciples; but Jn. names both Philip and Andrew,
and their figures emerge from his narrative as those of real
persons, each with his own characteristics. See below on v. 8.

Aéye mpds ®(\.  For this constr., see on 23,

For éyopdouper (RABDNW®), the rec. has dyopdooper.

8. Toito 8¢ d\eyev mepdlor adbrér kTA.  We have seen already
(cf. Introd., p. xxxiv) that Jn. is apt to comment on the words
of Jesus and offer explanations of them. The comment at
this point is probably due to a misunderstanding (as at 22%),
Jn. thinks it necessary to explain w4y Jesus asked Philip where
bread could be bought, because he hesitates to represent Him
as asking a question which would suggest His ignorance of
the answer. But the true humanity of Jesus is not realised,
'if it is assumed that He never asked questions about the simple
matters of every day.
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Jn. does not write thus of Jesus elsewhere. On His way to
the tomb of Lazarus, Jesus asks where it is (11%). When He
saw the fishing-boat on the lake, He asked them if they had
caught any fish (21%, where, however, He may be represented
as knowing that nothing had been caught). It is by a like
mistaken idea of reverence that the later Synoptists often omit
questions which Mk. represents Jesus as asking, e.g.: *‘ Who
touched my garments? ”’ (Mk. 5%, Lk. 8%, omitted by Mt.).
‘“Seest thou aught ?”’ addressed to the blind man who was
healed by stages, is found only in Mk. 82. ‘ How long time
is it since this hath come to him ? ”” asked of the epileptic boy’s
father (Mk. g%), is omitted by Mt. and Lk.

The simple question, ‘‘ Where can bread be bought ? ”’
asked by Jesus of a disciple who was familiar with the locality,
needs not to be explained or explained away.

mepdlewv does not occur again in Jn., but that by itself does
not prove the verse to be a later gloss, although it raises the
question if it may not have been added after Jn. had com-
pleted his work.

7. Siaxooiwv dnrapluv dpror odx dprobow xTA. There is no
mention of the *‘ two hundred pennyworth’’ in Mt. or Lk.,
but Mk. 6% makes the disciples say dyopdowper Syvaplwv
Swakoolwv dprovs; It is probable that Jn. is recalling the
phraseology of Mk. at this point, although it is possible that
two distinct traditions, that which came through Peter and
that which came through John the son of Zebedee, have inde-
pendently preserved the same remark made by disciples. Jn.
several times betrays a knowledge of the Marcan narrative,
which he corrects where necessary.2

A denarius was the ordinary day’s wage of a labourer
(cf. Mt. 20%). Even if the disciples had as much as two
hundred denarii in their common purse (13%), which is
improbable, Philip points out that they would not purchase
enough bread to feed five thousand people, nor would
it be easy to find so much bread in the vicinity without
notice.

There is a reminiscence of the phrase lva éxaovos Bpayi
7t AéBy In a passage quoted below (v. r1) from the second-
century Acis of Jokn.

8. €ls éx T@v palnrdv adrod. This description of an apostle
is not found in the Synoptists (except at Mk. 13!, without

1 See Introd., p. xcvii.
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é&); but Jn. has it again at 12% 13%%; cf. 1817 %, For the
constr. s é followed by a gen. plur., see on 14,

For the designation of Andrew as *‘ Simon Peter’s brother,”
see on 1%, His first impulse of discipleship was to find Peter
and bring him to Jesus (1%). He appears here as a resourceful
person who tries to find a practical answer to the question put
to Philip by Jesus, although he does not think that he has been
successful in gathering a sufficient supply of food. In 1220-22
Philip and Andrew are again associated in somewhat similar
fashion, Philip not knowing what to do until he has consulted
Andrew. These notices in Jn. supply the only indications of
Andrew’s character that we have, and it is interesting to observe
their consistency with each other. The only distinctive
mention of Andrew in the Synoptists is at Mk. 133, where he
appears as associated with the inner circle of the Twelve—
Peter, James, and John.

A second-century notice of Andrew and Philip shows that
they were held to be among the leaders of the Twelve. When
Papias collected traditions from the elders of his day, he used
to ask them, ‘‘ What did Andrew and what did Peter say ?
Or what did Philip? Or what Thomas or James or John or
Matthew ? 7 (Eus. A.E. iil. 39. 4), placing them respectively
first and third of the apostles whom he names.

In the Muratorian Fragment on the Canon, Andrew is
specially associated with the writing of the Fourth Gospel:
‘“ eadem nocte revelatum Andreae ex apostolis ut, recog-
noscentibus cunctis, Johannes suo nomine cuncta describeret ”’;
and it is possible that his intimacy with John the son of
Zebedee was handed down by tradition, although it cannot be
held that he lived until the Gospel was published (see Introd.,

. 1vi).
P 9. In the Synoptists the five loaves and two fishes are the
provision which the disciples had for their own use. In Jn.,
Andrew reports that a lad was present who had this food with
him, possibly having brought it from a neighbouring village,
for Jesus and the Twelve.

waddpov. There is no mention of this lad in the Synop-
tists; see above. The word maiddpiov does not occur elsewhere
in the N.T., but it is frequent in the LXX; and it must be
noted that it is the word used of Elisha’s servant (2 Kings
4%-43) in the passage immediately preceding the story of
Elisha’s multiplication of the loaves (see above on v. 5).

The rec. has wawddpiov & (ATA®); XBDLNW om. é&.
The Synoptists sometimes use «is or &, as a kind of indefinite

VOL. IL.—12
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- article, for mis or e (cf. Mt. 8'® 26%); but this is not the style
of Jn. (cf., however, 114° 1¢%).

kpedivous. It is only Jn. who tells that the loaves were of
barley. Barley bread, being cheaper than wheaten, was the
common food of the poor; cf. Judg. 713 and Ezek. 13%. Re-
ference has already been made to dprous kpbivous in the
Elisha story (2 Kings 4%2).

860 dydpia. The Synoptists say 8vo ixfvas; and Mt. and
Mk. in the parallel narrative of the Feeding of the Four Thou-
sand say éAlya ix8vdia.

The word éydpov (only found here and at 21° 10 13 jn the
Greek Bible) is a dim. of dyov, which originally meant ‘¢ cooked
food,” and thence came to be used of any relish taken with
food; e.g. in Pap. Fay. 119% els ta yevéoia TepédAns méuyns
pdpea,! the dydpa were delicacies for a birthday feast. Thus
dbdpea in the present passage stands for dried or pickled fish.
The curing of fish was an important industry on the shores
of the Sea of Galilee, and is alluded to as such by Strabo.?
Neither in Jn. nor in the Synoptic narrative is there any mention
of lighting a fire and cooking fish on the occasion of the miracle;
and it is not to be supposed that the meal was of raw, fresh fish
and bread. See, however, on 2110,

10. woufoare (for the aor. imper., see on 2°) Tods dvfpdmoug
dvameoely . . . dvémecav olv ol &vdpes. The R.V. distinguishes
dvBpomovs from dvdpes: ‘‘ make the pegple sit down . . . so the
men sat down,” suggesting that the women (or children), if
present, remained standing. But no such discrimination is
indicated in the Synoptic accounts, and it would, in the cir-
cumstances, be improbable, despite the Oriental subordination
of women: érérafev adrols dvaxhibijvar wdvras is Mk’s state-
ment. dwmjp is an infrequent word in Jn., occurring again
only 113 3 and 418-17-18 (of a husband); and it may be that
its introduction here is due to a reminiscence of Mk.’s
mevraoxihiot dvdpes, to which Mt. afterwards added the gloss
pris 'yvvau(&w kal #aLSL'wv, as he did also in the parallel nar-
rative of the Feeding of the Four Thousand (Mt. 142 15%).
Jn. returns to the word dvfpwmor at v. 14.

dvamirrav is “ to lie back” or ¢ recline,” whether on the

1 About 100 A.D., cited by Milligan, Vocab.

2 xvi. ¢. 2, § 45, quoted by G. A. Smith, Hist. Geogr. of Holy Land,
P. 454, who adds, *‘ The pickled fish of Galilee were known throughout
the Roman world.”
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sloping hillside (as here) or on a couch (as at the Last
Supper, 1312 21%). Mk, uses dvawimrew as well as dvaxAivew
in his parallel narrative ; Mt. has avexAivew only, and Lk.
karakAlve.

Xdpros mokis, ‘‘ there was much grass ’—green grass, Mk.
says—it being spring-time, after the rainy season, just before
the Passover (v. 4). Jn. does not mention the greenness of
the grass, nor does he say anything about the people being
distributed into groups or companies.

11. é\aPev olv Tods dprous. Jesus took the loaves, and
blessing them, caused them to be distributed, thus acting as
host.

It is remarkable, and probably significant, that Jn., alone
of the evangelists, does not say that the loaves were droken by
Jesus, as well as dlessed. 1In all the narratives descriptive of
the Feedings of the Multitudes, except this, we have dprovs
éxhagev OT katéxhagev Tobs dprovs, or the like.  Jn. never uses the
verb kAdw or keraxAdw. Now, in all the accounts of the
institution of the Lord’s Supper, that Jesus ‘‘ brake the Bread ”
is explicitly mentioned, éxhacev dprov, only one loaf being
used. The rite itself is called in Acts 242 3 kAdows Tod dprov
(cf. Acts 207, and perhaps Acts 27%), so essential a feature was
the breaking of the one loaf deemed to be. Thus, in this
particular, the Johannine narrative of the Feeding of the Five
Thousand is less suggestive of the action of Jesus at the Last
Supper than are the Synoptic narratives of the same miracle.
By the omission of dprovs ékhaoer Jn. has deviated from the
Synoptic tradition in a fashion which suggests that he did not
regard the miraculous meal, which he describes, as anticipatory
of the sacrament with which he was familiar, although he does
not tell of its institution. The discourse which follows (cf.
esp. vv. §2-56) cannot be interpreted without including a
sacramental reference; but it would seem, nevertheless, that
Jn. wishes to avoid suggesting that the miraculous feeding
was a sacramental meal.

It is just possible, although unlikely, that Jn. omits all
mention of the breaking of the bread, nzof because he did not
regard the meal as sacramental, but because he lays stress on
the circumstance (19%) that the Body of Christ was not broken
on the Cross.

We must also note that Jn. omits the words, dvaSAéfas
eis 7ov odpavév before the blessing of the loaves, which are
common to all three Synoptists. This ‘‘lifting up of the
eyes ”’ was a very ancient feature of the Eucharistic rite, and
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we cannot be sure how far back it goes (cf. 114 14, and see
on 4%).

In another detail, per contra, Jn.’s narrative of the Feeding
of the Five Thousand suggests the Last Supper more clearly
than the Synoptists do. In Jn., it is Jesus Himself who dis-
tributes the loaves to the multitudes, 51édwker Tois drakeipérocs,
just as He distributed the Bread to His disciples on the eve of
His Passion (cf. also 211%); but in the Synoptists, it is the Twelve
who, acting under His direction, bring the loaves round, which
probably was what actually took place. Jn.’s 8iédwxev, however,
need not be taken as excluding the assistance of the Twelve
in the distribution, although this is not explicitly mentioned.
Qui facit per alium, facit per se.

The rec. text inserts after 8:édwxev the words rots padnrals,
of 8¢ pabyral (so N°DI'A®), but this is a harmonising gloss
introduced from Mt. 141%. The intercalated words are not
found in 8X* ABLNW or in most vss.

We must now examine the word edyxapiworioas, ‘ having
given thanks.” ebloyeiv is the verb used in the Synoptic
parallels (Mk. 64, Mt. 14, Lk. ¢%); but Mk. (8%) and Mt.
(15%) have eiyapiorelv in a similar context in their narratives
of the Feeding of the Four Thousand. In the accounts of the
institution of the Lord’s Supper, Lk. (221%) and Paul (z Cor.
11%%) use edyapiorev of the Blessing of the Bread, while Mt.
(26%), Mk. (14%), and Lk. (22'7) use it of the Blessing of the
Cup, the Cup being called by Paul 76 worgpiov t7is edAoyias
5 edbhoyovpuer (1 Cor. 10'%). In these passages it is not possible
to distinguish in meaning between ebxopioreiv and ebAoyein,!
although edxapiorely and edyapiorio soon came to be used in
a special sense in connexion with the Holy Communion (cf.
Ignat. Pkhilad. 4 omovddoare odv g ebyapioria, and see Justin,
Apol. i. 66, and Iren. Her. iv. 18. 5).

But the verb edAoyeiv is never used in Jn. (except once in
a quotation, 12'%); and he uses ebxapwrretv elsewhere (118!,
Ildrep edyapiord oo) where no sacramental reference is
possible. In this general sense, ‘‘ giving of thanks,” edxapioreiv
occurs a few times in the later books of the LXX (Judith 8%,
2 Macc. 12%) and in Philo, as well as frequently in the N.T.,
e.g. Lk, 1718 1811, and very often in Paul.

It may be that the ‘‘ giving of thanks” or ‘‘blessing”
which all the evangelists mention in their narratives of the
miraculous Feedings of the Multitudes was the grace before
meat which the Lord used, and which was the usual habit of
piety before a meal (cf. Deut. 819). The form of Jewish *‘ grace ”
which has come down to us is, ‘‘ Blessed art thou, O Lord our

1Cf. Swete, J.T.S., Jan. 1902, p. 163.
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God, king of the world, who bringeth forth bread from the
earth.” But if this is the allusion in ebyapioTioas or ev)\oy'qo'ag
in the evangelical narratives of the Miraculous Feedings, it is
curious that no such phrase occurs in connexion with the other
meals described in the Gospels at which Jesus presided or was
the principal Guest (Lk 24% is sacramental). Jn. does not
hint that ‘‘a blessing ” was asked or pronounced at the
Marriage Feast in Cana (21), or at the supper in Bethany (122),
or at the meal by the lake-side (211%). Cf. Mk. 143 Lk. 5% 7%,
In Acts 27% it is said, indeed, of Paul AaBov dprov edxaploTnoer
7¢ Oed évdmov wdvrov kal xhdoas fpéuro éofiew ; but it is not
clear that this was an ordinary meal preceded by a ‘‘ grace.”
Knowling and Blass regard it as a sacramental celebration.

Whatever be the reason, it would seem that the evangelical
traditions handed down the incident of Jesus * blessing ’ the
loaves at the Miraculous Feedings as an incident of special
significance. The similarity to this verse of Jn. 213, AapBdve
Tov dprov kai 8ldwow adrols kal T0 dYdplov duolws, brings out the
more clearly the omission of any such word as ebxapiorioas
or e’loyjoas in the latter passage.

The stress that was laid in early times on the blessing of the
loaves, in connexion with their multiplication, is apparent in a
legend preserved in the second-century Acts of Jokn (§ 93):
‘If at any time He were bidden by one of the Pharisees and
went to the bidding, we accompanied Him; and before each
was set one loaf by him that had bidden us, He also receiving
one loaf. And, blessing His own loaf, He would divide it
among us; and from that little each was filled (¢ Tod Ppaydos
ékagros e’xopfu’.{iro: see v. 7 above), and our own loaves were
saved whole, so that they who bade Him were amazed.” The
act of blessing is a preliminary condition of the miracle, accord-
ing to this writer. See on 62 below.

doov #@ehov. All the evangelists agree in the statement
that the multitudes ‘¢ were filled,” Z.e. that they had a sub-
stantial meal, and not merely a scrap of food; but Jn. is even
more explicit, saying that of the fish as well as of the loaves
they had as much as they wished for.

12. évemMjofnoav. The Synoptists have éxoprdobnoav, as
Jn. has at v. 26. The phrase pera 76 éumiyobivar used of the
Eucharist in the Didacke (x. 1) probably comes from this
" passage.

18 mepwooeioavta kAdopata. Mk, (6%%) has the curious



182 THE GOSPEL ACCORDING TO ST. JOHN [VI. 12-183.

3 7 ’ 7 4 > ~ ’ » -
éyéugav Oddexa kogpivovs klaoudrwy éx Thv mévre dprwv TOVW
kptBivov & éreploTevoav Tols BeBpwrdoy.

expression kAdopara 8ddexa kodpivwy TAnpduara, but Mt. (1420) has
70 wepioaeiov Tov khaopdrwv, and Lk. (9'%) has 76 mepiooedoay
avrols khaoudrov. Jn. uses wepiooevew only here and in v. 13
(he has mepioadv at 101%; and it has been suggested that he
is here dependent either on Lk. or Mt., rather than Mk.
But he was quite capable of correctlng Mk.’s 1r)\7]pwp,a‘ra,
just as Lk. and Mt. have done, and the verb wepioaedew is the
natural one to use. Jn. uses the word =Afpwua only of the
“‘fulness ” of Christ (1), and avoids it in all other contexts, per-
haps because of its misleading employment in Gnostic systems.

kAdopa is a word used in the N.T. only in the Gospel
accounts of the miraculous feedings. It is rare in LXX, but
we find «kAdopara dprov in Ezek. 13'® and sAdopar: dprov in
Judg. 165 (A text). It is used of the Bread of the Eucharist in
the Didacte (ix. 3).

Lightfoot ! recalls a Jewish custom at meals of leaving
something over for those who served : this was called nxs,
peat. This possibly is behind the incident recorded here. The
apostles had each his travelling-basket or «d¢pwos (cf. Judg.
6'%), and having ministered to the people they went round and
collected what was left over. Juvenal mentions the xd¢wos
as a basket characteristic of Jews: ‘‘quorum cophinus
foenumque supellex ”’ (Sa?. iii. 14). All four evangelists have
the word «xé¢wos, while in the parallel narrative of the Feeding
of the Four Thousand the word is owvpis or o¢upis, which
was a hamper large enough to hold a man (Acts ¢%).

It is Jn. alone who tells that it was at the bidding of Jesus
that the fragments were gathered up, and he alone adds a
reason, viz. va pf m dwéhyrar. This is one of those com-
ments upon his narrative to which Jn. is so prone (see p. xxxiv),
and no doubt it gives an excellent sense at this point. But the
Synoptists know nothing- of this, and the Jewish custom of
leaving a peaZ or morsel at the end of a meal for the servers
provides a sufficient explanation of the matter.

There is no suggestion that the bread, miraculously pro-
vided, was like the manna of ancient days, which could not be
kept over from one day to another (Ex. 16'°); and the objection
of the péople recorded at v. 31 shows that they did not consider
the supply of bread that they had witnessed as at all comparable
with the manna from heaven which their fathers had enjoyed.

13. 8¢8exa. This suggests that all the original apostles
were present.

1 Hor. Hebr., iii. 302.
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éx Tov wévre dpTov kT\. MkKk. (6%) speaks of fragments of
the fishes being gathered up along with the fragments of the
loaves, but Jn. (as also Mt., Lk.) speaks only of the fragments
of bread.

BeBpukdow. The verb does not occur again in the N.T.

Jesus acclaimed as the Messianic King (V. 14, 15)

14. & wpodfitns & épxdpevos eis Tov xkéopor. The people had
already been attracted because of the ‘‘signs’ of healing
which Jesus did (v. 2); now this greater *‘ sign ”’ led them to
think of him as ‘‘ the prophet that cometh into the world.”
The woman of Samaria had been convinced that He was
‘“ @ prophet ”’ (4'%), as the blind man whom He healed said of
Him afterwards (9'%); but the miracle of the loaves and
fishes inclined the eye-witnesses to go further, and to iden-
tify Jesus with the prophet of popular belief whom Israel
expected (see on 12!) as the fulfilment of the prophecy of Deut.
1815, ¢ They began to say " (f\eyov), ‘‘ This is truly the
prophet that is coming into the world ” (see on 11%). Cf.
v. 31.

4\nbas is a favourite adverb with Jn.; cf. ofrds éorw dAyfis
6 mpogyrns (7%9), and see on 147,

8 ... oqpeloy, NOt & . . . oyueia, is the true reading, the
reference being to the particular ‘‘ sign ” which has just been

described.

The rec., with ALNTA®, ins. 6 Inoois after onuelov, for
clearness, but om. NBDW.

15. Jn. generally writes 6 "Inoots (see on 1%?%), but we have
’Inoods (without the art.) followed by odv, as here, several
times; cf. 1138 18% 19%.

yrols 87 péNhouawr Epxecbar kTh.  The excited people, having
concluded that Jesus was the prophet of their expectation,
began to plot how they might seize Him (épwdlew) and
make Him king, that is, the Messianic king. The Jerusalem
crowds had the same idea when they cried ¢ Hosanna ” and
greeted Him as ‘‘ King of Israel ”” on His entry to the city
(123%). Indeed, it was made part of the charge against Him,
. that He had claimed to be ¢ King of the Jews ”’ (18%%). But
He would not accept the title in the sense in which they under-
stood it. He was not a political revolutionary. And so
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‘¢ He withdrew again to the hill” (see v. 3), from which He
had come down to feed the people.

Mk. and Mt. tell nothing of the fanatical excitement of the
crowds, or of their being so much impressed by the miracle
as to think of Jesus as Messiah; ! the only hint the Synoptists
give of this being supplied by Lk., who follows up the narrative
of the Feeding by the story of the various answers to the
question, ‘‘ Who do the multitudes say that I am ? ”’ (Lk. o)
which Mk. and Mt. put in another context.

Indeed, Mk. and Mt. give as the reason of Jesus’ retirement
to the hill, that it was to pray, which is perhaps here suggested
by mévos. That was His habit, and such a motive for His
retirement is not inconsistent with His other motive, viz. to be
freed from the embarrassing attentions of the crowds. Mk. and
Mt. tell that He dZsmissed the crowds (Mk. 6%, Mt. 14%%), while
Jn. suggests rather that He escaped from them. Probably
He tried to disperse them, but some, more obstinate and excited
than the rest, would not leave. It is these latter who come
before us in v. 22 as having remained until the next morning.
Again, Jn. does not mention that the return of the disciples
was ordered by Jesus, as Mk. and Mt. do; but it is evident
that they would not have left Him had they not been told to do
so. He may have wished to remove them from the atmosphere
of political excitement which had been generated. Apparently
Jesus had not told His disciples exactly where and when they
would meet Him again.

The storm on the lake (vv. 16—21)

18, éYia may indicate any time in the late afternoon (cf.
20!® and Mt. 14%5-%3), The sun set after the disciples had
started, and it became dark (o«xotia, v. 17) while they were on
the lake. Mk. 6% notes that Jesus met them ‘* about the fourth
watch of the night,” 7.e. about 3 a.m.

katéBnoar, ‘‘ they descended,” s¢. from the slopes of the
hill.

18 ff. The incident is described with vividness. It was late
in the evening when the boat started on the return journey to
Capernaum (v. 17; see on v. 1). The wind had risen, and the
lake was stormy. Mk. does not say that the destination of the
boat was Capernaum, although that is what we should have
expected: his words are #vdyxacer Tods pafyras . . . wpodyew

1 Turner (J.T.S., Jan. 1925, p. 148) suggests that it may have
been this incident which attracted the attention of Herod (cf. Mk. 614).



VI. 16-17.) THE STORM ON THE LAKE 185
fdAagoav, 17. kai éufdvres els wAotov VpxovTo mépav Tis fadaars

els 10 mépav mpos Byfraiddy (Mk. 6%), and he goes on to tell
that, driven by the storm, they landed ultimately at Gennesaret,
which is a little to the south of Capernaum. That is to say,
according to Mk., they made for Bethsaida in the first instance;
whether because they wished to take Jesus on board there, or
to land one of the party (it was the home of some of them; see
on 1%), or because they wished to keep under the lee of the
land, in view of the impending storm, we cannot tell. In any
case the storm caught them, and when they had rowed 25 or
3o furlongs, that is, about 3 or 4 miles, they see Jesus
wepurarovyTa émi s Baldoons, and coming near the boat.
Now by this time, having rowed nearly 4 miles, they must
have been close to the western shore of the lake, and so Jn.
says: evféws 76 wholov é eysvcfo émi 1'779 'ynq els 171/ vTr'qyov

If we had only Jn.’s account of this incident, we should have
no reason to suppose that he intended to record any ‘‘ miracle.”
The phrase émt ths Oahdoons (v. 19) is used by Jn. again at 21!,
where it undoubtedly means ‘‘ by the sea shore ”’; and it is
probable that he means here that when the boat got into the
shallow water near the western shore, the disciples saw Jesus
in the uncertain light walking by the lake, and were frightened,
not being sure what they saw. Jn. does not say, as Mk. does,
that Jesus was received into the boat; he only says that they
were desirous to have Him with them, when they found that the
voyage was already over (v. 21). Nor does Jn. say anything
about a miraculous stilling of the storm (cf. Mk. 6®1). Nor does
he say (as Mk. 6%, Mt. 14%) that the disciples thought they
had seen a phantasm (¢dvracpa). So far from it being true
that we always find in Jn. an enhancement of the miraculous,
in this particular case, while the story as narrated by Mk.
(followed by Mt.) is mlraculous in Jn. there is no miracle
whatever. Nor does Jn. call the incident a ** sign,” as he is
accustomed to speak of the miracles which he records (cf.
v. 14). In short, this story, as told by Jn., is exactly the
kind of story that we might expect from ]ohn the son of
Zebedee, a fisherman with experience of the lake in all its
moods, well accustomed to its sudden storms, and knowing
the distance from one point to another (v. 19). See Introd.,
p. clxxvi.

17. épBdrres eis 1r)\0|.ov The same phrase occurs for embark-
ing 21% and 1 Macc. 15%. ADT®W insert ¢ before wAotoy,
which no doubt gives the sense it being probably their own
boat that they took for their return voyage; but xBLA
omit 74,
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#pxorro, ‘‘ they were going,” the impft. being used for an
incompleted action.

For xai oxoria 930 éyeyéver, RD read karéraBev 8¢ atrods 7
oxoria, ‘‘but darkness overtook them ” (cf. 12% and 15,

" where see note). This, again, gives the sense, but we follow "
ABLTAN®W with the rec. text, although karélaBev airovs %
axoria is a thoroughly Johannine phrase.

otk is read for oiimw by ATA®, but olrw is better attested
(XBDLNW) and gives the better sense. Jesus had ‘‘not
yet 7 come to them. They had expected to meet Him at
Bethsaida Julias (see on 61® above), or at some other point,
but their course had been embarrassed by the storm. They
were probably keeping close to the shore on the look out for
Him, before the storm broke.

18. The sea was rising because of the squall. We have the
same expression 9 fdlacoa . . . ényeipero, Jonah 118,

19. é\qhakéres. Cf. Baoavilopévovs év 7§ eadvew (Mk. 6%).
éavvew occurs again in N.T. only at Lk. 8%, Jas. 3%, 2 Pet. 217,

They had rowed about 25 or 30 stades, z.e., as a stade was
600 feet, nearly 4 miles, and therefore, as has been shown above
(v. 16), they were close to the western shore. Mk. says they
were év péow Tis Baddoons (Mk. 6%), which need not mean
more than that the water was all round them. Mt. adds to
Mk.’s sentence, according to the text of B® (although the other
uncials do not confirm this), oradiovs woAdovs (@ has ixavois)
dwo 7is yis dmeixe, which seems to be a gloss derived from
the narrative of Jn., but intended, after the manner of Mt., to
emphasise the miraculousness of the story.

In some texts of Mt. 14% we have éri v fdhacgar for the
éri s Bardooys of Mk. 6% and Jn. 61% The latter does not
necessarily mean more than ‘‘ by the sea shore” : to read
éri v fdragoar would indicate beyond question that Jesus
literally ‘‘ walked on the sea.” Job says of the Creator that He
““walks upon the high places of the sea,” wepumdrav &s ér
&deovs éri Gardoans (Job. ¢8); and Wisdom declares (Ecclus.
24%), & Pdba dfYcowy weperdryoa, from which passages it
might be concluded that ‘‘ walking upon the sea ”’ is a Divine
prerogative. It is possible that some such idea may account
for the transformation of the Johannine tradition, which is void
of miracle, into the supernatural story in Mk., Mt. See on v.
15 and Introd., p. clxxvi.

fewpoiow, ¢‘ they notice ”’; see on 223 for fewpeiv.
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fewpotaw Tov 'Inootv mepirarotvra émi vijs faldooys xal &yyvs Todb
mwAolov ywipevov, xai épofifnaar. 20. 6 8¢ Aéyew atrois Eyd elpu,
pn pofeiche. 21. fjfehov odv AaBely adtov els 76 wAotov, xai
ebBéws éyévero T6 mwholov émi This yiis els fjv Imwijyor.

éyyds 7ol mholou ywépevor, sc. ‘¢ getting near the boat,” a
use of yiyvopar for &pxopar which we have again in v. 25; cf.
Acts 2016 2117 2515,

époPhfnoar, ‘* they were afraid,” and so Jesus says—

20. éyd elps, pl doPeiode. These comforting words are
reported in identical phrase in the Marcan and Johannine
narratives (cf. Mk. 6%, Mt. 14?7, both of which prefix fapaeire).
They probably mean simply ‘It is I: be not afraid,” the
Marcan account suggesting that the reason of the disciples’
alarm was that they thought Jesus was a spirit (¢dvracua).
Another explanation has been offered of éyo e, viz. that it
stands for the self-designation of Yahweh in the prophets,
NN, 7 (am) He; cf. 88 13'%  But this explanation is not
necessary here,! and such a mystical use of words would be
foreign to the style of Mk., although there are parallels in Jn.

21. #f0ehov olv haBelv adrdv els 76 =\, ‘¢ they were wishing
to receive Him into the boat, and straightway the boat was
at the land.” 7ferov is used here as at 7%, 16'%, the wish
not being translated into action. Here Jn. is at variance with
Mk. (6%1), who says, as also Mt. does (with an amplification
about Peter’s going to Jesus on the water, Mt. 14%-3%), that
Jesus climbed into the boat. The narrative of Jn. is simpler.

It has been objected to this view that we should expeot
dAAd ebféws 76. A, xTA. rather than xal edBéws, if the meaning
intended is that they did #of receive Jesus into the boat,
because they found their voyage already ended. But Jn. is
prone to use xai, where éA\\d or 8 would be employed by
another writer (see on 11?).

For edféws in Jn. see on s5°.

The people cross the lake and find Jesus at Capernaum
(vv. 22-25)

22 ff. The readings of * in vv. 22—24 are curiously aberrant,
and the text from 8* must be transcribed in full: =y émavpiov
6 8xhos 6 éaTds wépav s Boddoans eldev dre whoudpiov dAXo odx
Fv éxel el pi &v, ékeivo els b évéBnoar of palbyral 109 Inood, xat Grt
ob cwvekyAvfer adrols 6 Inoods els 70 mholov dANG pévor of pafyrai
adrob’ éredBdvTov ody ThY whotdy éx Tifepiddos éyyds ovons dmrov
xai épayov dpTov, edxapioTioavTos oV kvplov, kal idovTes 4TL ok v

1 Cf. Introd., p. cxx.
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22. Tj émavpiov & Sxhos & éompds mépav Tijs faldaoys elbov
b4 N ¥ 3 2 I A4 N4 > ~ ~
O7e whoudpiov dAAo ovx Ty éxel e uy &v, kal 6Tt o cweoAOev Tols
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pabfyrais abdrod 6 "Inoovs els 76 wAotov dAAG pévol of pabyrai airoed
arfAbor: 23. dAha HAev whowdpia éx TiBepiddos éyyds Tob TémOU

éxet 6 "Inaods odde oi pabyrai avéBnoav els 6 Thoiov kal JAbov kT,
This is evidently a rewriting of the original, which has a clumsy
parenthesis at v, 23.

Other variants are v (rec. reading with TAW, a casus
pendens) for etbov (ABLN®), 8D having eldev; X*TA® interpolate
the explanatory gloss éeivo els & évéBnoay ol pabfyral of the rec.
text; for whoiov (the true reading) at the end of v. 22, TA®
give wAoudpiov; after 4AAd, the rec. text with ATA® inserts &¢;
BW have wAoia for whoudpa (the true reading; see exegetical
note) in v. 23; for gratias agente domino, many Latin texts
have gratias agentes domino, as if it was the multitude that
had given thanks; and in v. 24, the rec. text with ATA® has
wAota for mowdpia (R'BDLNW).

22. f éwadpov. See on 1'% P, Some, perhaps the more
zealous of the crowd, had remained all night on the scene of the
miracle, in the hope that they would succeed in their attempt
(v. 15) to set up Jesus as king, the more apathetic, or the more
submissive, having dispersed to their homes.

The construction of the sentence is difficult, and attempts
to make it more consecutive have led to various readings. The
balance of authority is for eldov (see above), but the rec. i8dv
would be more natural. The meaning is: On the next day
the crowd which had stood (éoryxds) on the other (f.e. the
eastern) side of the lake, having seen (sc. the evening before)
that only one boat was there, and that the disciples had
embarked in their boat without Jesus, started for Capernaum
in the little boats that came from Tiberias during the night.
There had been only one boat on the beach the previous even-
ing, which they had seen go without Jesus; but they could not
find Jesus in the morning, and so they decided to go after Him
in the little boats that had since been driven in by the storm.
These, apparently, were sufficient for all the zealous watchers,
so that their number could not have been very large.

A mhoudprov, “little boat,” is mentioned in N.T. only at
Mk. 3%, Jn. 218 (where it is the skiff or dinghy belonging to the
wAotov of 213 %), and in this passage. 70 wAotov was the big
fishing-boat, able to carry Jesus and the Twelve, which has been
mentioned already (vv. 17, 19, 21); there had been no other
mwhowdpov on the beach the previous evening (perhaps Jn.
means no other wmAowdpiov besides the dinghy belonging to the
wAotov, which had gone with it). But several small boats
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o » \ » > 7 ~ ’ - -
orov épayov TOv dprov ebxaporioavros Tov Kuplov. 24. dre odv
,8 e ¥ o ,I ~ 3 » 3 ~ ’8\ ¢ 0 N L] -~
eidev & OxAos ort Inoods odx éoTw ékel ovde ol pabyral adrol,
s 7 3 \ k) \ ’ A ’ N\ -
&véfnoay uirol els Ta whowdpia kai HAfov eis Kagapraovu &yroivres
~ s , L

1ov Inoodv. 25, kal elpovres airov wépav Tis Gaddoans elmov
atrg ‘PaBPBel, mére &de yéyovas;

@ ’ yeyovas;

(mAowdpa) had been driven in from Tiberias (see for Tiberias
on v. 1 above) by the squall during the night, and these were
available.

23. This parenthetical verse appears to be a later gloss.
It is, indeed, necessary to the narrative, which tells that the
disappointed watchers by the lake crossed over to Capernaum,
and hitherto there has been no mention of any boats that they
could have used. But (1) the town of Tiberias (see on v. 1) is
not mentioned elsewhere in the N.T., and had only recently
been founded. (2) More significant is the description of the
scene of the miracle tol Témou dmou épayov Tév dprov edyapt-
arioavros Tol xupiou. Nowhere else are the five loaves of the
story called 6 dp7os in the singular, that being the way, on the
contrary, in which the Eucharistic bread is always spoken of
(cf. 1 Cor. 101837 11%7),  (3) elxapioemjoavros Tob kuplov suggests
that this was the central fact which would at once identify
the occurrence, whereas we expect an expression like *‘ where
He fed the multitudes.” (4) The meaning of edxapiworeiv has
been examined above (v. 11), but here it seems to bear its
later sacramental significance, the writer giving a sacramental
turn to the miracle, which Jn. studieusly avoids in his narra-
tive. (5) Specially noteworthy is it that D 69* a ¢ Syr. sin.
and Syr. cur (a strong combination) omit the words edxapt-
orjoavres Tob kuplov here; and several of the Latin vg. texts
avoid them by the mistaken rendering gratias agentes domino,
‘‘agentes”’ replacing ‘‘agente.” (6) As we have seen above
(on 41), 6 x¥pios is not Johannine in narrative (except after the
Resurrection). Jn. would have used 6 Iyoovs. Verse 23 must
be regarded as a non-Johannine gloss (see Introd., p. xxxiii).

24. There is no art. before ‘Inaots, contrary to the general
usage of Jn. (see on 1?%). But the reason is the same as at
44, viz, that 6rc is here recizantis. What the people actually
said to each other was, ‘* Jesus is not there, nor His disciples.”

25. ebpévres aftév. Jesus had reached Capernaum with
His disciples (cf. vv. 17, 50), and the crowds found Him there
wépay s Boldoams, that is, now on the western side of the
lake, the side opposite to that from which they started.
. For ‘‘ Rabbi,” the title by which these excited followers

addressed Him, see on 1%,

wére OBe yéyovas; ‘‘ When did you get here?” See on
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26, A7rerLt917 adrols o Ir)o'oﬁq kal elmev ’A,u.m/ a,un‘;v )\e‘yw v,u.'[v.
{nreiré pe oy 8Te eidere o'rmeLa, AN 87 eanyere é Tov dprev kai
éxoprdabnre.  27. épydleate p3) Ty Bpdow iy dwoddvpérmy, dAAG

v. 19. Jesus gives no answer to their question, but rebukes
them for their lack of understanding (v. 26).

Discourse » Jesus the Bread of Life, whick is given by the
Father (vv. 26—40)

26. Jn. states (v. 59) that the long discourse which follows,
interrupted at several points by questions, was delivered in the
synagogue at Capernaum; and it is represented as marking a
turning-point in the ministry of Jesus, many, even of His former
disciples (v. 66), being repelled by the strange and lofty
mysticism which it teaches. There is no reason to question the
statement that a discourse about the Bread of Life followed the
Miracle of the Loaves, in correction of the failure to appreciate
its significance by some of those who had been fed. But it
can hardly be doubted that the whole discourse, as we have it,
has been arranged by Jn. so as to bring out special (and often
repeated) teachings of Jesus about His own person, and to
illustrate the growing opposition of ‘¢ the Jews ”’ (v. 41).

The plan of the discourse in all its parts is similar to that in
the discourses with Nicodemus and with the Samaritan woman.!
It falls into three sections (vv. 26—40, 41-51a2, 515-58), but
cf. note on v. 51, and Introd., p. clxvii.

dmexp. adrols 6 'In. kai elmev. See on 190,

dp.hv dp.ﬁv ... Seeon 1%,

ol ot €ldere onpela? They had seen a oyueiov in the
Miraculous Feeding (v. 14), and if they had interpreted it
aright, the faith which would have ensued would have been
acceptable, although not of the highest type (see on 211), But
they were following Jesus about because of the material benefits
which they had received at His hands (87 éddyere éx dv dprwv,
‘‘ because you ate of those loaves ”), rather than because they
discerned in Him the spiritual Deliverer of their race. They
mistook His mission, as some of them had shown already
(cf. vv. 15 and 30).

xal éxoprdobnre, ef saturati estis. See on v. 12, where Jn.
has éverAijobtnoar instead of the Synoptic sxop-rao-ﬁrlcrav But
bodily satiety does not last. They would be, perhaps were
already, hungry again.

1 See Introd., p. cxi.

2 This is the only place, as Wendt points out, where the word
onuela is placed in the mouth of Jesus by Jn.



VI. 27.] JESUS THE BREAD OF LIFE 191

‘r'qv Bpdow 'rnv ,u.evovO'a.v els Loy alovior, 'qv 6 Yids Tov avepunrou
dpiv 6doe” TovTov yap 6 Ilaryp éoppdyoer & ®eds. 28. elwov odv

27. pydleode pi) myy Bphow thy dmoNhupémy, ‘‘ work not
for the food which perishes,” as even the manna did (Ex.
1620), but for the spiritual food which endures. The exhorta-
tion recalls the rebuke of Isa. 55% ¢ Wherefore do ye spend
money for that which is not bread, and your labour for that
which satisfieth not ?” Cf. Ignatius (Kom. 47) obx 7dopac
Tpodj pbopds, words, perhaps, suggested by the present passage.

For Bpdois, Bpapa, see on 4%, N om. Ty Bpdow before
T p.evovo‘av, but the sense is not affected.

™y pévousav. It is the abiding and permanent property
of the spiritual food upon which stress is laid throughout the
discourse; cf. vv. 35, 50, 54, 58.

els Lwiy aldrov. For this phrase, see on 4% and cf. 3%

6 uids Tob avBpdmou. It is the Son of Man, and He alone,
such is His uniqueness and mystery, who can give that spiritual
food which endures ‘‘unto eternal life ”’; cf. v. 53. See
Introd., p. cxxx.

opiv 8doe is the reading of the rec. text, with ABLWIA® ;
but ®D have 88wosw duiv. The future is to be preferred;
cf. the parallel 8éow adrd in 4%, and éyd ddow in v. 51. His
giving of ‘‘life  is spoken of in the present tense (v. 33; cf.
10%), but the giving of the spiritual food, which was His Flesh,
with a view to the imparting of that eternal life, was still in
the future. See further on v. 51°.

tootov ydp x7tA. This is the ultimate explanation of the
power vested in the Son (cf. 3v%) of 1mpart1ng life: * Him
did the Father seal ”’ (see on 519) Cf. 5% 5 ‘yap 7ra‘r77p qSL)\u
ov vioy ktA.,and also 576 . . . warip . . . pepapripyrev wepi épod,

For the frequency of the de51gnat10n in Jn. of. God as
6 warip, see on 42'; here, at the end of the sentence, & feds is
added, apparently for empha51s, the reference to 6 warp being
unmistakable without it (cf. vv. 37, 44—46, 57, 65).

éoppdyroev occurs in Jn. elsewhere only at 3%, where it is
used of an attestatlon by man, its usual meaning. The idea
of a ‘ sealing ” by God is rare in the N.T., occurring again
only in 2 Cor. 1%, Eph. 11® 4®; and in each of these places
thereis an allu51on direct or implied, to the baptism of Christian
converts. Here the aorist marks a Divine act at a particular
moment of time, and the reference seems to be to the Baptism
of Jesus and the Descent of the Spirit upon Him, which was
~ interpreted by the Baptist as the Divine attestation of His
mission (1324). But cf. 5%,

The description of baptism as a seal became common in
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mpds abrév T 7ro:.w,u.sv va epya{w,u.saa T epya T00 @eo?; 29. dme-
kpifn Ir)aovg Ka.L elmev adrols Tovrd éorw 1'0 epyov ToU @eov, a
moTelyre els Sy dméoraler éxeivos.  30. elmov odv adrg T( obv

Christian literature at an early date; cf. Hermas, Sim. ix. 16,
and 2 Clem. 8. In the Odes of Solomon the sealing ”’ by
God is exp11c1tly mentioned: ‘‘ On their faces I set my seal ”
(Ode viii. 16; cf. alsoiv. 8).

28. elwor olv mwpds adtdv. For the constr. here and at
V. 34, see on 23,

moudper (RABLNTTA) is the true reading, not wowoduev of
the rec. text. ®W fam. 13 have moujowper.

Tt mwowdpev; ¢ What shall we do?” The question is not
mere carping. They understand that they must please God, if
they are to have the food which endures unto eternal life; and
they ask quite naturally, ‘‘ What then are we to do? What
does God require of us ¢’ (cf. Lk. 319).

o épyaldpeda Ta Epya Tob Beol, 7.e. the works which God
desires of men (cf. 1 Cor. 15%). Cf. ra &ya Kuplov (Jer.
311% LXX). The phrase in Num. 8! épydlecfar Ta épya
Kuvpiov is no true parallel ; and the é&ya 70V Beov of Jn. g2
denote the works which God Himself does.

To their question, Jesus replies that works are the issue
of the life of faith, that faith in Him is the condition of doing
Td épya Tov feol.

29, The answer of Jesus contains, in small compass, the
gist of the Pauline teaching about faith.

Jesus will not allow the Jewish inquirers to begin by speakng
of working the works of God. They must get away from the
legalism which counted up good works as merltmg from God
the recompense of eternal life. There is one &yov Tob feod
which must precede all others; because it alone places the man
in his true relation with God, viz. faith in Christ.

The Bpdpa, or spiritual food, of the Incarnate Christ Himself
was to do God’s will and accomplish His work (4%, where see
note); but man cannot do this without sharing in the humanity
of Christ which He imparts to those who have faith in Him
(v.51). Hereis the Bpdows which He gives, and which endures
eis {onw aloviov (v. 47). This mystical doctrine of union
with Christ is the core of the Fourth Gospel; see, for earlier
statements of it, 315 38 and the notes there.

The question and its answer are like the question of the
jailor at Philippi and the answer of Paul and Silas: r¢ ue 8¢
morely va ocwld; . . . mioTevoov émi Tov Kipov ‘Incotv kai
gobjoy (ACtS 1630 31),

moreiqre (NABLNT®) is the true reading; the rec. text
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wotels ov omuelov, iva Bopev kal moTalcwpdy o T dpydly;

with DW has moredonre, but this does not convey the teaching
of Jn. about faith. va morejoyre points to a definite act of
faith at a particular moment (cf. 13); but this does not
suffice. 15 &pyov 7ol Beol is Iva moreinre, ‘‘ that you may
have faith continually,” that you may live the life of faith. An
act of faith in Christ at a definite crisis is a good thing, but a
better (and a harder) thing is to keep in perpetual contact with
Christ, and nothing less than this is what is needed eis {wyv
alwviov (see above on 3%, and cf. 157).

8v éméoteev.  See for this frequent phrase on 317.

éxeivos, 7.e. God, is placed at the end of the sentence for
emphasis. See on 18 for Jn.’s use of éxeivos.

80. T olv woiwels ob onpelov; A similar demand made by
the Pharisees for a ‘‘ sign from heaven ” is placed in Mk, 81t
(so Mt. 16'; cf. Mt. 12%) as following on the Feeding of the
Four Thousand. There, as here, Jesus is represented as having
declined (and with indignation) the request. Lk. does not
tell the story of this second miraculous feeding, and he puts
the request for a sign in a different context (1116; cf. also 238).

Like the Pharisees in Mk. 81, the interlocutors in the
Johannine story were not convinced that by the miraculous
feeding Jesus had established His claim to be a messenger
from God. Some, at least, of those who had seen it said that
He was the expected prophet, and were for making Him a
king (vv. 14, 15). But by the next day all were not so fully
persuaded. If Jesus were really a Divine messenger, they
expected something more. They were not satisfied as to the
character of the action which had been acclaimed by them as a
onpetov (v. 14). So, like the Jews in 218, who had asked
7{ anpetov Sewkvbes juiv; they now ask =i woiels od onpeiov; the
emphatic word here being ov, *“ What sign do yox show ? "

va Boper kal motedowpév gor. They did not understand
what He had meant by *‘believing in Him ” (v. 29), for
they take up the words in the altered form ‘‘ believe thee.”
They imply that if they saw a really convincing sign, something
greater than anything they had witnessed yet (vv. 2, 14, 26),
they would believe Him, that is, believe His words (cf. 83).
But this is not what Jesus claimed of them. To believe His
words would be, no doubt, the beginning of discipleship, and
of faith in His Person (see on v. 29); but it would not be enough
els Lonw alonor.

i épydly; They think that Jesus has been referring to
- manna, and they ask Him to provide it (see Introd., p. cxi).
épydly refers back to vv. 28, 29.

VOL. 1.—1I3
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3I. ol matépes Nudv TO pdwvva Epayor év 1f épipe, xabos éoTww
~ ~ *
yeypapuévov "Aptov éx Tol obpavol édwker abrols dayeiv. 32. elmer

8L. To appreciate the significance of this allusion to the
manna, it must be borne in mind that there was a general
belief, more or less explicit, that Messiah when He came would
outdo Moses, the great national hero of Israel, in the wonders
which he would accomplish. Thus there was a Rabbinical
saying: ‘‘ The former redeemer caused manna to descend for
them; in like manner shall our latter redeemer cause manna
to come down, as it is written, ¢ There shall be a handful of
corn in the earth’ (Ps. 721%).” 1 Accordingly the questioners
of Jesus are here represented as telling Him that something
more wonderful than the miracle of the loaves was expected
of one who claimed to be the Messiah (cf. vv. 14, 27). We
have here a reminiscence of an objection to Jesus which is
historical: *‘ The key to the understanding of the whole situa-
tion is an acquaintance with the national expectation of the
greater Moses. But this knowledge is not obtruded upon us
by the evangelist. It is tacitly assumed. In fact, the meaning
is unintelligible, except to one who is brought up among the
ideas of his time, or to one who, like a modern critic, has made
them his special study.” 2

ol matépes Apav ktA. As Chrysostom notes, this corre-
sponds to the reference made by the Samaritan woman to ‘‘ our
father Jacob ” (412; see Introd., p. cxi, for the schematism
of the present discourse).

The provision of the manna (Ex. 1615 Num. 117 215, Deut.
8%, Wisd. 162, 2 Esd. 1'°) was counted by the Jews as the
greatest achievement of Moses. Josephus says of the manna
Oetov v 10 PBpdpa xai mapdbofov (Anst. 111. i. 6).

xafds éoTw yeypoppévor. This is the usual form of citation
in Jn. (see on 217),

dprov éx 700 obpavol &dwkev adrols dayelv (from Ex. 1618
freely quoted; but cf. Ps. 78%, Neh. ¢'%). Their appeal is:
‘ What Moses gave us was bread from Aeaven; can you do the
same ? "’ The loaves with which the multitudes had been
fed were not é tob ovpavod, but the ordinary barley loaves
(v. 9) with which all were familiar. 4

32. Jesus corrects a twofold misapprehension on the part
of His questioners. TFirst, it was not Moses who was the
giver of the manna, but God, whose instrument he was; and,
secondly, the manna, while it was in a sense ‘‘ bread from

L Midrash Kokeleth, p. 73, quoted by Lightfoot, Hor. Heby.,

in loc.
* 1. B. Lightfoot, Bsblical Essays, p. 152 ; cf. p. 25.
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heaven,” was not the true Bread of God. This momentous
saying is introduced by the solemn épty dprv (see on 15%).

The objectors had not named Moses, but Jesus knew what
was in their minds, and that they were disparaging Him in
comparison with Moses.

SBwkev (BDLW) is the true reading, rather than dédwxev of
the rec. text (NATTA®). The aor. points to a definite his-
torical date in the past. '

ob Maiofs édwkev piv Tov dprov ék 1. ob., ‘‘ Moses did not
give you that (rév) bread from heaven”; what had been given
to their fathers might be spoken of as given to them who
were the heirs and descendants of the ancient race that came
out of Egypt. The manna of old was in a true sense the gift of
God; that is not questioned in the reply of Jesus: what He
questions is that it was given by Moses.

A\\" & moarip pou. For this significant phrase, see
on 218,

3{8wow dpiv.  *‘ Gives,” not ‘‘ gave.” The Divine gift now
to be revealed is continuously offered. ,

Tov dpTov éx Tol odpaved Tov aAnbwdy, ‘‘ the genuine Bread
from heaven”; see on 1° for dAyfuwds, and note its use in the
dialogue with the Samaritan woman at 425. It seems to be
implied, although not directly expressed yet, that the genuine
heavenly Bread must be such as will nourish the heavenly
life, the life of ¢ the kingdom of heaven.”

83. & ydp dpros Tob Oeod.l All bread is the gift of God
(Mt 611), but the Bread which can be descrlbed as peculiarly
6 dpros Tov Heov is mot only such as ‘‘ comes down from
heaven,” for that was said of the manna (xaréBawey, Num.
11%), but such as coming down imparts life and not merely
bodily nourishment. Chrysostom notes that the manna
supplied Tpo¢y but not Zwy. But the first characteristic of
the Bread of God is that it brings life (see on v. 27). And the
second is that it is oﬁered to all men, and not only to a particular
nation; fwiy SLSOUS, g1v1ng life ”” (in the present tense, that
is, contlnually giving life) 1§ xéopw. See on 1% for «dopos,
which is one of the master words of Jn.; and also on v. 51
below. Cf. 1.

6 ydp dpt. T. Be. doTiv 6 Ka‘raBu.wwv éx Toi odpavod, z.e. ‘‘ the
Bread of God is that which is ever descending [#o# He who

! The phrase occurs Ignatius, ad Rom. vii. ; cf. vv. 51, 53.
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descends] from heaven.” 1t is not until v. 35 that Jesus
says that He is the Bread of Life. This expression, ‘‘ who
came down from heaven,” or ‘‘which comes down from
heaven,” is repeated seven times in this discourse (vv. 33, 38,
41, 42, 50, 51, 58), recurring like a solemn refrain. It was
afterwards incorporated in the Nicene Creed. See on 313
above.

84. The idea that the manna typified heavenly bread for
the soul often appears in the Jewish commentaries. Wetstein
quotes several passages in illustration, e.g. ‘‘ sectio haec de
manna est una ex praestantibus sectionibus legis quae non
solum res gestas historice narrant, sed et ypum continent uitae
ac felicitatis hominis wultimae ef actermae.” Again, the
comment in Bereskith R. 1xxxii. g on the good man of Prov. 122
is ‘¢ saturabitur pane saeculi futuri.”

The same conception of heavenly bread for the soul is
frequent in Philo. Wisdom offers odpdvios Tpodpy by means
of Adyor and Séypara (de opif. munds, § 56). The feios Adyos
divides equally among all men the heavenly food of the soul
which Moses calls manna (Quzs rer. div. her. § 39). So in
an earlier passage (§ 15) Philo speaks of the man who con-
templates 76 udvva, Tov Getov Aéyov, THv odpdviov Yuxis pihobedpovos
depPaprov Tpodyr. Again, the Belor Adyor are the manna, the
heavenly food, which nourishes men (de congr. erud. gr. § 30).
What nourishes the soul is p7ua feod xal Adyos feios, from
which flow all kinds of wisdom (2e prof 2 5) Cf. also the
questlon and answer in Legg all. iii. 59 dpds s Yuxis Tpopyy
ola éort Adyos Beod auvexijs. See further on v. 35.

More familiar than any of these passages is 1 Cor. 107,
where Paul, allegorising the story of the manna, describes it as
Bpdpa mvevparudy, ‘¢ spiritual food.”

The questioners who are represented by Jn. as arguing
about the manna were probably acquainted with this idea of it
as a type of heavenly food for the soul. So when Jesus says
that the true Bread of God is that which comes down from
heaven and gives life, they do not cavil at such a thought.
Indeed, they welcome it. This was what they were waiting
for. Moses had given manna. The Messiah was to give a
greater gift (see above on v. 31). So their answer is, *‘ Give
us evermore this bread.” Here, again, Jn. faithfully reproduces
the theological temper and expectation of the times which he
describes. The Jews would not have stumbled at the idea of
spiritual food, of heavenly bread, as typified by the manna, and
Jn. does not represent them as finding any fault with it. Their
objection comes later (v. 41, where see note).

1 Wetstein gives the reference *“ Isaacus Arama in Akodas Jizhac.”
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olv mpds atrév Kipte, mdvrore 805 Huiv 1ov dprov TobTov. 35. elmwev
adrots & "Incods ‘Eyd elpe 6 dpros s {wijs” & épxdpevos mpos éue

elmov obv wpds abrév. The constr. is the same at v. 28.
See on 23,

xipre. They now address Jesus by this title of respect;
see on 138, and cf. 411+ 15 19 for its use by the woman of Samaria,
who says 8ds pou (4%%), just as the inquirers here say dos Huiv.
See above on 6%,

wérrore 8ds fuiv, ‘ give us always” (wdvrore occurs again
in Jn. 7% 8% 11%% 12% 18%). They asked that they might be
guaranteed a perpetual supply of the heavenly bread. - More
modest is the form of the petition for bread, earthly or heavenly,
prescribed in Mt. 61 v dprov fudv Tov émovoiov 80s Hpiv
arjuepov. It is only for Zo-day’s supply that Jesus teaches men
to ask.

Tov dprov Tobtov, ¢’ this bread,” superior to the manna, of
which Jesus had spoken.

85. At this point Jesus passes on to an explicit announce-
ment of His personal claims, and the pronouns ¢‘ I ” and ¢‘ Me ”
occur frequently, vv. 37—71. As we have seen, His hearers
were prepared for the idea of heavenly bread, but they were
quite unprepared for such a mystical saying as ‘‘ 7 am the
Bread of Life,” or for the tremendous claim which it involved.
A pronouncement of this sort did not carry conviction to them;
for they were looking for a ‘* sign ”’ comparable to the provision
of the manna, but even more wonderful, as would befit the
dignity of the Deliverer who was to be greater than Moses.

elmev adrois 6 “Iy. The rec. (with AA) adds &¢ while
XDTI® and fam. 13 add odv after elrev. But there is no copula
in BLTW, and this is in agreement with Jn.’s partiality to-
asyndeton construction.

éyd elps 6 dpros Tis Lwds. For the great Similitudes of the
Fourth Gospel, of which this is the first, and for the signi-
ficance of the opening phrase éyd elui, see Introd., p. cxviil.

It has been thought by some critics that this majestic
sentence (repeated v. 48) is directly due, as regards its substance,
although not as regards its form, to the influence of Philo.
In several passages to which reference has been made already
(see on v. 34), Philo says that the manna typified heavenly
food. This, as we have seen, is not peculiar to Philo; but the
Rabbinical writings do not seem to provide a parallel to the
comparison of manna to the felos Adyos, which Philo has

‘more than once. That Jn.’s phraseology, here as elsewhere,
may have been affected by his acquaintance with the terms of
the Philonic philosophy is not impossible. There is, indeed,
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nothing difficult of credence in Jn.’s report that Jesus taught
that He was Himself the Bread of Life, such teaching being
not only congruous with the Synoptic representation of His
words at the institution of the Eucharist (Mk. 1422, Mt. 26%,
Lk. 22%), but being specially apposite in the context in which
Jn. has placed it (see above on v. 26f.). But, for all that,
when reporting the claim of Jesus to be the Bread of Life,
Jn. may have had in his mind Philo’s words about the 6etos
Adyos as the heavenly nourishment of the soul (Quzs »er. div.
Aer. § 15). Jn’s conception of the Logos as a Person, Himself
God Incarnate, is so widely different from Philo’s conception
of the Adyor as representing Divine forces, and the Adyos as the
Divine Reason, that similarities of language between the
two writers do not establish dependence of thought, or any
borrowing of ideas from Philo on the part of Jn.!

The “ Bread of Life ” means primarily, the Bread which
gives life, as we see from v. 33. But for this phrase is sub-
stituted in v. 51 6 dpros 6 Lav, the ‘‘living Bread,” Z.e. the
Bread that has life in itself. This second, larger meaning is
virtually involved in the first, for life can only proceed from
life, omne wiuum ex wiuo; and so that which gives life must
itself be ¢‘ living.”” See on 152,

There is the same double sense in the similar phrase ‘¢ the
water of life ”’ (Rev. 21% 221), sc, the water which gives life,
and is therefore ¢ living water” (see on 49). Cf. the ex-
pressions the ¢ Light of life ” in 812, where see the note; the
‘“Tree of life ” (Gen. 3%, Rev. 27, etc.); and the * Word of
life ” (1 Jn. 11), 7.e. the Word who gives life. Cf. v. 68.

6 épxdpevos mwpos épé kT,  ‘‘ Coming” and *‘ believing” are
put side by side here and at 9% 3, The *‘ coming ”’ is the
initial act of the soul in its approach to Jesus; the ¢‘ believing ”
is the continuous resting in His fellowship (see on v. 2g9). As
Jn. has much about ‘‘ believing,” so he has much about
‘¢ coming,” and reports many sayings of Jesus about its bene-
diction. Inquirers ‘‘ come ’’ to Jesus (3% 4% 10%); all candid
and truthful souls come to the Light (3%!); e.g. Nathanael (1),
or the two disciples whose call is the first recorded by Jn. (1%9).
The first reward of *‘ coming ” is vision, épxecBe xai Syeate
(1*); the second (and ultimate) reward is /Zife (s%®). All are
welcome, édv 7is Swpd, épxéobo mpds pe (7%7). He who comes
will not be cast out (6%%). To approach God a man mus? come
to Jesus, obddeis épxerar mpos Tov marépa €l py O émov (14%).
This is the Only Way. And yet, free as is this approach, no one
can come to Jesus, except the Father draw him (6%4-%). This
teaching is fuller than that of the Synoptic Gospels, but in

1 Cf. Introd., pp. xciii, cxl.
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o pi mewdoy, kal 6 morelwy els éué ol py Suhjoer wdmore
a

36. dAN elmov Spiv o7e kal évpdrare kat ob wioredere.  37. Iav &
germ it is all contained in Mt. 11%® 8eire mpds pe . . . kdyw
dvaradow tpas. This is the Mattheean counterpart of the
utterance before us in this verse, ‘‘ He that cometh to me shall
never hunger’’; the desire of the soul will be satisfied.

od pi wewdoy. mewarv does not occur again in Jn.

kal 6 moteduwrv eis épé, ‘‘ he who believes on me ” (see on
v. 29 and on 12 above). This is the épyov 1ol feod spoken of
in v. 29.

od pi Sudfoer. So NAB*DW®; the rec. has dwnjoy, The
promise is the same as that given to the woman of Samaria
os & v wly éx Tod JdaTos ob éyo ddow «lTw, ob py Swroe els Tov
alava (4%, where see the note and esp. the quotation from
Ecclus. 2421; cf. Rev. 719).

wdwote. See on 118,

36. The rec. text, with BDLWTA®, adds pe after éwpdrarte,
but om. 8A @ 4 ¢ ¢, Syr. cu. and Syr. sin. It is probable
that pe ought to be omitted. The words ‘I said to you that
ye saw and do not believe ”’ then clearly refer back to v. 26,
where Jesus had said, ‘‘ Ye seek me not because ye saw signs,
but because ye ate of the loaves, etc.” Seeing is not always
believing (cf. 9%). The kind of faith that is generated by the
seeing of signs is not the highest (see on 2!1); but it is not
without its value (cf. 1411). The best kind of all has the bene-
diction, ‘‘ Blessed are they that have zof seen and yet have
believed ” (20%); cf. & mirredwr Exer Loy aldrmov (v. 47).

On the other hand, if éwpdraré pe is the true reading, we
must suppose that Jesus is represented as alluding to some
saying of His which has not been recorded by Jn. This is not
impossible; see, for other instances, 10® 11, '

87. The questioners of Jesus did not believe or accept
Him, but that rejection of theirs does not alter the Divine
purpose, which is that @/l who w:ll shall have eternal life.
Upon this Jesus rests, despite incredulity on the part of some
who heard Him. *‘ All that the Father gives to me shall come
to me ”: that is enough, for He came to do the Father’s will,
and the Father knows best as to those whom He gives. For
the predestinarian doctrine of the Fourth Gospel, see on 2% 3.

For the thought that His disciples are ‘‘ given” to the
Son by the Father, cf. vv. 39, 65, and 10%® 172 6.9.12. 24 189,
See note on 3%.

wéw, sc. all men. This collective use of the neut. sing. is not
unknown in classical Greek. Jn. has it several times (17> %,
1 Jn. 5% as well as at v. 39 and here), and always of the sum of
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1 ’ Y
88waiy pou 6 Ilaryp wpos éue fHéet, xal Tov épySuevoy mwpds pe od uy
3 4 » L4 ’ 3 M ~ 3 -~ 3 o ~ A
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Oé npa 70 duov GANG 70 OéAnua Tod méwpavtds pe.  39. Tovro 8¢
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doTw 10 Bédyua Tov méppavtds pe, (va Tav 6 ddwkéy por un droréow

those who have been ‘‘ begotten of God ”” and ‘¢ given ” by
the Father to the Son. The ideal for those who believe in
Christ is va wdvres & dow (1731), ¢ that they all may be oze,”
and it is possible that this great conception may be behind the
use of wav for wdvres here and in 172,

6 warjp. See on 37

tov épydpevor mwpés pe. See for this phrase on v. 35
above.

T. épx. Wpbs pe of pY) éxBdlw &fw, ¢‘ I shall not cast out ”’;
a litotes for ** I shall welcome.” The ¢ casting out ”’ indicated
is from the kingdom of God, hereafter as well as here; inv. 39,
the reference is to the Last Judgment, and this is implied here
also. Cf. 123, where the judgment on Satan is é&BAnfioerar
¢{w, the same phrase as here (cf. 171%); and see for éxBdAdew in
similar contexts Mt, 812 2218 250,

8*D om. &w as redundant, but it is well supported
(*’ABLW®), and the combination éfBdAlew éfw or éx occurs
again 215 ¢34 3 1381 of. Mt. 213, Mk. 128, Lk. 2015, etc.

o¥ i expresses a very strong negation, *‘ I will surely not
cast out.,”” This constr. occurs elsewhere in words of Jesus,
Mk. 14%, and Jn. 18, ob py wiw, it being generally taken as
interrogative in the latter passage, where see note.

38, xataféfnka &md Toi olpavei. So ABLTWO fam. 13;
but xaraBéBnka é Tob olpavos is read by 8DIA, and may
be right. The phrase xaraBaivev é Tov olpavov is found
again (of Christ) at 3! 3.41.42.580.51. 58, gee glso Rev. 312
1ol 1318 162! 18! 201-? 21% 10 and Jn. 132; whereas xaraBaivew
dn" obpavod only occurs at 1 Thess. 418 of the Second Advent.
In any case the meaning is the same, for it is an excess of
refinement to distinguish in Jn. between the force of 4wé and
of ék. See on 1%,

ol tra woid T OAnpa T &uwév xrh. This is said also at
5%, ov {77 70 AéAnua 16 éudv GAAL TO GéAqua Tob Téuyavrds pe.
See notes on 4% and 5%,

The argument is: ‘‘ Every one whom the Father gives to
me comes to me, and I will not reject him (v.37), decause (6r)
I came from heaven to do my Father’s will (v. 38), and His
will is that none should perish of those whom He has given
me 7’ (v. 39).

89. After tob wépyavrés pe, the rec. adds warpds (from
v. 40), but om. matpés X¥ABCW.
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ef av-rov, dAla avaa'rncrm adrTd T ea'xarr) 'I]/.LEPG. 40. Toro 'yap
éoTy TO Gskn/.:.a Tob Ha-rpoq pov, va wds 6 Gempwv 'rov Yiov xai
moredwy €ls atTov &y Loy aldvioy, kal dvacmiow adtov éyd év T

éoxdy Gpépg.

RADN insert & before rfj éoxdry fipépa, but om. BCLT®
(cf. v. 54). W has adrov 14} éoydry.

For the broken construction of the sentence, a casus pendens
(wav 6 «7).) followed by a pronoun, see on 12, This is frequent
in Jn.

war & 8éBwkév pou refers to wav & 8Bwalv por of v. 37. That
none of them should perish finally is the will of the Father, and
they are all therefore in the safe keeping of Christ. This is
repeated in somewhat similar words at 10%- 2°; and there is a
close parallel at Mt. 181 odx éorwv OéAnpa umpodber Tod matpds
Yudy . . . a dméAnrar & Tév pukpdv Tovrev, Cf. also 172
(189), where the exception of Judas is mentioned.

draoriow adtéd T éoxdty MApépa. ¢ Hic finis est, ultra quem
periculum nullum *” (Bengel). This great assurance is repeated
four times, in vv. 39, 40, 44, 54, and recurs with the majesty of
a solemn refrain (see on 3! and on 15t). The expression 7
éoxdry pépa is found in Jn, only. In %% it is used of the last
day of the Feast of Tabernacles; but at 112 12 it refers, as
it does in this chapter, to the Day of Judgment.! For the
Christ, the Son of God, as the Agent of the Resurrection, see
on 5#-28 Tt is He that will quicken the dead at last. Cf.
1 Cor. 1 523

Here it is only the resurrection of the righteous that is in
view, whereas at 52 a general resurrection of the dead is spoken
of as brought about by the Voice of the Son of God.

40. ATA have 7oV méufravris pe (from v. 39) for vob warpds
pou, which is read by RBCDLTNW®. There is, again, as
in vv. 39, 54, a variant for év 1jj éoy. fp., & being om. by
BCTraew, although found in xADLN.,

toito ydp «ktA., ‘“ This, too, is my Father’s will ’: v. 40
amplifies and repeats with emphasis what has been already
said in v. 39. The rec. has rovro 8¢.

For ** my Father,” cf. v. 32, and see on 216,

was 6 Bewpdv TOV uidy, ‘“ who beholdeth the Son,” sc. not
with the bodily eyes, but with the eye of faith percelves Him
for what He is. Cf, 12%® 6 fewpiv éué Gewpel tov we/.Ll[/avra pe.
See on 228 for Jn.’s use of fewpd, and on 317 for 6 wids
used absolutely. It is the Father’s will that ‘‘ he who be-
holdeth the Son and believeth on Him should have eternal
life ”; cf. 3% 3 and the notes thereon. This {wy aldvios

1 Cf. Introd., pp. ¢'x. c'xii.

2
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dpros & katafBas ék Tob odpavod, 42. kai éleyov Oby obrds éoriv

begins in the present world, but its possession continues after
death.

dvaomiow adrdv &y kr\., ‘‘ Z, even I (éyé is emphatic) will
raise Him up at the Last Day.” This is repeated in another
_ form atv. 5s4. Cf. Introd., p. clxvii.

The second part of the Discourse (vv. 41-51a)

41. A new stage in the argument is reached at v. 41, but
it is not suggested that new interlocutors have appeared on the
scene. The questioners are called (here and at v. 52) oi
"JovBaior, and it has been thought by some that they were
officials of the synagogue at Capernaum, where Jn. represents
the conversation as taking place (v. 59), or emissaries of the
Sanhedrim, who had been sent to inquire into the discourses
and the acts of Jesus (cf. Mk. 7). But the context shows that
Jn. thinks of them as Galileans (cf. vv. 24, 42). They were
not oi 'lovdaio in the sense that they were inhabitants of
Judza, but they were ‘ Jews "’ by religious conviction and by
race in the larger sense of ‘‘ Israelite.” It was ¢ Jews ” like
them who were the chief opponents of Jesus, and Jn. nearly
always uses the term as connoting a certain hostility to Jesus
and unbelief in His claims. See above on 1'%, Hostility,
however, is not yet suggested. For this section of the Discourse,
see Introd., pp. cxi, clxvii.

éydyyulor, ‘‘ they were murmuring,” sc. in critical mood,
as at vv. 43, 61 (cf. Ex. 16™); neither at 7% nor here does
yoyyvlew carry any implication of open hostility. The word
does not occur in Mk., but is found Mt. 201!, Lk, 5%.

The difficulty of the questioners was caused by the claims
involved in éyd eipt 6 dpros 6 xaraSBas ék 7ob odpavod (cf.
vv. 33, 35). JThe idea of heavenly bread might have been
accepted (see above on v. 34); but these words of Jesus seemed
to imply that He was not like ordinary men in the manner of
His birth, in that He had ‘‘ come down from heaven ” (see
on 313).

No distinction can be drawn between éx Toi odparved here
(also vv. 51, 58) and dmo Tob ovpaved in v. 38, where see note,

42. kal é\eyov xkTh., ‘‘ And they were saying, Is not this
person (oi7os, perhaps with a slight suggestion of disparage-
ment, as at v. 52, 715 Jesus, the son of Joseph, whose father
and mother we know P’ It is plain (see on v. 41) that Jn.
conceijves of the speakers as natives of Galilee, and acquainted

b2
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'Ino-oﬁs 6 vios Toarg, of ﬁpe?s ol’Sap.ev Tov matépa xai TV unrépa;
mug V‘UV Aeyel. o7t "Ex 0% olpavod KO.TCI.BGB’Y]KG. 43. dmexpifn "Inoots
xal elrev adrois My ‘yoy‘yv{e‘rs p.e‘r o)\)\n)\wv 44. ov3€ls Stvarar
éNfety mpos pe éw pny & Iaryp 6 méujas pe éAxdoy adrdv, kdyo

with the household at Nazareth. The Synoptists (Mk. 63,
Mt. 13%, Lk. 422) mention a similar criticism (the words in
Lk. are odxi vids dorw ‘Twong ofros;) as having been passed
on Jesus in the synagogue at Nazareth at an earlier point
in His ministry. The criticism was probably made more
than once, and it is natural in the context where Jn. places it.
Butitis p0551b1e that he has taken the episode out of its historical
setting; as in 4% (where see note) he has introduced the proverb
about a prophet being without honour in his own country,
which the Synoptists place in sequence to the criticism, *‘ Is
not this the son of Mary ? Is not this the son of Joseph ?”’

As at 1% (where see note), Jn. does not stay to comment
on the mistake which is involved in the question, ‘¢ Is not this
Joseph’s son?” It is unnecessary for him to explain to
Christian readers that this was not so. There is nothing in the
form of the question to suggest that Joseph was alive, and the
probability is that he had died before the public ministry of
Jesus began (see on 2%).

mos viv Méyer kA, For viv, the rec. text (with RADLTAN)
has odv, but viv is read by BCTW®, and has a special force,
* How does he say zow that, etc.,” sc. to us who have known
him from a child. ofres is inserted again after Aéye by
RATA, but is redundant. 3n, recsifantss, the words following
being a citation.

&k Tob oupu.vou xu.Tu.BanKu., the order of the words being
changed, é rtob odpaved being placed first for emphasis,
This was the incredible thing, that it was from keaven He
claimed to have come down.

43. Jesus does not answer the objection as to His parentage
being known. As at 3% He proceeds to point out a funda-
mental misunderstanding on the part of His interlocutors.
They must be ‘‘ taught of God ”” before they can accept His
heavenly origin.

Yor the construction é&mexpifn ’inoois xai elmev, see on
10, The rec. adds odv after dmexp. with RADNWIA®, but
om. BCLT. So, too, the rec. prefixes the def. art. 6 before
"Inoods with ADNW@ but om. XBLT. See on 12 above.

phy yoyyilete per’ &ANMAwv. They will not reach a true
understanding by whispering to each other. They must seek
enlightenment from God.

44. oideis Bivatar éNOetv wpds pe dv pH & warhp . . .
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é\kboy abrév. This is repeated v. 65 oddeis dvvarar éAfeiv
Tpos pe éav u ) Oedouévov adrg éx Tod matpds. Here is a
fundamental doctrine of the Fourth Gospel, viz. that the
approach of the soul to God or Christ is not initiated by the
. man himself, but by a movement of Divine grace. We have
had it adumbrated at 423, where it is said that the Universal
Father seeks His genuine worshippers (see note 7z Joc.); and
the hard saying of 12% (where see note) that the Jews cou/d not
believe, because Isaiah’s words about the blinding of their
eyes by God must have fulfilment, is an explicit statement of
the darker side of the doctrine of predestination. (See Introd.,
p.cliif.). Hereis the counterpart of v. 37, ‘“ All (xdv) that the
Father gives me shall come to me ”’; in v. 44 we have ‘‘ no one
(088els) can come except the Father draw him ” (cf. 3%7).

We might have expected that here Jesus would have been
represented as saying ‘‘ My Father” (see on 2!6), for the
question at issue is that of His uniquely Divine origin; but in
Jn. we find 6 mamijp more frequently than é wamjp pov on the
lips of Jesus. (See on 317 for the similar 6 vids, used absolutely.)

6 wamyp & wéppas pe. See also on 3! for the conception
of the Son as *‘ sent ”’ by the Father.

é\kdoy adrdv. écdev is used in the LXX of Jer. 313
of the Divine attraction: ‘¢ With lovingkindness have T drawn
thee.” It is used of the attractive power of Christ Crucified
in Jn. 12%2, occurring elsewhere in the N.T. only at Jn. 1810 (of
drawing a sword), Jn. 218 1 (of dragging a net ashore), and
Acts 16" (of dragging Paul and Silas to the magistrates). It
seems generally to connote a certain resistance on the part of
that which is ‘“ dragged ” or ‘‘ drawn,” and this may be
involved in its use in the present verse (but cf. Cant. 1%).

kdyd dvaomiow adrév év TH édoxdry fpépe. This is the
consummation of that spiritual progress which begins by a
certain Divine constraint. See on v. 39 for this great assurance,
four times repeated in this passage.

45. In confirmation of the doctrine that God *‘ draws”
men to Him, Jesus appeals to the authority of the Scriptures
accepted by His hearers.

éorwv yeypappévor (for this formula of citation, see on 217%)
év tols mpodirais, Z.e. presumably in the collection of pro-
phetical books regarded as a single whole (cf. Acts 7% 131,
Lk. 1831 2449,

kal Zoovtar wdrtes Sidaktol Beod. The rec. text inserts
rod before feod, but om. NABCD®W. The quotation is freely
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made from Isa. 543 and does not agree precisely with
either the Hebrew or the LXX. Literally, the Hebrew gives,
‘“ And all thy sons shall be taught of Yahweh, ” which the
LXX turns by «at oo . . . wdvras Tovs viovs cov SibakTols
Oeor. A

To be 8wdaxroi feot is to be *‘ drawn ’ by God; we have
Oeodiduxror at 1 Thess. 4% (cf. 1 Cor. 213, Phil. 315, for the
idea), and Barnabas (xxi. 6) has the precept yéveafe feodidaxror.

wés. Cf. mdv, vv. 37, 39. ATL'A® add olv, but om.
SBCDLNTW.

dxodoas mapd Toi warpés. The same phrase occurs again
8%.40 1515 See for the constr. on 149, '

kal paddv. It is not sufficient for a man to have 4eard
God’s voice; he must also Jears, which is a voluntary act.
Predestination, in the Johannine doctrine, does not exclude
free will or personal responsibility. But every one who has
heard the Divine voice, and has learnt its teachings, ‘‘ comes ”
to Christ. See onv. 37 for épxerar wpds épé.

46. This ‘‘ hearing " of God’s voice is, however, not by way
of smmediate personal communication; it is not *‘ seeing the
Father.” Only One has ‘‘seen” God (1%), although it is
true, in another sense, that he who has ‘‘seen ” Jesus has
‘“ seen the Father 7’ (14%). )

ol 87 Tdv mwarépa édpakéy is. So NBCDLNWR® ; the rec.
has 7is édpaxev. 8*D have tov Gedv for 7év warépa, a remi-
niscence of 118, where see note. Cf. 5%.

€l pY) 6 dv woapd 700 Beol, sc. not only He who has been
sent by God (see on 3'%), as wapi feod means (18, ol 33) but
He whose origin is from God; cf. wapé marpés (114, where see
note), wap’ adrod elpe (7%, mapd Tod warpds é{firbov (16%7), wapd
aod égrbor (179).

olitos é&bpaxev Tov warépa. The Adyos was mpds 7ov fedy
(11); see 8% for the things which He has seen wapd 7¢ warpi
(cf. also 3%%). Seeon 14’

For the repetition (ofros) of the subject of the sentence, in
the interests of emphasis, cf. 12 718 155, and see 10%.

47. apyy apyv kA, See on 1%, This opening phrase
introduces a saying which is the keynote of the Fourth Gospel,
6 morebuv (used absolutely as at v. 36) éxer Lwiv aidwor
(cf. 20%, and see on 39).

After 6 moredwr the rec. adds eis éué, with ACDTAN (from
such passages as 3'% 3); but XBLTW® om. eis éué. Jn.’s
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use of mwrevewv, without specifying the object of the wlors,
has been noted on 17.

The sequence of argument is clear. No one has ‘‘ seen”
the Father but Christ (v. 46); but it suffices to believe in Christ,
for such a believer has eternal life (v. 47). As He said later,
‘“ He who has seen me has seen the Father ”’ (14°).

48. éyd el 6 dpros Tis Lwis (cf. v. 35). That is, the
believer in Christ has eternal life, because He is the spiritual
Bread which gives life. Notice the repetition of the main
theme, not always in exactly the same words (vv. 33, 41, 48, 51);
see on 316,

49. The argument in vv. 49—51 is as follows: The manna
which nourished the bodily life of the Israelites in the desert,
did not secure them from physical death at last (see on v. 58).
In this it was like ordinary bread, although divinely given.
The Bread of Life, which Jesus offers in His own Person, has
not to do with the nourishment of the bodily life, nor does it
secure those who believe in Him from the death of the body.
But it is the appropriate and divinely given nourishment of
man’s spirit, and he who continually feeds on it—that is, he
who continually keeps in spiritual touch with Jesus—is secure
against spiritual death; he shall live for ever, having assimi-
lated the true Bread of Life.

oi warépes opdv ktA. They had said of warépes Hudv xrA.
(v. 31), and this is the reply.  Jesus does not say ‘¢ our fathers,”
but ‘‘ your fathers’; cf. ’ABpadp 6 warjp tudv (8%). See,
however, for the phrase ‘‘ your law,” on 8Y7; and cf. v. 58
below.

& T épipw 7 pdwa. So BCDTW®, but NALTA have the
order 7o pdvva & T} épfjuw as inv. 31.

xai 4wélavov, sc. of piysical death; in v. 50 uy dmofdiy
refers to spiritual death. Seev. 58.

50. oitéds éorv k7., sc. this Bread, which has been men-
tioned in v. 48, is the Bread which comes down from heaven
(as had been said at v. 33; cf. v. 42).

tva ms xkTh., sc¢. in order that a man may eat of it and so
not die, 7.e. die spiritually. It is spiritual food for the per-
petual nourishment of the spiritual life. ~Cf. 851 11%,

For émwofdvy B has dwotiijoxy, which Abbott (Diar. 2530)
regards as having as good claim to consideration as the true
reading. He would translate ‘“. . . that a man may eat of
it, and so be no longer under sentence of death,” comparing,

<
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for dmofmjoxewv in the present tense, Ps. 827, Deut. 17%. But
this is unnecessary, and drofidvy is too well attested to be set
aside for the variant imofwjoxy.

51*, The first half of this verse repeats what has been said
already in v. 50, but in an even more emphatic form. The second
half of the verse, as we shall see, introduces a new conception.

éyd elpe 6 dpros 6 Lav, ‘‘ the Living Bread,” which as
itself alive can impart life (see on v. 35 above). & lav, ‘¢ the
Living One,” is the claim of Jesus for Himself in Rev. 117; so
here 6 dpros 6 {@v is the Bread which is always instinct with
Life, which continues to live from age to age. See on 4 for
the phrase ‘‘ living water”; and cf. the expressions * living
oracles ” (Acts 7%), ‘‘living sacrifice ” (Rom. 12'), *‘ living
hope ”” (1 Pet. 1%), and ¢ living stone ” (1 Pet. 2%), which do
not, however, present more than verbal resemblances to the
phrase ‘‘ Living Bread *” here.

6 éx 1ol odpaved xataBds. See on v. 33 above. Here the
aorist participle points to the crisis of the Incarnation.

For ék Todtou 106 dprov (BCTALTW®), & has é 70b éuod
aprov, but this is inconsistent with the sense of the passage.
The Living Bread is Jesus Himself.

év s ¢dyn x7A., ‘‘if any one eat of this Bread, he shall
live for ever,” sc. as God does (cf. Rev. 4° 10% 157, and Deut.
32%, Ecclus. 181). Idoe els Tov aldva is repeated v. 58: the
phrase is used of the righteous man, Wisd. s%.

There is perhaps an echo of this thought in Barnabas, § 11.
Barnabas is speaking of the trees by the river of Ezek. 477 12
and he adds 8s &v ¢pdyy & adrdv Ojoerar els Tov albva, But.
see Introd., p. Ixxi.

The rec. (with BCTT'A) has {jrera. for Lnaeu (®DLW® 3 3)-
There is a similar variant at vv. 57, 58; cf. 525 1419,

The third part of the Discourse : Jesus will give the Bread
which is His Flesk for the Iife of the world (vv. 51°-50)

61°. The MSS. vary as to the order of the words in the
second part of the verse, but the meaning remains unaltered.
BCDLTW have the text which we prmt while R support
Ka.L O a.pTOS 8( ov e‘ym Smu'u) L'lrep T‘V)S Tov KOG‘,.LO'U Cw‘r)g 1) o'a_pé- I"Ov
éorw, a less awkward construction. The rec. text has got rid
_of the awkwardness by readlng kal 6 apros 8¢ ov éyd dwow 7
adpf pov eo--rw, qv éyo 8dow Imép s Tob xdopov fwis, the
insertion of #v éyd ddow making all clear.
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A new idea is introduced at this point.! Hitherto Jesus has
spoken of the Bread of Life as coming down from heaven, and
of Himself as that Living Bread, giving life to all who feed
upon it and appropriate it. Now He goes on to speak of this
Bread as His Flesk, and of the feeding upon Him as eating
His Flesh and drinking His Blood. The transition from the
one way of speaking to the other is marked by a change in the
tense of the ‘¢ giving.” The Father gives the heavenly bread
(v. 32); it grves life to the world (v. 33). But now Jesus says,
‘“ The Bread which I s4al/ give (8éow) is my Flesh, etc.” (but
see on v. 27). Moreover, up to this point (except at v. 27),
Jesus has spoken of Himself, as the Bread of Life, coming
down from heaven, given by z4¢ Father. Now, He speaks of
the Bread which He Himself will give for the life of the world,
namely His Flesh. Difficult as the Jews had found the thought
(v. 41) that Jesus was Himself the heavenly bread, divinely
given, for which they had asked (v. 34), they find much greater
difficulty in the new and strange suggestion that Jesus was to
give them His Flesh to eat (v. 52). And, according to the
Gospel as we have it, Jesus then proceeds to develop and
enlarge this conception (vv. 5§3-58).2

kal & dpros 8¢ xsA. For the constr. xal . .. &, ‘‘and,
further,” cf. 8% 15?7, 1 Jn. 13. It introduces a new point,
hitherto unmentioned.

v &yd ddow, ¢ which 7 will give,” éyd being emphatic.

% odpf pod éorw, ‘‘is my Flesh.” That Christ came *‘in
the flesh ” (cf. 14, 1 Jn. 4%, 2 Jn.7) is the central fact of the
Gospel of the Incarnation; that is, He who came down from
heaven (v. 50) assumed man’s nature. The gift that is pro-
mised is, then, that of His perfect humanity.

This will be given émép Tis 7ol xéopov fwijs, ‘‘ on behalf
of the world’s life.” See for the force of imép and its pre-
valence in Jn., on 13°; and for xdopes, on 1°. That Christ’s
gift of * His Flesh ” is on behalf of the world’s life is a saying
closely related in meaning to 1%, *‘ the Lamb of God who takes
away the sin of the world ”’; cf. also 317 4%%, 1 Jn. 3'¢. But the
true parallel is 1 Cor. 11%# 70976 pov éoTw 70 gdpa 7o drep
$pdv.  As has been pointed out (Introd., p. clxix), the Syriac
vss. give here: ‘‘ The bread which I will give is my Body,
for the life of the world ”’; a rendering also found in the O.L. 7,

1 Cf. Introd., p. cixvii.
2 For the sacramental bearing of vv. 51—58, see Waterland, Doctrine
of the Eucharist, c. vi.
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«“ hi? panis quem ego dabo pro huius mundi uita corpzs meum
est,

52. The Jewish interlocutors had murmured (v. 41) before
this point had been reached; but now they begin to dispute
with each other (udyesfa: does not occur again in the Gospels)
as to the meaning and trustworthiness of the words of Jesus.
They were not of one mind (cf. 71% 40 916 10'%); some probably
discerning that a spiritual meaning lay behind this mention
of the ¢ Flesh ”’ of Jesus.

was ddvatar kr\.; The question is like that of 3% ? (where
see note), For olros, ¢* this person,” see on v, 42 above.

After odpra BT (with most vss.) insert adroi, to elucidate
the sense; but om. XCDLTA®. In any case, the meaning
is, ‘“ How can this person give us his flesh to eat? ”” Their
difficulty was a real one, even if they (or some of them) recog-
nised that the odp{ represented the whole humanity of Jesus,
on which they were to ‘‘ feed”’; for that one human being
could impart his nature to another, even spiritually, would be
hard to understand.

53. The answer of Jesus repeats (see on 3%) what He has
said already, but in even more difficult terms. For while in
v. 51 He spoke only of His Flesh, He now goes on to couple
the drinking of His Blood with the eating of His Flesh. Such
an expression as ‘‘to drink blood” would be especially
startling to a Jew, for whom the blood of animals was tabu,
and was expressly forbidden to be used as food (Gen. ¢4
Deut. 12%%. The prohibition was based on the doctrine that
‘“ the blood is the life ” (Deut. 1223), 7.e. that the blood was
the seat of the *f soul ” or v/D), the vital principle.

The phrase wivew 76 alpa does not occur again in the N.T.

It should be noted, further that the use of this expression,
as distinct from ¢ayelv Ty odpxa, indicates that the Flesh and
Blood have been separated, and thus it suggests death, even
more definitely than ¢ayev iy odpxa does.

apdv dpfv k7h.  See on 15,

For ¢pdynre, D (supported by 2) has AdByre. See on v. 56.

v odpka T0é viod Tob dvfpdmou. The form of expression is
changed from % odpf pov of v. 51, after a fashion frequent in
the Johannine discourses. But no new idea is introduced by
the change, for *‘ the Son of Man  has already (v. 27) been
mentioned as the future giver of the heavenly food. For this
title, see Introd., p. cxxx.

VOL. L.—14
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obk éxere Lwhv & éaurols. The issue of this mystical
‘¢ eating and drinking ” is life, both here and hereafter, as has
been said already (v. 51). A little before (v. 47) we had
6 moredwv e {wyv aidviov, and the juxtaposition of these
affirmations indicates that there is an intimate connexion
between the ‘¢ faith ”” which is in continual contact with Christ,
and that eating and drinking of His Flesh and Blood—the
assimilation or appropriation of His humanity—which isthe
theme of vv. 51P-58. See on 3%, and cf. 20%. Here the
doctrine is stated negatively, and in an even more startling
fashion: ¢ If ye do not eat the Flesh of the Son of Man, and
drink His Blood, ye have no life in yourselves.” This is the
only way to attain to Life.

The Flesh and the Blood are the full Life; their com-
munication is the communication of eternal life. It is possible
that Jn.’s insistence on the fes4 and d/ood of Christ has some
connexion with his purpose of refuting Docetic doctrines which
denied the reality of both (see on 114).

After {wfiv, & adds aidvor (from v. 54).

54 ff. The sequence of thought is simple. He who feeds
on Christ has life, here and hereafter (v. 54), inasmuch as he
thus appropriates the life of Christ (v. 56), which is the life of
God (v. 57); hence he who feeds on Christ will live for ever
(v. 58). The fourfold repetition of 6 rpdywr . . . (Vv. 54,
56, 57, 58) is thoroughly Johannine in its cadences.

The verb rpdyew challenges attention. In ordinary Greek,
it is used of men eating fruit or vegetables, but no instance has
been produced of its use for the eating of flesh (Abbott, Diar.
1710/4). It seems to connote eating of delicacies, or eating
with enjoyment; and in the only place in the N.T. outside Jn.
in which it is found, viz. Mt. 24%, where the careless ones
before the Flood are described as Tptf)yovres Kkal w[vov‘reg, this
suggestion is perhaps involved. Besides the present passage,
we have it again at 13'® (where see note) as a quotation from
Ps. 41°% éofiwv of the LXX being altered by Jn. to rpdywr.
That is, Jn. always uses this verb of ‘‘eating ” at the Last
Supper or the Eucharist (for this is undoubtedly indicated in
vv. 51-58 here), although Mk. and Mt. have éoflew in their
narratives of the Last Supper (Mk. 1418 22 Mt. 26%- 26), The
Synoptists use the verb éoflerv 34 times in all, but it never
appears in Jn.

rpoyew 1s used of spiritual feeding in a remarkable sentence
of Irenseus (Her. 1v. xxxviil. 1) which seems to be reminiscent
of the present passage. He is speaking of Christ, 6 dpros
6 Té\ews Tob marpbs, and of His gradual revelation of Him-
self. First, He offered Himself to us as milk is offered to
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infants, in order that being thus nourished from the breast of
His flesh (¥wo pacbod r9s oapkds adrod), *‘ we might become
accustomed to eat and drink the Word of God (rpéyew «ai
wivew 71ov Adyov Tob feot), and contain within ourselves the
Bread of immortality (vov rijs dfavecias dprov), which is the
Spirit of the Father.”

The language of Ignatius (Roz. 7), in like manner, repro-
duces words of this chapter: dprov Geov Géhw, 8 éorwv oapé Tob
Xpiorod . . . xai mopa GéAw TS alpa adrod. So Justin (Apol. i.
66) says that the eucharistic elements are Tyoo?t «kal cdpka kal
afpa. See Introd., p. clxviii.

54. & tpdywr pou Tv odpka kai wivey pou T8 alpa (the whole
phrase is repeated verbatim in v. 56) seems to mean, *‘ he who
continually feeds with enjoyment upon my Flesh and con-
tinually drinks my Blood,” or ‘‘he who is in the Zadiz of
feeding, etc.,” for the present participles must be given their
force. See above on v. 29.

éxer Loy aldviov (.\‘t in the present), Kéyd d.va.crrch alTor TH
doxdry #pépo, which is the promise of life in the future.
The twofold assurance is repeated from v. 4o, the difference
being that while there it is for him who has spiritual vision of
Christ and believes in Him, here it is given to the man who
‘¢ eats His Flesh and drinks His Blood.” See above onv. s3.

For the refrain Ka-yw dvagTiiow alTov 'r'[] so-xa‘r'r] vlp.zpa, see on
v. 39, and cf. Introd., p. clxvii.

The rec. text inserts é before éoxdry, but om, XBD@.
See on v. 39.

55. &)\neng So 8*BCLTW, but 8*DI'A® read a>w;6&>c.

i yip odpf pou (cf. v. 51) éAnbris éomw Bpdows, ‘ for my
Flesh is true meat,” sc. it is really to be eaten, and it nour-
ishes as meat ought to do. For Bpéots of the thlng eaten, see
on 4%,

xkal 16 oipd pou k1A, ¢‘and my Blood is true drink.” The
verse is a comment on, and corroboration of, the assurance of
V. 54.

56. & Tpdywy . . . T alpa 1s repeated from v. 54, the reason
for that promise being now given. The man who spiritually
feeds on Christ *‘ abides in Him,” and so he has the assurance

_ of eternal life.

pévew is a favourite word with Jn., and he uses it much

more frequently than the Synoptists do. They have not the
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phrase ‘* to abide in Christ,” or ** in God,”” which is thoroughly
characteristic of Johannine doctrine. This phrase is used in
a general mystical sense in 1 Jn. 28 27- 28 38. 24 412.16, [yt ip
the Fourth Gospel it is found only here and at 15*7, both
passages having reference to the Eucharist (see on 15%), the
purpose of which is that ** we may dwell in Him, and He in us ”
(cf. 15Y. In Jn. the one ‘‘ abiding ” involves the other, and
to this thought reference is made several times (155, 1 Jn. 3%
418- 16 of 142 and see on 5%).

The external token of a man’s ‘* abiding ” in Christ, is that
he keeps His commandments (1 Jn. 3%); and, as to love God
and to love man are the great commandments, he that abides in
love abides in God (x Jn. 416) 1  More generally, he that abides
in Christ ought to walk after His example (1 Jn. 2%); in other
words, he ‘“bears fruit” (15%). Of one who has perfectly
realised this ‘¢ abiding,” it is said ‘¢ he sinneth not ”’ (1 Jn. 38).
Such an one has the secret of efficacious prayer (157). He has
life (6°7), and naturally will have confidence at the Great
Parousia (1 Jn. 228),

D adds after adrg: xafds & éuoi & marip, kdyw é&v 1§ marpl
(cf. 1419). duyy duny Aéyw duiv, éav py Adfyre 76 odpa Tob viod
Tov dvfpdmov Gs TOv dprov Tis {wis, odk éxere {wyy év airg.
This interpolation 2 is supported by af* With D’s sub-

stitution of AaByre 6 cépa for qba'yr]‘re 1‘771/ agdpka (V. 53),
compare its substitution of AdByre for ¢dynre in v. 53.

57. For éméorelhev, D has dméoraixe (cf. 20%, 1 Jn. 49);
the aor. marks a definite moment, viz. that of the Incarnation.
For the ‘‘ sending " of Jesus by the Father, see on 3V,

xafds is a favourite conjunction with Jn. The constr.
kafbs . . . xdyd, which we find here, cannot always be inter-
preted in the same way. Thus at 15° 17'® and 20% we must
render, ‘‘ As the Father loved (o7 sent) me, so I loved (o7 send)
you.”” On the other hand, at 17?! xafds . . . xdye plainly
stands for ‘‘ As Thou, Father, art in me, a»d I in Thee.” In
the present verse, the sequence of thought requires the latter
interpretation, viz. ‘‘ As the Living Father hath sent me, and
I live because of the Father,” then it follows that ‘‘ he that
eateth me shall live because of me.” See further on 105,

The form of the principal sentence xabbs é&néorel\év
pe . . . kai 6 Tpoywr k7. must also be observed. It appears

1 See Introd., p. clxxiv.
8 Chase traces it to Syriac influence (Syro-Latin Text of the Gospels,
p. 21).
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again 13- 33, 1 Jn. 28 417, of the comparison between the life
of the Incarnate Christ and that of believers. It is not xafds

. . ofrws, for the comparison or parallelism can never be
exact or complete; it is xafds . . . xai, ‘“ As Christ . . . so
(in a sense) even those who are His.” See on 178,

6 Lév mamp is a phrase unique in the N.T.; but cf. § wamp
éxer Lony év éavrd (5%, where see note). ‘‘ The living God ”
is a title found both in O.T. and N.T., e.g. Deut. 52, Mt. 1618,
Acts 145, 2 Cor. 6%,

The meaning of this passage is, then, as follows: As the
Father, who is the Fount of Life, has sent Christ on earth, and
as Christ’s life is derived from and dependent on the Divine
Life, so the believer who ‘‘ eats ”” Christ, that is, who is in
continual communion with Him, assimilates His life and thus
lives in dependence on Him. 8w 709 marpés would mean that
the Father was the Agent; but 8t& Tov matépa signifies that He
is the spring and source of the Life of the Son.

34 with the accusative may mean either (1) for the sake
of . .., or (2) thanks to. . .. TFor (1) Wetstein quotes 3’
vpds pévovs Ly é0érw,” ‘T wish to live for your sakes,” sc. to
do you favours (Dio Cassius, LxXVIL iii. 2); and Abbott (Dzaz.
2705) adds several examples from Epictetus, e.g. éfeAfe S Ta
madla, ** escape for the sake of the children ” (Epict. 1v. i. 163).
This use of 3iud will not suit the context here. That the Life
of Christ was 3w Tov warépa, *‘ for the Father’s sake,” s¢. to
do His Will, is true (cf. 43), but the argument requires the
conception that the Life of Christ is derived from and due to
the Life of God. (2) For this sense of 3., Abbott (D7as.
22978) quotes Plutarch, Viz. Alex. § 8: Alexander said he
owed life to his father, but good life to Aristotle 8 éxevov
pév Lov, dua Tobrov 8¢ xadds fov. This is a close parallel
to the use of 3ud in the present passage. Christ lives, dua 7ov
matépa, *‘ thanks to the Father,” as sharing the Father’s Life; !
and believers live 3. adrdv, ** thanks to Him.” The meaning,
then, of éxeivos Lhoer 8 éué is, practically, the same as
that of the related passage 1 Jn. 4° 7ov viov adrod 7ov povoyery
dméorakker 6 Oeos eis TOV kdopov, va {jowper 8¢ adrod, where
dud takes the genitive, See on 152.

Godet’s comment brings out the general sense excellently :
‘“ As the infinite life of nature can only be appropriated by
man so far as it is concentrated in a fruit or a morsel of bread;
so the divine life is only put within our reach so far as it is
incarnate in the Son of Man. It is thus that He is to us all the

1 At 43¢ Christ’s ““ food "’ is the doing the Father’s Will. Here the

thought is rather that the Son *“ feeds >’ on the Father’s Life, assimilat-
ing and sharing it.
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6 dpros 6 éx ToD odpavod xarafds, od xafds épayov ol warépes xai
Bread of Life. But as we have to appropriaté and assimilate
bread to obtain life through it; so also must we incorporate
the Person of the Son of Man by an inward act of faith, which
is the way of spiritual manducation. By thus feeding on
Him who lived by God, we live by God Himself and henceforth
actually live as Jesus does.”

kal 6 Tpdywy pe . . ., ‘‘ even so, he who eateth me.” The
metaphor of eating Christ’s ¢ Flesh and Blood ” is dropped;
it is the feeding on Himself, the communion with His Person,
that is the essential thing.

For rpdywy, D has AaufBdvev; cf. v. 56.

For f{Hoer (NBC2LTN®), the rec. has {joerar with TA
(cf. v. 51).

xdkeivos fAoer 8 ¢éné. The life promised here is that
(o aidvios which begins in the present; the parallel saying
of 141% &t éyd (6 xai duels Ljoeafe, has special reference to
the future. See on 11%, and cf. Introd., p. clxi.

58. This verse contains a summary of the whole discourse,
and so it goes back to the saying about the heavenly Bread
(v. 33), ending with what was said in v. 51, that he who feeds
on it shall live for ever. Jn.’s report of the words of Jesus
often passes without pause into his own comments (see on 316),
and it has been suggested (Abbott, D7as. 1957) that v. 58 was
intended to be the evangelist’s short statement of what has
gone before. But if so, radra elwev in v. 59 is clumsy. We
can hardly separate v. 58 from what precedes, despite some
slight changes in the form of expression, which are duly noted
below. As has already been said (p. cxvi), Jn. is prone to
vary words and the order of words when reiterating something
already recorded.

obrds éorw k1A, repeated from v. 5o, except that here
the aor. participle xarafBds is used (as in v. 51) of the descent
from heaven of the mystical Bread. For the rec. éx tob odpavoi
(RDLNWTA®), BCT have é obdpavor, and this may be
right; but on the six previous occurrences of the phrase
‘‘ descending from heaven” (vv. 33, 38, 41, 42, 50, 5I), Tod
odpavot is the best-supported reading.

ob xabbs &dayor «T\., repeated, with slight variations,
from v. 49. The sentence is a good example of Jn.’s partiality
for the constr. called anacoluthon.

For ob xafdas, cf. 147, 1 Jn. 3!2; the only other occurrence
in the N.T. being 2 Cor. 85.

oi warépes. The rec. with DAN® and Syr. sin. adds
ppov (from v. 49); om. NBCLTW. The expression oi
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3 ¢ 4 ~ A Y » 4 3 A A ~
dwébavor 6 Tpdywv TodTov Tov dpTov {joel els Tov albva. 59. Tadra
lrev év guvaywyy Sddokwy & Kadapraoip.

marépes occurs again, in the words of Christ, at 722, where it
refers to the patriarchs. It also is found Acts 13%, Rom. ¢°
1128 158 Heb. 11, 2 Pet. 34 and is used quite vaguely of
the Israelites of the olden time. Here it is limited by the
context to the generation of the Exodus from Egypt. But no
distinction is to be drawn between oi matépes duév of v. 49
and ol warépes of v. 58 (cf., e.g., Acts 1332 and Acts 269).

Some minor uncials add 76 pdvva after oi warépes dudv,
from v. 49.

kai &mébavov. Lightfoot (Hor. Hebr., on 6%%) cites a
Jewish saying, ‘‘ The generation in the wilderness have no
part in the world to come,” and if this were pre-Christian in
date (which is uncertain) it would suggest that xai dméfavov
should be interpreted of spiritual death. But we have already
seen (v. 49) that the argument requires it to indicate the death
ot the body, from which even the manna could not save those
who ate it.

6 Tpdywv Tobrov Tov dprov [fioer els Tov aldva, This is
repeated from v. 51, with the substitution of 6 7pdywv with
the acc. for édv Tis pdyy with éx and the gen.

thoe.. So NBCNW®; the rec. has Hjoerar.  Cf. v, 51.

69. For the site of Capernaum, see on 212, The synagogue
at Capernaum (built by the centurion, Lk. 75) was the place
where Jesus gave His first public instruction (Mk. 1%; cf.
Lk. 48)1 That it was His habit to teach in country syna-
gogues is clear; cf. Mk. 13 3! Mt. 4% ¢® 12° 13%; and see
Jn. 182, the only other place where the word owaydyn occurs
in Jn.

& owaywyy, ‘‘in synagogue,” as we say ‘‘in church.”
D prefixes the article vy before owv., but incorrectly; cf. 18%.
D also adds oofBBdrw, and this may possibly be a gloss which has
tradition behind it. Sabbath synagogue services were those at
which instruction was usually given, although there were
services on Mondays and Thursdays as well. On the other
hand, the narrative represents a crowd as following Jesus across
the lake, which would involve more travelling than was re-
garded as right on the Sabbath day.

1 Recent excavations at Tell-Hum have disclosed the remains of a
large building which its discoverers identify with this synagogue.
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60. IToA)oi ovv axot?o'avrcs & T&V /.La01]'r<'iw aidrot elrav Ex)t'r]pds
ot & Aoyo; ovros ris Stvara avrov dkovewv; 61. €lbbs 35 6
Imovs év éavr@ Sri yoyydlovowy wepl TobTov OL ,u.a01]ra:. avrov, elrev
atrols Tobro buds grkavdaifer; 62. é&w olv Gewpiite TOV Yidv Tob

The disciples are perplexed by the words of Jesus (vv. 60-65)

60. woMhol . . . ék Tdv pabfnyridv adtod, including not only
the Twelve, but those who were of the outer circle of His
disciples (cf. v. 66, and see on 22); some of the T'welve may well
have been among those who found the teaching of Jesus
difficult.

ox\npés is not used again by Jn. It means Zarsk or kard
to accept (not difficult to understand; cf. Gen. 2111 and Jude?s).

6 )\oyos ou-rog (xBCDLNW) is the true order of words, as
against odros 6 A. of the rec. text (@).

Tis Sévatar adtod dxodewv; ‘‘ Who can hear it?” sc. wit/z
appreciation. See on 3 for dxovew with a genitive in Jn.

What was the harsh or strange saying to which the
questioners referred 7 The whole of the discourse from v. 51
onward might be described as oxAznpés, and exception had
already been taken to the early part of it: ‘‘ How can this man
give us His flesh to eat ?”’ (v. 52). But the statement which
seems to be challenged particularly at this point is v. 58, ¢ This
is the Bread which descended from heaven; he that eats of it
shall live for ever ”’; which Jesus applied to Himself, for the
answer in v. 62 has special reference to it. What would they
say if they saw Him ascending? Flesh cannot give eternal
life, but spirit can do so.

For Acgyos used of a saylng of Jesus, see on 222,

61. €idis B¢ 6 ‘Inoods év éauvtd. See on 2% for the insight
of Jesus into men’s thoughts.

For yoyydtouow, see on v. 41 above, where the murmurers
were ‘‘ the Jews ”’; here they include some of the disciples of
Jesus.

TobTo bpls okarBakifer; ‘‘ Does this offend you?” okavéa-
Alfew occurs in Jn. again only at 16!, but it is a common
Synoptic word.

62. év olv Oewpfite xth. The passage is an aposiopesis,
the apodosis being omitted. ‘‘If then you should see the
Son of Man (see on 1%!) ascending where He was before (will
you be offended ?).”” We should expect =i ofv &w Oewpire
x7A., and the omission of +{is awkward. But the meaning is
hardly doubtful. Jesus does not imply that those addressed
would certainly see the Ascension, but that it was a possibility.
According to Lk., the Eleven were witnesses of the Ascension
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dvfpomov dvaBaivovra dwov v 16 mpdrepoy ; 63. TO Tvedpd éoTw TO

(Lk. 245, Acts 1°%), and they were among those to whom Jesus
was here speaking in reply to doubts (see on v. 60). -fewpeiv
(see on 2%) is used here of bodily vision; and dveBaivew is
used again of the Ascension 207 (cf. 313, Eph. 419, Acts 234).

70 mpdrepov, *‘ before,” is rare in the N.T.; but cf. ¢® and
Gal. 413

8mou fiv 70 mpérepor. The Personality of the Lord remained
unchanged through His Incarnation and subsequent Ascension.
Here is suggested the pre-existence of the ‘‘ Son of Man,” as
before at 313, where see note. .

The meaning of vv. 62, 63 is best brought out if we take
them in connexion with v. 58 (cf. v. 51), which had seemed to
the hearers of Jesus to be hard of acceptance. He had said
two things: (1) that He was the Bread which came down from
heaven, and (2) that the man who ate of it should live for ever.
There are two distinct points of difficulty, and they are taken
separately.

(1) That One moving among men in the flesh had descended
Jrom heaven seemed incredible, but is it not still less credible
that He should ascend fo heaven? Yet the former had
happened (in the Incarnation); the latter will happen at the
Ascension, and some of those present might be there to
see it.

(2) There is a real difficulty in believing that the eating
of ““bread ” or *‘ flesh ” (v. 52) can give life for ever (v. 58).
*“ The flesh profiteth nothing.” Flesh cannot transcend its
own limitations. But to those who feed on the Flesh of the
Son of Man, He will impart eternal life (v. 57), for although
He ‘‘ became flesh ” (1), His origin and essential being is
spiritual, and it is the characteristic of spirit to give life: 7o
wvedpud éoTiv 70 Lwomotoly. This is the promise to all future
believers (see on 7%%). The words which He had spoken to
them, and to which they took exception, are Spirit and Life:
these are the key words of His teaching about Himself and His
salvation.

Some commentators, ¢.g. Meyer of a former generation,
and Abbott (Diat. 22115), take évaPailverv in this verse as
referring to the Death of Jesus, as the beginning of His passage
from the earthly to the heavenly sphere. But the usage of
the verb in the N.T. is decisive against this. It never refers to
the Crucifixion, but to the Ascension, and it provides a notable
illustration of Jn.’s manner of writing, that here and at 207 he

" introduces an allusion to the Ascension of Christ, whilst he
does not state explicitly that it took place.
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Lwomoiody, 5 capé odx ddelel oldér T& frinara & éyd NeddAnka Tpiv
mvebpd oty kai {wi dorw. 64. dAN elolv € udv Tves ol ob
mioTevovo. 7jdet yap é€ dpxis 6 Inools rives elowv of py moTevorTes

63. & wvelpd éotrw T fwomowotv. See for (womowv as
applied to the work of Christ, 52; and note 1 Cor. 15%.

The contrast between flesz and spirit has already been

before us in 3%, where see the note; cf. also Mk. 14%, 1 Pet.
31848,

% oapé odk dpekel otdéy, ¢ flesh avails nothing.” For deheiv,
cf. 12!, There is no contradiction with what has been said
before (v. 51), for Jesus does not say ‘‘ my flesh”” here. In
every case is it true that flesh, wzthout sprrit, cannot quicken
to eternal life.

18 phpata & éyd AehdMqra. So ®BCDLNW®, as against
AaAd of the rec. text. The ‘‘ words” in question are the
words of the preceding discourse. For ta pjpara (never in
the sing. in Jn.), see on 33¢. The fjpara of Christ are words of
God (8% 148), and as such belong to the sphere of spiritual
realities, for God is Spirit (42, and of essential being, that is,
of true life. They are spirit and they are life.

For Aaheiv, see on 311; and cf. 820

64. But although His words were words of life, they were
life only to those who believed, and so Jesus adds AN’ eioiv é
Opdv Tives ol ob moTedouow. mioTevew is used absolutely, as at
vv. 36, 447 (see on 17),

Jn. is prone to comment on sayings or actions of Jesus that
might not be easy for a reader to understand,? and here he
adds gder ydp x7\. (cf. 3%), to emphasise the point that Jesus
had not been speaking great words of mystery (vv. 62, 63)
without realising that some among His hearers could not
appropriate them.

ne. yap & dpxiis & 'y, & dpyfs occurs in the N.T. only
here and at 16%, although it is found in the LXX (e.g. Isa.
402 41%, where it means ‘ from the beginning of things ”);
but we have seen on v. 38 that dxé and é are not always
distinguishable in Jn. He uses é dpxfs as equivalent to &=
dpxis (% reads ar’ dpxijs), which occurs 15%, 1 Jn. 27 2 311 (but
cf. 1 Jn. 1) in the same sense as here, viz. ““from the time
when Jesus first drew disciples round Him.” From the moment
when He began to observe their characters, He distinguished
unerringly those who were faithful from those who were not
(see 229). That Jn. means his readers to understand that from

1 F(}r patristic comments on this passage, see Gore, Dissertations,

. 303 1.
P 3’ 8f. Introd., p. xxxiv.
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xal ris éorw & mapaddowy adrév. 65 kal Eheyer Aws Tolro €ipyra

the moment of his call, Judas was known by Jesus to be the
man who would betray Him is not certain. If that be his
meaning, the passage provides a remarkable instance of Jn.’s
doctrine of predestination (see on 2%, and especially -on 13!8).
But we need not press é¢ dpyis so far that we must suppose
that Jesus chose Judas as one of the Twelve, being conscious
at the time that he would be a traitor; that would make the
choice difficult to explain, in connexion with the true humanity
of Christ. If the knowledge that Judas was untrustworthy
came as soon as Jesus had studied him at close quarters, then
¢ Gpxps is adequately interpreted. In any case, Jn. takes
care, both here and in c. 13, to repudiate the idea that the
treachery of Judas took Jesus by surprise.

tls éorwv & mapaddowv adtév. Abbott notes (Dzaf. 2510)
that 6 wapaddowr (D has 6 mapadidovs) is the only instance in
Jn. of a future participle with the article.

The meaning of =wapadidérar is often misunderstood, as
Abbott (Paradosis passim) has shown at length. It means
¢ to deliver up,” but not necessarily *‘ to betray.” Thus it is
used of the Jews giving up Jesus to Pilate (1830 35.38 pgl1)
and of Pilate giving up Jesus to be crucified (19'%), and also
of Jesus ‘ giving up ” His spirit, 7.e. dying, on the cross (19%).
In none of these passages is treachery connoted or implied;
and thus in the passages where wapadiddva: is applied to the
action of Judas (67 12% 132 11+ 21 182, 5 2120) we are not entitled
to render it ‘‘ betray.” wpodidévar (a verb not found in the
Gospels, although Lk. 6 calls Judas wpodérys, as he un-
doubtedly was) is ‘* to betray,” but wapadidévar is simply ** to
deliver up,” and is a colourless word not conveying any sug-
gestion of blame.

Jn. does not record any early predictions by Jesus that
He would be ‘¢ delivered up ” to the Jews, as the Synoptists
do (cf. Mk. ¢® 10%). In Jn. Jesus Himself does not use the
word wapadidévar until 132,

85. kai @\eyev. Jn. occasionally uses éeyev of the utter-
ances of Jesus (22-22 518 6871 827. 31 1,33 and the force of
the impft. tense must not be missed. Here reference is made
to the saying of v. 44, a cardinal doctrine in Jn. (cf. v. 37 and
327), viz. that the impulse to faith comes in the first instance from
God; there were some who did not believe (v. 64), and one
who would be a traitor among them, but this did not surprise
Jesus. ‘‘ He was saying ’ (all the while) that it was a funda-
mental principle that God must ‘‘ draw ’’ a man to Christ.
See Abbott (Dzat. 2467), who, however, holds that in all cases
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~ ~ k4 ~
Yuiv 81 oddels Svarar eNelv wpds pe v v 7 Oedopévov alrd éx
7ob Iarpds.
66. *Ex tobrov moddol v paldyrév adrod dmijAfov els 1o dricw

a saying preceded by é\eyev is mysterious and not understood
by the hearers. This can hardly be sustained; see, e.g., 68.

8ia TolTo elpnka. This was the reason why He had given
the warning of v. 44 (where see the note). He wished to
anticipate criticism based on the non-success of His teaching
with some people. For 8.4 roiro, see on 56,

& 7ol watpds. The rec. adds pov, but om. NBC*DLTW®
(see on v. 44).

Te defection of many disciples : the steadfasiness of the
Twelve, as indicaled in the Confession of Peler (vv. 66—71)

Verses 66—71 form the conclusion of Part I. of the Gospel.
Hitherto the mission of Jesus has been accepted by many
disciples, and has appeared to be full of hope (223 41+ #. 45 62),
But He had not trusted Himself to all these adherents, for
‘“ He knew what was in man” (2%). When the reach and
difficulty of His doctrine begin to be realised, there is a falling
away of disciples. Only the Twelve remain (and even of these
one will be unfaithful). Here, at the end of c. 6, is the note of
failure, suggested for the first time at v. 26. Henceforth the
record is to be of a growing hate, culminating in rejection
(see on 12%0)1

86. & Tovtou, ‘‘ thereupon.” The great defection began at
this point, and its immediate cause was the nature of the
teaching which had been given. Cf. 192 é Todrov in a causal
sense is common in the papyri.?

odv is added after é& rovrov by xD® and fam. 13, but is
unnecessary and is om. by BCLTNW. toyToymoAAor might
easily become toytroymoAhot, and thus odv would get into the
text (see Tischendorf, 7z Joc.). .

woM\ot Tév pabntov adrob. BT insert é& before rav paf.,
but om. RCDLW®. Cf.v. 60; and see on 140 6™ 12%,

Tov padyrév refers to the outer circle of disciples (see on
2%), which would include the Twelve, although none of the
Twelve failed Jesus at this point. A tradition ascribed to
Hippolytus says that Mark and Luke were among the ¢ seventy
disciples who were scattered by the offence of the words of
Christ,” Jn. 65 being quoted loosely.?

1 Cf. Introd., p. xxxiii.
2 See Moulton-Milligan, Vocab. of N.T., s.v. éx.
8 Fragm. on The Seventy Apostles.
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\ > 2 k3 3 ~ ’ ? b J [ ~ ~
kal odkért per abrol mepiemdrowy. 67. elrev odv 6 'Inoods Tols
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8ddexa My kai Dpels Oéhere tmdyew; 68. dwexplfn adrd Sipov

4mwfi\0ov eis T4 éwiow, a phrase used again 18%. They with-
drew or retreated from association with Jesus. For els ra
émiow in a figurative sense, cf. Ps. 44'8.

obkér, per’ albrol wepiewdrouv, ‘¢ they walked no more with
Him,” a phrase which vividly suggests the itinerant character
of His ministry. Cf. 7! 11%; and for the larger sense of
mepurdrewy, see on 812,

67. elmev . . . Tols BdBexa. This is the first time that
““ the Twelve ” are mentioned by Jn. (cf. v. 13). He intro-
duces this familiar designation without having given any
account of their being set apart by Jesus, as the Synoptists
do (Mk. 31). So, too, he brings in Pilate (18%) and Mary
Magdalene (19%), without explaining who they were. This
is a feature of his way of writing: he assumes, on the part
of his readers, an acquaintance with the story of Christ’s
ministry (cf. p. xciv).

Jn. mentions ‘‘ the Twelve ”’ by this collective designation
only 4 times (cf. vv. 70, 71, and 20%), and in every case there is
a suggestion of desertion or unbelief in the context.

pl kal Opeis 8éhere Gmdyew; ‘‘ Would you also go away ?”
The form of the question, py xal . . ., suggests that a negative
answer is expected. Cf. 747+ 52 g% 1817 3, and see 215, the only
other place in the Gospel where an interrogation beginning
with p# is put into the mouth of Jesus.

dmdyew, ‘‘to go away,” is a favourite word with Jn. It is
applied to the disciples here and at 15'%. See on 73 and 167,

68. The Confession of Peter here recorded is not to be
distinguished from the similar confession narrated by the
Synoptists (Mk. 8%. Mt. 163 Lk. ¢!8%) although the
details are different. The crisis in the Lord’s public ministry
which called it forth took place, according to Lk. as well as
according to Jn. some time after the Feeding of the Five
Thousand (Mk., followed by Mt., places it a little later, after
the Feeding of the Four Thousand). Jn. says that the place
was Capernaum, while Mk. and Mt. give Caesarea Philippi,
30 miles to the north; Lk. does not give any indication of place.
In all the Synoptists, the Confession of Peter was followed by
the first prediction by Jesus of His Passion. There is no
indication of this in Jn., who does not assign to any particular
crisis the firs¢ announcement by Jesus that He was to suffer.
Cf. 313-14 53 828 15%.% 1331 and see Introd., p. cxxxi.
But in Jn., as in the Synoptists, the faithfulness of the
apostles, for whom Peter was spokesman, as contrasted with
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the defection or incredulity of many in the outer circle of the
Lord’s followers, is brought out clearly.

Iilpov Nérpos. This is the only place in Jn. where Peter
is represented as speaking on behalf of the rest, although
he appears later as foremost to question or to intervene
(cf. 135 - %6 202),

mpds Tiva &melevodpeda; At an earlier stage, Peter had
said, ‘‘ Depart from me ”’ (Lk. 58), but that was only a hasty
word of humility. The question uy xai dueis Gékere vmdyew ;
is answered by another question.

Peter’s Confession is twofold in Jn.’s version. (1) ¢ Thou
hast words of eternal life ”’; this is the acceptance of Jesus as
Prophet. (2) < Thou art the Holy One of God ”’; that is the
recognition of Him as the Pr7esz of humanity.

phpara Lwfis alwviov éxas. The Immediate reference is
to v. 63, and the teaching of v. 58. ¢ Thou hast words (not
the words) of eternal life,” 7.e. words which give eternal life,
or the knowledge of it; see on v. 35 for the phrase ‘‘the
Bread of Life.”” For pijpara, see on v. 63; and cf. Acts 52
wdvta Td pjpara THs {wfs Tavrys. For fey aidvios, see on
31%; and cf. vv. 27, g0. This is a favourite expression of Jn.,
who puts into his own accustomed phraseology Peter’s con-
fession of trust in Jesus.

69. xal fpeis (emphatic; we, at least, the chosen Twelve)
wemorelraper kal éyvdxaper ktA. The order of verbs is
different at 1 Jn. 4% Jjuels éyvoxaper kal memorevkaper; cf.
178 éyvwoay . . . kai érioTevoav. But, while Jn. does not lay
down formule as to the relative precedence of faz¢4 and
knowledge in regard to the things of the spirit, his teaching is
nearer the credo ut intelligam of the saints than the snfelligo
ut credam of the philosophers. The apostles had ‘‘ believed ”
in Jesus, and therefore they ‘‘ knew ”” who He was. So, at
any rate, Jn. makes Peter say. See on 3%, and cf, 11%,

ab el. Cf. the Confession of Nathanael, o € 6 vios 10D
feod (1%%). The Confession of Peter does not really transcend
either this or the announcement of Andrew edpijkaper Tov
Meooiav (1%!). The Synoptic presentation of a gradual de-
velopment of spiritual insight on the part of the followers of
Jesus, in accordance with which it was only after a time and
not all at once that they recognised Him as the Christ, has no
place in Jn.’s narrative.! His purpose in writing the Gospel is
to convince men that Jesus 75 the Christ (20%), and the stages

1 Cf. Introd., p. cxxxiv.
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@cod.  70. dmwexplfly alrois & ‘Incods Obk éyd duds Tods Sdbdexa
eehefduny ; kal €€ tudv els SudPBolds éotw. 71. E\eyer d¢ TOV

by which he, or others, reached this supreme conviction he
does not stay to record.

6 dytos Tob feos. This is, undoubtedly, the true reading
(NBC*DLW). The rec. (with N®) has 6 Xpwords, 6 vios 7o
Yeod Tob (dvros, which is the reading of Mt. 161% and has
naturally crept into the text here, by assimilation. Cf. also
the confession of Martha, éyo merlorevka 8re ad e 6 Xpiords,
6 vios Tod feod (11%7).

6 dytos Tob feod is the designation of Jesus by the unclean
spirit of Mk, 1%, Lk. 43. It is not a Johannine phrase, but
may be taken here to mean Him whom God consecrated as the
Christ (cf. 8v 6 wamyp Hylaoey, 16%). Cf. Acts 314 427 ¥, Gyios
Gcob is used of a Nazirite at Judg. 137 167 ; and cf. dytos
xvplov of Aaron at Ps. 10618,  See 17! wdrep dyte.

The commendation of Peter in response to his Confession,
which is recorded by Mt. 16!7, has no place in the other Gospels,
and it does not appear here. But perhaps a reminiscence
of it has already been recorded at 142, where see note.

70. Peter had spoken for the rest of the apostles as well
as for himself, and Jesus understands this to be so. *‘ He
answered them,” dmrexp{fy airois (D om. adrois). After airots,
NBCDNLW® have 6 Iyoois, but om. TA.

odk éyb Opds kT\., ‘‘ Was it not I (éyéd being emphatic)
who chose you, the Twelve ? 7’ (for oi 84dexa, see on v. 67).
Cf. Lk. 613 éxhefapevos dr’ alroy dddexa, and also Jn. 1318
and 15! ody duels pe éferélacle, AN &y éfehefdpny Duds.
The Twelve, the leaders of the new Israel, chosen to be the
intimate companions of Jesus, were deliberately selected by .
Him from a larger number of disciples and followers, See
on v, 64.

Peter had spoken for the Twelve, and Judas did not dis-
sociate himself from the great Confession of v. 69. None of
the others suspected that he was less trustworthy than they.
But Jesus, although he does not reveal who the traitor is, warns
them that they are not all of one mind. *‘ Of you,” ewen of
you whom I chose, * one is a devil.”

BudBolos 15 an ‘‘ accuser "’ (the word is applied to Haman,
the Jews’ enemy, in Esth. 7¢ 81), but is used by Jn. always for
Satan or one inspired by Satan (8% 132, 1 Jn. 38 19), At 132
Jn. says that § 8udfBoros put the idea of treachery into the heart
of Judas, and at 13%¥ that ‘‘ Satan entered into him.” One
thus inspired is, himself, a ‘‘devil.” Here ‘the process of
moral deterioration had only begun, but Jesus detected its
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Toddar Sipwvos lokapidror obros yip éneAdev mapadiddvar alrdv,
els ¢ TV dddexa.

beginnings. He observed that Judas was ‘‘ giving place to the
devil ” (Eph. 4%). Seeon 12%.

Some have found here a reminiscence of the rebuke te
Peter, ** Get thee behind me, Satan ”’ (Mk. 8%), which followed
_ qulckly upon his confession of faith, the idea being that
the designation of Peter as Satan in the earlier record
is here transferred to Judas, against whom Jn. had a
special animus (see on 12%). But this lacks both evidence
and probability.

71. @\eyer 8¢ krh., ‘‘but He was speaking of . . " a
quite classical use of éxeye. See on v. 65 above.

“lojday E{pwvos ’lokapudtou. NTA support ‘Ioxapidryy of
the rec. text, but 8'BCLW give the genitive, ‘‘ Iscariot ”’
bemg the appellatlon of Simon, the father of Judas. For
Io‘xa.pl.w‘rov, ¥*® and fam. 13 give the interpretative reading
drd Kopvarov (see also 12¢ 13% 26 1422 in D). Judas was the
son of Simon, who was a man of Kerioth, ni*¥p vy and thus

both Judas (see 12% 132) and his father Simon (cf. 13%6) were
called *‘ Iscariot.” Kerioth may be the place called Kerioth-
hezron (in Judah) at Josh. 15%, or may be Kerioth in Moab
(Jer. 48%); but in any case it was not in Galilee, so that Judas
was the only one of the Twelve who was not a Galileean. This
explanation of the surname ‘‘Iscariot” is suggested in Jn.
only, there being no hint of it in the Synoptists.!

épelev (NBCLNW®) is to be preferred to the rec. ﬁ,ue)\)xev.

obros ydp Epeler mapadidévar adbrév. Cf. 122 6 uédAwv adrov
1ra.pa.8:,80va.l. pé\lew may express simple futurity only (44),
or it may connote intention (6° 14?%); but it may also carry
with it the idea of predestined inevitableness, the thought
of which is often present to Jn. (see on 2* 314). It would be
quite in Jn.’s manner to describe Judas as he who was destined
to deliver Jesus up to His enemies. Cf. Mt. 172 uée o
vids Tob dvBpdrov mapadiboobar, where uéie certainly connotes
inevitableness. For other instances of péAdew in Jn., cf, 7%- 3
1%t 123 183 the exact shade of meaning being not always
certain.

els & 1dv dddexa. After els, RNCBTANW® ins. dv, but om.
BC*DL. The Synoptists apply the phrase ‘‘ one of the
Twelve ”’ to Judas only, and to him only in connexion with
the Betrayal. But Jn. applies it also to Thomas (20%), the
description always indicating surprise that one so favoured

1 See Lightfoot, Biblical Essays, p. 143 ; Chase, Syro-Latin Text of
the Gospels, p. 102 ; and the art. *“ Judas Iscariot ”” in D.C.G.
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V. 1. Mera radra fv éopry) Tdv “Tovbalwy, kal dveBn 6 'Inoods
eis ‘lepoadAupa.

as to be of the chosen companions of Jesus should be either
incredulous or unfaithful (see on v. 67 above).

It has been pointed out on 1%° that Jn. prefers the form eis
é to els only when followed by a gen. plur.,, whereas the
Synoptists generally omit éx. Westcott suggests that é in
the present passage marks ‘‘ the unity of the body to which
the unfaithful member belonged.” But this is too subtle an
inference from what is only a habit of style; cf. els Tév pabnyriv
avrod (Jn. 12%).

A, Wright (Synopszs, p. 31) suggests that & els Tév Sddexa,
applied to Judas (Mk. 1419), means ‘* the chief of the Twelve,”
and compares 1 g 1dv cafBBdrev (Mk. 16%). It is difficult to
believe that & els could be written for 6 wpdros; or that an
evangelist writing many years after the event, when the name
of Judas had been held up to opprobrium for a generation,
should call him *‘ the chief of the Twelve,” without adding any
qualifying words. See, for the precedence of Judas, on 13%,

PART II. (V. VIL-XIL)

Jesus goes up to Jerusalem for the Passover (V. 1)

V. 1. The conclusion of Part I.! tells of the continued
faithfulness of the Twelve (6% ®); and it can hardly be doubted
that they went up to Jerusalem for the Passover as well as
Jesus on this occasion. Hence, behind the story of the cure
of the impotent man (5%2%) there may have been the original
testimony of some who were present. And inasmuch as
in the Fourth Gospel perd Tadta is the phrase which seems to
mark the beginning of a new set of reminiscences dictated by
John the son of Zebedee to the future evangelist,? it is quite
possible that the witness of John is behind cc. 5 and 7824
allowing for evangelical commentary and expansion in 520-303

éoprh Tdv ’lovdaiwy, 7.e. the Passover, which has already
been mentioned in 64 as near at hand. This was probably the
Passover of the year 28.4

XCLA read % éopmj, but the article is rightly omitted
by ABDNW®. Its insertion is readily explained by the

1 For the position of ¢. 5in the text, cf. Introd., pp. xvii, xxx.

¢ Introd., p. cviil. 3 Introd., p. cxvi. 4 See Introd., p. ciii.
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2. "Eorw 8¢ é&v 7ols ‘Tepocolvpois éri 1) wpoPBariky xolvufSnbpa,

preceding #v. If # éopry} were the true reading, the reference
ought to be to the Feast of Tabernacles, which was pre-emin-
ently the feast of the Jews. Omne minor uncial (A) for rov
‘lovdaiwy reads Tdv dlipor, rightly identifying the feast as that
of ‘“ unleavened bread,” ‘.e. the Passover.

For the expression “ 3 feast of the Jews,” see on 213,

kal GvéBn 6 ‘Inools els ‘lepoodhupa. The Passover was a
feast of obligation, and so Jesus went up (avéBy, the regular
word for going up to the metropolis; cf, 2!3); but, as it seems,
He went up privately and unaccompanied by His disciples.
There had been danger of popular enthusiasm (61%), which,
if exhibited at Jerusalem, would have caused trouble. So
it appears that He went up without making it known who
He was; even the man whom He healed did not know His
name (v. 13). His disciples, 7.e. the Twelve, may have gone
up to the feast, as would become pious men, but they do not
seem to have been in attendance upon Jesus.

6 ’Imoods. So RCA®W, but ABDLT om. 6. See on 1%.

For the form ‘TepocéAvua, see on 11°.

Healing of the impotent man at the Pool of Bethesda
(vv. 2-9)

2. &orw B¢ &v Tols “lepocoldpos. The present tense (instead
of v, as at 4% has been taken, e.g. by Bengel,! as proof
that the Fourth Gospel was written before the destruction of
Jerusalem; but this would be a precarious inference, even if it
were not ruled out on other grounds. An old man looking
back on the city as he knew it, might naturally say *‘is,”
especially if he had in mind a pool or spring. The Sinai
Syriac changes ‘‘is ” to ‘‘ was,” and so does Nonnus.

xohupBrfpa (from xo)w,u.Bam, 7 dive) 1s a pool deep enough
to swim in; it occurs again in N.T. only at g7 of the Pool of
Siloam, but is a LXX word.

The text of this verse is uncertain. Buyfecdd (which may
mean ‘‘house of mercy”) is the rec. reading, following
“ Syrian ” authorities (¢.g. ACA®); Bpfioadd is read by BW
and also by Tertullian, an unusual and strong combina-
tion, but this spelling may be due to some confusion with
Bethsaida of Galilee; Byf{afd has the support of XLD, and is

1 Cf. Torrey, Harvard Theol. Review, Oct. 1923, P. 334, who presses
the force of &7 as representfng an Aramaic original, and holds that
the Gospel must have been composed before Jerusalem had been
destroyed.
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% émMeyopévy ‘Efpaicri Bnflold, mévre orods éxovoa. 3 &

probably original. Bethzatha was the name of part of the
city, north of the Temple.

ém 1§ wpoBarukfj is the best attested reading (BCANW),
and it would mean that the pool was ‘‘ by the sheep gate ”
or ‘“‘by the sheep market,” the adj. ﬂpoﬁaﬂxn requiring a
substantive to be supphed In Neh. 3! 12% mention is made
of the building of % =dAy % wpoBatwky, which is believed to
have been north-east of the Temple, and close to the present
St. Stephen’s Gate, by which flocks from the country enter
Jerusalem.

®°ADL® have the aberrant readmg & 1fj wpofarwy which
some Latin vss. perversely render ¢z inferiorem partem. The
Western reading wpofSarik xohvufBifpa, ‘‘a sheep pool,” is
supported by &* 61, Eusebius, and others.

It appears, then, that éri 7 wpoBarifi xoAvuBifpa must
be adopted. But it has been suggested ! that behind mpoBarucs]
lies the Aramaic.®'w2ing, which means @ 4az%; and then the

original text would "have been ““There is a pool at the Bath,
which is called in Hebrew Bethzatha (House of the Olive ?).”

The situation of this pool is as uncertain as its exact name.
There are twin pools north of the Temple area, near the fortress
of Antonia, which Schick identified with the xoAvuS76pa of the
text, but it is doubtful if these existed before the destruction of
the Temple. Others have identified the ‘‘Pool of Bethzatha”
with the ‘‘ Pool of Siloam” (¢7) ; but they seem to be specially
distinguished by the evangehst Many writers are inclined
to find the Pool of Bethzatha in the Virgin’s Well, anciently
called Gihon, z.e. ‘‘the Gusher,” which is perlodlcally subject
to a bubbling of its waters caused by a natural spring. This is.
south of the Temple, in the Valley of Kidron, and we believe
it to be the most probable site of *¢ Bethzatha.”

fi émNeyopévn ‘EBpaiori Bntadd. ‘Efpaisri occurs only in
Jn. 52 19!% 7. 2 20618 and Rev. g'! 166; it signifies not the
classical Hebrew of the O.T., but the Aramaic in common
use. See on 1%® for instances of Jn.’s habit of giving
the Hebrew name of a person or place, along with a Greek
equivalent. Here and at 191 17 he describes the place first
in Greek, and then adds its Aramaic designation: he is not
interpreling the Aramaic name (see on 4%).

For 7 érkeyopévy, 8*D fam. 1 have 16 Aeyduevor.

wévte ogTods Exovca. These would have been cloisters or
-arched spaces round the pool similar to those which are

1See G. A. Smith, ]emsalem, ii. 566, and Lightfoot, Biblical Essays,
p- 170 ; cf. also D.C. G., s.v. “ Bethesda.”
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ravrass karékerro wAjfos TGy dofevoivTwy, TUPABY, xwABY, Enpidv.

found in India near tanks. Schick claimed that such were
to be seen at the twin pools which he discovered; but this has
not been generally admitted.! Those who interpret the narra-
tive symbolically, find the Five Books of Moses in the ‘* five
porches We have already considered this method of inter-
preting Jn.2 While symbolic meanings may easily be read into
the narrative once written, there is no probability that it was
originally constructed in so artificial a fashion.

3. The picture of the sick people lying under the covered
arcades (it would have been too cold at the Passover season
to lie out in the open air) waiting for the bubbling up of the
intermittent spring, which was supposed to have healing pro-
perties, is most natural and vivid.

é TabTass, S¢. in the oroal or arches.

karéketto.  The verb does not appear again in Jn. The
rec. text inserts woAd after m\ffos, but om. NBCDLW.

Tuphdv, xwhdv, Enpav, ‘‘ blind, halt, withered.” &npol were
those who had atrophied limbs (cf. Mt. 121° Lk. 68). The
Western text (D & 4) adds wapadvridv, but this is only a
gloss explanatory of é7pdv: om. 8A*BC*LWG.

After &npiv, mapadvrikdr, the rec. adds éxSexopévoy THy TOD
3daros kivnow. This, again, is a Western (and Syrian) ampli-
fication; it is omitted by RA¥BC*L, although supported by
DWTA® syrr. It was suggested by the mention in v. 7 of the
disturbance of the healing waters.

4. Verse 4, like the words édexopédvuy . . . kivyow, is
no part of the original text of Jn., but is a later gloss. The best
attested text of the gloss is thus given by Hort: dyyekos 8¢
(v. yop) KvpLov (xata xaipov) xaréBawev (v. e)\overo) & 13
xoduuBifpa Ka.l. e'rapa'.a'ae'ro (v. e‘ra'.prwo-e) ‘rb u3wp & odv wplros
ep,,Ba.g [pera Ty -ra.pu.xnv Tob v8a-ros] Dyuys éyivero oly (v. ¢) Sjmror’
odv (v. 8qmore) Ka.'raxe‘ro voojpart.

The verse is wholly omitted by 8BC*¥DW 33, the Old
Syriac, the early Coptic versions (including Q), and the true
text of the Latin Vulgate. In the Latin MSS. in which it is
found, it appears in three distinct forms, the diversity of which
provides an additional argument against its genuineness.
The earliest patristic authority for it is Tertullian (de dapr. 5),
the earliest Greek writer who shows knowledge of it being
Chrysostom; his comment on the passage is: ‘‘ An angel came
down and troubled the water, and endued it with healing power,
that the Jews might learn that much more could the Lord of

1 Cf. Sanday, Sacred Sites of the Gospels, p. 55.
% Introd., p. Ixxxvii.
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angels heal the diseases of the soul.” It is a marginal gloss
which crept into some Western and Syrian texts, the chief
uncials which contain it being ALTA®,

Linguistic evidence also marks the verse as not original.
Thus the words éxdéyopar, xivyos (here only in N.T.), xara
xatpdy {cf. Rom. 5%, Num. 9¢'3), éuBaive (of going into the
water; cf. 6'7), tapaxy (here only in the N.T.), xaréxopar, and
véoqua (here only in N.T.) are non-Johannine.

The healing virtues of the intermittent spring were ex-
plained by the Jewish doctrine of the ministry of angels, and
the explanation first found a place in the margin and, later,
in the text. Cf. Rev. 16° for ¢‘ the angel of the waters,” 7.e. the
angel who was believed to preside over the mysterious powers
of water.

5. The constr. rpudxorta kal éxth ém éxwv appears again
in v. 6 mohvw xpdvor éxer. Cf. also 8% ¢! 11V for an acc. of
the length of time, governed by éxew.

kal before éx7d 1s om. by BT'A®, but ins. SACDLW; aétod
after dofevelg is om. by ATA, but ins, xNBC*DLOW.

The man had been infirm for thirty-eight years; it is not
said that he had been waiting all that time by the pool.
That his paralysis had lasted thirty-eight years is mentioned
to show that it was no temporary ailment from which he was
suffering, just as it is told of the woman in Lk. 131! that she
had been infirm eighteen years, or of the lame man whom
Peter cured that ¢ he was more than forty years old ” (Acts 422).
There is no more reason for finding an esoteric significance
in the number 38 than in the numbers 18 or 40. Or, again,
in Acts 9%, Aineas, whom Peter cured of paralysis, is described
as £ érdv Skt kataxelpevov émi kpofdrrov. These eight years
are not supposed to be significant as regards their number;
and there is no more reason for supposing the zkirty-eight
years of the text to symbolise anything.

Those who seek for hidden meanings in the Johannine
numbers point here to the thirty-eight years of wandering
mentioned in Deut. 2. But if Jn. had wished to indicate
that the years of the paralytic’s infirmity were like the years of
Israel in the wilderness, it would have been more natural for
him to have said forzy, not thirty-eight; for it was forty years
before the Promised Land was reached. Cf, 220, 2111; and see
- Introd., p. Ixxxvii.

6. Jesus came, unknown by sight to the sick who were
assembled at the pool. «kal yvols &7 wohdv 3% xpdvov &xet,
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oAby 0y xpovov Exer, Aéyel abrg Oéhes tyuis yevéalbar; 7. dmexpifiy

‘‘ and when He knew that the man had been infirm for a long
time,”” He addressed him. It is neither stated nor implied that
this knowledge of the man’s sad condition was supernatural.
It may have been the common talk of the crowd at the Pool.
See on 2 for the insight of Jesus into the c4aracter of men, and
cf. 428,

0ées by yevéobar; sc., as we would say, “ Would you
like to be well ? 7  There is no need to press the force of féxecs,
as if Jesus meant that the man’s own conscious effort of will
must co-operate in the work of healing. That may be true
in such cases, but fé\es here only conveys the simple question,
“ Would you Zz4e to be healed ? ”

We do not know why Jesus chose this man out from the
crowd of sufferers at the pool. Perhaps attention was specially
directed to his pathetic case by the onlookers. There is no
suggestion that the man had any fasz%, nor did he display
gratitude for his healing. He must have known that to point
out Jesus as the agent of his cure (v. 15) would bring his bene-
factor into danger.

Abbott (Dzar. x. iii. 268 f.) suggests that we must take the
act of Jesus in connexion with His own comment. He did
not select the object of His pity by arbitrary caprice, but ‘¢ the
Son can do nothing Himself, except what He sees the Father
doing 7’ (see on v. 19 below). He ‘‘saw ” this particular act
of healing performed by the Father in heaven, and therefore
appointed to be performed by the Son on earth. But not only
is such an explanation too subtle; it really explains nothing,
for why should this particular sick man have been selected
by the Father any more than by the Son ?

The healing is perhaps, but not certainly, regarded by Jn.
as supernatural (see 721), although he does not call it a *¢ sign.”
But it is not represented as having any relation to the fasz/
of the man that was cured. In this it is like the Synoptic
story of the healing of a paralytic (Mk. 2, Mt. g, Lk. 5), where
it is the faith of those who brought the man to Jesus rather
than the faith of the man himself that is commended. It is
unlike the Synoptic story, in that the cure in the Johannine
narrative does not seem to have impressed the onlookers
at all. There is nothing here corresponding to ‘‘ they were
all amazed and glorified God, saying, We never saw it on this
fashion ” (Mk. 2!%). In Jn.’s story, everything turns on the
fact that it was on the Sabbath that the man was cured, and
it was this, and not the wonder of the healing, that attracted
attention. See Introd., p. clxxviii.
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7. xbpie, dvbpumov obx éxw xtA. The sick man explains
that it is not his will that is deficient, but that he is unable,
because of his infirmity, to get quickly enough down to the
water when it becomes ‘¢ troubled,” because he has no one to
assist him. (The paralytic of Mk. 2% was helped by four
friends to get access to Jesus.)

Stav Tapax8i 10 $Bwp xTA. Apparently the popular belief
was that, when the water began to bubble at a particular spot,
the person who first bathed at that point received relief, but
that the spring did not benefit more than one. He who came
second had to wait for cure until another overflow.

tva . . . Bd\y pe els THy kohupBhbpar. BdAlew, ‘‘to cast,”
implies rapidity of movement, which would be impossible for
an invalid without assistance.

BdAy. So NABC?DLW®: the rec. has Sai)y.

& ¢ 8¢ dpxopar é&yd xth. ‘“But while I (éyé being
emphatic) am coming, another steps down before me.”

8. &yepe dpov k7. Jesus ignores the belief of the sick
man about the healing waters of the pool, to which He makes
no reference. Nor does He, as in the case of the Synoptic
paralytic, give him a word of spiritual consolation (Mk. 25)
before He heals him. Nothing is said to the man, except the
sharp command, &yepe dpov Tov xpiflartov gov kai mepimdre,
¢ Get up, take your pallet and walk.” The words are almost,
identical with those of Mk. 21, but there the evangelistic
comment is that they were effectively spoken in order to show
the wondering bystanders that He who spoke them had really
the spiritual authority to forgive sins. Here is nothing similar.
As has been said (v. 6), there is no clear proof that Jn. regarded
the healing of the man at Bethesda as miraculous, nor need
we do so. The patient obeyed a sudden, authoritative order
to stand up and walk, and when he tried he found that he
could do it. That may be the whole of the matter. However,
no disciple is expressly said to have been present on the occasion;
and the story, which may have come to the evangelist at second
or third hand, is told in barest outline.

#yeipe (RABCDW) is to be preferred to the rec. éyepar.

kpafarros (grabatus), a pallet or mattress, such as was
used by the poor, is said to be a late word of Macedonian origin,
and is not approved by Phrynichus. It occurs in the N.T.
again only in Mk. 2212 6%, Acts 5% ¢, and always stands for
the bed of a sick person.
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aov kal wepirdret. Q. Ka.i ebBéws éyévero dyms 6 dvfpuwmos, kal fpev
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“Hv 8¢ odBBarov &v éxelvy 1'77 Hpuépa.  T0. é\eyov ody ol IovSa'[ol
1§ Tebeparevpéve SdfBardv éoriv, kai olk Eeoriv oor dpar TOV

mwepemdrer, So in Lk. 528; but at Mk. 211, Mt. ¢8 we have
Yraye eis Tov olkéy gov.

v 9. kai ebféws éyévero Gyhs 6 dvBpwmos, xal fpev TOv KkpdBatror

adtol Kkai mepiemdrer. In the parallel, Mk. 212 we have #yéply
kal ebBVs dpas Tov kpdBarrov éifAfey éumpoler wdvrwy. In both
cases edféws or edfvs carries the sense of immediate consecu-
tiveness (Lk. 5% has wapaypiua). The word is not common
in Jn. (6% 13%- 32 13% 19*), and he always uses it thus,
whereas it is often used in Mk, only as a conjunctive (see
on 1%?),

That the cure was not merely for the moment is shown
by the man’s walking away, as is also indicated in the Synoptic
story.

The language of Jn. g8 ? closely resembles that of Mk. 211- 12,
although the stories are quite distinct. Jn. may have availed
himself of the words of the earlier evangelist to describe a
somewhat similar scene at which he was not present, and of
which he could not give the exact report of an eye-witness. See
Introd., p. xcvil.

fiv 8¢ odBBatov &v éxelvy 1 fpépa. This is the point of
the story for Jn., as also at gl* where Jesus healed the blind
man. The healing on the Sabbath was the beginning of His
controversies at Jerusalem; this was the first occasion on
which He had openly violated the law at the metropolis;
but cf. Mk. 22338 for His earlier claiin in Galilee to be Lord
of the Sabbath, which had already attracted the attention of
the Pharisees.

The Jews object to Sabbath healings, and Jesus replies by
the analogy of God’s working (vv. 10-10)

10. For ol ’loudato,, see on 11% This is the designation
throughout the Gospel of the leading opponents of Jesus, z.e.
the strict Pharisees, as distinct from the simple folk whether in
town or country (xhes). Cf. vv. 13, 15, I16.

9 tebepameupévy. Bepamevew is found only here in Jn., while
it is common in the Synoptlsts Cf. v. 13 below.

odBBatéy éorw, kai obk éfeativ oou dpar Tov kpdBartror. The
bearing of burdens on the Sabbath was forbidden (Neh. 13'®,
Jer. 17%). The Rabbinical law was, *‘ If any one carries any-
thing from a public place to a private house on the Sabbath
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. intentionally, he is punished by cutting off (7.e. death)
and stoning ”’ (Skabé. 6a, quoted by Lightfoot, Hor. Hebr.).

After xpdBorror, RC*DLNW® add oov (as at vv. 8, g), but
om. ABC®ra.

11. The rec. text omits s 8¢ before amexpifn with D; but
AB ins, the words, RC*LWNG® giving 6 &¢.

For amwexpifn, R*¥W have drexplvato; but see on v. 17.

6 mouloas pe Uyif), éxeivés pou elmev kt\.  For this emphatic
use of éeivos in Jn., see on 1%. The man’s excuse was
reasonable. He who had cured him, by giving him power
to get up and walk, had bidden him carry away his bed; surely
it was pardonable to obey His command ? The excuse was
accepted, and the man was not blamed by the Jews : they
go on to ask who it was that dared to give such an order.

12. After fpdmoay, the rec., with ACLWTAG, ins. olv; om.
XBD.

1is darwv & dvBputros 6 eimdv oo, ‘° Who is the fellow that said
this to you ? ” dvfpwros is used contemptuously. The Jews
do not take any notice of the fact that the man said he
had been healed; they complain only of the breach of the
Sabbath law involved, not in the /ealing but in the order to
carry the bed. As Grotius says: ‘‘ Quaerunt non quod miren-
tur, sed quod calumnietur.” But from 7?? it is apparent that
the real gravamen of the charge made in this case by the Jews
was that a work of healing had been done on the Sabbath,
although they prefer here to put forward the technical point
about carrying the bed home.

See on 9% where the Sabbath was broken in a different
way.

yThe rec. text has tov xpdBarrédy gov after &pov, but om.
®BC*L. The words have come in from v. 11.

138. The man that had been healed did not know who his
benefactor was. Jesus was not yet a familiar figure to all and
sundry at Jerusalem. He had gone up to the Passover,
privately, unaccompanied by His band of disciples (see on v. 2)
which would have marked Him out as a Rabbi. This must
also have made it easier for Him to slip away unnoticed in the
crowd.

For iabels, see on 4. D has dofeviv.

¢tévevaer Sylou dvros év Td Témw, ‘‘ He (had) turned aside
(cf. 4% for this use of the aor.), a crowd being in the place.”
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ivevew (RD* have the simple évevoer) does not appear again
in the N.T., but it is found in the LXX (Judg. 18%, 2 Kings
224 2318 3 Macc. 3%2), being a variant for ékxAivew at Judg. 48,
. é¢évevrev here expresses that Jesus had quietly moved away;
cf. 8% 10% 12%,

For témy, 8* has the variant uéoo.

14. petd Tadta, Z.e. subsequently, not smmedrately after-
wards. See Introd., p. cviii.

ebploker adtdv 6 “Inools &v 13 tepd. Apparently, Jesus sought
out the man, as He sought for the blind man whom He cured
on a later occasion (9®; cf. 1*%), It has been conjectured
that the man had gone to the Temple to offer thanks for
his recovery, but there is no evidence for this. The iepdy, or
sacred precinct, was a common place of resort; and Jesus,
finding him there, gave him a word of grave counsel.

3¢ (a favourite word with Jn.; see on 1%) dyuys yéyovas®
pnkére dpdprave kTN, For unxére dudprave, see [811].  We cannot
tell what the man’s sin had been, but quite possibly it had been
the immediate occasion of his loss of health; if so, it had been
terribly punished by an infirmity continuing for thirty-eight
years. There was a prevalent belief that sickness was always
due to sin (cf. Ps. 38% 10717, 1 Cor. 11%), and a Talmudic say-
ing asserts that ‘‘the sick ariseth not from his sickness until
his sins be forgiven.” But the moral of the Book of Job is
that sickness is zof always to be regarded as punishment for sin,
and this seems to have been suggested by Jesus, when the case
of the man born blind was put to Him (see on ¢%. In the
absence of knowledge as to the antecedents of the impotent
man of the text, ‘‘ Sin no more, lest a worse thing befall thee ”
is not susceptible of complete explanation.

Cyprian (Zest. iii. 27) quotes *‘ jam noli peccare, ne quid
tibi deterius fiat,” to illustrate the danger of sin after baptism,
by which a man has been ‘‘made whole ’—a characteristic
comment.

J. H. Moulton ! has called attention to the curious fact that
the Greek words here fall naturally into anapzsts:

v'yms yeyovag ,u.'qK(B ap.ap‘rave
LVa ’LT] XGLPOV O'OL TL 'YGV'I]T(].L
—a tolerable, if not perfect, couplet. This is, of course, a mere
accident. Cf. 4%,
L Cambridge Biblical Essays (ed. H. B. Swete), p. 483.
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15. kol elwev Tols “lovBalows k. elmev is read by NCL, but
dvijyyeder by ABI'N® and dmjyyedev (which means the same
thing, ‘‘ reported””; see on 16%) by D.

The man went off and reported to the Jews who it was that
had healed him, as soon as he had identified Him. But there
is no reason to suppose that this was due to ingratitude, or
that he meant to betray his benefactor. He had good reason
to fear that severe punishment would follow his technical
breach of the Sabbath, despite his excuses (v. 11), and he may
have desired to propitiate the ecclesiastical authorities, without
meaning that any harm should come to Jesus. They were
entitled to know all that he could tell them about a breach of the
Sabbath. His action may have been like that of the Jews
who reported the raising of Lazarus to the Pharisees, without
any malevolent intention (11%). Yet, in any event, his conduct
stands in contrast with that of the blind man who was healed
later on (g33-%8).

168. xal 8ia TolTo édlwkov kTN, ‘‘ And for this cause the Jews
began to persecute Jesus, because, etc.”” The force of the
imperfects, é8lwrov, émoler, éljroww (v. 18), must not be over-
looked. This was the first open declaration of hostility to
Jesus by the Pharisees of Jerusalem, and its immediate cause
was His first open violation of the Sabbatical law. é&fwror,
‘““they degan fo persecute Him "; 3n talra éwoier & caBBdro,
‘“ because He degan o do these things on the Sabbath.”
Cf. Mk. 3%, where a similar cause is assigned for the first
exhibition of enmity to Him in Galilee.

8 Tovro, ** for this cause,” referring to what follows (not, as
more commonly, to what precedes, ¢.g. 6%), is a favourite opening
phrase with Jn. Cf.v. 18 84 10 1235 %, 1 Jn. 3!, and Isa. 24°
3L Todro dpa Berar TV yijy, 6Tt Hudprooay of katowoyTes avTiy.

After Tév "Inooiv the rec. with ATA® inserts xai éfsjrovy adrov
dmoxreivou (from v. 18), but om. here XNBCDLW.,

17. &wexpivaro (1 aor. mid.) is found in Jn. only here and at
V. 19; émexp{fn occurring more than 5o times. Abbott?! points
out that while dmexplfy is the colourless ‘‘ answered,” dmexpivaro
carries the sense of ‘‘ made public and formal answer ” to a
charge or accusation that has been made: ‘‘ He made His
defence,” in reply to the prosecution or persecution of the
Jews (&iwrov, v. 16). Cf. ovdér dwexplivaro (Mk. 148, Mt. 2712
Lk. 23%). See also 122 13% 18%,

1 Diat. 2537; see, for illustrations from the papyri, Moulton-
Milligan, s.v. dmwokplvouat.
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amexpivaro adrois ‘O Harijp pov éws apre épydlerar, kdyd épydlopat.

The defence of His technical breach of the Sabbath which
In. here ascribes to Jesus is different from most of the sayings
on the subject of which the Synoptists tell. Thus in Mk. 33,
Lk. 69, Jesus confounds His critics by the simple question, ‘‘ Is
it lawful on the Sabbath to do good ? ” when they objected

- to His cure of the man with the withered hand. In Mt. 1211,
Lk. 13%5, He puts the case that no one will scruple to pull a
sheep out of a pit or to water his cattle on the Sabbath (cf.
728, where appeal is made to a similar principle). In Mk. 2%,
Lk. 6%, Mt. 123, He appeals to O.T. precedent to show that
necessity may override strict law, and in Mt. 12® He appeals
to the saying that God prefers mercy to sacrifice (Hos. 68).
But in Mk. 2%, Mt. 128 Lk. 65 He lays down the principle
that ‘‘ the Son of Man is Lord of the Sabbath ”1 This prin-
ciple contains in germ the argument which Jn. puts forward
here, in a different form.

6 mwothp pou Ews dpm épydferar, kdyd épydfopar. Here is
claimed by Jesus the same freedom with regard to the Sabbath
that belongs to God Himself. God instituted the Sabbath for
man, but the law of its observance does not bind Him who
gave the law.

Philo points out that God, the Author of nature, does not
observe the Sabbath: ‘‘ Having ceased from the creation of
mortal creatures on the seventh day, He begins with other more
divine beings (dwrvracewr). For God never ceases making
(raverar yap oddémore mwounv 6 Hebs), but as it is the property of
fire to burn and of snow to chill, so it is the property of God
to make (oVrws kai Geod 16 mwowetv) ” (Leg. Al 1. 2, 3). And,
again, Howdv 6 feos ob waverar (l.c. 1. 7).2

Justin Martyr quotes a saying from the old man to whom
he owed his conversion, to the effect that the heavenly bodies
do not keep the Sabbath, épare v 7& ogroxeta odx dpyel odde
cgafBarile. (Tryph. 23); and the same idea 1s expressed in the
Odes of Solomon: ‘‘ He rested from His works; and created
things run in their courses and do their works, and they know
not how to stand or be idle ” (Ode xvi. 13).

Such thoughts were prevalent in Jewish circles, and it is
to the idea that God Himself does not share the Sabbath rest
of man, that appeal is made in this saying which Jn. ascribes
to Jesus. Thus Origen rightly says that Jesus shows in Jn.
5'7 that God does not rest on earthly Sabbaths from His pro-
vidential ordering of the world, the true Sabbath of God being

1 Cf. Introd., p. cxxv.
2 Cf. also Clem. Alex. Strom. vi. 16, p. 813 P.
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the future rest when He shall be all in all.! And the Syriac
commentator Isho’dad, who wrote in the ninth century, but
whose interpretations preserve much older material, in like
manner represents Christ as saying here: ‘“ Do I allow the
circuit of the sun . . . the flowing of the rivers . . . the birth
and growth of men together and the energies of all living
beings about everything ? These are things which are accom-
plished by means of angels, according to His will, and these
things are done in the feasts and oz t4e Sabbatks and at every
hour.” 2

Thus the ancient interpretation of 6 marjp pov &ws dpm
épydlerar is clear. The words express the idea (obvious when
it is expressed) that God does not keep the Sabbath Zws dpr,
that is, Adtherto (see 220 16%, 1 Jn. 2%. God’s working has
not been intermitted since the Creation. He works, goes on
working uninterruptedly, wn#/ now. The rest of God is for
the future, as Origen points out.

xdyb épydlopar, “ And I also work,” sc. in the same way.
That is, Jesus claims not only that He may call God 6 wamjp pov
(*“ my Father,” in a unique sense; see on 2%%), but that His
relation to the Sabbath law is not different from that of God
Himself. This is the Johannine form of the Synoptic saying,
““The Son of Man is Lord of the Sabbath,” expressed in
mystical and uncompromising fashion.

18. This declaration provoked the Jews to indignation.
8ia TolTo (see on v. 16) olv (om. XD, but ins. ABCL) paX\ov
élATouy adTov of ‘loudator dmokteivar. The phrase *‘ sought to kill
Him ” is repeated 7219 25 837. 40,

ol pévor &\vev 75 odBParor. For Adew in the sense of
‘“ break,” ‘“ set at naught,” as in Mt. 5% cf, 923 1035, Moulton-
Milligan’s Pocab. (p. 384) cites from papyri of the third century
B.C. é&wv 8¢ Tis Todtrwv TL AUm, katdpatos éoTw, and also Avew Ta
wévfy, ‘‘to break the period of mourning,” 7.e. to go out of
mourning.

That Jesus was setting Sabbatical rules at naught was the
primary cause of the Jews’ hostility to Him; but it was a much
graver offence that He claimed to have Divine prerogatives.
This they treated as blasphemy (cf. 8% 10%, Mk. 27, Mt. 26%),

It need not be doubted that the breaches of the Sabbath
which Jesus countenanced provoked the first suspicions of His

1 Origen, 1n Num. Hom. xxiii. 4 (Lommatzsch, x. 282).
® Hore Semiticee, No. v. p. 234 {ed. M. D. Gibson).
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opponents at Jerusalem (as in Galilee, Mk. 3%), and that the
incident of the healing of the impotent man on the Sabbath
is historical. Jn. is here true to fact, but he is not interested
so much in Jewish Sabbatical doctrines as in the Divine Per-
sonality of Jesus,! and so he dwells at great length on the
doctrine of Jesus as the Son of God which is implied in His
claim to be Lord of the Sabbath.

wdrepa Biov ENeyev, ‘ He was calling God His own Father,”
in a special sense, as indeed the words & wardp mov of v. 17
implied. Cf. Rom. 8% 6 {3ios vids.

loov éaurdy moudy 1§ Bed. This was the form in which His
Jewish enemies defined the meaning of His words (cf. 10% 1¢7),
and there is a sense in which their complaint might be justified.
But the actual phrase loos fe@ is not part of the claim of Jesus
for Himself (see on 14% 6 marijp pellwv pov éor), and Paul’s
phrase is {oa Ged, which refers to the affributes rather than to
the person of Christ (see Lightfoot on Phil. 2%). It is not
taught anywhere by Jn. that Christ is {sos feg, for that would
seem to divide the Godhead (cf. feds #v 6 Adyos, 11).

19. For dmexpivaro, See on v. 17.

&pdy aphy Néyw dpiv: see on 151,

For & vids used absolutely, see on 317.

ol Suvafa.l. o uvids wowetr &’ éauroil 0idéy. Cf. od Svapar éyd
wowely 4’ éuavrod ovdév (v. 30), and see 728 8B 1410, So
Moses had said (Num. 16%), and it is true of every man that
““ he can do nothing of himself,” but only what God empowers
him to do. Here, however, the thought is deeper. It is that
the relation between the Father and the Son is so intimate,
that even the Son of God can do ‘‘ nothing of Himself.” His
works are the works of the Father (cf. v. 17) who sent Him (see
on 3'). He has é&ovoia (see on 10%), but it is always a dele-
gated authority. It is a moral 1mp0551b111ty that He should
do anything ‘‘ of Himself,” &v pf mu BAémwy Tov Tatépa mworobvra,
“unless He be seeing the Father doing something.” Thus the
Incarnate Son is represented as continually seeing on earth
what the Father is doing in heaven, and as Himself doing the
same thing.2 The action of the Father and the Son is, so to
say, coextensive; cf. 1410

& ydp v éxeivos woui} kTh., ‘‘ for what He, the Father, does
(see on 18 for éxeivos in Jn.), the Son does likewise.”

L Cf. Burkitt, Gospel History and Transmission, p. 239.
2 See Abbott, Diat. 2516.
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This mystical doctrine that the Son cannot do anything
except what He sees the Father doing has verbal affinity with
the teaching of Philo. He speaks of the wpesSvratos vids,
or wpwréyovos, as one ‘‘ who imitated the ways of the Father
and, seeing His archetypal patterns, formed certain species ”
(npodpevos Tas Tod watpds 6dovs, wpds wapaldelypara dpyérvma
éxelvov BAémwv. éudpdov €idn, de confus. ling. 14).

Ignatius (Magn. 7) has the words domep odv 6 xvpios dvev
Tob maTpds oldév émoinoey, tvopévos dv (cf. Jn. 10%0), ofire &’
éavrod olre Bia Tdv dmoaTélwy, which appear to be a reminiscence
of Johannine texts such as the present passage and 8%,

Discourse on the relation of the Son to the Father
(vv. 20—29)

20. Vv. 20-29 form a section by themselves. They deal
with the secrets of the Divine Life, and unfold in some degree
the relation of the Son to the Father, thus providing an ex-
planation of, or commentary on, the mystic words of v. 1%,
‘“ My Father worketh hitherto, and I work,”” and of v. 19, *‘The
Son can do nothing of Himself.”” As at other points in the
Gospel (see on 3'9), it is impracticable to distinguish precisely
the evangelist’s own commentary from the words which he
ascribes to Jesus. The formula ‘¢ Verily, verily, I say unto
you,” which precedes vv. 19, 24, 25, @/ways introduces words of
Jesus Himself, and this must be the intention here. And vv.
28, 29, seem also to be placed in His mouth. But the use of
oamep ydp at the beginning of v. 21 and again at v. 26 (Gamep
does not appear again in Jn.) suggests that vv. 21-23 and vv..
26, 2%, may be comments of the evangelist on the sayings of
Jesus introduced by dpyw dmijv in vv. 19, 24, 25. This is like
Jn.’s use of ydp elsewhere (see on 3'%).! It will be observed
that the third person is employed throughout in vv. 21-23,
26, 27. We do not return to the first person until v. 30, where
the opening words are the words of v. 19.

It is possible that the sayings of vv. 24, 25 and 28, 29 belong
to some discourse different from that which was addressed to
the Jewish cavillers about work on the Sabbath day; but the
argument of this section (vv. 20-29) is quite consecutive (see
on v. 28).

6 yap wathp buket o0 uiby. D reads dyawd from 3%° (where

“see note), ‘‘ The Father loves the Son, and so exhibits
to Him the things which He Himself does.” ¢uheiv expresses
L Cf. Abbott, Diat. 2066b.
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more than the intimacy of friendship; it is here equivalent
to dyamdv (see on 3% and 21'%), and expresses the mystery of
the Divine Love, of the Father for the Son. This is so com-
plete and unreserved that all the Father’s works are displayed,
as they are being wrought, to the Son. No reference is made
to any limitation of the Incarnate Son’s knowledge of the
future, such as is indicated in Mk. 13%%; the statement is that
the Son has complete cognizance of all that the Father does
in the present.

kal petfova TolTwv Beifer alrd épya, *‘ and greater works than
these (s¢. healing miracles such as the cure of the impotent man,
which had disquieted the Jews so much) shall He show Him.”
In the following verses, these *‘ greater works’’ are specified,
viz. that of raising the dead, and that of judging mankind.

The miracles of Christ are described in Mt. 112 as His épya,
and Jn. applies this description to them frequently (536 43- 2
10%- 82. 38 1412 y52) a5 he does to the ‘‘ works ”” of God (4% 628
9% 17%; cf. Ps. 95?). For God there is no distinction in kind
between ‘‘natural” and ‘‘supernatural ” works. And the
works of Christ are actually the works of God: 6 mamjp é& éuoi
pévov woel & Epya adrod (1419). See on 72,

tva Gpels Bavpdinte. Ppels is emphatic, ¢‘ you, incredulous
Jews.” The healing miracles did not so much arouse their
wonder, as their jealous indignation (there is no hint that
the cure of the impotent man caused any wonder); but the
¢ greater works "’ of raising the dead, and of judgment, could
not fail to make them marvel. Such astonishment may pass
into admiration, and thence into faith (cf. Acts 413).

Later on, it is promised to the faithful disciple that, in
the power of Christ’s Risen Life, he too should do ‘¢ greater
things ” than those which had attended the Lord’s public
ministry: pellova Tobrwr woujoee. But this is not in contempla-
tion here. See note on 1412,

21, The first of the ‘‘ greater works ”’ specified is that of
the *‘ quickening ”’ power of Christ, in raising the dead. The
power of death and life is a Divine prerogative (Wisd. 16'%),
““ Yahweh kills and makes alive” (Deut. 32%, 1 Sam, 2%
favaroi kal {woyovel, 2 Kings 57 favaréoar kai {womoujoar).
Several times in the daily prayer of the Jews, the Skemoneh
Esrek, which in substance goes back to a period before the
first century,! is God invoked as One who ¢‘ quickens the dead.”
ot (82f. Schirer, Jewish People tn the Time of Christ, Eng. Tr., Div. 11.
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Cf. Beo? ToD {womrorotrros Tovs vexpovs (Rom. 41%), and also Rom.
811 & éyeipos éx vexpdv Xpurrov Inooty {womoujrer kal T& Byyra
copara Judv. So here we have & wathp éyeiper Tobs vekpods kal
{womouel, éyelpewv being used of God’s ‘‘ raising ”* of the dead,
as it is at Mk. 12%,

This Divine prerogative also appertains to the Son: ofrus
kat 6 uids ols Oé\er Lwomorel. Paul has the same dactrine of
Christ, as mvetpa fwomowdv (1 Cor. 15%; cf. 1 Cor. 15%),
revivifying the dead. {womoteiv is not used here in a spiritual
sense only (as at 6%; cf. Eph. 25), although that is included in
its meaning; the significance of the verse as specifying one of
Christ’s ‘* greater works ”’ is that He is declared to be one who
has power over the death of the body, so that it is His to
¢ quicken” whom He will. He is the Resurrection as well
as the Life (11%),

ofis 0e. His will is final as to who are to be
‘¢ quickened,” just as there is no appeal from God’s will
(Rom. ¢'8),

22, 28. The second of the ‘‘ greater works ”’ of Christ is
that of judgment, a prerogative which has been already im-
plied in ovs ¢éree of the preceding verse, for all judgment or
separation between the evil and the good is a selective process.

Judgment is the prerogative of God (cf. Deut. 11, for to
be perfectly administered it demands omniscience. But this
tremendous office has been ‘‘ given "’ (see on 3%) by the Father
to the Son. & wamp kpiver 0d8éva, dGAN& v kplow wéoav
8édwker 79 vid. The doctrine of the Son of Man as the final
Judge of mankind has been already examined (see Introd.,
pp. cxxvii, clvi; of. 3'%). Here is added the Divine reason
for this delegation of judgment to the Son by the Father,
It is wa wdvres Tipdor Tov vidy kabbs Tipdor TOv Tartépa.

The Jews were dishonouring Jesus (cf. 8%) in accusing Him
of blasphemy (v. 18), but worship is His due, for the honour
due to the Father is His. With the thought that they who
dishonour Him dishonour the Father, cf. 152, 1 Jn. 22, and
Lk. 1018,

Tupdy is found in Jn. again at 8% 12%, and is generally used
by him of the honour due to Christ or to His Father.

Tov mépparta abtév: see on 3.

24. In vv. 24, 25, the thought is of spiritual life and death,
the believer in Christ possessing already eternal life, and the

vOL. 1.—16
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words of eternal life being proclaimed in the ears of the spiritu-
ally dead, that they too may hear and live. In vv. 28, 29, the
reference is to the future life, the voice of Christ being a voice
of power at the Last Judgment, even as it is now. See on
v. 28.

aphv duhv . . .: see on 1°t, Here this formula introduces
two distinct assertions, both surprising in their majestic claims
of power, in vv. 24 and 25 respectively.

6 Tov ANéyov pou dxovwy . . . ‘“ he that hears my word ”
(cf. 8%8; and for dxodew followed by an accusative, see on 38),
xai motedwr 7§ wépparti pe, ‘‘ and believes Him that sent me.”
To hear with the outward ear is not enough; the inward
response is essential. There must be the belief in Christ
(3%, where see note), which is the same thing as belief in
the word of Him who sent Him (12%%). For the *‘ sending ”’ of
the Son by the Father, see on 3. .

ixev fwlv aidmor. The obedient believer Zas eternal life,
as a present possession. See on 35 and cf. 1 Jn. 52

xal els xpiow ofx &yxerar. Cf. 318 6 moredov eis adrov ob
kpiverae. The believer ‘‘ comes not to judgment ”’; that has
already been determined.! None the less, the prayer of
humility will always be w3 eloéAfys eis kplow pera Tob SovAov gov
(Ps. 1433).

AAN& peTaBéBnkerv éx 1ol Qavdrou eis Ty Lwdv. Some Latin
versions try to escape the force of the pft. tense by the render-
ings ¢ransit, transief, and Nonnus in his paraphrase has
{ferar éx favarolo; but this is through misunderstanding. Jn.
is quite clear that the believer Zas *‘ passed from death into
life,” into the eternal life which begins here. Cf. oi8auer 6r¢
werafeBikaper ék Tob Gavdrov els Ty {wiy (1 Jn. 3'%), the reason
for such assurance being added, érv dyanduer Tovs dderdovs.

25. ol vexpoti dxotoovow kA, Even those who do not believe,
who are spiritually dead, are not beyond the range of Christ’s
words. They, too, may hear and live. This is one of those
extraordinary assurances which must be introduced by the
solemn adjuration dunv durv. It is, as it were, a corollary or
sequel to v. 24; see on 1%,

Of the quickening of the pAysically dead at the Last Judg-
ment, it is said in v. 28 &yerar dpa, but of the spirizually dead
in the present, &pxetrar @pa kal viv éomw, as at 423, where see

1 See Introd., p. clx.
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note. To treat xai viv éoriv as an editorial interpolation here
is to misunderstand the sequence of thought in vv. 24—29.

ol vexpol here are the spiritually dead, as at Eph. 21-8 514,
‘“ They shall hear (cf. dxovwy in v. 24) the voice of the Son of
God.” It is not only His sheep who may hear His voice
(101“), but those also who have not yet learnt to follow. Note
that dxovew with the gen. carrles the meaning of “hearmg
with apprec1at10n ; seeon 38,

706 uiod Tol feoi: see on 1. It is only in Jn. that this title
is put into the mouth of Jesus (10% 11%); while he often em-
ploys it when writing in his own person.

B has éxodgouawy, but XLW read dxodowoty, the rec. having
drovaovrar,  Also the rec. {jogovrac (ATA®) must give place to
thoovaw (x\BDLW).

26. domep yap 6 mam)p k7\. Verses 26, 27, repeat (from vv.
21, 22) that the Father has given to the Son (2) the quickening
power and (&) the authority of judge, which are prerogatives
of Deity.

Verse 26 deals with the power of /Zfe. To Hebrew thought,
no less than to Greek, God is the Living One: ¢ With thee is
the fountain of life ”’ (Ps. 36%). Thus the Father ¢ has life in
Himself,” and so He gave ‘‘ to the Son to have life in Himself,”
ev éau-rw bemg emphat1c (For &omep, see on v. 20 above.)

““ have life in Himself ”” involves the power to give out life,
or to quicken.

This ‘¢ giving "’ has been interpreted of the mystical com-
munication of life sud specie @lernitatis by the Father to the
Son in His pre-incarnate state; and the statement would then
point to the Logos doctrine of the Prologue (cf. esp. 13, *‘ In
Him was Life,” and the note ¢z /oc.). This is possible (see
on 17#); but the thought of the Father *‘ giving ” to the
Incarnate Son is frequent in Jn. (see on 3% above) It is better
to interpret éwxev as in the other passages in the Gospel, where
it is applied to the Father’s gifts to Christ as manifested in the
flesh (see on 17%). Christ is, in any case, ‘‘ the Living One ”
(Rev. 1'8); but the significance of Zoker here is the same as
that suggested by the words, ‘‘ I live because of the Father ”
(6°"). The Divine power of life is delegated to Him, as is the
Divine prerogative of judgment, which Jn. sets forthin v. 27.

. 27. The rec., supported by DT'A® and some O.L. texts,
has «af before xpl.crw, but om. X ABLW.

éfouciav Bukev altg: see v. 22. The éovoia is that of
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dvlpdmov éorlv. 28. py Bavpdlere Toiro, S Epxerar dpa év 3

172; cf. also Mt. 288, The Father ‘‘gave to Him authority
to pass judgment, because He is the Son of Man,” ! to whom,
as we have seen,? the tremendous office of Judge is assigned in
Jewish apocalyptic.

It has been suggested that the absence of the article before
uids dvfpdmou here is significant, and that we should render
‘“because He is a son of man,” the meaning being that the
office of the Judge of men is committed to Christ because He
is Man, an affinity of nature between Judge and him who is
judged being essential for just judgment. But the title ‘‘ Son
of Man ” occurs repeatedly in Jn. (see on 1%1), and several times
in connexion with the thought of Him as Judge. It would be
strange if in the present passage, where His office as Judge
is emphasised, another explanation of the phrase should be
necessary.

The absence of the article before vids dvfpamrov is not to be
pressed. Official titles have a tendency to become anartlirous,
and this has happened here, although elsewhere in Jn. we have
6 vios Tod dvfpdmov. If we are right in regarding vv. 2o0-29
as, in part, a commentary by the evangelist on what Jesus
actually said to the Jews, then it is the less surprising to find
vios dvfpdmov instead of 6 vios 709 dvfphrov, which never occurs
in narrative. The latter is a designation of Himself used by
Jesus in all four Gospels, but is not employed by the evangelists
when referring to Him.

28. pi) Oaupdiere Tobro (cf. v. 20). This is not to be con-
nected with the statement ‘‘ because He is the Son of Man,”
as Chrysostom suggested, and as is implied in the Pesh. Syriac
and in A. It has been stated that the Father has given to the
Son the power of life and authority to pass judgment (vv. 26, 27),
in reference more particularly to the spiritual life of men in
this present world (vv. 24, 25). But what is still more wonderful
(here is indicated the mind of the first century), these powers
of quickening and of judgment extend to the physical awakening
of the dead and their judgment in the body at the Last Assize.
The argument is : The Son is to do greater works than works of
healing, in order that the observers may marvel (as apparently
they had #of done when the impotent man was cured, v. 20);
these greater works include the power of awakening the spiritu-
ally dead, and of being the Agent of judgment in this life, as to
belief and unbelief (vv. 24, 25). This, indeed, is marvellous,

1 This is the true construction, as supported by Syr. cur., the O.L.,

Origen, and Paul of Samosata ; see on v. 28 for Chrysostom’s rendering.
2 See v. 22, and Introd., p. cxxvii.
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mdvres oi & 7ols pynuelols dxovoovow THS puvis adrod, 29. kel
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but the greater marvel is what will happen at the Last Day,
when the dead in the tombs shall be quickened by the voice of
the Son of God, and final judgment shall be pronounced by
Him on good and evil.

Such a doctrine, no doubt, has its roots in Jewish eschatology,
but the Fourth Gospel cannot be understood unless it be
realised that Jn. has not abandoned this, while he lays his
emphasis on the spiritual conceptions of eternal life and judg-
ment in the present, which were taught by Jesus (see Introd.,
p.clxi). Verses 28, 29, have been thought to be  materialistic,”
but they cannot be torn from the text as an interpolation or
later addition ;! they are an integral part of the argument.

With pf fauvpdiere, cf. 37 and 1 Jn. 313,

épxetaL dpa: see on v. 25 and on 42

With éxoloouow Tiis ¢uvijs adrod, cf. 11 Povij peydiy
ékpadyaaer, Adlape, debpo Ew.

mwévres ol év Tois pympeiows kA, This is a plain statement
of a general bodily resurrection, both of good and bad, such
as is suggested in Apoc. of Baruck so, 51, 2 Esd. 7%, 1In
the N.T. it is explicitly asserted in Mt. 25%, Acts 24,
2 Cor. 51%; and it is frequently implied in the Synoptic reports
of the words of Jesus (ec.g. Mt. 5230 10 Lk. 11%%). That
Christ is the Agent of this Resurrection, so far as the righteous
are concerned at any rate, has appeared 6®.. He “makes
alive ” both in this world and at the Day of Judgment ; such
is the consistent teaching of Jn.

As at v. 25, the MSS. vary as to dxodoovaw (B), dxovocwow .
(NLANW 33), and édxovaovrar (ADI®).

29. The word évdotacs is used by Aschylus (Ewum. 648)
of “rising up” from the grave, that is, of ‘ resurrection.”
In the LXX it is infrequent, and occurs with this meaning at
2 Macc. 7% 12 only (cf. Ps. 66%). The Synoptists have it
in the narrative of the questioning Sadducees (Mk. 128,
Mt. 228 Lk, 20%%); and, besides, Lk. has the phrase ¢ the
resurrection of the just” (141). We have dvdoraois in Jn.
again at 1124 %,

There are the two resurrections: one of /ife, the other of
judgment. For the former, cf. 2 Macc. 74 gol pév yip dvdoracts
eis Lomv otk &orar.  The two are mentioned together Dan. 122

For 7& ¢padla mpétavres (wpdoaovres D), see on 320,

L Wendt (Gospel according to St. John, pp. 131 fl.) argues that
vv. 28, 29, cannot belong to the original form of the discourse
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Life and judgment begin in this world, but the Zife once
secured continues eternally, the future judgment being already
anticipated. The evil-doer is to rise after death, for a judgment
which, although predetermined, has not yet been fully exhibited
or revealed. See on 318

Jesus appeals to the witness to His claims provided by God
(vv. 32, 37), &y the Baptist (v. 33), by His own works
(v. 36), and by the O.T. (v. 39).

80. The discourse returns to the first person, from the
third ; the thought, ‘I can do nothing of myself,” returning
to v. 19, where see note (cf. 8% dr’ éuavrod moud oddév).

¢uavrés is used by Jesus of Himself 16 times in Jn., never
in the Synoptists, where it occurs only Mt. 89, Lk, 578,

kafbs dxolw kplvw, 7.e. “as I hear from the Father (see
on v. 19), I judge.” The authority to judge is delegated to
Him (v. 27) ; and His judgments are righteous because they
reflect the judgments of God Himself. 1 xpiois 4 éu¥) Suxala
éativ (cf. Ps. 711 of God, the Righteous Judge) is repeated 86
in the form % «plows 1 éun dAnfu éorw. There is no self-will
in the passing of these judgments, of {nré 16 0éAypa 3 éudv,
but rather 76 0éAnpa vo6 wéudarrés pe. For this last phrase,
see 6%. 8%. 20 where it recurs, and 43, Cf, especially the notes
on 716. 17. 18,

Thus to seek that God’s will be done, in every decision of
life, was perfectly realised only in the Son of Man Himself.
But the precept of Rabbi Gamaliel may apply to every man,
however imperfectly it may be obeyed : ““ Do His will as if
it were thy will, that He may do thy will as if it were His will.”’1

The rec. adds warpds after To6 wépyarrés pe (cf. 6%), but
om. NABDLNW

31. The argument in vv. 31-37 is that the proclamation
by Jesus of His own claims and authority did not depend, as
the Pharisees naturally urged, upon His individual testimony.
He admits that if the witness which He bore to Himself was
merely that of one man, it would not be sufficient. “If I
bear witness of myself, my witness is not true,” 7.e. it need
not be taken as true, for (of course) a single witness »7ay speak
truth even in his own case. But He urges that, apart from
the “witness ”’ to Him which was given by John the Baptist

1 Aboth x . 4, quoted by Westcott, 1n Joc.
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mepi éuavtod, § paprvpla pov odk EorTwv dAnbyst  32. dAos éoriv

to the Pharisees when they made inquiry (v. 33), upon which
He does not rely (v. 34), there is the “ witness ” of Another,
greater immeasurably than John (vv. 32, 34). The “ witness ”
of the “ works” which He did is really the “ witness” of
God (v. 36), without whom they could not have been done, and
in whose Name and by whose authority they were done. The
argument in 8417 is different. He does, indeed, appeal there,
as He does here, to the fact that the ¢ witness "’ of the Father
corroborates His own, and that therefore the requisite * two
witnesses ”’ are present in His case (8'%); but He goes on to
claim that His consciousness of Divine origin (v. 14) and the
intimacy of His union with the Father justify Him in the
assertion, paradoxical as it might seem to His opponents, that
His self-witness must be true. éyd elpe 6 paprvpdv mepi épavrod
is the claim and the style of Deity (8%). .

Here, however, He is represented only as saying that His
individual witness is confirmed by the witness of God.

oy éyd paprupd mepl épavod, 1 papTupla pou obk &oTtw dAnOfs.
This challenges comparison with 814, where the sentence is
verbally repeated, with the omission of od«: “ If I bear witness
of myself, my witness #s true.”

The Jewish maxims as to evidence were rigidly and pedantic-
ally observed in the subtle disputations of the Rabbinical
schools. One was that two witnesses at least were always
necessary for the establishment of any matter of fact (Deut. 19°).
To this maxim allusion is made 2 Cor. 13!, 1 Tim. 5?; and
Jesus quotes it as a rule at Mt. 18!, Another, not less weighty,
rule was that a man’s evidence about himself was suspect.
Wetstein quotes the Mishna (Keswbotk ii. g), * homo non
est fide dignus de se ipso.”” That, indeed, is a common
maxim of law everywhere ; cf. Demosthenes, 2 contra Stepk. §9
HapTUpely yap of vipor otk édow adrov éavrg. Now when Jesus
enunciated lofty claims for Himself and for His mission, He
was challenged to substantiate them, and all arguments con-
ducted with the Rabbis had perforce to fall in with their
doctrine as to what constituted valid evidence. The arguments
here (vv. 31-39) and at 81271 seem to a modern reader pedantic
and unattractive in form, precisely because they reproduce
modes of thought and speech which are foreign to our Western
culture. They are not like the arguments of Greek disputants ;
but their Rabbinical flavour is an indication that they have been
faithfully reported by one who was himself a Jew, and to whom
Jewish scholasticism was not strange or unfamiliar. In arguing
with the Rabbis, Jesus did not shrink from arguing on their
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principles, and had He refused to do this, He could not have
gained a hearing at Jerusalem at all. See Introd., p. Ixxxii.

82. d\hos éariv 6 paprupdv mepl énod (cf. 8'8). To interpret
d\os of John the Baptist, as is done, e.g., by Chrysostom,
makes havoc of the argument which follows. Cyprian (Zpzss.
Ixvi. 2) rightly interprets dAlos of the Father. Blass?! cites, in
illustration of such a use of dAhos, ZEschylus, Swuppl. 230, xdxel
Suxdler . . . Zeds dAlos; and Abbott (Dzar. 2791) quotes a
passage from Epictetus (iii. 13. 13-14), where God is reverenti-
ally described as Another (dAdos), who guards men’s lives.
Cf. 1478,

The present participle paprvpdy should be noted: ‘‘ There
is Another who is bearing witness concerning me,” this witness
being continuous and a present reality at the time of speaking,
whereas the witness of John the Baptist is spoken of in the
past tense (vv. 34, 35). According to the arrangement of the
Gospel text which is followed in this commentary (see on 6%),
John the Baptist was dead at the point in the ministry of Jesus
which has now been reached (cf. v. 35).

For ol8a (NABLNW®), &*D and Syr. sin. have oldare,
a reading due to the mistaken interpretation which treats
dAAos as referring to John the Baptist.

kal olda dm dAnfAs éorw A paprupta kA, ‘‘and 7 know
that the witness which He witnesseth of me is true.”” No one
could know this as the Speaker knew it; cf. éyb olda adrév 67
wap” adrov elue (7%9).

The reference to God the Father as His witness is an
illustration of the saying 6 waryp pellwv pov éor (142%), and
helps to explain it. Philo lays down the principle that ‘* he
who bears witness, in so far as he does so, is superior to him of
whom witness is borne,” 6 ,u.a.pjrvpaw, 7ra.p' Soov RapTVPEL, erL'TTwV
éariv Tob éxpaprvpovpévov (de sacr. Abelis et Caini, § 28).

33. dpeis dmeotdhkare wpds lwdmmy, ‘¢ Ye sent to John”
(cf. 1%%), and his witness was trustworthy, xal pepaprépnker 4
dhnbela, as was the purpose of his mission (17), a purpose which
was also that of the mission of Jesus Himself (18%).

34. But, tru~ as was the witness of the Baptist, it is not
that upon which Jesus relies. ¢éyd is in contrast with dueis of
the preceding. éyd 8¢ ob wapd drlpdmou Ty paprupiar hapBdva,
‘“ but the witness which 7 accept is not from man.” For rir
paprupiov AapBdvew, of accepting testimony as adequate, cf.

1 Grammar of N.T., p. 180.
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7 paprvpla 709 Geod peilwy éotiv.

dN\g, ‘“ nevertheless ”’; although He did not rely upon the
witness of John, He referred to it because it was of it that the
Pharisees had made inquiry (1), and He would remind them
of this. rtadte Myo, ‘I say these things,” Z.e. about the
Baptist’s testimony, iva Gpels owbiire, *‘ in order that yoz (who
made inquiry) may be saved.” It was the final cause of the
mission of Jesus, va cwéf 6 xéopos (see on 317 for colew).

35. ékeivos (much used by Jn. to mark out the subject of a
sentence; see on 1%) Ay (the use of the past tense shows that
the ministry of John Baptist was over; see on v. 32) & Adxros
6 xodpevos xal dalvwy, ‘‘the Lamp that burns and shines.”
The Baptist, as Jn. has said (1%), was not the Light (16 ¢as),
but he was a lamp whose shining illuminated the darkness.
‘“ Non Lux iste, sed lucerna,” as the Latin hymn has it. Cf.
oi Mixvor kardpevor (Lk. 12%), and especially 2 Pet. 1'%, where
prophecy is compared to Xixvos daiver év udxpunpd TéTw, éos ob
Hpuépa Suavydoy. When the Light comes, the lamp is no longer
needed.

A lamp not only durns as it gives light, but it burzns away,
and so it was with the Baptist, who decreased as His Master
increased; but this is not necessarily .implied here.

David is called the Avxvos of Israel (z Sam. 21'%); but the
sentence 7jrofpaca Adxvov 14 xpiwore pov (Ps. 132'%) came to
be applied by the Fathers to John the Baptist, the metaphor
of John as the Lamp being widely adopted. It is said in
Ecclus. 48! that the word of Elijah was like a burning torch,
bs Aduras éxalero ; and, if there were any evidence that Elijah
was compared traditionally to a Lamp, we might suppose
that the description in the text of John, the new Elijah, as
Adyxvos carried an allusion to this. But Ecclus. 48' does not
provide sufficient foundation for such a theory.

Gpels 8¢ ffehfoaTe dyaAhaBijrar (so NABDTAGN ; but LW
have dyaAhiagbivar) wpds dpav & 1 duri adrol, ‘‘ You were
pleased to rejoice for a time in his light,”” words which remind
the Jews of how popular John Baptist had been (Mk. 15,
Mt. 35 117 2128; and cf. Jn. 129, and of the fickleness of those
who had been attracted to him, like moths to a lighted candle.

dyaAudopas occurs again 8%,

86. But Jesus does not rest His claims on the witness of
the Baptist (cf. v. 34). &b 8¢ &€w Ty papruplav peilw (this
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is the true reading, pellwv of ABW being due to misunder-
standing) roi ’lwdrvou, ‘‘but I (éye being emphatic) have
witness greater than that of John ”’; cf. vv. 32, 37, 1 Jn. 5%
The works which He did were witness that His mission was
from God.

For this conception of the épya of Jesus as His ‘‘ witness,”
see 10%; and cf, Mt. 114, Lk, 72, where He bade John’s disciples
report His works of healing to their master as sufficient proof
of His Messiahship. Faith which is generated by the witness
of such ‘‘ works ”’ is not faith in its highest form (cf. 10% 141 ;
and see 22%), but to reject their witness is sinful (15%4). Cf.
also 32

For the épya of the Son, see on v. 20 above. They are
described here as ‘‘ the works which the Father has given me
(see on 3%) to accomplish.” And at 17* Jesus is represented
as claiming that He /4aed accomplished them, the words used
being almost the same as in this verse, 76 épyov reletdoas 6
8éwkds pov Iva movow.

For 8¢é5wkev (NBLTNW) the rec. with ADA® has éw«er.

With va redewdow cf. 434,

adtd T8¢ épya & mwod paprupel wepi énos. The repetition of
adrd ta épya is conversational, Cf., for similar words, 10%
141, The thing which is established by these éya is that
Jesus had been *‘ sent ”” by the Father, 81 6 watfp pe dméorakker.
This is His claim throughout. See on 3 for this conception
both in Jn. and in the Synoptists; and cf. 112

87. 6 méupas pe warhp. We cannot distinguish between
méurw here and dwogréAlew in the preceding verse; see
on 3.

The rec. airés has the support of ANTA®, but éxeivos of
¥BLW must be preferred; see on 18 for ékeivos in Jn.

pepapripnrer wept éuot. Cf. 818; and see v. 32. We have
already had the #ndérecs witness of the Father to the Son,
through the éya which the Son did (v. 36), but the Father’s
witness is also dizect, and this is indicated, although the argu-
ment is abbreviated to the point of obscurity, in vv. 37, 38.
The reasoning is as follows:

““The Father, who sent me, has borne witness of me.
True, He is not a vzsiéle witness: you cannot see God’s form
or hear His voice with the outward ear. But to those who
accept Jesus, the message from God that He is His Son abides
continually in the believer’s heart. The consciousness of a
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Divine revelation is the Father’s own witness, although #7-
visible to the world.”

The key to vv. 37, 38, is found in 1 Jn. 5% 10 admy doriv %
paprupla Tov Beod, 6 pepapripnker wepi Tob viot avrod. 6 moTelwy
els Tov viov Tob feod Ixe T™v peprvplav év éavrd. The believer
has an internal witness, which is in reality the witness of
God. We are not to think of voices from heaven or visible
epiphanies as indicated by the uaprvplo of the Father; such
are recorded by the Synoptists at the Baptism and the Trans-
figuration (cf. also Jn. 12%), It is the confident assurance of
the believer which is here in question.

olite dwviy adtod wémoTe dxmkdare, ‘‘ you have never heard
His voice,” much less heard it with intelligence. See on 3®
for éxover with the acc. in Jn.,, who uses this constr. as
equivalent to a mere perception by hearing, without definite
appreciation of what is said. What is stated is that the Jews
could not have heard the voice of God with the outward ear.

For wéwore, and its use in the N.T., see on 118,

olre €ldos abrol éwpdrare, ‘‘ nor have you seen His form.”
So 118 feov odlels évpaxey wémwore, and 1 Jn. 412%; cf. 6%, This
was admitted by Jew and Greek alike. Peniel, the place of
Jacob’s wrestling, is called indeed in the LXX €l8o0s feod (Gen.
32%), the reason given being dov yap Oedv mpbowmov mpos
mpéowmov. But no Jew regarded that as an ordinary
experience, or one that he might expect to be repeated in his
own case. Man cannot see with bodily eyes the 8os of
God; and so God cannot appear as a witness to give legal
evidence.

From oire ¢uvijy to &wpdkare is a kind of parenthesis,
interpolated to avoid misunderstanding. Then follows the
description of the true peprupia of the Father.

88. xal Tor Néyor adtol olk Exete & Opiv pévovra. kol (as
in v. 40 kai ob Oéere) stands for end yez, as often in Jn. (see
note on 119, The sequence of thought is : The Father has
borne witness of me, and yet you have not His word abiding in
you, you have not appropriated this Divine word of revelation.

The Adyos of God is used sometimes by Jn. to signify the
message or revelation or command which God has given. Thus
in 10® there is allusion to the Aéyos of God which came to men
of the olden time with the revelation ‘‘ Ye are gods . . . ye are
sons of the Most High ”” (Ps. 82%). Such a word of God, when
" it comes to a faithful heart, abides there. To the young men
whom Jn. commends, he writes, 6 Adyos Tod feod é&v Suiv péve
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(1 Jn. 2%). And, again, of self-deceivers who claim to be
sinless, 6 Adyos adrob odx &orw év Huiv (1 Jn.119). So,in 175,
Jesus says of His faithful apostles, rov Adyor acov terijpykav.
Cf. 15°,

The metaphor is different at 8%, where Jesus speaks of the
_ faithful disciples as ¢‘ abiding in His word ” (éav pelvyre év 1¢
AMyw 16 éug). Here He speaks of the word of the Father
abiding in them, which is really the Father’s *‘ witness.”
But, in fact, the two expressions ‘‘ abiding in His word ”’
and *‘ His word abiding in us” imply each other in Jn.
Similarly (see on 6%), to ‘‘abide in Christ”’ implies that He
‘“ abides in us ”’ (cf. also 154 7). The two go together.

87u 8v améorelker éxelvos TolTe Gpels of moredere, ‘¢ because
He whom He sent—Him you do not believe.” For the constr.,
viz. a casus pendens reinforced by a pronoun, see on 1'2. The
order of pronouns, rodre ueis, is emphatic.

The failure to appropriate the Father’s witness, the fact that
the Adyos of the Father, which surely came to them revealing
Jesus as His Son, did not ‘‘ abide ’ in them, is traced to the
lack of faith, justasin 1 Jn. 5 6 uy moTedor 7@ e¢ Yedoryy
memoinkey avToy, 8TL 01 TemiTTEVKEY €5 THY papTuplay Ny pepapripyker
6 Beds mepi Tob viod adTod.

This Adyos of the Father in men’s hearts is His sure witness,
although it cannot be used for the conviction of unbelievers.

89. The rec. text has épewvdre, but XB*N have épauvdre,
which is the better form.

al ypagai, in the plural, stands for the collected books of the
O.T. Canon (so Mt. 212, Lk. 24%); but elsewhere in Jn. we
find always % ypa¢y with reference to a particular passage
(see on 2%%).

The verb épavvay is found again in Jn. only at 4%2 (where
see note), and is not used elsewhere in the N.T. of searching
the Scriptures (in Acts 171! the word used is dvaxpivew); but
we have in Ps. 1192 paxapiot oi éfepavvivres Ta papripta adrod,

It has been much debated whether é&pauvvare in this passage
is to be taken as an imperative, or as a present indicative.
Origen (c. Celsum, v. 16) and Tertullian (de Prescrips. 8)
take it as imperative, so that the familiar exhortation ¢ Search
the Scriptures ”’ goes back at any rate to the end of the second
century. This is the rendering of the older English versions,
as also of the Latin Vulgate, and (apparently) of Irenzus
(Her. iv. 10. 1). But, despite this early tradition, it is
preferable to follow the R.V. in translating ‘‘ Ye search the
Scriptures, for in them, etc.,” for the argument seems to halt
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Bokelre &v adrals Loy aldviov Exew kal ékelval elow al paprupoica
N N s oy 3 ~ ’ o v
wepl éuov’ 40. kat ob Gérere ENbeiv wpds pe lva {wny Exnre.

if épavvare is imperative. Jesus is not exhorting the Jews here;
He is arguing with them, and rebuking them for their stubborn
rejection of Him. Their fault is od Gékere ENfeiv mpds pe.

It was a Rabbinical saying that ‘‘he who has acquired
the words of the Law has acquired eternal life ”’;! and it
is this kind of superstition to which the words *‘ Ye search
the Scriptures, for in them ye think ye have eternal life,”
refer. f{oh aldwmos here means ‘‘ the future life,” as often
in Jn. (see on 3'%), and the word 3okeire is significant. In
categorical sentences Soxelv in Jn. (see g% 1113 31 5329 162 2015)
always * indicates a mistaken or inaccurate opinion: &peis
Boxeite means *‘ you think, wrongly.”

It is not possible to treat épavwvdre as an imperative, and
do justice to these considerations. Why should the Jews be
bidden to search the Scriptures because they held a wrong
opinion about their sanctity ? The reading of them in the
formal manner of the Rabbis did zof carry with it the possession
of eternal life. Their true sanctity lay in their pointing onward
to the Christ. éxeivai (these very Scriptures, which you mis-
use) eiow ai paprupoboar wepi éuol, wWhich the Jews did not
appreciate.

The argument, then, is, *‘ You search the Scriptures because
of your mistaken belief that this close scrutiny of words and
syllables in the sacred books assures you of the life to come.
There you are wrong. The true value of the Scriptures is
that they bear witness of me. And you are doubly wrong, for
you will not come to me in person, when the opportunity is
given,” 3 _

40. o0 Oé\ete &\Oeiv wpés pe. This is the tragedy of the
rejection of Messiah by the Messianic race; cf. Mt. 23%, with
the same sombre conclusion, odx jferrjgare. The use of xal
(cf. v. 38), meaning ‘‘and yet,”’ before o férere is a feature
of Jn.’s style. See on 1,

Explanation of the unbelicf of the Jews (vv. 41—47)

41. Verses 41—47 are an exposure of the source of the Jews’
unbelief. It is this, that they do not love God, and so they

1 Aboth, ii. 8, quoted by Schoettgen, i. p. 356. i

% r{ dokel vuiv; (11%)is a question, * What do you think ? ~

3 Abbott points out that épavwire or éfepavvdre does not occur
elsewhere in the Greek Bible as an imperative, the aorist being generally
used when there is a command ; cf. 782 (Diat. 2439).
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41. Adfav mapa avbpdrov ob AapfBave, 42. dAAa Eyveka Juds
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8re Ty dydmyy Tob eob olk éxere &v éavrors. 43. éyd éAAvba év

do not appreciate Him who came in God’s Name. They are
concerned rather with the approval of their fellows, than with
God’s approval. Nevertheless, Jesus says that He will not
accuse them to God. Moses will be their accuser: he wrote
of Messiah, and the Jews did not appreciate what he wrote.
It is not to be expected, if they reject the written teaching of
Moses, that they should accept the verbal teaching of Jesus.

86fav Tapd dvlpdrar o AapBdve. His words of rebuke do
not spring from any wounded pride because they did not
accept His claims. Their approval is of no weight with Him
(8%; cf. the similar repudiation made by Paul, 1 Thess. 28).
That the honour (86fa) which is bestowed by men on their
fellows is not to be greatly prized is not a peculiarly Johannine
doctrine (5% 718 12%9), but appears in Mt. 6' 2 and elsewhere.
Cf. ““ The good inclination receiveth not glory or dishonour
from men” (Zest. of XII. Patriarchs, Benj. vi. 4). For 8é¢a,
see on 14,

42. d\\& éyvoxa bpds, ‘‘ but I have known you,” se. with
the knowledge that comes from personal experience; cf. 2%,

dr. Ty aydmmy Tob Oeol odx Exere év éavtots, ‘‘ that you
have not the love of God in yourselves.” In Paul ‘* the love
of God ”’ always means the love which God has for man, and
‘“ the love of Christ ” is the love which Christ has for man,
But the usage in Jn. is not so uniform.

dydwy 1s used 13% 15'% of the love of man for man; in
15% 10 of the love of Christ for man; and in 15'° 1% of the
love of God for Christ. In the First Epistle, in like manner,
in 3t 4° 10- 16 the thought is of the love of God for man; in
318 it is the love of Christ for man; but in 25 15 317 412 53 we
must interpret # dydry 7ob feod or the like phrase as signifying
the love which man has for God. See on 2115,

We see, then, that the meaning of % dydmy Tod feod in the
present passage must be determined from the context, and
we conclude that it must mean the love which men have for
God. No doubt, as Abbott argues (Diat. 2040), the phrase
in v. 38 Tov Adyov adrod oik Eyere év vuiv pévovra, suggests that
as Adyos there is the Adyos that proceeds from God, so dydmy
here should mean the love that flows out from God. But it
could hardly be imputed for reproach to the Jews that God
did not love #4em. The point of the reproach is that z4ey did
not love God, and so were not in spiritual sympathy with One
who came & 76 évdpart Tov warpds. And, as we have seen,
this sense of # dydmy 70d feoi, sc. the love of man for God,

”»
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ro ovo,u.u.ﬂ Tov Ha-rpos pov, kal ob Aapfdveré pe' év dllos (Xa‘q
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although it is not found again in the Fourth Gospel (but see
on 21% for the uses of the verb dyardw), may be amply justified
by the language of 1 Jn.

48. éyd é\fhvba & 7§ dvépam Tol watpds pou. Jesus is
represented by Jn. as speaking of the ¢ Name "’ of His Father
7 times (the number 7 probably having no significance; see
Introd., p. Ixxxix). The ‘‘ Name” of the Father was given to
the Incarnate Son (141 12); ‘‘in the Name of His Father ”’
He came (5%) and performed the ‘‘ works >’ which were His
witness (10%). This ‘“ Name ” He ‘‘ manifested ” (1%%), and
‘“ made known "’ (17%) to His disciples. He prayed the Father

¢ glorify 7 His Name (12%),

To primitive Hebrew thought the name had an intimate
and mysterious connexion with him whose name it was; and
this idea lies behind the widely spread practice of reciting the
names of foes for magical purposes. The name was the ex-
pression of the personality. Thus ‘‘ the Name of Yahweh”
came to signify the revelation of the Being of God, exhibiting
itself in Power and Providence,! and it is frequently used thus
in the O.T. (cf. Ps. 20!, Prov. 1819, This usage is carried
into the N.T. (Lk. 1%° ; and see notes on 112 1711),

Thus ‘1 am come in the Name of my Father ” does not
only mean “‘1 am come as His representative, having been
sent by Him,” although it includes this (see 728 84%); but it
conveys the idea that the Incarnate Son reveals the Father in
His character and power. Cf. 14%,

kai ob hapPdveré pe, ‘‘but you do not receive me,” «al
being used as an adversative conjunction, where we would -
expect éAAd or kairot (see on 119). The Fourth Gospel is truly
described as in one aspect ‘‘the Gospel of the Rejection”;
cf. 111 3ll. 32 1537,

dwv dNos @N0p krh., “if another shall come in his own
name, him you will receive.” Abbott (Dfaz. 2677) calls
attention to the use of dAXos rather than érepos: ‘if another
come (professing to be of the same kind as myself), etc.” Cf.
2 Cor 11* Aoy Inoolv. Such a pseudo-Christ would appear
only ‘“in his own name,” 7.e. not representing or revealing
the name and the nature of God, as Jesus did.

Schmiedel 2 finds here (so too Hilgenfeld and Pfleiderer)
an allusion to the rising of Barcochba about 134 A.D., which led

_to the extinction of the ]eWISh State On this hypothe51s the
Fourth Gospel (for there is no sign that this verse is an inter-
1 Cf. Kautzsch in D.B., extra p. 64I. 2 E.B. 255I.
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mioredgar, 6dfav wapa AAAYAwv AauSBdvovres, kai Ty 86fav T
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polation) would be later in date than Barcochba. But the
words are quite general in their reference, and are comparable
with Mk. 13% 22 (cf. Mt. 245 #): ‘‘ Many shall come in my
Name . . . there shall arise false Christs and false prophets.”
This is one of the few passages in which Jn. reproduces sayings
of Jesus comparable with the Synoptic predictions of the last
things (see Introd., pp. cxxix, clix). Bousset ! findsan allusion
to the coming of Antichrist (cf. 2 Thess. 28-12), but the context
does not call for any definite reference to the success of false
Messiahs, of whom many have appeared.

44. The cause of the Jews’ unbelief is traced here to the
desire for popular applause and favour. *‘ All their works they
do for to be seen of men ”’ is a judgment on the Pharisees found
in Mt. 23%. *‘‘ They loved the glory of men more than the
glory of God ”” is Jn.’s verdict about some who hesitated to
acknowledge their belief in Jesus (12%3). But the saying
recorded in this verse goes deeper. Faith, Jesus seems
to say, is impossible in any vital sense for the man who
measures himself only by human standards. He who has
that vivid sense of the unseen, which is faith, instinctively
seeks in his conversation and conduct to win the approval
of God, in comparison with which nothing else seems to be
important.

s divagfe (pets moTeloat, dé§av wapd dANAAAwv AapBdvortes
kt\.; vpels is emphatic: ‘‘ How can such as yox believe, who
think more of the honour that comes from men, than of that
which God can bestow ?’ The true Jew, as Paul says, is on
the other hand one ‘‘ whose praise is not of men but of God ”
(Rom. 2%). Cf. the words of Mordecai’s prayer: ‘‘ I did this
that I might not prefer the glory (86fa) of man to the glory of
God ” (Esth. 131%).

For morejew used absolutely, the object of faith not being
expressed, see on 17, ’

kol v 8dfav T mwapd r0d pdvou Beol od {yreire. BW and
(in one place) Origen omit feot, but it is certainly part of the
true text. The archetypes would have had mownoyeyoy, from
which 8y could very readily have been dropped.

The only 8¢¢a worth having is that which comes from ** the
Only God ” (cf. 11%). For the phrase 6 udvos eds, see 2 Kings
1915 19 Ps. 8619, Isa. 37%, 2 Macc. 7%, 4 Macc. 22 (and cf.
Jn. 173, Rom. 16%, Jude®, Rev. 15%): the Jews were convinced
monotheists. It is not upon the unity of God that Jesus here

1 The Antichrist Legend, p. 133.
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vopiigw Vudv wpos tov Ilatépa’ éotwv 6 karnyopdv dudv Muiois,
eis ov Vpels PAwikate. 46. €l yip émoTevere Mwioel, émorelere

lays stress, but upon the fact that there is no other worthy
Fount of honour. Cf. 8%,

45. For pv dokeite, Soxetre always having reference in Jn. to
a mistaken opinion, see on v. 39 above.

ph Sokelre 8T &yd xaryophow Gpdv wpds Tov warépa. It
would appear that some of His hearers were beginning to be
uneasy. He might be what He claimed to be, and if that
happened to be so, would not His accusation of them to God be
hard to rebut ? So, in answer to these thoughts, expressed or
unexpressed, He bids them be sure that His office at the Great
Assize will not be that of Prosecutor. 1t has been said earlier
in the chapter (v. 27) that He will be the /udge; but upon that
no stress is laid here (cf. 1247-48; and see on 317).

Their prosecutor, or accuser, will be the person whom they
expected to be their advocate, sc. Moses. Their national
claim was that they were disciples of Moses (9%; cf. 719, and
Moses had given them the law of the Sabbath, the breach of
which by Jesus had initiated this controversy (v. 16). Surely,
Moses would defend their cause. But, on the contrary, they
are told: &tw & kamyopdv budv, Mauilofs, eis &y Opeis HAmwikate
(cf. Deut. 31%).

This verse has all the marks of historicity. No one would
think of inventing a denial by Jesus of the suggestion that
He was to be the Accuser of the Jews at the Last Judgment.
But it is quite natural in the context in which it appears.

eis &v Gpeis AAmikare, ‘‘ on whom you have set your hope,”
f.e. in whom you hope, iz guo uos speratis, as the Vulgate
correctly renders. é\wilewv does not occur again in Jn., but
the use here of the perfect tense to indicate that the hope
continues in the present and is not merely an emotion of the
past, has parallels at 1 Cor. 15", 2 Cor. 129, 1 Tim. 410 55 6.
The aor. jAmoa occurs only twice in the N.T., sc. 2 Cor. 85,
1 Pet. 13, which is remarkable, as in the LXX the perfect
#\meca 1s never used, but a/ways the aorist (e.g. Ps. 7* 16! etc.).
Again, the constr. éAnilew eis rva is rare in the LXX (cf. Ps.
119 145%, Isa. 51%), where the prep. ¢xi is nearly always
used. In the N.T., too, we generally have éx{, but s in Acts
267, 2 Cor. 119, 1 Pet. 3% Thus the only exact parallel in the
Greek Bible to the phrase in this verse is eis ov jAmixaper of
2 Cor. 119, a sound Greek construction.}

1 Abbott (Diat. 2442—2443, 2473) traces the Johannine perfect to

Hebrew influence, and says that we should have expected the aor.
or the pres. rather than the perf. at 5. But, on the contrary, the

VOL. I.—1I7%
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46. €l yap émoredere Mwioel xT\., ¢‘ if you believed Moses,
you would believe me,” the imperfect tenses indicating a con-
tinuing belief.

wepl yip épob éxelvos Eypapev, ¢ for it was of me that he
wrote 7 (cf. 1241). Deut. 188 12 i5 cited as Messianic in Acts
3?2 and it is regarded by Cyprian (Zesv. i. 18) as the passage to
which reference is specially made here. It was one of the first
O.T. testimonia to be claimed by Christians. At 34, the
brazen serpent is mentioned as a type of Christ; and at 8%
reference is made to Abraham’s prevision of Christ’s work
Cf. Lk. 24%", when no doubt many other types and prophecies
were explained. It is probable that Jesus adduced specific
passages in support of His statement that Moses had written
of Him, but we cannot tell what they were. Only a summary of
His argument is before us.

47, el B¢ Tols éxelvov ypdppaow x7h., ‘‘but if you do
not believe his writings, how will you believe my words ? "
There is a double contrast, between éxelvov and émots, and
between ypdupaocw and pjpacw. The argument, If you do not
believe Moses, how will you believe Christ ? would not have
appealed to a Christian of any age ; but it was addressed here
to Jews, for whom the authority of Moses was the greatest they
knew (pf. Lk. 16%), and in such a context was weighty. Here,
again, it is plain that Jn. is reproducing with fidelity the kind of
argument which Jesus used in Jewish controversy. Upon the
contrast between ypdppara, ‘‘ writings,” and pipara, * say-
ings,” no special stress is laid, although these ypduuara were
reckoned as iepa ypdppara (2 Tim. 315 and as entitled there-
fore to special reverence. If Jesus were no other than an
ordinary Rabbi, it would be obvious that his authority as a
teacher would be far inferior to that of the sacred writings,
consecrated by a long tradition.

The pijpara of Jesus are mentioned again 683: 68 820 y247. 48
1439 157 178 (see on 33 above).

The constr. ¢l . . . o, as an undivided phrase, is noted by
Abbott (Dzat. 2256) as occurring again in Jn. only at 10%7.

Further argument with the Jewiskh doctors (VII. 15-24)
VIL 15. We have given above (see Introd., p. xix) the
reasons for taking vv. 15-24 of c¢. 4 as following directly on 5%,

erf. is right here and the aor. would be wrong, as it is wrong in the
XX often. See also Field, in loc.
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VII. 15. éfavpalov odv oi “Tovdalor Aéyovres Ilis ofros ypdu~
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Jesus has appealed to the ypdupara of Moses as establishing
His claims, and had probably (see on 5¥) quoted specific
passages, commenting on them as He went along. This
amazed the Jewish leaders, who had thought that such learning
was confined to those trained in the Rabbinical schools, and
they had never heard of Jesus as a disciple of any prominent
Rabbi.

éBadpafor odv, ‘‘ So they began to express wonder ”;
cf. v. 46 and Mk. 1217, Lk, 247 422,

whs olitos ypdppota oldev ph pepabnkds; It was not so
much the wisdom of His words that astonished them as His
knowledge of the Jewish writings, which probably included
the Rabbinical traditions that had gathered round the Old
Testament, as well as the Old Testament itself. In Isa. 291%
) émoTdpmevos ypdppara Mmeans a man who cannot read,
an ‘‘illiterate.” For dypdppatos in Acts 43, see Introd.,
p.- xxxvi. But in the present passage, uy pepafyrds seems to
mean rather *‘not having been the pafymfs of a recognised
teacher.” The tradition of His scribbling upon the ground
[8%] shows that Jesus was not illiterate in the strict sense; and
it is unlikely that this would have been suggested by the Jewish
Rabbis who had engaged in controversy with Him.

168. ‘H éuh 8idayn olk &omw éud ktA. Here only does Jesus
call His message &dayy, a ‘‘ teaching ’; it is a significant
word, as He is now dealing with the professional d:3aakdhot.
That His teaching is not His own, but the Father’s, is repeated
often (828 12% 141% 2¢); and this has already been said in effect
at 530 8udays occurs again in Jn. only at 189; cf. 2 Jn.% 10,

The answer of Jesus to the Jews’ objection that He had
never learnt from a recognised Rabbi is remarkable. He does
not say (which might seem to us the natural answer) that
He needed no Master. Indeed, Mk. reports that it was a
feature of His teaching to the multitudes that it was given
‘“ with authority, and not as the scribes ”’ (Mk. 122), 7.e. that He
appealed in His popular teaching to no Rabbinical precedents;
and the Synoptic discourses sufficiently illustrate this. But in
cc. 5 and 71" we have the report of a long-drawn-out argu-
ment with the Rabbis, and it is conducted throughout (see on
5%1) in the style of the Jewish schools. If Jesus had said, in
reply to their implied question ‘‘ Whose disciple are you?”
that He was no man’s disciple, but that He spoke of His own
authority, they would at once have told Him that He was an
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impostor and adventurer. But, exactly as at 531, He follows
their line of thought. He does not claim to be self-faught,
which would only have aroused contemptuous indignation;
but He claims that His teacher was the Father who had sent
Him, as He had said so often before (cf. especially 536-38),

17 édv ms Béhy 1'6 95)\1"1.0. adTol moietv xtA., ‘‘If any man
set his will (05:\1;, is expressive of dehberate purpose) to do
His will, he shall know of the doctrine, etc.” The Synoptic
form of this saying is to the effect that it is only the man who
does God’s will who can enter into the kingdom of heaven
(Mt. 72Y). That right conduct is a necessary preliminary to
accurate belief about Divine things, and conversely that the
cause of unbelief is often a moral cause, are propositions which
are repeated frequently in Jn. They are specially pressed in
this controversy with the Jewish leaders. Jesus had claimed
that He sought, not His own will, but 76 @éAnua tod wéuwpavrés
pe (539); and He goes on to suggest that it is just because this
could not be said of the Rabbis that they had failed to accept
His Divine mission. It is their moral nature that is at fault
(5%-42), Cf. for similar teaching 83!~ 32. 47 1421; it is all summed
up in the tremendous assertion, ‘* Every one that is of the truth
heareth my voice ” (1837). Cf. Ps. 254,

1ro-repov éx Toli Oeol éoTiv 'q eyw ktA. The classical constr.
mérepov . . . 4 . . . occurs only here in the N.T. wérepov is
found agam in the Greek Bible only in the Book of Job (cf.,
e.g., Job 7'%).

éx feot is the reading of 8D, but BLTW® have é ToG eod,
which is the regular Johannine form (1 Jn. 41 2- 8- 4. 6. 7),

That Jesus did not *‘ speak from Himself "’ is repeated 12%
1419, ar. 1 it is also said of the Spirit, ‘‘ He shall not speak from
Himself 7 (16!%). Jesus, again and again, repudiates the idea
that He does or says anything apart from the Father (cf. 5%
7%; and see 8%8). The repeated disclaimer of orzginality for
His teaching is foreign to modern habits of thought. But
originality, or departure from precedent, or the idea that there
is any merit in being self-taught, were all equally distasteful
to Jewish scholasticism.

18. 6 4¢’ éavrol Aakdv v Békav v iBlav Lnrel xtA. He
returns to what He has said at s¥ (where see note), and He
repeats it again 8%- 54, The contrast is between the teacher who
represents himself as the fount of knowledge, and him who
speaks as a herald and ambassador of a superior from whom



VII. 18-20.] THE CROWD SAY HE IS MAD 261

r ~ “w o~
obros dAnbis éotw kal ddikia & adTd odk &orw. 19. od Mwiois
> -~ ’ ~
&Bwkey Suiv Tov vopov; kai oddeis ¢ Sudv wotel TOv vopov. T pe

P - p
{yreire ‘droxTeivar;  20. dmexplfly 6 Syhos Aawoviov Exes’ Tis o€

he has what he has. The former seeks his own honour (for
36fa means ‘ honour ” here, see on 1'4); the latter is only
concerned to proclaim the truth that he has received, and in
proclaiming it he seeks to bring honour to him from whom he
received it. 'The former, therefore, may be under suspicion
of false teaching; but the latter has no self-interest to further,
oitos GAnbis éorwv. There is no é&duwkia, *‘ unrighteousness,”
in him, such as is several times contrasted by Paul with
““truth ”” (Rom. 28, 1 Cor. 13, 2 Thess. 212),

For the emphatic use of ofiros, cf. 6%,

The special form of dducla with which Jesus had been
charged was that of Sabbath-breaking (5% %), and He now
brings the discussion back to this, by making a direct attack
on His Jewish critics. They blamed Him for a technical
breach of the Sabbath, but it was their own practice to condone
such breaches in special circumstances (v. 23). His argument
from v. 19 to v. 24 is ad kominem.

Ps. 40® provides a parallel for the sequence of thought,
vv. 17-19, which perhaps is fortuitous:

TOD 7rorr]¢ral. 70 9()\7],11.0. cov, 6 Beds pov, e,Bow\'qe'r]v,
kal TOv vopov oov év uecd Tis kapdlas pov.

In Ps. 40® tov vdpov gov in the second line corresponds, after
the fashion of Hebrew poetry, to 76 fehqud oov in the first line.
The argument, implied but not explicitly stated, of vv. 17-19,
is that if a man does not will to do God’s will, he has not God’s
law in his heart, and does not keep it.

19. of Mwiois &dwkev (so0 BD; NLTTANW® have BeBwKev)
opiv Tov vépov; Moses gave the Law in all its bearings for
a Jew (see on 1'%), but here the reference is specially to the
Mosaic law of the Sabbath (v. 23). Jesus turns their appeal
to the authority of Moses against themselves, as at 5%,

(KO.L being used for «aitoy, as at 5%-40; see on 19
ouSetg e§ opdv (cf. 16° 1712: Mk. 11!, Lk. 14% preferring to
omit ¢ in similar constructions; cf. 1 323 212 and see on 1%0)
woiel Tov vépuor. No one, He urges, keeps the Mosaic law
of the Sabbath with minute scrupulosity in all circumstances,
and He goes on to mention an admitted exception (v. 23).

Ti pe Inreite dmoxTelvar; See on 5%, where it has been
- recorded, élsjrovv atrov ol “Tovdator dmwoxreiva.

20. aﬂexpl.e‘q 6 dyhos ktA. The crowd had been listening
with eagerness to the controversial discussion between Jesus
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and the Rabbis (o Tov8atoy, v. 15); and they interrupt now
to disclaim the idea that there was any thought of killing
Him, This is a lifelike touch. It was not the ‘‘ people,” but
the ‘* Jews,”” who had begun the plot; the people knew nothing
of it,

Sapdrov éxers: The same thing was said of John the
Baptist, as an explanation of his asceticism (Mt. 118); and
later on, Jn. records that the Jewish leaders, or some of them,
accused Jesus of being possessed with a demon (84-4% 10%0; cf.
Mk. 322). But here it is the people who say ‘‘ Thou hast a
demon,” meaning not to impute moral blame but mental
infirmity. It is a well-known sign of insanity to believe that
other people are in league against one. ‘‘ Who seeks to kill
you?” It is only your disordered imagination which makes
you suspect it (cf. Mk. 321). See Introd., p. clxxvii.

21. Jesus does not answer the insulting suggestion that
He is out of His mind. He goes back to His statement that
no Jew keeps the Sabbatical law after a fashion which admits
of no exception.

&v &pyov émoinoa kal wdrres Oaupdfere. This has generally
been interpreted as meaning, ‘‘ I did one miracle, and you
all marvel.” But such a pronouncement is not in harmony
with the context. Nothing has been said throughout 5% or
718-4 to indicate that the observers, whether the simple folk or
the Jewish leaders, had seen anything extraordinary in the cure
of the impotent man, or had expressed any wonder. Indeed,
520 suggests that ‘‘ greater works” would be necessary, if
their wonder was to be aroused. Nor, again, would an appeal
made by Jesus at this point to the miraculous nature of what
He had done be apposite to the argument which He is develop-
ing. That argument has to do with one point only, sc. His
alleged breach of the Sabbath; and it would be no answer to
the charge of breaking the Sabbath to tell His critics that what
He had done had been miraculous, and to remind them that
they had been astonished.

We have seen above (52°) that Jn. frequently speaks of the
wonderful works of Jesus as His épya; but there is no instance
of a specific miracle being referred to as épyor in the singular
(as onueiov is used, 4%, unless 1032 be regarded as an excep-
tion: moAld xala &pya &Befa tpiv . . . dd molov adrdv épyov
Mbdleré pe; &pyov in the sing. occurs again in Jn. only at 43¢
174 (of the work which the Father prescribes to the Son) and
at 62 (of the work which God desires of man).
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Furthermore, stress is laid here on the singularity of the
‘‘ work ”’ that has been *‘ done ” by Jesus. *‘ I did one work.”
But in the course of the preceding argument He had appealed
to the ** works,”” in the plural, which bore witness to His claims
(5%, where see note). There would be no point in now singling
out one épyov only, as having excited wonder because of its
extraordinary character; and it would be surprising if that
one were singled out, of which it is not recorded that it caused
any astonishment.

Accordingly we render & &yov éroiyoa, ‘1 did one work,”
s¢. of labour, and interpret it as having reference to the matter
originally in dispute sc. that He had broken the Sabbath.!
The law was, wds 8 wovjoer épyov 1y fuépa 77 éBBouy, favoTw-
Oroerar (Ex. 3115 352). Jesus admits, in terms, that He has
broken this law on the particular occasion to which His critics
refer. & &yov émolnoa «xtA.,, ‘1 did one work,” sc. on the
Sabbath, ‘‘and you are all astonished,” favpdlev indicating
that they were puzzled, as at 37 4%. Their astonishment was
not caused by the extraordinary nature of the cure, but by
the circumstance that Jesus had ventured to cure the man on
a Sabbath day.

We take Baupdfere with 8i& 7odte which follows: *‘you are
all astonished by this.” Cf. éaidpacer dia v dmariav airév
{Mk. 6%), where the reason of astonishment is indicated by &ud
with the acc., as here, 8 rovrois often used by Jn. in relation
to what follows (see on 5!%); while the more common usage,
in accordance with which it relates'to what has gone before, is
also adopted several times in the Gospel (see on ¢%), although
there is no other instance in Jn. of 8:a rob70o coming at the end
of a sentence.

The tendency of the versions is to take &ia -rov-ro as_begin-
ning the next sentence: ‘‘ Therefore Moses, etc.” But, in
that case, dua Tobro is difficult to interpret, and involves a very
elliptical construction. It would mean ‘¢ For this very cause,
Moses gave you the ordinance of circumcision, knowing that
it would conflict with the strict law of the Sabbath; sc.
in order that he might teach you that the Sabbatical precepts
admit of exceptions and are not always to be enforced literally.”
This would give a tolerable sense, but it strains the force of
dua Todro too far, and introduces a very subtle reason (not
suggested elsewhere) for the rule that circumecision must always
be on the eighth day after birth., It is simpler to take wdvres
Oaupdlere Bud TobTo as one sentence, ‘‘ You are all astonished at
this act of mine.”

1 Wendt (Gospel according to St. John, p. 64 n.) takes this view.
Cf. épydéeotas in 517 and Lk 134,
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N* omits 8wa Tobro, thus cutting the knot of the difficulty
by treating the words as a later gloss.

22. Moiiofs 3éBwkev dplv ™y wepropdy.  mepirous) does not
occur elsewhere in the Gospels; but we have mwepirépvew (Lk.
1% 221, The ordinance of circumcision on the eighth day after
birth is re-enacted, Lev. 123,

olx 31 ék Tob Mwiocéws éoriv aAN’ éx Tdv watépwv. This is
an evangelistic comment on the words of Jesus, interpolated
exactly as at 12% odx or . . . d4AX’ (see Introd., p. xxxiv).
The covenant of circumcision went back to Abraham (Gen.
1710 214, Acts 48). For rav warépov, see on 6%,

kal év caBBdrte kT\. B om. év, but ins, RDLT®W (cf. 56).

Even if the eighth day after the birth of the child fell on a
Sabbath, the act of circumcision was performed. Lightfoot
(Hor. Hebr. in loc.) cites the Rabbinical rule: ‘¢ Rabbi Akiba
saith, ¢ Work that may be done on the eve of the Sabbath must
not be done on the Sabbath, but circumcision . . . may be
done on the Sabbath.’ 1

Justin uses the argument of the text in the Dialogue with
Trypko (§ 27), appealing to the injunction to circumcise on the
Sabbath.

23. el mepiropy k7. *‘ If a man receives circumcision on a
sabbath, in order that the law of Moses (sc. the law relat-
ing to circumcision, Lev. 123) may not be broken, are you
angry with me because on a Sabbath I made the whole man
healthy ? ” A somewhat similar idea appears in the Rabbinical
writings: ‘‘ Circumcision, which has to do with one member only,
breaksthe Sabbath; how much more the whole body of a man? *’ 2
The contrast is between the treatment of one member, and of the
whole body (6Aov dvbpwmov). If the lesser thing is permitted,
why not the greater? The argument is comparable with that of
Mt. 121, Lk. 135 by which a technical breach of the Sabbath
is defended, but is unlike that of 517, where see the note.

For Mew, of *“ breaking ”’ a law, see on 4.

6 vdpos Mwicéws is a comprehensive term for the whole
Jewish law, or for a particular enactment: cf. Lk. 222 244
Acts 15° (this passage referring to the law of circumcision),
1 Cor. ¢° etc. Adew 1s used at 518 of breaking the law of the
Sabbath. The word dyujs goes back to g% 14,

1 Shabb. fol. 130. 2 Joma, f. 85, quoted by Wetstein.
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24. p) xpivere xat’ S, ‘‘ do not judge by looks,” z.e.
superficially, the too frequent weakness of the Pharlsees,
which is rebuked agaln v,uer.s KaTd T‘I]V o‘a.pxa. pre‘re (815) Cf.
Isa. 113 o¥ kara ‘rnv Sofa.v pru and 2 Cor. 10°. Ol,l/Ls occurs
again in the N.T. only at 11% and Rev. 1'%, and then in the
sense of *‘ face.”

4N\& Ty Bikalar xpiow «kpivate, ‘‘ but judge righteous
judgment,” z.e. be fair. The expression is used of the judg-
ments of God, Tob. 32 Cf. also Zech. 7° xpiua 8ixatov xpivare.
The constr. «kpiow «pivew is common (Isa. 11%) and is also
classical (Plato, Rep. 360 E).

XTA® have xpiow «kpivate (the authoritative aorist im-
perative ; see on 2°), but BDLTNW give «pivere.

This is the last word of the controversy which arose out
of the healing of the impotent man at Bethesda, sc. 5%
715-24: and naturally, the Jewish leaders were indignant. Cf. 7L

Retreat to Galilee ; His brethren urge Jesus to show Himself
at Jerusalem (VII. 1-g)

VIL 1. xai perd tadra wepiemdrer xTA. So NBBC¥LTAG,
but ¥C?DW with most syrr. latt. om. «af, which may be an
editorial addition. N has xai wepierdrer per adrdv & ‘Ino. x7A.,
and the rec. also goes wrong with xai wepierdrer 6 “Ino. pera
TavTa KTA.

petd Taira is the beginning of a new section of the narra-
tive, and reasons have been given (Introd., p. xix) for placing
71'14 in direct sequence to cc. 5, 7152,

After the severe rebukes which Jesus had addressed to the
Rabbis, already exasperated by the breach of the Sabbath and
His lofty claims (58), it was natural that He should withdraw
from' the neighbourhood of Jerusalem for a while. He had
gone up to Jerusalem for the Passover, and after that He healed
the impotent man (5%). Then controversy ensued, and in
51947 »15-24 we have a summary of the main points on which
stress was laid, the discussions probably extending over some
days. If we suppose that He left Jerusalem about the month
of May, there is time for a ministry of four or five months in
Galilee, before He returned to Jerusalem for the Feast of
Tabernacles at the end of September. Jn. gives no details of
this Galileean ministry, but there is room in these months for
many of the incidents recorded in the Synoptic Gospels as
having taken place in Galilee (see on v. 3).
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The narrative of the events in Jerusalem after Jesus went
up to the Feast of Tabernacles (v. 10) is full of movement and
of local colour. Presumably (see on 5') the Twelve attended
the Feast of Tabernacles, and were again in the company of
Jesus after He went up.

mepremdrer.  This is the natwal word for the itinerant
ministry of a Rabbi accompanied by His disciples; cf. 6%
11%, (For the larger meaning of wepirareiv, see on 812)
Jesus was ¢ walking in Galilee,” because the Jews, as has just
been said (71%), were seeking His life.

For the phrase é{#rour abrdv oi ‘lovBalot dmoxseivar, see on 518,

2. fiv B¢ éyyls 7§ éopmf kA, This was the Feast of Taber-
nacles of the year 28 A.p. See on 5!,

The Feast of Tabernacles (oxyromyyia) was originally a
Feast of Ingathering or a Harvest Festival, and was not at
first held on a fixed date, but *‘ at the year’s end ”’ (Ex. 342%),
aocording to the time when the harvest was gathered. The
Deuteronomic Code calls it ‘‘ the Feast of Tabernacles”
(Deut. 16'%), and prescrlbes that it is to be kept for seven
days. The reason for its name assighed in the Priest’s Code
is that ‘‘ I made the children of Israel to dwell in booths, when
I brought them out of the land of Egypt” (Lev. 23“3). In
the same Code the annual date is fixed; it was to begin on the
fifteenth day of the seventh month (Tishri), going on for seven
days (Lev. 23*). That is, it was held at the end of September
or the beginning of October. In Num. 29%® an eighth day of
observance appears, on which was to be ‘‘ a solemn assembly,”
and we find this eighth day observed in post-exilic times
(Neh. 88 2 Macc. 10%). Josephus, who mentions the eighth
day (Antl 1L X. 4), calls this feast eop'r'r] adddpa mapd Tols
EBpaLotc dytwTdTy Kat ,u.eyLo"r-r/ (dnze. vl iv. 1), thus marking
its important place in Jewish life, it being, pre-eminently,
the Feast of the Jews. For the rltual observed, see on %%
and 812

For the phrase 1 éopm) Tov “lovdalwy, see on 218

3. For the ‘¢ brethren of Jesus,” see on 2!2.. They were
older than He was, and this may explain their venturing to
offer Him advice as to His conduct. The discussion between
them and Him, which is reported vv. 3-8, could only have been
known to one who was in intimate relations with the family;
and there could be no motive for setting it down in narrative,
if it had not actually taken place.

perdBnde  évreifer, ‘‘ depart hence ”: ueraBuoivew is used
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uraye eis 'rnv *Tovdaluv, iva kal ol pabyral cov Gewp'r)o'ovo'w T epya
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13* of departing from this world, and metaphorically 52,
1]n, 314.

kai Omaye (a favourite word with Jn.; see on v. 33) eis
v ‘lovdaiav, {va kal oi pabyrai oou Oewp'qo'ouo'w 18 &pya oou &
woweis. The advice seems to have been ironical, for they 8o
on to express doubts about His alleged ‘¢ works saying
€l Tavra mowess, ‘‘#f you do such things.” The suggestion
is that the rumour of these épya was confined to Galilee, and
that if He were to establish His reputation in’ Judea, it
would be desirable that His disciples there should have an
opportunity of seeing what He could do.

We have already heard of many disciples in Judea (2%

4Y); indeed, it was because their number excited the jealousy

of the Pharisees that He had left Judza on a former occasion
(4%). But there was little of miracle there on His last visit;
the cure of the impotent man is not described as a ** sign,” and
it had attracted attention rather because it had been wrought
on a Sabbath day, than because of its marvellousness (5°%;
and cf. 7%, where see note). The *‘works” to which the
brethren of Jesus make reference here are those of Galilee,
perhaps the Miracle of Cana (21) or the Healing of the Noble-
man’s Son and other sick folk (4% 62), or the Feeding of the
Five Thousand (6°%), or more probably healings wrought
between His departure from Jerusalem and His going up
again for the Feast of Tabernacles (vv. 1, 14), 7.e. during the
summer of the year 28. Nothing is told about them by Jn.,
but the words va épya oov & mouels, ‘‘ the works which you
are doing,”’ suggest that the reference is not to anything that
He had done months before the date of the conversation, but
to quite recent events. And, as has been suggested on v. 1,
some of the Galilzean miracles recorded by the Synoptists may
be placed at this period in the ministry as narrated by Jn.

The allusion to the pafnral here cannot be to the Twelve,
for they had been witnesses of many of the wonderful things
that Jesus had done, and were already convinced of the truth
of His claims. Nor can the allusion be to the Galilzan disciples
who were disheartened by the difficulty of His teaching and left
Him on a former occasion (6%), for they would not be in the
way of seeing miracles wrought at Jerusalem, whither His
brethren advised Him to transfer His activities. We conclude,
then, that the pofyre{ whom His brethren suggested He should
confirm in their allegiance by displays of His power, were those
in Judza and at Jerusalem. If, indeed, He was to succeed
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in the Mission for which He claimed the highest sanctions,
He must convince Jerusalem. And His brethren were right
in the view they took of this. They did not accept His claims,
as yet at any rate (v. 5), but they understood clearly that it was
at the Holy City that they must either be proved or disproved.

fewpfoovowr. So NB*DLNW, although iva with the future
indic. is rare in Jn. (cf. 17%). &* has fewpodow, and T'A® read
fewppowo.

B places oov before ra épya, but om.x *D.

4. The principle laid down by the brethren of Jesus is
sound, sc¢. that no one who seeks public recognition can afford to
keep his deeds a secret. obBels ydp Tt év kpunwTd morel xal {nTel
adrds év mappnola elvar, ‘‘ No one does anything in secret, and
(at the same time) himself seeks to be in the public eye.”

xa{ is used like xafrot (see on 110),

For adrés BD*W have aird, through misunderstanding.
mappnoie (from may pjua) expresses primarily a complete open-
ness and freedom of speech (cf. Mk. 832, the only place where
the word occurs in the Synoptics), and in this sense it is a
favourite word with Jn.; cf. 13- 26 102 16%-2° 1820 (where
&v kpumr¢ and & woppnaie are again contrasted). It is thus,
according to Prov. 1%, that Wisdom speaks: é& wAarelas
mappyoiav dye. The word then comes to connote intrepidity
or courage; and it is used in 1 Jn. 228 3% 417 514 of boldness
in man’s attitude to God (cf. Job 2719).

In this passage & mappnoig elvar signifies ““ to be boldly
in public view,” as in 11%, where we have olxért mappyoia
mwepierdre év tots Tovdaiows; cf. Wisd. 51, Col. 215, What the
brethren of Jesus suggest is that to hide Himself in Galilee is
incompatible with the claim for public recognition, as One sent
by God, which He makes for Himself.

el TaiTa woets, ‘‘ 7 you do these things,” se. the wonderful
works with which rumour associated His name. The brethren
do not express definite unbelief, but they are sceptical.

davépwoor oeavtdv T4 xdopw, ‘‘ show thyself to the world,”
i.e. to the great public at Jerusalem (cf. v. %), where multitudes
would be gathered at the Feast of Tabernacles. The wider
meaning of «éouos (see on 1%) cannot be intended, as present
to the minds of the brethren of Jesus. For ¢avepdw, see on 131 ;
and cf. 1422,

5. 033¢ ydp ol 48ehdoi adtod émlorevor (DLW have éniorevoay,
which is plainly wrong) eis adtédv. The form of the sentence
suggests that it is remarkable that His own kinsfolk did not

?
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believe in Jesus, the imperfect tense indicating their general
attitude. For the constr. wmworevew eis avrdv, see on 112, It is
a favourite constr. in Jn., and it implies a belief 7z Jesus, as
distinct from mere belief in His doctrine. It is used thus
throughout this chapter (vv. 31, 38, 39, 48; and cf. 8%), and its
use at this point means that the brethren of Jesus did not
believe in Him as Messéak. Their incredulity, as reported by
Jn., is in accordance with the Synoptic narratives (cf. Mk. 3%,
Mt 12% 1 357)

6. )\eye; olv. So N°BLNTA®, but om. ofv 8*DW and syrr.
For odv in ]n see on 122,

6 kaupds & épds olmw mdpeotwy, ‘‘ my time is not yet come.”
xoupds is a word which Jn. uses only in this passage; it stands
for the moment of opportunity, the fitting occasion, rather than
for the ¢‘ predestined hour ”’ (&pa), on which the Fourth Gospel
dwells with such insistence (see on 2%). The fitting time had
not yet come, Jesus says in reply to the suggestion, ‘‘ reveal
Thyself to the world ” (v. 4); and by this is meant not the
hour of His Passion, but rather the best time for that public
manifestation of Himself as Messiah, which He would make
when He went up to the Feast of Tabernacles (v. 8). Such
public declaration was made, when He did go up: cf. vv. 29,

33, 812 B etc,

6 8¢ kaipds 6 Opérepos mwdrroré éotw €vorpos. Their case was
different from His. It did not matter when they went up to
the feast; it was one of strict obligation, but the exact day on
which they would present themselves in Jerusalem was of no
consequence, provided that they attended. Any day would be
a fitting day (xawpds) for them to arrive, for £4ey would not be
received with hostility, but rather with indifference.

7. ob Bdvatar & kdopos poelv Gpas, ‘‘ the world (see on v. 4)
cannot hate yow,” ipds being emphatic. We have adopted
(see on 2!2) the ancient belief that ‘‘ the Lord’s brethren ”” were
children of Joseph by his first wife, and were not numbered
among the Twelve. The language of this verse shows, at
any rate, that Jn. did not regard them as members of that
select company, for it assumes that there was no reason why
they should be regarded with disfavour by the Jews who were
hostile to Jesus, as His accredited followers would certainly be
(cf. 15%9).

pé 8¢ poet. Cf. 1518 2-24 The xdopos which ‘‘ hates”
Jesus is that world which Jn. describes as lying in wickedness,
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1 Jn. 51 (see on 1%. But here the reference is only to the
hostile Jews, as appears from the words which follow.

31 éyd papTupd wepl abrol dTi T4 €pya adrol Tovnpd éoTuv.
He had denounced the Jews recently, and had said that their
unbelief was due to moral causes (54%-%), wherefore they hated
Him. Such denunciation was a form of His *‘ witness ”’ to
the truth (cf. 18%). See on 3'° where the phrase v airov
movnpa Ta épya has already appeared.

8. Opels dvéPyre (the regular word for going up to Jeru-
salem; see on 21%) eis ™y éopmiv. N*TA add radryv here, but
om. N*BDLTNW®. dueis is emphatic, ‘‘ Go ye up to the
feast.”

éyb oimw dvaBaive els Ty éopmiiy Tadmy, ‘‘ 7 (on the other
hand) am not yet going up to this feast.”

otrw is read by BLTNWTAG, but 8D Syr. cur. have otx, If
ovrw be read, Jesus is represented as saying that Heis not going
up immediately, as His brethren would have Him do. If we
read otx, His words would seem to convey to His hearers that
He was not going up at all to this particular feast; and in that
case He altered His plans afterwards (v. 10).

81 6 éuos karpds (this is the true reading here, as against
6 xawpos 6 éuds, which the rec. text reads, from v. 6 above)
obww wemMjpwrar. This is a repetition of the reason given in
v. 6, with slight verbal changes, the stronger word werAjpurac
being substituted for wdpesrww. The fitting moment had not
yet arrived for His public proclamation of His Messiahship.
The repetition of the same thought in slightly different words
is a feature of Jn.’s style. See on 318,

9. tabra 3¢ elmbyv adtds pewer kth.  So RD*LNW, while
BTTA® have airois. But the emphatic airés is thoroughly
Johannine.

Sesus goes up secretly to the Feast of Tabernacles
(vv. 10-13)

10. &g 8¢ avéBnoav x7\., ' when His brethren had gone up
to the feast,”” the aor. being used like a pluperfect (cf. 2°
and 4*%).

Tére kal adtds 4véBy. This was His farewell to Galilee, as
the scene of His public ministry.
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o) davepds GAN& ds év kpuwrd, ‘‘ not openly 7 (f.e. not with
the usual caravan of pilgrims), ‘‘ but, as it were, in secret,” or
privately. s is omitted by &D, but ins. BLTNW. There
was nothing secret about His movements or His teaching
when He reached Jerusalem (728 28; and cf. 18%), but He did not
go up publicly with the other pilgrims from Galilee. We find
mention of disciples with Him at g2 but it is not certain that
these were the Twelve (see note iz Joc.).

11. oi odv ‘loudator élYTour adtév k7., ¢ So the Jews (7.e. the
hostile leaders; see on 1'%) were looking for Him at the feast” ;
odv perhaps being not merely conjunctival, but having refer-
ence to the fact that Jesus, having gone up to Jerusalem
privately, was not in public view.

mod éorw éxeivos; ‘‘ Where is He?” So at gl éxeivos,
#/le, does not carry with it any suggestion of rudeness or hatred,
as Chrysostom supposed. It occurs very often in Jn. (see
on 18),

12. xai yoyyvopods wepl adrol fiv wokls év Tois dxhors. The
order of the words is uncertain, but the variants are of no
consequence. For yoyyvouds, the murmuring of a crowd,
not necessarily hostile, see on 6%, and cf. v. 32. The plural
oi SxAow occurs only here in Jn.: The reference is to the
different groups of people that were gathered in the city, the
Galilzean visitors among them. &D have & 7¢ dxAe, but the
plural is probably right.

As might have been expected, the gossip of the crowds
was partly favourable, partly hostile. Some said dya8ds éorw
(cf. vv. 40, 43). This was an adjective of which He had
deprecated the application to Himself, as really saying too
little (Mk. 10'). Others said m\avd tov 8xhov, ¢‘ He leads the
people astray,’” probably with allusion to His healing on the
Sabbath day at the previous Passover season, and His claim
to Divine prerogatives (518); cf. v. 47.

For rov 8xhov, the Leicester cursive 69 has tols §xAovs,
an eccentric reading which would hardly call for notice were
it not that the Vulgate, in common with the O.L. e /, has zurbas.
This is one of the instances in which Jerome has been supposed
to have used Greek manuscripts no longer extant.

13. obdeis pérror Tappnoic éNdher wepl aitol. For wappyoia,
see on v. 4; and for wappyoia Aadeiv, cf. 728 1620 1820,

81a 1dv $éBov Tdv 'lovdaiwr. The phrase is repeated 1% 2019,
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in both cases, as here, the reference being to the ecclesias-
tical authorities who terrorised the people; cf. 9%, 122, The
common people were afraid to express any opinion in favour
of Jesus, recollecting that, on His last visit, *‘ the Jews >> had
been anxious to put Him to death (5!8).

Jesus teaches in the Temple : He altracts the people, but the
Sanhedrim seek His arrest (vv. 14, 25-36)

14. #8n 8¢ Ths éoprhs peoolons xrA., ‘° When the feast
was half over.”” The Feast of Tabernacles lasted for eight
days (see on v. 2), so that this note of time (see Introd., p. cii, for
Jn.’s liking for such notes) means that it was about the fourth
day of the feast that Jesus presented Himself publicly in the
Temple. The verb pesodv is not found again in the N.T., but
it occurs in the LXX; cf. pesovoys ris vikros (Ex. 12%,
Judith 125).

avéBn ’Inoois eis 76 tepév. The Temple was on a hill, so
that dvéBn is the appropriate word (cf. Lk. 189). The art.
6 is omitted before Tyoovs here by XBLT, appearing in
DNWTA® (but see on 1%).

kat €3{8aokev, “ and began to teach’; cf. v. 28, 8§20, 18%,
This is the first notice of the public feacking of Jesus in Jeru-
salem, as distinct from the answers to objectors recorded in c. 5.

25. The section introduced by v. 14, and then including
vv. 25—36, has no reference to the Sabbatical controversy.! The
discussion about the breach of the Sabbath by Jesus, begun
in c. 5, and ending with 71524, is not continued on this visit to
Jerusalem, which took place some months after the former one
(see on 7). About the fourth day of the celebration of the
Feast of Tabernacles (71%) Jesus began to teach publicly in the
Temple, and His teaching attracted the attention of the citizens,
who began to ask themselves if He might not be the Messiah
after all, although the Jewish leaders were seeking to arrest
and silence Him (7%%). At this point, Jesus declares openly
that His mission is from God, and that in a short time He will
return to Him (7%%). His strange language about Himself
disconcerts the Pharisees, who say scornful words (7%- %), but
they do not arrest Him on this occasion.

Some of the Jews were impressed by the public teaching
now begun (v. 14). Twes éx TOv ‘lepocolupertdv, sc. the

1 See Introd., p. xix, and on v. 1 above, for the dislocation of
the text.
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inhabitants of Jerusalem, as distinct from the multitudes of
country folk who had come up for the feast. The term
‘Tepocodvpetrar is found in N.T. only here and Mk. 15 (cf.
4 Macc. 42 18%).

The Vulgate has ex Hierosolymis here instead of ex
Hierosolymitanis, which the Oxford editors suggest may
be due to the use by Jerome of some Greek text now lost.
But Hierosolymitanis appears in df g as Hierosolymitis,
from which the transition is easy to Hierosolymis.

These shrewd townsmen were surprised that their religious
leaders were seeking the death of One who spoke with such
power. With &v {nroliow dwokteivar, cf. v. 1.

26. kai e, For i8¢, see on 12, _

wmappyoia. For this word see on v. 4, and for wappyela
\alel, the openness with which Jesus taught, see on 18%, The
citizens were surprised that He had been allowed to teach
without interference from the rulers, kai 0d8év ad7 Aéyouary.

ph wore is not used elsewhere by Jn. Cf. its similar use
in Lk. 315, where the people are wondering about John the
Baptist, 7} more adros ein 6 Xpiords.  So here: *“ Can it be that
the rulers in truth know that this is the Christ ? ”” of dpyxovres
describes generally the members of the Sanhedrim (for the
constitution of which, see below on v. 32). Cf. v. 48, 31, 12%2;
and see Lk, 2313 % 24%,

The rec. ins. 4\yfés before & Xpiorés, but om. xBDLNW®,

27. However, the Jews dismiss as untenable the thought
which had passed through their minds that Jesus might be
the Messiah (cf. 4%), and that their *‘ rulers ”” knew it. a\\d
... Nay,but ...

tobtov oidaper wébev éorlv, ‘‘ this man, we know whence
he is.”” Cf. 6*%, where ‘‘the Jews” said that they knew the
family of Jesus. There was no mystery about Him now, as
they thought. Many people knew His home at Nazareth
(Mt. 13%). Presumably His disciples were with Him hence-
forward.

6 8¢ Xpiords drav épxmrar, obdels ywdoker wibev éoriv. The
birthplace of Messiah was held to be known, sc. Bethlehem
(see on v. 42), but all else as to the time or the manner
of His Advent was believed to be hidden. Westcott quotes a
Rabbinical saying, ‘‘ Three things come wholly unexpected—
Messiah, a godsend, and a scorpion ”’ (Sankedr. 972). The
phrase ‘‘ will be revealed ” used of His appearance, 2 Esd.

vOoL. 1.—I8
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78 132 and in Apocalypse of Baruck xxix. 3, suggests (as
Charles has pointed out) an emergence from concealment; and
with this agrees the Jewish doctrine described in Justin, 77yp4.
110, ‘‘ They say that He has not yet come . . . and that even
if He has come, it is not known who He is (od ywooxerar s
érrw), but that when He has become manifest and glorious
then it shall be known who Heis.”” Atan earlier point (Z7yp4. 8)
the Jewish interlocutor says of the Christ, ‘‘ If He be born
and is anywhere, He is unknown, and does not even know
Himself (dyvworos éori xal odd¢ adrds wo éavrov émiorarar),
nor has He any power until Elijah having come anoints Him
and makes Him manifest to all.” These passages show that
the evangelist accurately reports here the Jewish doctrine as
to the mysterious emergence of Messiah from obscurity.

épxnrar. So BDLTW; RA*N® have éoyerar. drav with
the pres. subj. is rare in Jn. (cf. 84 16%), although not un-
common elsewhere (e.g. Mk. 1225 13% Lk. 112 2),

28. éxpatev. «pdlew is used only once in the Synoptists
of Christ’s utterances, viz. Mt. 2%, where it is applied to the
cry from the Cross. Jn. does not so apply it, but it is used by
him three times to describe public and solemn announcements
of doctrine by Jesus (7% 12%; cf, also 115, where it is used of the
Baptist’s proclamation). Cf. éxpaiyacer, 1193,

Ixpafev obv év 75 tepd Biddokwy . . ., ‘‘ So then (odv, in
reply to the scepticism displayed by His audience) Jesus cried
aloud, as He was teaching in the temple ”” (cf. v. 14). There
was nothing secret about this teaching (cf. 18% and Mt. 26%).

kdpe olBate xal oidare wébev elpi. This is not ironical
or interrogative, but affirmative. It was true that they knew
Him and His family (v. 27), but there was more to know.
There is no inconsistency with 84, where see note.

kai 47" éuavtod odk é\fAuba, ‘‘ and yet I have not come of
myself.” «al is used for «airor as it is in v. 30 below, in
accordance with an idiom frequent in Jn. (see on 1%. The
phrase an’ éuavrob otk éAjAvfa is repeated 8% (where see
note). Cf. 5% 828 1249 1410,

A\’ fotw aknBuwds & wéudas pe, ‘‘but He that sent me
is genuine” (see on 1 for dAybwsés as distinct from dAyis).
The mission of Jesus was a genuine mission; He did not come
to earth of Himself, but was sens by the Father (see on 31%).
The Father was genuinely His Sender.

8v OGpeis odk oidare. Despite the fact that the Jews
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‘“ knew what they worshipped ” (422), they did not know God’s
character and purposes, and this scathing rebuke is addressed
to them again (819- %), That it might be said of heathen was
not surprising (Gal. 48, 1 Thess. 45 2 Thess. 1), and the per-
secutions of Christians in the future were mainly to spring
from this ignorance (cf. 152'); but here the sting of the words
‘‘whom ye know not,” is that they were addressed to Jews, the
chosen people.

29, After éyd, RDN add 8¢; but om. BLTWTA®.,

¢yd oida alrédv. This is repeated verbally 8%, and again
at 17% in the form éy» 8¢ ge éyvwv. These three words con-
tain the unique claim of Jesus, which is pressed all through
the chapters of controversy with the Jews. But it is not more
explicit, although it is more frequently expressed, in.Jn. than
in Mt, 11%, Lk. 10%2.

dt. wap’ abroi e, ‘‘ because I am from Him.” See on
6% for similar phrases in Jn., which imply a community of
being between the Father and the Son (cf. 11 and 162%- %),

kékeivés pe dméoredev. This sentence is not dependent
upon ére. ‘‘I know Him, because I am from Him,” is the
first point. ‘ And He sent me” is the second (see on 37),
écetvos emphasising the main subject of the sentence, as so
often in Jn. (see on 18),

For éwéorehev (BLTNW), 8D have dwéoralcer.

80. éthTour olv alTdv mdoar, ¢ Then (sc. in consequence of
the claims for Himself made by Jesus, vv. 28, 2g) they (sc.
the Jewish leaders already indicated as His opponents, vv.
1, 25) sought to arrest Him.” This had been their purpose
ever since the healing at the pool of Bethesda on a Sabbath day
(51%), their desire being to put Him to death (518 71- %), The
impf. ésprovw marks in each case that the action was not com-
pleted; and so again at 7% (4fedov) and 10% (¢fjrow). The
original offence, of breaking the Sabbath (56, repeated g'¢),
comes less into prominence now, because of the greater offence
of blasphemy (5'%) with which they henceforth charge Him.

mdlewv, to ‘‘ take,” is not found in the Synoptists; Jn.
uses it again vv. 32, 44, 820 10% 1157 of ‘‘arresting ”’ Jesus
(cf. Acts 12% 2 Cor. 11%), and at 213 10 of *‘ catching " fish.

kal oddeis &méBalev én’ alrov v xelpa, ‘‘and yet (xai
being used for xairot, as often in Jn.; see on 119 no one laid
his hand on Him,” the ecclesiastical authorities, no doubt,
fearing to arrest one who had won attention from the people
(cf. Mt. 21%). These words are repeated almost verbatim at
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Jn. is at pains to bring out at every point that the persecu-
tion and death of Jesus followed a predestined course. The
Jews could not hasten the hour determined in the Divine
purpose, and so the evangelist adds here, . olimw éAnhdfe. %
dpa abrod, the same words being added in a similar context
at 8% (cf. vv. 6, 8; and see on 2%).

81. ék 7ol dxhou 8¢ mwoNhoi émiorevoav eils adrév. Those
who *‘ believed on Him ” (see for the phrase on 4%) were of the
common people rather than of the upper classes (cf. vv. 48, 49).
See g18,

kal eyov kr\., ‘‘ and they were saying, When the Christ
shall come, will He do more signs than this man did ? ” (cf.
Mt. 12%), Jesus had not yet told them plainly that He was
Messiah (10%).

After @\eyov the rec. ins. 8r¢ recitantis, but om. NBDLW6.
After 8rav &0y the rec. has wjr, but the better reading
1s py (NBDLTW). After oqpela the rec. has rovrov, but om.
8SBDLTNW®. For émoinoev (N'BLTNW), 8*D® and some
vss. have mouei. .

mwhelova onpeta. Jn. does not profess to tell of all the
‘ signs ” which Jesus wrought, but he alludes here (and at 223)
to some which he has left undescribed.

wheiova ompela woujoe; Messiah was expected to be a
miracle worker. The prophet had declared that in His king-
dom ‘ the eyes of the blind shall be opened and the ears of the
deaf shall be unstopped. Then shall the lame man leap as an
hart, and the tongue of the dumb shall sing ” (Isa. 355 %). A
corresponding expectation of Messianic *‘ signs ” is found in the
Synoptists as well asin Jn. Thus John the Baptist is stimulated
to inquire further when he hears of ‘‘ the works of the Christ ”’
(Mt. 112; cf. Lk. 7*8); and one of the difficulties in the way of
detecting ‘¢ false Christs ” is to be their power of showing
‘“ signs and wonders,”’ which were a note of the true Messiah
(Mk. 13%). It was because Bartimzus recognised Jesus as
‘“‘the Son of David ” that he believed He could restore his
sight (Mk. 10%).

It is therefore a mistake to speak ! of the Messianic signifi-
cance of miracles as a Johannine peculiarity; it appears also
in the Synoptists, although more conspicuously in Jn. (cf. 2%

1 Cf. Schweitzer, Quest of the Historical Jesus, p. 345.
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41%). The evangelist is true to the historical situation when he
notes that the Jews expected ‘ signs ”” from Messiah, as indeed
they did from any one claiming to be a prophet (218 32 614 g17; cf.
1 Cor. 1%%). And the aim of the Fourth Gospel is to record
selected *‘ signs ”” of Jesus with the express purpose of proving
Him to be the Christ (20%).

82. oi ®apwaior: see on 1. The Pharisees had heard
the whispered talk of the people (cf. v. 12), and they determined
to silence Jesus. Accordingly they brought the matter before
the Sanhedrim, so that measures might be taken for His arrest.

The Sanhedrim (ovvédpiov) was the supreme council or
high court of justice in Jerusalem during the period of the
Roman occupation, and successive procurators left the ad-
ministration of the law for the most part in its hands. It had
no power to carry into execution a sentence of death, but it was
the uniform policy of the Roman administration to support its
authority. Three classes of members may be distinguished:
(1) The dpxeepeis, that is, the acting high priest, all ex-high
priests, and probably some of their sons.! They were the
political, as well as the ecclesiastical, aristocrats of Jerusalem;
and they occupied a position not unlike that of the Holy Synod
in Russia before the Revolution, which comprised only the
leading bishops, and had as presiding officer a highly placed
layman. Their interests were centred in the Temple, and
they had little concern for the synagogues, large part as these
played in Jewish religious life. They were of the party known
as that of ¢ the Sadducees,” a designation occurring only
once in Mk., and not at all in Jn. (2) A second class, also
belonging to the Sadducee interest, were known as wpesBirepor
or elders: they were not priests, but were generally associated
with them in policy, both the dpyiepels and the wpeaBirepor
being in opposition to (3) the third class, who were the
Pharisees or scribes or lawyers (the titles ypappareis and
vopurds are not found in Jn.). They were learned in the
Jewish law and in the traditions that had grown up around it,
being the party of austere and strict religious observance.
Their influence showed itself in the synagogues rather than
in the Temple, for the details of the ceremonial worship there
did not come within their province. They regarded with
apprehension the departure from traditional doctrines which

1 Gee Schiirer, History of Jewish People, Eng. Tr., 11 i. 177 {., 203 {.
Thus Annas and Caiaphas are both called dpxiepeis (Lk. 3%) ; and in
Acts 45 we have YAwvas 0 dpxiepels kal Kaidgas, although Annas was out
of office at the time.
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Jesus encouraged, and it was they who first brought His
teaching before the Sanhedrim (cf. 12'%). They associated
themselves with the priestly or Sadducean party in bringing
about His arrest and condemnation (182, Mt. 27%), although
the chief priests appear as the principal agents. Cf. 1149,

dméorethav ol dpyiepels kal of Papioator dmmpéras. The rec.
text has oi ®ap. xai oi dpx., but NBDLTW® place the chief
priests first in order, which is obviously right. Without the
consent of the dpyiepeis, the arrest of Jesus could not have
been ordered by the Sanhedrim. oi dpx. xai oi Pap. are
coupled together again 7% 11#7- 57 (as also Mt. 21% 27%%) and
the combination stands for the Sanhedrim as an organised
council or court. They now sent officers of the Sanhedrim,
or, as we might say, ‘ Temple police ”’ (dmypéras; cf. v. 45,
183- 12. 18 1¢6) 't0 make the arrest, which some of them had been
seeking (é/qrowv, v. 30) to bring about.

83. eimev olv 6 °ly. If we press the causative force of ody,
the meaning is that Jesus said that He would be only among
them a little while longer, so that there was nothing to be
gained by arresting Him. ofv, however (see on 1%, is not
always to be rendered ‘‘ therefore,” and may be only a con-
junction, ‘¢ and so.”

The rec. adds adrois after oly, but om. NBDLNW®,

ér xpdvov puxpdv kA, The end of His ministry was near,
and He knew it; it would come in ‘‘a little while ”’~—in fact
in about six months. The phrase upov xpdvov (or wkpév alone)
is repeatedly on His lips henceforth, according to Jn. (123 1333
141 161%), Cf. 0%

The rec. has pwpov xpdvov (DNTA), but NBLTW® give the
order XP. MLKp.

kal Gwdyw wpds 7ov mwémpartd pe. The words are repeated
168. For the phrase ¢ Him that sent me,” frequent in Jn.,
see on 3. This was a saying of mystery, and the Jews could
not understand it.

tmdyew is a favourite verb with Jn., and it is often used in
the Gospel of Jesus ‘‘ going to God ” (cf. 8- %1 133.33. 36
1445+ 28 165 10.17) Tt means strictly *‘ to depart,” and so is
specially appropriate of the withdrawal of Christ’s visible
presence from among men, and His ‘ going to the Father ”
or ‘‘ going home.” See on 15 167; and cf. Mk. 143 6 pev
vids Tod dvlpdmov imdyet, kabbs yéyparTar.

84. Inmjoere. This is certainly the true text, only two
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MSS., I and 69, reading {yretre. None the less, the Vulgate
has guaeritis, this being one of the renderings which suggest
to some that Jerome followed a type of Greek manuscript of
which we know little.}

With vv. 33, 34, must be compared at every point 8%
and 13%,

tnmioeré pe kat oby edprigere. BTN add pé after eipnoere:
om. RDLWTA®. ¢ Seek and ye shall find 7’ (Mt. 77) is the
promise of Jesus; but the seeking may be so long delayed
that the promise cannot be claimed. Cf. Lk. 17?2 and Prov.
1%, So, here, the warning is of the danger of delay. ‘' Ye
shall seek me,” sc. (not, as at v. 30, to kill me, but) as
the Messiah for your deliverance, ‘‘ and ye shall not find,” for
Jesus will not be present in the body, as He was then.

kot 3mou elpl éyéd wkrh., ‘‘and where I am,” sc. in my
essential being, in the spiritual world, ‘‘ you cannot come.”
There is no contradiction between pef’ tpdv eipd of v. 33 and
this statement; for the former only asserted His visible, bodily
presence, whereas the latter (eini éyw) spoke of His spiritual
home. This can be shared only by those who are in spiritual
touch with Him (1220 19%%), as the Jews were not (cf. 82).
Even His disciples, as He reminded them later, could not
follow Him to the heavenly places while they were still in the
body (133 3).

85. etwov olv ol loudator Tpds éavtols, ‘‘ the Jews said among
themselves,” 7.e. the Jewish leaders or Pharisees of v. 32.

ol obros péNher mopedeadar; ‘‘ Where is this person (ofros
suggesting contempt) about to go?” They did not under-
stand what Jesus had said (vv. 33, 34) in words of mystery.
péMrew here only indicates simple futurity (see on 6™ for Jn.’s
use of this verb).

o1 fpels ody edphiooper adrév. They speak ironically, feeling
that it will be impossible for Him to escape fhem. #peis is
omitted by D, but ins. BLTNAT®. Cf. 8%,

ui) els Ty dwagmopdy Tav ‘ENNvwy kTA., ¢ Will He go to the
Dispersion of the Greeks ? ” 7.e. to the Jews who lived among
Greek populations. Jews who lived out of Palestine were
the Swagmopa Tob Topajh (Ps. 1442 Isa. 49%), and the term is
often applied to them (cf. Isa. 11'? 568, Zeph. 31, Jer. 157,
etc). In 1 Pet. 1' (where see Hort’s note), we have dworopd

1 Cf. Wordsworth and White, Nov. Tesi. Lat., in loc.; and see
above on vv. 12, 25.
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"EM'I)Vag; 36. ‘rfs éorw 6 )téyo; obros ov elmev Zyrijoeré pe xai
oby ebproere, kai Smov GL[I.L eyw v;l.e?s od Svvacle éNfeiv ;

37. 'Ev 8¢ 13 sa'xa‘rr) Nuépa T4 peyddy tijs eop'n]s‘ cw‘mxu 6
*Inoots kai ékpafev Aéywv "Edv Tis dufq, cpxeu'ew wpds pe kal Twérw.

Idvrov, *Actas, etc., the place of their residence being thus
indicated. So here, % Swaomopa Tév ‘EAljrwy is ¢ the Dis-
persion among the Greeks.”

kai Siuddoxew Tobs "ENMpras; ¢ and teach the Greeks,” 7.e.
the heathen Greeks themselves, among whom the Jews of the
Dispersion lived. (See on 1220 for "EM\npves as indicating
Greek proselytes, which is not the meaning here.)

The Palestinian Jews of the stricter sort looked down on
the Jews of the Dispersion and despised all Gentiles. There
is, then, something contemptuous in their suggestion that
Jesus may be contemplating a journey to foreign parts, where
He may make disciples of Hellenistic Jews or even of the Greeks
themselves. It is an instance of the ‘ irony ”’ of the evangelist
(see on 1%) that he does not stay to make the obvious comment
that what the Jewish critics of Jesus thought so absurd was

afterwards accomplished by the first preachers of His gospel,
" which embraced both Greek and Jew.

86. Vet they are puzzled and uneasy, for they repeat His
strange saying of v. 34 again: ¢ What is this word which He
said, You shall seek me and shall not find me, and where I
am you cannot come ? ”’

BDLNW® give 6 My. olr., as against olr. 6 Ady. of RTA.

A special appeal to the people, who are divided in opinion, to
the indignation of the Pharisees (vv. 37-49)

87. Jesus seems to have continued His teaching daily, or
at any rate continuously, in the Temple; and on the last day
of the feast, He made a special and final appeal to His hearers
to accept His message. ,

elomiker! & ’inools. Jesus, like other teachers, was accus-
tomed to sz as He taught (see on 6%); but at this point,
to emphasise the momentousness of His words, He rose and
cried out (see on 7 for Ixpatev, and cf. Prov. 8% g3-8), ““ If
any man thirst, let him come unto me and drink.” Cf.
Isa. 552,

épxéofew mpds pe. So R'BLNTWO, but 8*D om. wpds pe.
Cf. 6%,
“‘ The last day, the great day, of the Feast” of Tabernacles
was probably the eighth day (see on 72), on which were special
1 See on 1% for this form.
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38. 6 morevov els éué, xalds elmev 1) ypadrf, moTapol ék Tis kothias

observances. The ritual on each day, and probably on the
eighth day also (although this seems to be uncertain), com-
prised an offering of water, perhaps (when the rite was initi-
ated) symbolising abundance of rain to ensure a good crop at
the next harvest. Rabbi Akiba says as much: ‘‘ Bring the
libation of water at the Feast of Tabernacles, that the showers
may be blessed to thee. And accordingly it is said that who-
soever will not come up to the Feast of Tabernacles shall have
no rain.” * At any rate, a golden vessel was filled with water
from the Pool of Siloam, and the water was solemnly offered
by the priest, the singers chanting, ¢ With joy shall ye draw
water out of the wells of salvation ”’ (Isa. 123).

This water ceremonial may have suggested the words of
Jesus: ‘¢ If any man thirst, let him come unto me and drink.”

38, kabbs elmev 1 ypadh kth. % vypa¢dyj always indicates
a specific passage in the O.T. (see on 22%), although (cf.
v. 42 below) the quotation may not always be exact. Here,
the source of the quotation cannot be identified with certainty,
although, as we shall see, the idea of v. 38 is scriptural. The
fact that we cannot precisely fix the quotation makes for the
genuineness of the reminiscence here recorded. A writer
whose aim was merely to edify, and who did not endeavour
to reproduce historical incidents, would not have placed in the
mouth of Jesus a scriptural quotation which no one has ever
been able to identify exactly.

The passage has been punctuated in various ways:

(1) Chrysostom confines the quotation to the words ‘‘ he
that believeth in me,” taking the rest of v. 38 as words of
Jesus. Thus the ‘‘scripture ” might be Isa. 288, quoted in
Rom. ¢3 in the form 6 moredov én’ adrg ob korawoyvvbicerar.
But this exegesis is a mere evasion of the difficulties.

(2) Some ancient Western authorities connect wwére
with 6 moredov es éué which follows, putting a stop after
ué: *“ If any man thirst, let him come unto me, and let him
drink that believeth on me. As the Scripture saith, Out of
His belly shall flow rivers of living water.” By this arrange-
ment, adrov is understood of Christ, not of the believer.

The colometry of the O.L. codices 4 and ¢ would agree with
this punctuation.? The Letfter of the Churches of Vienne and
Lyons3® has . .. 7ob ddatos 7 Zun)g TOV cftov-ros‘ ék TS
v8dos Tod Xpiorod, which takes adrod as meaning Christ.

L Quoted by E. C. Selwyn in J.T.S., Jan. 1912, p. 226.

2 Cf. J. A. Robinson, Passion of St. Perpetua, p. 98.
8 Cf. Euseb. H.E. v. 1. 22.
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So also Cyprian has ‘‘ clamat dominus ut qui sitit ueniat et
bibat de fluminibus aquae uiuae quae de eius uentre fluxe-
runt.”1 Many Western Fathers are cited to the same effect by
Turner.? Loisy and some other modern exegetes favour this
view.

Burney held that this arrangement of clauses represented
the sense, the Greek rotkia being due to a misunderstanding of
the underlying Aramaic, and a confusion of py» ‘¢ belly ”

(cf. Dan. 2%) with pyp ‘ fountain.” He rendered v. 38

accordingly, ‘‘ As the scrlpture hath said, Rivers shall flow
forth from the fountain of living waters,” ‘the allusion being
to Ezek. 471. C. C. Torrey 3 also appeals to the Aramaic,
rendering ‘‘ As the Scripture hath said, Out of the midst of
her (z.e. Jerusalem) shall flow rivers of living water,” the
reference being to Zech. 14%. These explanations are in-
genious, but they do not disclose any exact citation from
the O.T.

(3) We prefer the ZFastern exegesis here. Origen is
explicit in his reference of adrod to the believer in Christ: e
Yop wepl TOV Trevuatos elpyrar bs Vowp (v woraudyv Sikyy
éxmopevbpevov ék  Tob mwrrevovros . . 4 So, too, Cyril of
Jerusalem (Cat. xvi. 11), Basil® (¢n Ps. 46%), and Athanasius
(Festal Letters, ix. 7, xliv.).® That Christ is the ultimate
source of living water, which represents the Spirit, is
common to all interpretations; but these writers understand
also that those who receive it from Him hand it on in their turn
to others.” So in the Odes of Solomon (vi.) we have Christ the
xeipappos 8 or torrent of living water spreading over the world,
while the ministers of this draught of the Spirit relieve many.,
This is the Johannine doctrine of the Spirit, appearing again
in another form at 20%,

The reference of ék tijs xothias abrol to the believer is in
strict correspondence with the earlier passage 4194, where it

1 Epist. Ixxiii. 11 ; but cf. Ixiii. 8.
¢ J.T.S., Oct. 1922, p. 66 f., and cf. Jan. 1923, P. 174.

3 Harvard Theol. Revzew, Oct 1923, P. 339

¢ Comm. in Ioan. vol. ii. p. 250 (ed. Brooke) ; cf. also Hom. in
Num. xvii. 4.

5 Basil’s comment on the river of Ps. 464is: 7is 8 By ey & worauds
Tob feob A T rveﬁ,u.a. 70 dyiov éx Tis wlorews Tov els XpioTdy TemoTevkbrw,
éyyevbpevov Tois éklos ; Fe then quotes Jn. 7% and 4

¢ Ephraim also ends the first clause with mwérw (Hom. On our
Lovd, i. 41) ; and Tatian seems to have taken the same line, although
this cannot be certain.

7 Syr. sin and Syr. cur. appear also to support this interpretation.

8 So Origen (Selecta in Deut., Lommatzsch, x. 374) speaks of that
good land s xeiuappos & Xpiords, worlfwy Tois Tis coplas vduaoev.
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abdrod pevoovow vdaroes {dvros. 39. Totro O¢ elwev wepl Tov [lved-
paros ob éuedldov Aapfdvew ol moreicavres els adrdy obmw yip

is said of the water which Christ gives that it will be in
the believer wmny) wdaros dAAopévov eis {wiv aidviov. The
imagery of ‘‘ If any man thirst, let him come unto me and
drink,” goes back to Isa. 55'; and similarly (as at 4%) the
imagery of v. 38 goes back to Isa. 581: ‘‘ Thou shalt be like
a spring of water whose waters fail not.”” As we have seen
on 414, this idea appears in many places in Hebrew literature,
although the actual words cannot be traced. He who has
drunk deep of the living waters which are the gift of Christ
becomes himself, in his turn and in humbler measure, a foun-
tain from which the water of life flows for the refreshment
of others.

The xothia is regarded in the O.T. as the seat of man’s
emotional nature (Prov. 20%7). Water is often symbolic of the
Divine Law (see on 439), and the Law is ¢‘ in the heart ”’(Ps. 40%)
of Yahweh'’s servant, or, as some LXX texts have it, & péow
s ko\las pov. The Psalm goes on: ““I have not hid thy
righteousness within my heart, I have declared thy faithful-
ness 7’ (Ps. 40'%. So again-in Prov. 18 we have: Jdwp Babv
Adyos & kapdla dvdpds, morapds 8¢ dvammdle xal wyyy ofs.
Hence the O.T. conception is that the Divine Law is in the
heart (xapdla or «xoin) of one inspired by the Spirit of
Yahweh, like a fountain which cannot be repressed, but which
perpetually sends forth a stream of living water. This is the
Johannine teaching of 7%.

The use of xohia is in accordance with the Semitic habit
of expressing emphasis! by mentioning some part of the
body, e.g. ‘‘the moutk of Yahweh hath spoken it,” ¢ His
arm wrought salvation.” ‘‘Out of his belly”” is only an
emphatic way of saying ‘‘ From him shall flow.” The living
waters to the thought of the prophets (Zech. 148, Ezek. 491)
flowed from a holy place, viz. Jerusalem; but here they are
said to flow from a holy man, viz. one who has believed in
Christ. :

There is no difficulty in the construction, é mioredwr eis
&ué being a suspended subject; cf. 15% & pévov & &uol . . .
obros pépet kapwdv, and see on 112

39. TolTo B¢ elmev wepi 1ol Tvedpatos. We have here an
explanatory comment by the evangelist on the words of Jesus
which precede it; see, for similar comments, Introd., p. xxxiv.
In this passage, at any rate, there can be no question of the
accuracy of the interpretation. The Living Water sym-

1See Barnes, J.T.S., July 1922, p. 421.
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v Ivetpa, r Inoods odmw édofdaly. 40. 'Ex Tod JxAov odv

bolises the Spirit, which believers in Christ (not only the
original disciples) were (éueAlov, cf. 67%) to receive (cf. 16%3,
I Jn. 3% 419). As Paul has it wdvres & wvetpa émoricOnuev
(1 Cor. 1213), the metaphor, of the Spirit as water, being the
same as here.

Lightfoot (Hor. Hebr. iii. 322) quotes a passage from the
Talmud, showing that even by the Jews the libation of water at
the Feast of Tabernacles (see on v. 37) was taken to symbolise
the outpouring of the Spirit: ‘“ Why do they call it the Zowse of
drawing? Because thence they draw the Holy Spirit”
(Beresh. Rabba, fol. 70. 1). The Jews held that the Holy
Spirit had departed after the deaths of Zechariah and Malachi,
the last of the prophets, and they looked for a future outpouring
(Joel 2%8; cf. Acts 217).

The various readings are mainly due to attempts at inter-
pretation. -XDT'A® have moredovres, but BLTW have
moredoartes, the words primarily referring to the reception of
the Spirit by the original group of disciples. B has ¢ for the
better attested of. In the second clause of the verse, scribes
have defined wvelpa by the insertion of dywv (LNWTA), D
reading 6 wvedpa dywv ér' adrols, and B dywov Sedouévor.
LNTWTA have od8érw for olmw (the reading of XBD®) before
&dotdaby.

For the force of moredew els adrév, see on v. 3.

olmw ydp #iv melpa, 7.e. the Spirit was not yet operating or
not yet present, elva: being used for mapeivai, as in Acts 192
dAX 008 e mvetpa dyov &oTwv grovoauev. The Ephesian
disciples could not have doubted the exisfence of the Holy
Spirit; it was His presence or His gperation of which they were
doubtful. = See also on 6%.

Attempts have been made to distinguish 76 mvedpa, with
the article, from wvedua without it; the former standing for
the personal Spirit, the latter for a gift or manifestation of the
Spirit. The distinction may hold sometimes, but here it is
hard to maintain it: ‘‘ He spake wepl 10 wvedparos, which
they who believed on Him were to receive: for mvebua was not
yet.””  We should expect, if the proposed rule about the article
were sound, that at its first occurrence in this verse wvebua
should be without it. See above on 38, 4%,

olimw ydp fv wrebpa, 37v & ‘Inools oimw édofdefn. Here Jn.
introduces a conception, not explicit outside the Fourth Gospel,
of the Passion of Jesus as His ‘* glorification ”’ (see on 14),
It is the word used by Jesus Himself (122, and by anticipation
13%), and Jn. uses it again in his narrative (12!%). This is the
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dxodoravres OV Aoywv TovTwy éeyov Obros éotwv dAyfis & mpoprTys.

supreme illustration of the saying that ‘‘ he that hateth his life
shall keep it ”’ (see on 12%), It is the continual paradox of the
Gospel that death is the beginning of new life. And so it was
not until Jesus had been ‘ glorified ”” in death that the Spirit
came upon those who were ‘‘in Him.” The seed is not
quickened except it die, and, to the thought of Paul, it was
not until His Resurrection after death that Christ became a
Quickening Spirit, 7vedpa fwomorotv (1 Cor. 15%). Not until
He had passed through death could His Spirit descend. Not
until the Passion was over could He say AdBere mvebpa dyrov
(20%%). Pentecost was, necessarily, after Calvary. This great
conception is common to Paul and Jn. (cf. 107 123%); and it
follows from it that the death of the Incarnate Word was His
‘¢ glorification.” Cf. 173, and see further on 167.

The verb Sofdleorfas is used more than once of the death
of a Christian martyr in later literature. Not only in the case
of Christ (128 2 13%) might it be said that martyrdom was a
¢ glorification ”’ of the martyr himself; e.g. in the Canons of
Peter of Alexandria (ci7ca 300 A.D.) we have: olrw Srédavos
tpiros kot ixvos abrol mapripiov dvadefdpevos . . . &v Svdpare
Xpiotoy édofdotin.l The rpowaiov of a martyr, his sign of
victory, was the place of his death.?

40. That many of the multitude (6xAos) believed in Jesus’
claims has been told already (v. 31).

éx Tod dxNou olv dxoloavres TOv Noywv Todtwy ktA. We must
supply Twés (as at 16'7): ‘‘some of the crowd.” The rec.
text inserts moAlol (from v. 31), but om. XBDLNTWG.
Again, the rec. text reads rov Adyov, but XBDLN have riv
Abywv TovTwY.

We are not to take vv. 40—43 as referring exclusively or
particularly to the effect produced by the great pronouncement
of vv. 37, 38. tév Nywv toitev include the whole of the
teaching which Jesus had given during the feast (vv. 25—38).
This teaching was appreciated by some of His hearers, for
dxovewv followed by a gen. implies (see on 38) an intelligent
and obedient hearing (a point which is obscured by the acc.
Tov Adyov of the rec. text).

No doubt, the climax of the teaching was reached vv. 37, 38.
The hearers of the words, ‘‘ Out of his belly shall flow rivers
of living water,” recognised that the claim involved was that
He, of whose disciples such a thing could be asserted, was
inspired in a peculiar degree by the Spirit of Yahweh. He
must be the authorised exponent and missionary of the Law,

1 Routh, Rel. Sacr., iv. 34. 2 E.B., 4594.
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41. dAro Z)wyov Ofrds éorw &6 Xpurrds oi 8¢ éAeyov M?‘y -y&p &
1'779 Talihalas 6 XpLG’TOS épxerar; 42. ovx 77 'ypo.¢77 emev o7 éx
Tod o-1répp.a1'os Aaveid, xat 4w B'qO)\eep. 1'77s' Km,u.nq dwov v AaveLS
epxefm. o Xporos; 43. o-xw',u.a odv eyevero & T4 SxAo & av-rov
44. Twes 8¢ Helov & abrdv mdoar adTdy, GAN obdeis éréBalev én

Accordingly, some identified the speaker with ‘‘ the prophet,”
the predestined successor of Moses.  (See on 1% and 64.)

41. d\\ov @\eyov ktA. Others went further, and said He
was the Messiah Himself (cf. vv. 26, 31 ; and see on 120), The
imperfects é\eyov . . . é\eyovindicate that such was the common
talk.

For oi 8¢ é\eyov in the second clause (BLTN®), dAhot é\eyov
is given again by 8DT'A, and this may be right; cf. dAAo .
dAoc at 9

p.ﬁ yip éx Tis Fakhalas & Xpuotds épxerar; The introductory
uy ydp implies a negative answer.

41, 42. ‘‘ Doth the Christ come out of Galilee ? > They
were incredulous, because the Scriptures had led them to believe
that He would be ‘‘ of the seed of David”’ (2 Sam. 72 18,
Ps. 1321, Isa. 111, Jer. 235), and from Bethlehem (Mic. 5%),
David’s village (1 Sam. 19'%); and they were surprised that
One coming from Galilee should be regarded as fulfilling these
conditions. It is characteristic of the ‘‘irony of St. John ”
(see on 1%¥) that he does not stay his narrative to make any
comment. His readers were, he was sure, well instructed in
the Christian tradition that Jesus was born at Bethlehem, while
His home was at Nazareth in Galilee. See onv. s52.

The suggestion (see on 1%4) that in Jn. the prepositions é=d
and é may be distinguished in usage, the former applying to
domicile and the latter to &érthplace, will not apply here.
Micah (52 said of Bethlehem é£ of pou éfedevaerar, but this
is changed to amwd BnOheép. (v. 42); and not only so, but the
preposition é« is applied to Galilee, where dmé would be more
appropriate if the distinction could be sustained. See on 11l

48. oxiopa olv éyévero év 74 Sxhw 8 adrév. The people were
divided in opinion about Him, as before (v 12). A similar
oxlopa among the ‘‘ Pharisees” and ‘‘ Jews” is noted again,
918 1019,

44. This verse is repeated, with slight changes, from v. 30,
where see note; cf. also 820

Tivés 8é qOe)\ov k1., ‘‘ some were inclined to arrest Him,”
s¢. some of the crowd, who were divided in the view they took
of Jesus and His words (cf. v. 40, é& 71od dylov). At v, 30it
was not the common people, but the Jewish leaders, who sought
to lay hands on Him.
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s\ \ ~ * » e e ’ \ \ » ~

abrdv Tas xetpas. 45. "HAfov olv ol dmypérar mpds Tovs dpxiepels
~ ~ 7

kai ®apioalovs, kal elmov avrols éketvor A T{ ovk 7ydyere abrév;

éBarev is supported by BLT, but NDNWTA® give the
stronger form éméBalev, as at v. 3o.

Other differences between v. 30 and v. 44 (apart from the
omission in v. 44 of Jn.’s statement in v, 3o that the reason why
the arrest of Jesus was not made was that ‘* His hour had not
come ) are: (1) fifehov is not so strong as éljrow. Some
of the crowd were #nclined to arrest Jesus, but they did not
seek to make the arrest, as His Jewish opponents did. (z) For
the characteristic Johannine use of «af instead of kairo. at
v. 30, we have here the more usual a\\d. (3) For =iy xelpa
of v. 30 we have tds xelpas at v. 44. Abbott (D7az. 2575)
suggests that yeipa may be explained as Hebraic and xeipas
as Hellenic, comparing Esth. 62 where, for the Hebrew ‘¢ lay
hand on,” the LXX has ériSBaleiv Tas xeipas. But this is too
subtle.

45. The report of the Temple police, who had been ordered
(v. 32) to arrest Jesus, now follows, with a notice of the protest
made by Nicodemus.

No arrest had been made, evidently because the differences
of opinion about Jesus and His claims were obvious, and it
might not have been safe. So the police officers (impérar)
report to the Sanhedrim (wpds Tods dpxtepels kal dapiralous) that
they had done nothing. But they (éxeivor, 7.e. the Sanhedrim)
ask why their orders were not obeyed, 8ia i oix fydyere adrov;

It should be observed that the section, vv. 45—52, narrating
the anger of the Sanhedrim at the failure to arrest Jesus does
not necessarily belong to this particular point in the narrative;
although it suits the context, it would suit other contexts equally
well. See on 812,

46. The answer to the question, ‘‘ Why did you not bring
Him ? ”’ is surprising and unwelcome: ‘‘ Never did man so
speak.” These official servants of the Sanhedrim had been
impressed, as the Galilzean peasants had been impressed
(Mt. 7% 2), by the power of Jesus’ teaching. It is not to
be supposed that vv. 33, 34, 37, 38, give more than frag-
ments of what He said since the order was given for His
arrest (v. 32); but it is noticeable that it was His words, not
His works, that attracted attention, and it must have been
disconcerting to those who were habitual teachers of the Law,
to learn that the words of the new Teacher had made so deep
an impression. His words were unique and without parallel,
as also were His worAs, which He said were such as ‘‘ none
other did ” (15%).
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46. dmexpiOnoay ol Ymnpérar Oddémore ENdAyoer ovrws dvfpwmos, ds
olros Aakel 6 dvfpomos. 47. dmexpifnoay odv adrois ol Papioaior
My kai Spels memAdvnobe; 48. uy Tis ék Tov dpxovrwv émiocrevoey
2 3\ A 3 ~ Id ’M\ € » A’ hal < \
els adrov 7 éx Tov Papioaiwv; 49. dAA& 6 GxAos obros & ui
ywdokev Tov vopov érdpatol elow.
’ ’ b 3 4 14 3 N\ \ 3\ 7

50. Aéyer Nuxddnuos wpds adrols, 5 éNGdv mpds adrov wpdrepov,

eis by & adrdy, 51. My 6 vipos fudv kpivew Tov dvlporov &w py

After od8¢émore éNdAnoev oltws dvlpumos, R*DN® add ds ofitos
(Aa\et) & dvBpwmos. These additional words are omitted by
N'BLTW, but the sense remains unaltered.

47. The Pharisees, the most forward in the persecution of
Jesus, as being the most zealous in the cause of Jewish ortho-
doxy, reply for the rest pd xal Spels wemhdvnobe; ‘‘ Are you
also led astray ? ” See on 6% for the form of the question,
which suggests that a negative answer is expected. Cf. v. 12
for wAavay.

48. puf Tis &k Tdv dpxdvTov émioTevoer els adrév; ‘‘Did a
single one of the rulers believe in Him ? ”’ the form of the
question, us 7is, implying that a negative answer was the only
possible one. Yet, a little later, this astonishing thing had
come to pass, é Tav apxévrwv woAhol érloTevoav els adTév
(12%%); but at this moment it seemed incredible. See on
v. 32 for the dpyovres, and cf. v. 50.

§ & Tav dapaiwv; ¢ Or a single one of the Pharisees ? ”’
Only a select few of the Pharisees were in the Sanhedrim, but
the Pharisees generally were the most orthodox of all the
inhabitants of Jerusalem (cf. 124 4%2),

The vmnpérac are blamed severely because they did not
do as they were told, and it is truly remarkable that they had
not arrested Jesus. Subordinate officers, the Pharisees seem
to say, have no right to judge of the expediency of an order
which they have received.

49. 4A\& 6 Sxhos olitos 6 pYy ywdokww TOv vépov émdpaTtol
eiew. The Rabbis had a profound contempt for the unlettered
multitude, paxi DY, who were not learned in the Torah.
érdpatos does not occur again in the N.T.

Intervention of Nicodemus (vv. 50-52)

50. Néyew N. wpds abrods, sc. to the Pharisees. For this
constr., see on 23.

els v & altdv, sc. being 2 member of the Sanhedrim, and
so taking up the challenge of v. 48. For the constr., see on 1.

Most MSS. add & &by wpds adtdv mpérepor, thus identi-
fying Nicodemus with the person described in 3'. &* omits
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, A ) - - -
dkovey mwphTov mwap airod kal yvg T woel; 52. dwexpifnoar kai
k3 3 ~ \ \ AN ~ ’ * 3 ’ A w o 3
elrav atrg M) kai ov ék hs Talidalas el ; épavvnoov rai i8e ot &k

tijs Talidaias wpodirys odx éyelperar.

the words; NTA insert »vukrds (from 3%), omitting wmpérepov;
D has vukros 76 mpdTov (the true reading at 19%9),

If the story of Nicodemus could be held to belong to the
last week of the ministry (see on 3'), then this passage would
be the first mention of him, and the words omitted by &* would
be, in that case, a later gloss added by an editor.

81. The expostulation of Nicodemus is characteristic of
the cautious timidity of the man. He rests his case on a
recognised principle of law, and suggests that the procedure
intended by the Sanhedrim will be illegal; but he does not
explicitly espouse the cause of Jesus (see on 3!). That a
report should not be received without scrutiny (Ex. 23'), and
that both sides should be heard (Deut. 1'8), are principles
implied in the Jewish legislative code.

With tdv dvBpumor, sc. ““ any man,” cf. 2%, Mt. 10%. Less
probably it might be rendered ¢‘ z4¢ man,” 7.e. the man who is
accused (cf. Mt. 267%).

év pi éxoloyp wpdtor wap® adrol. Field (¢z Joc.) points
out that dkovew wapd Twos is a classical phrase for hearing a
man in his own defence; but the phrase occurs in Jn. in other
passages where this is not implied (see on 149),

For mporov (\BDLNW®) the rec. has mpdrepor.

52. The members of the Sanhedrim had no sympathy with
the plea for delay which Nicodemus put forward. Was he
alsoa Galilzan, like the Galilzean whose case he was defending ?
(see v. 41). Let him search, and he will see that it is not from
Galilee that a prophet is arising. These aristocrats of Jeru-
salem had a scornful contempt for the rural Galileans.

For éyeiperar (RBDTNW®) the rec. has éyjyeprae. If
the reading éyjyeprar were correct, the assertion that from
Galilee no prophet has arisen would be obviously untrue.
Jonah, at any rate, was a Galileean, for he was of Gath-hepher
(2 Kings 14%), which was in Galilee (Josh. 1¢'%). And
possibly Hosea, whose prophecies were concerned with the
Northern Kingdom, was also a Galilzan.

There was nothing in O.T. tradition to suggest that Galilee
was an inferior district of the Holy Land. Isaiah, in particular,
had sung of the days when Zebulun and Naphtali should
be made glorious ‘‘ beyond Jordan, Galilee of the Gentiles ”’?!
(Isa. ¢%). It is not likely, therefore, that the saying éx Tis

1 See G. A. Smith, Histor. Geogr. of Holy Land, p. 428 n., for con-
siderations which show that this was on the west side of Jordan.
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Fahhalas mwpopTns olk éyelperar was a proverb, as the form
of the sentence might suggest. It is a merely contemptuous
assertion, ‘‘ Out of Galilee is not arising a prophet” (cf.
v.41). Seeon 1%,

8t is not to be translated ¢ for,” but ¢ that.”

For the verb épawar, see above on 5%, the only other place
where it is found in Jn. Possibly épatvnaor has reference here
also to a searching of 24e Scriptures; but it is more probable
that the meaning is ‘* if you will take the trouble to look, you
will see that out of Galilee no prophet is arising.” Cf. 2z Kings
108 épevinjoare kai idere, where épevijoare is only ampliative
of {dere, as here.

[For 753-8! see the notes at the end of Vol. II. on the
Pericope de Adultera.]

END OF VOL. L
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