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MARK

BY MR. H. G. WOOD

Mk. is now generally recognised as the earliest of our existing gospels. The limited scope of the book, which corresponds with the range of the earliest apostolic witness (Acts 1:22), suggests its priority to the more inclusive narratives of Matthew and Luke. A detailed comparison of the gospels usually shows the divergences of Lk. and Mt. from Mk. to be of a secondary character. Mk. describes the human emotions and characteristic gestures of Jesus more freely than do his fellow-evangelists (study, e.g., Mark 3:5; Mark 10:14; Mark 10:21; Mark 3:34; Mark 9:36; Mark 10:16 with parallels). The numerous disparaging references to the disciples in Mk. which are either toned down or omitted in the other gospels also point to the priority of Mk. (See Mark 4:13; Mark 6:52; Mark 8:17 f; Mark 9:10; Mark 9:32; Mark 9:34, with parallels, and see note on Mark 4:13.)

Mk.'s treatment of the Twelve has been held to indicate a bias in favour of Paul. Some scholars detect a high degree of artificiality in Mk.'s narrative, due to a Pauline tendency or to some other theological presupposition (see especially Bacon, Loisy, and Wrede). At the same time, Mk. is charged with an almost over-popular interest in the miraculous. The nave realism, which undoubtedly characterises the gospel, is not readily compatible with the apologetic, now obscure, and now subtle, which these scholars suppose the evangelist to have forced on his material. The readers who delighted in the detailed stories of exorcism, e.g. Mark 5:1-20 and Mark 9:14-29, would hardly have followed the attempt to elevate Paul by depreciating the Twelve. Where references to the dullness of the disciples seem artificial, they are still best explained as an overzealous repetition of a characteristic feature of the earliest apostolic tradition.

To date the gospels is always hazardous. If the second gospel be really a record of Peter's preaching at Rome, it cannot be earlier than 63. Chapter 13 does not show any knowledge of the fall of Jerusalem. The gospel was, therefore, probably in existence before 70. If the view that Acts was drawn up to assist Paul's defence before Nero could be established, Mk.'s date must be put back still earlier.

Literature.—Commentaries: (a) Montefiore, Salmond (Cent.B), Glover, Bacon, Allen; (b) A. B. Bruce (EGT), Gould (ICC), Menzies, Swete, Plummer (CGT); (c) B. Weiss (Mey.), Holtzmann, Lagrange, Wohlenberg (ZK), Loisy, Klostermann (HNT), J. Weiss (SNT), Wellhausen; (d) Chadwick (Ex.B), Horton, The Cartoons of St. Mark. Other Literature: Wrede, Messiasgeheimnis; J. Weiss, Das älteste Evangelium; J. M. Thompson, Jesus according to S. Mark; Bennett. The Life of Christ according to St. Mark; Pfleiderer, Primitive Christianity, vol. ii.

01 Chapter 1 

Verses 1-13
Mark 1:1-13. A brief introductory section showing how the work of John the Baptist, and the baptism and temptation of Jesus, led up to the ministry in Galilee.

Mark 1:1 is perhaps best taken as the title to the whole book. It may be a late addition, but it represents the writer's point of view. Like Luke, he relates what Jesus began to do. The life, death, and resurrection of Jesus form in themselves the beginning: the end is not yet. Moreover, the gospel is the fact of Jesus Christ. For Mk. "Jesus is not the herald but the content of the gospel" (Wellhausen).

Mark 1:2-8. As was foretold in Isaiah, Christ's coming was prepared for by the appearance of a prophet, in the person of John (p. 661), who called the Jewish people to repent, and to prove their repentance by baptizing themselves or letting themselves be baptized in Jordan, that they might be fitted to receive the Messianic forgiveness. His appeal had a profound effect, which Mk. describes with a characteristic touch of popular exaggeration when he says all the land of Judah responded. This response grew with time, for the imperfect tenses used in Mark 1:5 imply a continuous succession of hearers and converts. John wore the rough garment associated with earlier prophets (Zechariah 13:4), while his leather girdle recalled Elijah (2 Kings 1:8). His food was drawn from the desert. His severe simplicity of dress and diet (cf. Ascension of Isaiah, 210f.) emphasized the call to repentance. It was a time to fast. One utterance of John's arrests Mk., and seems to him worth recording. John spoke of a greater than himself, to whom he was not worthy to render even the humble service usually assigned to slaves. Through this mightier one would come the gift of the Spirit. John was essentially a forerunner.

Mark 1:2 f. The reading of RV in Mark 1:2 is probably correct, though the passage is not from Is. but combines Malachi 3:1 and Exodus 23:20, while Mark 1:3 reproduces LXX of Isaiah 40:3, which construes "in the wilderness" with "the voice of one crying," and not as Heb, with "make ready the way." The LXX rendering and some further alterations make the passages more readily applicable to John. Possibly they were linked together and ascribed to Is. in an early work of testimonies (i.e. a collection of OT texts intended to convince or confute the Jews; cf. p. 700) which Mk. used or from which they were inserted into his text.

Mark 1:8. Loisy thinks the reference to the Holy Ghost is due to Mk., who gives a Christian colouring to John's saying. Elsewhere (Matthew 3:11 f.) John anticipates a Messiah who comes to judgment. Did he contrast his own baptism by water unto repentance with Messiah's baptism by fire unto judgment? If so, Mk. has changed an original "with fire" into "with the Holy Ghost." But in view of Ezekiel 36:25-27, John may well have spoken as reported in Mk. (see further ERE, ii. 375, 381).

Mark 1:9-11. The Baptism of Jesus.—While John was drawing crowds to the Jordan, Jesus came from Nazareth (p. 29, Matthew 2:23*) in Galilee (an obscure village unknown except through the Christian tradition) and was baptized, thus recognising in John's preaching the call of God to His people. In the very act by which He shared the national repentance and attributed Divine authority to John's mission, He received a vision and heard a voice which revealed to Him His own place in this movement. The Spirit of God rent the heavens and came down on Jesus as a dove (the symbol to the Jews of purity and harmlessness: see Luke 2:24, Matthew 10:16), thus marking Him out as the mightier one of whom John spoke. By Mk. the vision was probably regarded as objective, and therefore visible to John and the crowd if present. But it is not said that John saw the vision or recognised the Christ in Jesus. The vision is significant as being the consecration of Jesus to the Messianic office. (See further, pp. 661f.)

Mark 1:12 f. The Temptation.—Henceforth, in a new and special sense, Jesus is under the control of the Spirit, who now drives Him into the wilderness, where He is tempted by the adversary. He is alone amid the haunts of wild beasts, but the angels serve and sustain Him.MK's verses read like a summary of a longer story, but the references to the wild beasts and to the apparently continuous ministry of angels, which seems to exclude fasting, suggest that the story summarised differed from the accounts of the Temptation given in Mt. and Lk. The length of time spent by Jesus in the desert is given as forty days. This is a conventional number, paralleled in OT stories (e.g. Genesis 7:17, Exodus 24:18, 1 Kings 19:8). This and other details have sometimes been regarded as proof that the story of the Temptation is a myth. But that the decisive vision should be followed by a period of retirement and temptation is natural enough. (See further, p. 703.)

Verse 14
Mark 1:14 to Mark 3:6. The First Period of the Galilean Ministry.

Mark 1:14 f. Jesus Announces in Galilee the Nearness of the Kingdom.—Not immediately after the Temptation, but after the arrest of John (Mark 6:17), Jesus returned to Galilee from the south country and took up John's message. Like John, Jesus calls men to repent because God's kingdom is near. But the menace of judgment uttered by John becomes good tidings on the lips of Jesus. If the phrase "believe the gospel" is due to Mk. and not to Jesus, it rightly characterizes the contrast between Jesus and His forerunner; cf. Mark 2:18 f., Luke 4:17 f., Matthew 11:18 f.

Verses 16-20
Mark 1:16-20. The Call of the First Disciples.—The sudden call and unhesitating response argue, according to Porphyry (c. A.D. 300), either the incompetence of the lying historian or the stupidity of the disciples. But Mk. does not imply that this was the first these men had seen or heard of Jesus (cf. John 13:5-38*). He does, however, suggest the attractive power of Jesus, which he regarded as supernatural. At a word men left all to be with Him. It must have seemed foolish to those who did not know Him.

Verses 21-28
Mark 1:21-39. A Specimen Day in Capernaum.—With His first followers, Jesus went to Capernaum (p. 29), "a border town in the kingdom of Antipas, on the high road from Ptolemais to Damascus" (HNT, ad loc.; Matthew 4:13*). Mk.'s information now becomes more detailed, and he records the events of the first Sabbath as perhaps Simon himself recalled them.

Mark 1:21-28. Jesus visits the synagogue and proclaims His message there. Throughout the earlier period of His Galilean ministry the synagogues seem to have been open to Him (cf. Mark 1:39; Mark 3:1, Luke 4:16). Of the content of His teaching, Mk. tells us nothing. He only brings out the contrast between Jesus and the scribes. They taught from authorities, balancing one traditional opinion with another. Jesus spoke with authority as one commissioned of God. The same confidence and sense of power which were felt in His words were apparent in His dealings with demoniacs. Jesus uses no incantation or adjuration. He simply gives His commands and the evil spirits obey Him. This fact apparently interests Mk. and his readers even more than the sayings of Jesus. The astonishment aroused by the teaching was turned into amazement by the miracle, and the fame of the new prophet spread through Galilee.

[Mark 1:22. and not: better "yet not." The scribes taught with authority, but that of Jesus was of a different, stamp.—A. J. G.]

Mark 1:22-27. Of the two words "astonished" and "amazed" the latter seems to be the stronger. It implies fear (see Mark 10:32 and the parallels to this passage). The first word is more frequent in Mk. who elsewhere (Mark 6:2, Mark 10:26, Mark 11:18) attributes the same effect to the teaching of Jesus.

Mark 1:24. Did the demoniacs, as Mk. suggests, openly acknowledge Jesus as the Messiah? If so, how did they reach the conviction, and why does their confession not influence the public? These questions raise difficulties. Some scholars hold that Mk. has given his own interpretation to inarticulate cries. "The testimony of the demons exists for the reader but did not exist for the spectators." Consequently the motive assigned for enjoining silence in Mark 1:34 is mistaken. Wrede holds that the demons' confession and their repression by Jesus are alike unhistorical. He groups along with this material, the passages in which those healed of their complaints are told to keep silence, e.g. Mark 1:44, Mark 5:43, Mark 7:36, and also the passages in which the disciples are forbidden to reveal the Messianic secret, e.g. Mark 8:30, Mark 9:9. The historic fact, according to Wrede, is that Jesus was not recognised as Messiah during His lifetime. Mk. accounts for this, by supposing that Jesus did not wish to be recognised. Therefore the demons are silenced, miracles of healing are not to be mentioned, the disciples may not say anything. Yet in Mk.'s view the Messianic secret must have been penetrated. Demons and disciples must have confessed. Miracles must have been impressive evidence. His narrative is full of contradictions because he tries to reconcile his conviction of the Messiahship of Jesus with the fact that the Messianic claim was not made public during the lifetime of Jesus. Wrede's ingenious theory rests on an illegitimate grouping of details, which do not require and are not capable of a common explanation. Thus in Mark 1:44 and Mark 7:36 the enjoining of silence is as intelligible and as historic as it is pointless and artificial in Mark 5:43. That some demoniacs addressed Jesus as Messiah, that such confessions aroused wonder but not faith in the people, and that Jesus sought to silence the demoniacs (the injunction and the word used were normal in exorcism) may well be historic fact. For the whole subject, see p. 663, Nevius, Demon-Possession and Allied Themes, and Harnack, The Mission and Expansion of Christianity, i. 125-146.

Verses 29-31
Mark 1:29-31. The Miracle of Healing in Simon's House.—Jesus and His disciples were apparently Simon's guests in Capernaum. Simon's wife's mother (? the hostess) was sick, and the members of the household appealed to Jesus. He lifted her up and not only freed her from fever, but restored her to strength so that she was able to prepare the meal. Fever usually leaves a patient weak, but "when the Lord bestows health, restoration is immediate and complete" (Jerome).

Verses 32-34
Mark 1:32-34. at even when the sun did set: Simon's wife's mother was healed on the Sabbath. When the Sabbath was over, the house was besieged with sick persons. Jesus healed many. Each case seems to be treated individually. Mk. especially mentions the cure of the possessed.

Verses 35-39
Mark 1:35-39. The Decision to Leave Capernaum.—The concourse of sick embarrasses Jesus, either because the work of healing tended to obscure His message or because Capernaum threatened to monopolise His attention. Simon may have remembered how the Master left the house and went out of the city to pray. To Simon's surprise, Jesus does not seize the favourable opportunity of Capernaum. God's herald may not remain stationary. Everywhere the proclamation is accompanied by the expulsion of demons. Their overthrow is proof of the nearness of God's kingdom.

Mark 1:35. and there prayed: "No Christology is true which makes a Christ for whom prayer is either unnatural or impossible" (H. R. Mackintosh, Doctrine of the Person of Christ, p. 399).

Mark 1:38. for to this end came I forth is interpreted theologically in Luke 4:43* and by many modern commentators, but the phrase may mean simply "That is why I left Capernaum," or "that was my purpose in setting out to evangelize." The ambiguity proves the priority of Mk.

Verses 40-45
Mark 1:40-45. The Healing of the Leper.—By placing this incident at this point in his narrative, Mk. gives a further reason for the difficulty which met Jesus on His return from Capernaum. The story with Mk.'s ending connects closely with ch. 2. We have here a work of healing (not, as some think, a request to Jesus to declare the man free from leprosy), but the original interest centres on the sayings of Jesus embedded in the story.

Mark 1:40. HNT cites Epictetus III. Mark 10:14 f.: "Why then do you flatter the physician? Why do you say, ‘If thou wilt, sir, I shall be well'?"

Mark 1:41. An early reading gives "moved with anger" instead of "with compassion." If this reading be original, the flattery of "if thou wilt," or the implied doubt of His goodwill may occasion the emotion (cf. Mark 10:14-18; see also Temple, Kingdom of God, pp. 25f.).

Mark 1:43. The word "strictly charged" suggested strong feeling, as also the verb "thrust him out" (Gr. exebalen; cf. Mark 1:12). Apparently the scene of the incident is a house, into which no leper should have come (Leviticus 13:46).

Mark 1:44. Jesus enjoins the carrying out of the Law (Leviticus 14:2-32) Perhaps omit comma after "commanded" (RV), since "for a testimony unto them" is not emphatic, and does not mean "to testify to the priests that a prophet has arisen" (so Swete). That would defeat the object of the injunction of silence.

02 Chapter 2 
Introduction
Mark 2:1 to Mark 3:6. A group of incidents designed to illustrate the growth of hostility on the part of scribes and Pharisees. At first they merely make silent criticisms (Mark 2:6), then they question the disciples (Mark 2:16), later, they challenge Jesus Himself (Mark 2:18), and later still, they resolve to get rid of Him (Mark 3:6). The theme continues into the following section (see HNT, p. 18). The arrangement of these incidents is due to the evangelist and is not necessarily chronological.

Verses 1-12
Mark 2:1-12. The Healing of the Paralytic.—Loisy (pp. 86-88) regards the discussion of the right to forgive sins as artificially interwoven by Mk. into a simpler story of healing. He says it is not like Jesus to prove a spiritual claim by the argument of a miracle. Jesus refused to work signs." The power to forgive is also asserted by Jesus personally as a Messianic endowment. This conflicts with the attitude towards the Messianic secret (p. 670) preserved elsewhere in the gospel. But forgiveness is undoubtedly one of the blessings of the kingdom (cf. Mark 4:12). It is the offer of forgiveness which is challenged by the Pharisees when they ask why Jesus eats with sinners, and why His disciples do not fast. There is an inward connexion between the three incidents in Mark 2. The work of evangelization requires Jesus to forgive sins as well as to drive out demons and heal diseases. These are so many inseparable features of the gospel (cf. Luke 4:18 f. and Matthew 11:5*, where the miracles must not be allegorized, as Sohmiedel suggests). Bodily healing and forgiveness go together. Because of their union the visible influence of Jesus over disease confirms His power to forgive, which cannot be tested by sight. It is as herald of the kingdom rather than as Messiah that Jesus claims this authority. Matthew 9:8 suggests either that the term "Son of Man" is not Messianic in Mark 2:10 or that the term is due to the evangelist. But Matthew 9:8 means, not that men as men have this power, but that a fresh gift of God has come to mankind in and through the announcement of the nearness of the kingdom. A new ministry of reconciliation is entrusted to men.

Mark 2:1. Follow mg.

Mark 2:4. Wellhausen suggests that "they uncovered the roof" is a misunderstanding of an Aram. phrase which means "they brought him up on to the roof." This is probably correct, and in that case the picturesque detail about breaking up the roof may be an addition inspired by the false rendering of an Aram. original.

Mark 2:5. "Teknon," an affectionate form of address. Cf. Luke 15:31, and Csar's last words, "Kai su, Teknon," not "Et tu, Brute."

Mark 2:6. It should be noted, Jesus is accused of blasphemy, not of laxity as to conditions of forgiveness (see Montefiore, i. 78).

Mark 2:8. Mk. attributes supernatural knowledge to Jesus. John 2:25 does not lack a Synoptic root.

Mark 2:9; Mark 2:11 f. "Arise, take up thy bed and walk." The threefold repetition reflects popular oral tradition. The proof of the complete cure by carrying one's bed is also a feature in popular tales of healing. Cf. Lucan, Philopatris, xi., "Midas picked up the bed on which he had been lying and went off to the country." The word for "bed" in Mk. is a vulgar one, and implies the small mattress of a poor man.

Verses 13-17
Mark 2:13-17. The Call of Levi. Jesus Eats with Tax-Collectors.—These two incidents are only loosely connected with each other and with what precedes. The notes of time are of the vaguest. The call of Levi, who is collecting tolls for the Tetrarch of Galilee on the highroad (p. 615), closely resembles the call of the first four disciples. There is nothing to suggest that the meal is a thanksgiving feast. In the large company of guests, some Pharisees (pp. 624, 666f.) mingle. They appear here in the gospel for the first time. The idea of holiness through separation is involved in their very name. Tax-collectors had a bad reputation in ancient society. A passage in Lucian classes them with adulterers and sycophants. The "sinners" seem to be people who were careless of the Law and perhaps even loose livers. It is very strange that Jesus the prophet chooses such company. Jesus meets the Pharisaic suggestion with a proverbial saying and a statement of His own aim in evangelizing. "He did not avoid sinners, but sought them out: this was a new and sublime contribution to the development of religion and morality" (Montefiore, i. 86).

Mark 2:15. The concluding words are taken by Swete and Wellhausen with the next verse. "And there followed also scribes of the Pharisaic party." This is attractive.

Mark 2:16. "Scribes of the Pharisees" an unusual and awkward phrase, as, according to Well-hausen, there were no scribes of the Sadducees.

Mark 2:17. Loisy (p. 93) and J. Weiss attribute the last sentence to the evangelist, as the reference to His mission is theological, and if genuine the saying involves ironical use of Pharisaic terms. These objections are not final. Jesus was certainly conscious of a Divine mission, and may well have defined it in such terms.

Verses 18-22
Mark 2:18-22. The Question of Fasting.—Both the followers of John and the Pharisees agree in the practice of fasting to express repentance. Jesus called men into an experience of joy, surely the joy of forgiveness. By His presence and call He made men feel as if they were taking part in a bridal feast while they waited for the kingdom. They were keeping festival in anticipation of yet intenser joy. This new life could not consort with the old traditional forms of religion. This is the broad sense of the section. In many details it is difficult. The union of disciples of John and the Pharisees seems unnatural. Mark 2:20 is clearly a prediction of the Master's death. But it is only after the great confession (Mark 8:29) that Jesus begins to speak of His death even to His disciples. If genuine, the saying belongs to a later period. Some scholars treat Mark 2:20 as the evangelist's afterthought. In that case Mark 2:19 in its present form must be surrendered too, as it is bound up with Mark 2:20 (see Wellhausen). Possibly some simpler saying has been recast by Mk. That Mark 2:20 refers to the death of John the Baptist is improbable. His disciples did not begin to fast after his death. Fasting was part of his call to repentance. In Mark 2:21 and Mark 2:22 we have two brief parables drawn from home-life. The piece of undressed cloth tends to shrink, and if used to patch an old garment will make a fresh rent in it. Wineskins worn thin with use and time cannot resist the fermentation of new wine. They crack if men attempt to preserve new wine in them (cf. Joshua 9:13). These parables do not necessarily belong to the discussion that immediately precedes them. "The protest against half-heartedness and false compromise might have been spoken on many occasions. They indicate the breach between the original Christian temper and Judaism in general." Mark 2:22 especially shows that the new religion must make new forms for itself. For Jesus' use of illustrations in couples, cf. Oxford Studies in the Synoptic Problem, 195.

Verses 23-28
Mark 2:23-28. Sabbath Observance.—This incident occurs in the summer: "the only clear reference to a season of the year in the gospel." The disciples offend by reaping on the Sabbath. The evangelist brings together two answers. The first admits the validity of the Law and pleads historic exceptions. The second lays down a general principle by which the Law is to be interpreted. The aim of the Law must be considered. On Mark 2:27 Sabatier comments: "A saying, wonderful alike in its depth and its simplicity, which denies not only the Pharisaic idea of the Sabbath but also the scholastic idea of the Church and the absolutist notion of the State."

Mark 2:26. The reference to Abiathar is a mistake, probably due to the evangelist, possibly to a glossator. But the act of David is described with some traditional embellishments. David's entry into the sanctuary and the presence of his companions are suppositions not necessarily involved in 1 Samuel 21:1-7 (Loisy, p. 101).

Mark 2:27. And he said unto them: a simple formula frequently prefixed to detailed sayings of Jesus, and often used by Mk. to link together utterances which came to him isolated in tradition; cf. Mark 4:11; Mark 4:13, Mark 7:9, Mark 9:1.

Mark 2:28. If "Son of Man" (Mark 8:31*, p. 691) be Messianic, the verse is best taken as representing the evangelist's conclusion. The alternative is that it means "man."

03 Chapter 3 
Introduction
Mark 3:7 to Mark 7:37. A new stage in the work of Jesus. "Up to this point Christ's ministry is purely Galilean in scene, actors and horizon alike." Now crowds come from long distances and from all parts of the country. The attention of the religious authorities at Jerusalem is drawn to Him (cf. Mark 3:22). The work of evangelization is shared with twelve chosen disciples. The teaching of Jesus undergoes a twofold change. The seashore and the desert replace the synagogue, and the parables become Christ's customary form of utterance. How long this period of wider activity continues we do not know, nor is it quite clear at what point in his narrative Mk. would conclude it. But in Mark 7:17 ff. he begins to throw stress on the training of the Twelve, which has definitely led to the abandonment of the public ministry in Galilee when we reach Mark 9:30 f. Perhaps Mark 7:23 forms the point of transition.

Verses 1-6
Mark 3:1-6. The Sabbath Healing which Determined Pharisaic Hostility.—(See p. 666.) Mk. links this synagogue incident with his first (Mark 1:21) by the word "again." Jesus is no longer unknown; He is suspect. Another healing in a synagogue may be used as the basis of a charge against Him. He challenges with a question the opponents who are watching Him. Is it not a more loyal observance of the Sabbath to save life as Jesus proposes to do than to be plotting evil against another man as the Pharisees are actually doing? (This interpretation seems to be more attractive than that adopted in HNT, Loisy, or Pfleiderer; who says, "He recognises no third course between the fulfilment of duty by doing good and the transgression of duty by not doing good: for the omission of a possible work of love is in itself an evil-doing which cannot be justified by any Sabbatic ordinance.") The refusal of the Pharisees to answer the question moves Jesus to anger. This is one of the few passages peculiar to Mk. which attributes anger to Jesus (cf. Mark 10:14); passionate grief rather than wrath is meant. The evangelist "had little power of analysis and had not precise nomenclature for emotions shading into one another." (See The Practice of Christianity by the author of Pro Christo et Ecclesia, p. 92, but note also Fairbairn's sentence, "A character incapable of indignation is destitute of righteousness, without the will to give adequate expression to its moral judgments.") The result is the determined hostility of the religious and political leaders of Galilee, who even plot His destruction. (The plot to kill is perhaps introduced too early into the story. See Menzies.)

Mark 3:1. The Gospel to the Hebrews adds that the man was a mason who asked Jesus to give him back the use of his arm to save him from the disgrace of begging. Such an addition is clearly an afterthought, and does not develop the main interest of the story. Cf. a more clearly irrelevant addition in the story of the rich young ruler (Mark 10:17-31).—his hand withered: the attempt to derive this story from that of king Jeroboam (1 Kings 13:6, see Loisy, p. 107) seems to depend on the word "withered," a very slight connexion!

Mark 3:5. when he had looked round: characteristic of Jesus according to Mk.; cf. Mark 3:34; Mark 10:23; Mark 11:11; Mark 10:21. The "kind but searching glance."

Verses 7-12
Mark 3:7-12. An editorial paragraph descriptive of the new development in the ministry. It is made up of popular generalizations, from which we gather that Jesus had to protect Himself against growing crowds by retiring from the cities to the sea-shore, and by securing a boat as a shelter. His work of healing and exorcism continues, the confessions of the demons becoming more explicit (see Swete on the phrases "Son of God," Mark 3:11, and "Holy One of God," Mark 1:24). The work of healing is itself a message of forgiveness (Mark 2:1-12*) for the diseases healed are described as "plagues," a word used in OT of Divine chastisement (see HNT and Swete). The whole paragraph suggests that the definite hostility of the Pharisees was followed by considerable changes in the scope and method of the Galilean ministry, and the suggestion is probably well founded.

Verses 13-19
Mark 3:13-19. The Appointment of the Twelve.—That Jesus associated with Himself an inner circle of twelve men is not open to reasonable question. If the number twelve be mythical, it must be suggested by the twelve tribes of Israel. The fact that His own ministry was confined to Israel, makes it natural for Jesus Himself to have acted on the suggestion. To trace the number, with the exponents of the Christ-myth, to the signs of the Zodiac, or the twelve apostles of the Jewish Patriarch of Alexandria (who are not known to have been twelve) is a gratuitous absurdity. The choice of the Twelve was made when Pharisaic hostility and popular enthusiasm increased the burden of the task of evangelization. Mk. emphasizes the choice of Christ. He called whom He would (cf. John 15:16). These men are chosen to be with Jesus, a phrase peculiar to Mk. which discloses the meaning and the secret of disciple-ship. Bousset rightly asks, "In which of the OT prophets does personal intercourse with disciples, this gradual outpouring of the wealth of the soul into the souls of others, play such a part as it does in the case of Jesus?" (Jesus, p. 17). But the Twelve are also to be sent out to proclaim the nearness of the Kingdom. We may note that Mk.'s phrase suggests repeated tours, not one outstanding expedition such as is presupposed in Schweitzer's theory. Hence the name "apostles" (mg. in Mark 3:14 is perhaps part of the text; see Swete). In the list that follows, Mk. and Mt. agree in the name Thaddæus, while Luke has Judas the son of James. The identification of Matthew with Levi rests on Matthew 9:9; Matthew 10:3. The nickname "Sons of Thunder," given to James and John has now been shown by Rendel Harris to be connected with the cult of twins. The sons of Zebedee were probably twins. Thomas is also a twin (see John 11:16; John 14:22*, John 20:24; John 21:2). There is, therefore, some reason for suspecting that the apostolic list has been affected by folklore concerning twins. Simon the Cananæan (the word has nothing to do with Canaan) is rightly identified by Lk. (Luke 6:15) as a Zealot (cf. mg. here). This is not a reference to his zeal but to his previous political opinions (pp. 609f., Acts 5:37*). Swete says, "This Simon cannot have belonged to the more advanced Zealots, who were associated with sedition and outrage." But why cannot Jesus have converted and chosen an advanced Zealot? If He did, the fact is of some importance. The teaching of Jesus is perhaps more directly aimed at the Zealots than we sometimes suppose (see Windisch, Der Messianische Krieg; also Lake, The Stewardship of Faith, chaps. i. and ii.). [In Harvard Theological Review, Jan. 1917, Lake argues very cogently from Josephus that the use of the name Zealot to describe a Jewish sect or party cannot be earlier than A.D. 66. He thinks Mt. and Lk. may have made an error, or that we have been wrong in translating or explaining, and that Mt. and Lk. simply meant Simon the Zealous, a reference not to party but to personal character.—A.J.G.] The meaning of the name Iscariot is still obscure.

Mark 3:16. The Ferrar group of MSS read, "And He made first Simon." The text adopted in RV is certainly corrupt, and some previous mention of Simon is required. This reading is perhaps better than mg.

Verses 20-35
Mark 3:22. Beelzebub-"lord of flies" (cƒ. 2 Kings 1:2*). The better reading is Beelzebul, the meaning of which is doubtful, perhaps "Lord of dung" or "Lord of the habitation" (see Swete).

Mark 3:31-35. The crowd that gathered in Mark 3:20 is still round Jesus, so His mother and brethren can reach Him only by sending a message. Jesus refuses to recognise their claim to interfere, and enlarges the bounds of the Holy Family to include as His kinsfolk all who do God's will. This incident, undoubtedly historic, is difficult to reconcile with the story of the Virgin Birth. The silence as to Joseph is sometimes attributed to dogmatic reasons, but is better explained by the probability that he was already dead.

04 Chapter 4 
Introduction
Mark 4:1-34. Teaching by Parables.—This section illustrates the method of teaching which the evangelist regards as characteristic of this period of the ministry. In it he combines some general observations about the use of parables, with what was originally a brief account of teaching delivered on one day. A comparison of Mark 4:1 and Mark 4:35 represents Jesus as entering a boat in which He stays all day and in which He crosses at night to the other side. Yet in Mark 4:10 He is supposed to effect an escape from the people, whom He is again addressing in Mark 4:26, as if no interruption had occurred. The original narrative must then have consisted of a group of parables. Into this have been inserted some general comments and an interpretation of the parable of the Sower. Mk. regards the parables as obscure enigmas designed to hide the truth from the common people (see especially Mark 4:10-12, Mark 4:34). But the original purpose can only have been to make the message of Jesus clearer. Each parable illustrates some aspect of the kingdom. Though doubtless Wellhausen is right in warning us against excluding allegory too rigidly, and against supposing that parables must all be interpreted in the same way, yet as a rule the point of comparison is to be sought in the whole situation or action described in the parable. The story of the Sower may have been originally intended to illustrate the differing receptions given to the appeal of Jesus, and its main purpose was probably to impress a sense of responsibility on His hearers (Mark 4:9). The general discussion of parabolic teaching (Mark 4:10-12) form an awkward interruption of the address to the crowd, and is also difficult in itself. Can Jesus have made use of parables in order that men might not be converted and forgiven? Such a view conflicts with the nature of the parables themselves and with express statements in Mark 4:21 f. and Mark 4:33. Consequently it is suggested, e.g. by Loisy, that this is later reflection due to the fact that apostolic Christians no longer understood the parables, and concluded from this that they must have been still more obscure to the Jews, whose unbelief must be attributed to the counsel of God (see Romans 9 f. and especially Mark 11:8-10). But though the saying attributed to Jesus in Mark 4:11 f. cannot give the explanation of His use of parables, it may stiff rest on a genuine utterance misapplied by the evangelist, e.g. "I speak to them in parables because their heart is fat" (so Merx). In view of Matthew 11:20-27; Matthew 12:38 ff. we know that Jesus reflected on His failure to convert His people, and He may have felt that His mission to Israel was strangely similar to that of Isaiah (see Isaiah 6:9 ff.)

Verses 1-20
Mark 4:1-34. Teaching by Parables.—This section illustrates the method of teaching which the evangelist regards as characteristic of this period of the ministry. In it he combines some general observations about the use of parables, with what was originally a brief account of teaching delivered on one day. A comparison of Mark 4:1 and Mark 4:35 represents Jesus as entering a boat in which He stays all day and in which He crosses at night to the other side. Yet in Mark 4:10 He is supposed to effect an escape from the people, whom He is again addressing in Mark 4:26, as if no interruption had occurred. The original narrative must then have consisted of a group of parables. Into this have been inserted some general comments and an interpretation of the parable of the Sower. Mk. regards the parables as obscure enigmas designed to hide the truth from the common people (see especially Mark 4:10-12, Mark 4:34). But the original purpose can only have been to make the message of Jesus clearer. Each parable illustrates some aspect of the kingdom. Though doubtless Wellhausen is right in warning us against excluding allegory too rigidly, and against supposing that parables must all be interpreted in the same way, yet as a rule the point of comparison is to be sought in the whole situation or action described in the parable. The story of the Sower may have been originally intended to illustrate the differing receptions given to the appeal of Jesus, and its main purpose was probably to impress a sense of responsibility on His hearers (Mark 4:9). The general discussion of parabolic teaching (Mark 4:10-12) forme an awkward interruption of the address to the crowd, and is also difficult in itself. Can Jesus have made use of parables in order that men might not be converted and forgiven? Such a view conflicts with the nature of the parables themselves and with express statements in Mark 4:21 f. and Mark 4:33. Consequently it is suggested, e.g. by Loisy, that this is later reflection due to the fact that apostolic Christians no longer understood the parables, and concluded from this that they must have been still more obscure to the Jews, whose unbelief must be attributed to the counsel of God (see Romans 9 f. and especially Mark 11:8-10). But though the saying attributed to Jesus in Mark 4:11 f. cannot give the explanation of His use of parables, it may stiff rest on a genuine utterance misapplied by the evangelist, e.g. "I speak to them in parables because their heart is fat" (so Merx). In view of Matthew 11:20-27; Matthew 12:38 ff. we know that Jesus reflected on His failure to convert His people, and He may have felt that His mission to Israel was strangely similar to that of Isaiah (see Isaiah 6:9 ff.)

Mark 4:13-20. The interpretation of the Sower is introduced by a question which implies the astonishment of Jesus at the disciples' failure to understand the parable. Mk. records a number of rebukes to the disciples for want of faith or of understanding, e.g. Mark 4:40, Mark 7:18, Mark 8:17. The gospel dwells on the obtuseness of the Twelve. Is this an attempt to give effect to a dogmatic assumption that Jesus called exceptionally wicked and foolish men to follow Him? (so Wrede), or is it partisanship anxious to depreciate the Twelve in order to elevate Paul? (so Loisy, p. 133). That some of the contexts of these passages are of doubtful historicity favours some such hypothesis; but the earliest tradition, if genuinely apostolic, would dwell on the failings of the first disciples. These passages are best understood as reflecting and sometimes extending what must have been a prominent feature of the apostles' account of their fellowship with their Lord. He constantly surprised them. The interpretation that follows has been attributed to the later apostolic Church rather than to the Master, on the grounds that it allegorises and so misses the main point of the parable, and further that some phrases refer not to the historical circumstances of the work of Jesus but to general features of the later Christian mission. The first argument is inconclusive, and while the influence of later conditions may be traced in the vague and general character of the interpretation, it may still rest on genuine reflections of Jesus as to the causes which led men to reject His message. We know that fear of persecution and love of wealth were among the chief obstacles to discipleship which He recognised on other occasions.

Verses 21-25
Mark 4:21-25 seems still to be addressed to the disciples. Mk. has collected some isolated sayings, and inserted them here, for the purpose of denying that the Christian mystery mentioned in Mark 4:11 was an esoteric doctrine. Secrets are given to the disciples in trust for the world, and a man's advance in the knowledge of the kingdom is in proportion to his loyalty to what has previously been entrusted to him. Somewhat similarly, after the cursing of the fig-tree, Mk. adds a saying about forgiveness (Mark 11:25), to hint that only a forgiving spirit may expect miracles. (Loisy thinks Mk. tore these sayings from their context in a document like Q. It is more probable that they came to him as fragments of floating tradition which he pieced together as best he could. See a careful study by H. A. A. Kennedy in ET, xxv. 301f.)

Verses 26-32
Mark 4:26-32. The teaching in parables to the multitude is now resumed, and two further examples are given, those of "the seed growing secretly" and "the mustard seed." The first is peculiar to Mk. Loisy interprets it thus: "The kingdom of God is also a sowing whose inevitable growth is independent of men's will and even of the will of the sower. Like the labourer, Jesus sows the kingdom by preaching the gospel: it is not His work to bring the harvest, i.e. the complete coming of the kingdom, and one must not grow impatient if its coming does not follow at once: that is God's business. . . . It is none the less certain that the harvest will come without delay." This is the right line of interpretation; the emphasis falls, not on the gradual character of growth, but on its independence of human willing and desiring when once man has done his part. In the mustard-seed, attention is directed to the immense difference between the beginnings of the kingdom and its consummation. We should note that all these parables imply that the kingdom is already present in germ through the activity of Jesus Himself. They are also characteristic of the simplicity and naturalness of the illustrations used by Jesus.

Verse 33
Mark 4:33 f. These verses seem to apply to the general practice of Jesus at this period rather than to the events of one day. Mark 4:33 gives the true purpose of parabolic teaching; Mark 4:34 embodies the evangelist's later theory, which leads him to regard such a saying as Mark 7:15 as a parable.

Verse 35
Mark 4:35 to Mark 5:43. Four Wonder-Stories.—The stilling of the tempest, the healing of the demoniac and of the woman, and the raising of Jairus' daughter form one of the most graphic sections of Mk.'s narrative. These stories have clearly been often told, and the evangelist delights to tell them. They seem to rest on unmistakable history. Thus the reference to the other little boats (Mark 4:36) reproduces an insignificant detail that naturally remained in the memory of an eye-witness (cf. Wellhausen). Other details, such as "asleep on the cushion" (Mark 4:38), or the command to give the little girl something to eat (Mark 5:43), while not beyond the writer's power of invention, are still so artless as to point back to genuine tradition. The early character of Mk.'s version is apparent from the changes adopted in Mt. and Lk. The suggestion of complaint in the disciples' question, "carest thou not that we perish?" is toned down in Mt. and Lk., while the disciples' fear (Mark 4:41) is turned into wonder in the parallels. Similarly, Mk.'s story of the raising of Jairus's daughter is incomparably more dramatic and more convincing in its claim to be primitive and historic than Mt.'s. In atmosphere and style these stories are undeniably popular. The apparent personification of wind and sea, the description of the demoniac, his association with tombs (demons are recruited from the spirits of the dead), the request of the demon that Jesus should not torture him, which is paralleled in a similar appeal of a vampire to Apollonius of Tyana (see Philostratus, iv. 25), the demand of Jesus to know the demon's name (a piece of information necessary for successful exorcism, in the popular view, cf. Genesis 32:29*), the evasive answer of the demons, and their supposed transference into the herd of swine—all these are elements of beliefs about demons widely held among the common people. How far Jesus shared these beliefs, it is difficult to say. But He did not deny them, and in so far as He adopted them, His attitude cannot safely be explained as due to conscious accommodation on His part. It should be noted that these beliefs determine the way in which such a story as the healing of the demoniac is told. If a sudden movement of the lunatic in the course of healing frightened the pigs, onlookers with such beliefs (and the man himself) would conclude that the demons had taken up a fresh residence and would describe the event accordingly. The Huxley-Gladstone controversy as to our Lord's destruction of property would not have been raised on a more critical appreciation of the material offered for discussion (see Gould). Again, the account of the woman (for legends, see Swete) who had suffered much of many physicians and had only grown worse (details omitted by Mt. and softened in Lk.), and the description of her healing by the transference of some mysterious power through physical contact, belong to the circle of ideas current among peasants and humble folk. Perhaps the retention of the original Aramaic words in Mark 5:41 is also in keeping with popular custom. Some of Mk.'s phrases, which Lk. avoids, point the same way. Thus, of the expression in Mark 5:23, eschatôs echei, "at the point of death," the grammarian Phrynichus says only the canaille use it. These stories come from men who were neither wise nor noble. They are a tribute to Jesus from lowly minds. Their dramatic power and popular appeal do but emphasize their central interest—the impression they convey of the spirit of Jesus. Particularly in the first and third stories, everything turns on faith. The confidence of Jesus is contrasted with the fearfulness of the disciples. The disciples' want of faith is rebuked, the synagogue-ruler's sorely-tried faith is encouraged, the woman's exercise of faith is rewarded and publicly praised. The memorable acts and utterances of Jesus which make these stories unique, are all concerned with the maintenance of simple trust in God—a trust that triumphs over natural dangers, demonic powers, disease, and even death.

Mark 4:35 f. The connexion which Mk. makes in these verses with the story of the day's preaching is disregarded by Mt. and Lk., perhaps rightly.

05 Chapter 5 

Introduction
Mark 4:35 to Mark 5:43. Four Wonder-Stories.—The stilling of the tempest, the healing of the demoniac and of the woman, and the raising of Jairus' daughter form one of the most graphic sections of Mk.'s narrative. These stories have clearly been often told, and the evangelist delights to tell them. They seem to rest on unmistakable history. Thus the reference to the other little boats (Mark 4:36) reproduces an insignificant detail that naturally remained in the memory of an eye-witness (cf. Wellhausen). Other details, such as "asleep on the cushion" (Mark 4:38), or the command to give the little girl something to eat (Mark 5:43), while not beyond the writer's power of invention, are still so artless as to point back to genuine tradition. The early character of Mk.'s version is apparent from the changes adopted in Mt. and Lk. The suggestion of complaint in the disciples' question, "carest thou not that we perish?" is toned down in Mt. and Lk., while the disciples' fear (Mark 4:41) is turned into wonder in the parallels. Similarly, Mk.'s story of the raising of Jairus's daughter is incomparably more dramatic and more convincing in its claim to be primitive and historic than Mt.'s. In atmosphere and style these stories are undeniably popular. The apparent personification of wind and sea, the description of the demoniac, his association with tombs (demons are recruited from the spirits of the dead), the request of the demon that Jesus should not torture him, which is paralleled in a similar appeal of a vampire to Apollonius of Tyana (see Philostratus, iv. 25), the demand of Jesus to know the demon's name (a piece of information necessary for successful exorcism, in the popular view, cf. Genesis 32:29*), the evasive answer of the demons, and their supposed transference into the herd of swine—all these are elements of beliefs about demons widely held among the common people. How far Jesus shared these beliefs, it is difficult to say. But He did not deny them, and in so far as He adopted them, His attitude cannot safely be explained as due to conscious accommodation on His part. It should be noted that these beliefs determine the way in which such a story as the healing of the demoniac is told. If a sudden movement of the lunatic in the course of healing frightened the pigs, onlookers with such beliefs (and the man himself) would conclude that the demons had taken up a fresh residence and would describe the event accordingly. The Huxley-Gladstone controversy as to our Lord's destruction of property would not have been raised on a more critical appreciation of the material offered for discussion (see Gould). Again, the account of the woman (for legends, see Swete) who had suffered much of many physicians and had only grown worse (details omitted by Mt. and softened in Lk.), and the description of her healing by the transference of some mysterious power through physical contact, belong to the circle of ideas current among peasants and humble folk. Perhaps the retention of the original Aramaic words in Mark 5:41 is also in keeping with popular custom. Some of Mk.'s phrases, which Lk. avoids, point the same way. Thus, of the expression in Mark 5:23, eschatôs echei, "at the point of death," the grammarian Phrynichus says only the canaille use it. These stories come from men who were neither wise nor noble. They are a tribute to Jesus from lowly minds. Their dramatic power and popular appeal do but emphasize their central interest—the impression they convey of the spirit of Jesus. Particularly in the first and third stories, everything turns on faith. The confidence of Jesus is contrasted with the fearfulness of the disciples. The disciples' want of faith is rebuked, the synagogue-ruler's sorely-tried faith is encouraged, the woman's exercise of faith is rewarded and publicly praised. The memorable acts and utterances of Jesus which make these stories unique, are all concerned with the maintenance of simple trust in God—a trust that triumphs over natural dangers, demonic powers, disease, and even death.

Verses 1-43
Mark 4:35 to Mark 5:43. Four Wonder-Stories.—The stilling of the tempest, the healing of the demoniac and of the woman, and the raising of Jairus' daughter form one of the most graphic sections of Mk.'s narrative. These stories have clearly been often told, and the evangelist delights to tell them. They seem to rest on unmistakable history. Thus the reference to the other little boats (Mark 4:36) reproduces an insignificant detail that naturally remained in the memory of an eye-witness (cf. Wellhausen). Other details, such as "asleep on the cushion" (Mark 4:38), or the command to give the little girl something to eat (Mark 5:43), while not beyond the writer's power of invention, are still so artless as to point back to genuine tradition. The early character of Mk.'s version is apparent from the changes adopted in Mt. and Lk. The suggestion of complaint in the disciples' question, "carest thou not that we perish?" is toned down in Mt. and Lk., while the disciples' fear (Mark 4:41) is turned into wonder in the parallels. Similarly, Mk.'s story of the raising of Jairus's daughter is incomparably more dramatic and more convincing in its claim to be primitive and historic than Mt.'s. In atmosphere and style these stories are undeniably popular. The apparent personification of wind and sea, the description of the demoniac, his association with tombs (demons are recruited from the spirits of the dead), the request of the demon that Jesus should not torture him, which is paralleled in a similar appeal of a vampire to Apollonius of Tyana (see Philostratus, iv. 25), the demand of Jesus to know the demon's name (a piece of information necessary for successful exorcism, in the popular view, cf. Genesis 32:29*), the evasive answer of the demons, and their supposed transference into the herd of swine—all these are elements of beliefs about demons widely held among the common people. How far Jesus shared these beliefs, it is difficult to say. But He did not deny them, and in so far as He adopted them, His attitude cannot safely be explained as due to conscious accommodation on His part. It should be noted that these beliefs determine the way in which such a story as the healing of the demoniac is told. If a sudden movement of the lunatic in the course of healing frightened the pigs, onlookers with such beliefs (and the man himself) would conclude that the demons had taken up a fresh residence and would describe the event accordingly. The Huxley-Gladstone controversy as to our Lord's destruction of property would not have been raised on a more critical appreciation of the material offered for discussion (see Gould). Again, the account of the woman (for legends, see Swete) who had suffered much of many physicians and had only grown worse (details omitted by Mt. and softened in Lk.), and the description of her healing by the transference of some mysterious power through physical contact, belong to the circle of ideas current among peasants and humble folk. Perhaps the retention of the original Aramaic words in Mark 5:41 is also in keeping with popular custom. Some of Mk.'s phrases, which Lk. avoids, point the same way. Thus, of the expression in Mark 5:23, eschatôs echei, "at the point of death," the grammarian Phrynichus says only the canaille use it. These stories come from men who were neither wise nor noble. They are a tribute to Jesus from lowly minds. Their dramatic power and popular appeal do but emphasize their central interest—the impression they convey of the spirit of Jesus. Particularly in the first and third stories, everything turns on faith. The confidence of Jesus is contrasted with the fearfulness of the disciples. The disciples' want of faith is rebuked, the synagogue-ruler's sorely-tried faith is encouraged, the woman's exercise of faith is rewarded and publicly praised. The memorable acts and utterances of Jesus which make these stories unique, are all concerned with the maintenance of simple trust in God—a trust that triumphs over natural dangers, demonic powers, disease, and even death.

Mark 5:1. The scene of the healing of the demoniac is doubtful. Gerasa is in Arabia and does not suit the circumstances. Gadara, though a district on the south of the Sea of Galilee, has no city and steep place close to the water's edge. Origen's preference for Gergesa is probably justified. For description of the most probable site, Kersa, see Thomson, Land and Book, p. 376f.

Mark 5:7. The confessions of the demons become ever more explicit in Mk. The term "the most high God" suggests that the sufferer was a Gentile (cf. Acts 16:17, and note Cumont, Religions Orientales dans le Paganisme Romain, p. 190). The fact that the man is a Gentile may explain why he is sent to evangelize his kinsfolk and neighbours, while others are bidden keep silence.

Mark 5:20. Decapolis (p. 33, Matthew 4:25*), the Gentile district known as the Ten Cities, lies southeast of the lake of Galilee. The names of the cities vary in different lists (see Swete).

Mark 5:43. The command to keep the miracle secret could not be carried out, and seems to be a thoughtless addition of a conventional detail by Mk. But it may be that some such request was originally made, to enable Jesus to depart unobserved.

06 Chapter 6 

Introduction
Mark 3:7 to Mark 7:37. A new stage in the work of Jesus. "Up to this point Christ's ministry is purely Galilean in scene, actors and horizon alike." Now crowds come from long distances and from all parts of the country. The attention of the religious authorities at Jerusalem is drawn to Him (cf. Mark 3:22). The work of evangelization is shared with twelve chosen disciples. The teaching of Jesus undergoes a twofold change. The seashore and the desert replace the synagogue, and the parables become Christ's customary form of utterance. How long this period of wider activity continues we do not know, nor is it quite clear at what point in his narrative Mk. would conclude it. But in Mark 7:17 ff. he begins to throw stress on the training of the Twelve, which has definitely led to the abandonment of the public ministry in Galilee when we reach Mark 9:30 f. Perhaps Mark 7:23 forms the point of transition.

Verses 1-6
Mark 6:1-6. The Rejection of Jesus at Nazareth.—Mk.'s reason for inserting this incident at this particular point is obscure. It seems to belong to the early period. Jesus is once more in the synagogue as His custom was at the first, and the presence of the disciples is especially mentioned, as if they were not yet habitually in His company. Perhaps Mk. places the incident here as a first sign of waning public interest. The disciples, in the next section, are warned to expect similar indifference and antagonism. Jesus' own country is clearly Nazareth (cf. Mark 1:9). The very familiarity of the townsfolk with Jesus obscures His greatness for them. As an Indian saying has it, "There is always a shadow under the lamp." They were too close to Jesus to appreciate Him. Mk. alone has the reference to "kinsfolk" in Mark 6:4. This perhaps presupposes the incident in Mark 3:31 f. Mk. is also unique in the freedom with which he speaks of the restraint laid upon Jesus by the hostility of the Nazarenos. He does not hesitate to attribute the emotion of wonder to Jesus. Want of faith surprised Him. This is significant. It shows how natural trust in God seemed to Jesus.

Mark 6:3. The reading, "Is not this the carpenter?" is the best attested for Mk., but it is doubtful whether Mt. is not more original in reading, "Is not this the carpenter's son?" Either reading might give offence to some Christians and be liable to change; either reading suffices to remind us that the early life of Jesus was associated with the everyday tasks of a Jewish artisan. The names of the brothers of Jesus may be mentioned because they had become leaders in the Church. There is no ground for questioning their blood-relationship to our Lord. The plain sense of the passage is, sons of the same mother, and indeed of the same father (Matthew 1:25*).

Verses 6-13
Mark 6:6-13. The Missionary Activity of the Twelve.—Wellhausen is sceptical as to the historic worth of this paragraph, as also of the section on the appointment of the Twelve. But Mk.'s view, that the disciples were not sent out to evangelize until they had been with Jesus some time (cf. Mark 3:14), is probable, as is also his view that their evangelistic activities ended when Jesus Himself withdrew from Galilee. He is clearly convinced that this missionary work of the Twelve was a real event which influenced the course of the history. Apparently it drew Herod's attention to Jesus (Mark 6:14), and the return of the Twelve initiates a new development in the life of Jesus, viz. His wish for retirement (Mark 6:30 points back to Mark 6:12). The directions themselves, as Loisy contends, read like a summary of a longer speech. Mk. may well be dependent on Q or some earlier record at this point. According to Mk., Jesus permitted the use of staff and sandals, which is forbidden in Mt. and Lk. The wallet, the use of which is forbidden, may be the religious beggar's collecting-bag. The disciples are not to imitate the wandering heathen priest who collects offerings for his shrine (Deissmann, New Light on the New Testament, p. 42f.). The directions reflect the actual practice of the earliest Christian missionaries (with Mark 6:11 cf. Acts 13:51; Acts 18:6). The anointing with oil (James 5:14) is not mentioned elsewhere in the gospels. It is not traced back to the command or practice of Jesus. On the general character of this missionary preaching, Montefiore (i. 150) notes that "apostolic" poverty was a new thing in Judaism.

Mark 6:8. Mg. "brass" may be adopted almost in our slang sense of the word; Mk. uses a vulgar term for "money."

Verses 14-29
Mark 6:14-29. Herod and Jesus. The End of John the Baptist.—Wellhausen, J. Weiss, and Klostermann would begin a new period with this section—the period of constant wandering, in which Jesus is mostly outside Galilee, e.g. in the districts of Tyre and Sidon (Mark 7:24), Decapolis (Mark 7:31), Bethsaida (Mark 8:22), Cæsarea Philippi (Mark 8:27). The restless journeying across the lake, and the avoidance of Galilee, would be explained by the fact that the suspicions of Herod have been aroused. This characterisation of the period is correct and the hint as to its cause is also probable (cf. Luke 13:32). Mark 6:14-16 seems to lead up to a reference to the hostility of Herod which is forgotten in the eagerness of the writer to tell the story of John's end. But Mk. does not make a sharp division here. The story of Herod and John the Baptist is intended to fill up the interval during which the apostles are away from Jesus (cf. the insertion of the discussion with the scribes (Mark 3:22-30) between the two parts of the story of the attempt made by the relatives of Jesus to interfere with His work). The historical worth of this section is doubtful. Lk., who seems to have fuller and more accurate information concerning Herod, corrects the saying of Mark 6:16 (see Luke 9:9) and omits the account of John's end. It is unlikely that Herod thought John to have risen again. The beheading of John is narrated in a popular form, not without inaccuracies and improbabilities. In true popular style Mk. speaks of Herod Antipas as "king" (Mark 6:14) instead of using the technical term "tetrarch" (Herod was ruler of Galilee and Peræa). Philip was the husband of Salome not of Herodias. Salome was probably married already, and could no longer be described as "a damsel," at the time of her supposed dance. Josephus assigns a political not a personal motive for the execution of John. The whole narrative is coloured perhaps by the story of Jezebel and Elijah, and certainly by the book of Esther (cf. Mark 6:23 with Esther 7:2). However, John's rebuke of Herod based on Leviticus 18:16; Leviticus 18:20 f., and the consequent enmity of Herodias may well be historical, and it is possible to combine Mk. and Josephus (see p. 654, and Schürer, Hist. of Jewish People, I. ii. 21f.).

[Mark 6:26. reject: E. A. Abbott suggests "break faith with her" (Johannine Vocabulary, p. 322); this is accepted by Moulton and Milligan, Vocabulary, p. 12, and by Souter, Pocket Lexicon, p. 7. Field, Notes, p. 30, suggests "disappoint."—A. S. P.]

Verses 30-44
Mark 6:30-44. The Feeding of the Multitude.—Mk. regards the disciples' need of rest after their missionary labours as the occasion for retirement. The hostility of Herod may also have contributed to the decision to withdraw to a desert place. The pressure of the public on the time and energies of the disciple-band is, however, put in the foreground. The eagerness of the crowd defeats the purpose of Jesus. Though He has withdrawn to avoid them. He goes forth to welcome them. To Him they seem like the shepherdless flock described in Ezekiel 34. Their political and religious leaders are worthless, and their first need is teaching. Jesus is touched by the crowd's half-unconscious search for leadership. Mk. preserves (Mark 6:34) his tantalizing silence as to the content of Jesus' teaching. He is more interested in the care of Jesus for men's physical hunger than in His concern for their spiritual and political dangers. For us the fact that Jesus was moved by compassion to meet both physical and spiritual needs is of great significance. But the story, as it stands, is not easy of acceptance. The resort to miracle here seems to conflict with the story of the first Temptation. Is there adequate occasion for the miracle? And yet a miracle it clearly is to Mk., not a last supper with the crowd nor a sacramental meal. The breaking of the bread is simply Jewish custom, not a peculiar feature of the Last Supper, while the lifting of the eyes to heaven comes into liturgical use from the story and not vice versa (see HNT and Well-hausen). Is it possible that Strauss (Life of Jesus, 1846 ed., i. 80, ii. 422) was justified in tracing the miraculous element in this story to the influence of antecedent expectations regarding the Messiah, such as are reflected in John 6:31? Or has 2 Kings 4:42-44 influenced the passage?

Two points need to be borne in mind. First, we must remember the attitude of Jesus towards hunger as revealed in the companion narrative (Mark 8:2), and in such passages as Mark 5:43, Matthew 6:11; Matthew 25:35. Is it going too far to say that Jesus was peculiarly sensitive to the evil of physical hunger? If so, the conflict with the story of the Temptation may be more apparent than real. He might have satisfied the needs of others by miracle, though He refused to make bread for Himself. Secondly, the Jews and the first Christians did not rigidly distinguish between the world of nature and the world of men. We, to-day, are inclined to believe in miraculous changes where human will and faith directly operate, and rigidly to limit the sphere of such changes. The first Christians were clearly of opinion that their Master, who could heal diseases, could also control nature. They held that famine could not baffle Jesus. This conviction needs to be pondered.

Mark 6:37. The reference to 200 pennyworth of bread is found in John 6, where the green grass is also mentioned. These coincidences deserve study. Does Jn. depend on Mk. or does he independently endorse Mk.? A penny was a labourer's daily wage. The whole sum might be reckoned at about 50 of our money. The green grass suggests spring, but does not allow any final deduction as to the time of year.

Mark 6:40. Mk. here uses a curious phrase comparing the companies to "garden-beds." The resemblance lies in form, not in colour, since the word refers to vegetables rather than flowers.

Verses 45-52
Mark 6:45-52. Jesus Dismisses the Crowd and Walks on the Sea.—The first verses of this section apparently touch on an unexplained crisis in the life of Jesus. Why does He compel the disciples to leave Him? Why does He spend the night alone in prayer? Is the dismissal of the crowd a farewell, like Paul's farewell to the elders of Ephesus? The word used in Mark 6:46 occurs in Acts 18:18; Acts 18:21. There is, as J. Weiss sees, significant history here to which the evangelist does not give the key. "Jesus seems to be in a condition of soul which makes the presence even of the disciples insupportable and communion with His heavenly Father indispensable" (SNT, i. 131). Possibly John 6:15 suggests the reason why Jesus constrained the disciples to depart. The miracle that follows is difficult. It involves a display of power over nature which is unlike Jesus. One is tempted to believe that allegory has been materialized here. In any case, the story is most helpful when allegorized as in G. Matheson's hymn, "Jesus, Fountain of my days" (Baptist Church Hymnal, 337, Cong. Hymnary, 395). But the incident is associated with good history in Mark 6:45 f., and the reference to the apostles' dullness is probably of apostolic origin. Nor is it easy to assign a motive for the story, if it be legend.

Verses 53-56
Mark 6:53-56. The Ministry of Healing Resumed.—The disciples having set out for Bethsaida (p. 29), in the NE. corner of the lake, arrive at Gennesaret (p. 29) on the NW. side. The change of destination is usually attributed to the adverse wind. But Mk. says nothing of a change of course. The wind dropped, and, according to John 6:21 the disciples reached at once the place they first intended to reach. Either we must with John correct Mk.'s Bethsaida to Capernaum or else Mark 6:53-56 is the true continuation of Mark 6:30-32, and Mk. has inserted the feeding of the 5000 and the walking on the sea into the narrative of another journey. The general description of healings is supplemented by the reference to the desire to touch the hem of Christ's garment. The example of the woman with the issue of blood had clearly been influential.

07 Chapter 7 

Introduction
Mark 8:27 to Mark 9:1. The Great Confession, and the First View of the Cross.—Here opens a new section of the gospel. The tendency to seek retirement with the Twelve, pronounced from Mark 6:31 onwards, now dominates the story. Jesus devotes Himself to traming the Twelve in the shadow of the Cross. This concentration on His disciples becomes possible when they pierce His secret. The full significance of the confession is only apparent if Jesus has not previously revealed Himself or been recognised as Messiah (cf. HNT). It constitutes a decisive development. The scene is laid near Cæsarea Philippi (p. 32), a largely Gentile town on the east side of Jordan, not to be confused with Cæsarea on the coast. The praise bestowed on Peter in Matthew 16:17 f. is not recorded in Mk. If Mk.'s dependence on Peter is to be proved by his showing "a special regard for Peter," the proof is wanting. But Eusebius rightly suggested that Mk.'s silence may reproduce the natural silence of Peter. A genuinely Petrine record might fail to praise Peter.

The charge to keep silence seems to be sufficiently explained by the intention of Jesus to await the Father's revelation (cf. Matthew 16:17) and by His unpopular expectation as to Messiah's task and end. Either from now on Jesus spoke much with the Twelve of the death He anticipated, or else the evangelist assumes that Jesus must have foreseen His fate and so boldly attributes such foresight to Him. The chief difficulty of the first alternative is found in the conduct of Jesus at Jerusalem, which "makes the impression that He journeyed thither, not in order to die but to fight and conquer, and that in looking forward to the conflict His own death presented itself not as a certainty, but at the most as a possibility" (Pfleiderer, Primitive Christianity, ii. 34f.). This assumes that Jesus must have regarded His death either as certain or as possible. But why may He not have considered it overwhelmingly probable—a judgment which would not exclude flashes of hope that even now Israel might repent? The difficulty of the second alternative is that it compels us to discard so much that looks like genuine tradition, e.g. the parable of the husbandmen, the answer to the sons of Zebedee, the lament over Jerusalem, and the upbraiding of the cities of Galilee, not to mention the whole development of the ministry from public evangelization to private communion with the Twelve, as Mk. conceives it. Such a surrender of material is not defensible. The note of necessity—the Son of Man must suffer—is best explained by the use of the same verb in Luke 24:26. Prophecy points this way and must be fulfilled.

Verses 1-23
Mark 7:1-23. The Washing of Hands and the Traditions of the Elders.—This discussion with the Pharisees serves to bring out the antagonism of Jesus to the restrictions which separated Jews from Gentiles. Perhaps for this reason it is associated with the story of the Syro-Phœnician woman. In substance it is connected with the disputes recorded in chs. 2f. The Jerusalem scribes of Mark 3:22 reappear in Mark 7:1. Into the original story some explanations are inserted, e.g. the reference to Jewish washings in Mark 7:3 f. and the interpretation of "common" by "unwashed" (Mark 7:2) and of "Corban" by "gift" (Mark 7:11). These insertions are probably due to Mk. himself. There is a characteristic touch of exaggeration in ascribing these customs to "all the Jews" (cf. Mark 1:5). The washings are ceremonial—to avoid religious defilement due to contact with Gentiles or with legally unclean objects in the market-place. The reply of Jesus to the challenge of the Pharisees consists of three main utterances, Mark 7:6-8, Mark 7:9-13, Mark 7:14 f. The quotation from Isaiah 29:13 may be due to the evangelist, since it is close to LXX and the point urged is not apparent from the Heb. The direct answer of Jesus begins with Mark 7:9 and consists of two parts: (1) To follow the traditions of the elders may annul the law of God instead of safeguarding it; (2) Religious impurity cannot be contracted from without. "Inward defilement, the defilement of the heart by the sins of the heart, is the only possible religious defilement" (Montefiore, i. 168, 170). The first involves the discussion of Corban. The term was used as a formula in vows. "This form of speech, ‘a gift, by whatsoever thou mayest be profited by me' does neither argue that he who thus spake devoted his goods to sacred uses nor obliged him . . . to devote them; but only restrained him . . . from helping him by his goods to whom he thus spake." So J. Lightfoot (Works, xi. 218) rightly explains the use of the phrase, which does not imply that the goods are actually made over for the use of the Temple, as Loisy and Menzies suggest. Herford (Pharisaism, pp. 156-162) and Montefiore point out two difficulties: (a) the binding character of vows is laid down in the Law, e.g. Numbers 30:2, and is not a matter of men's traditions; (b) it appears that Rabbinic teaching as recorded in the Mishnah did permit the annulling of vows which conflicted with duty to parents. With regard to (a), either Jesus was not conscious that His argument directly infringed Mosaic Law, just as in Mark 7:14 f. He criticises Lev. and not simply Pharisaic tradition, or else He regards the whole Pharisaic attitude towards the Law as a human tradition. The reverence which sets legislation about vows on an equality with the fifth commandment is a teaching of men which conflicts with God's will. The violence done to conscience in attempting to believe in the equal inspiration of all Scripture is a vain worship. As to (b), while we cannot, in view of later evidence, charge Pharisaism as a whole with this rigid maintenance of vows, there must have been some scribes in the time of Jesus who held the strict view, that a hasty vow, probably uttered in anger (this seems suggested by the cursing of father and mother in Mark 7:10) was binding, even if it involved neglect of parents. (See Matthew 15:1-20*, Montefiore, i. 166, and Menzies, Hibbert Journal, iv. 791f.).

[Mark 7:3. diligently: lit. "with the fist" (mg.) but the meaning of this is quite uncertain. The rendering "up to the wrist" is grammatically questionable, and this applies to that in the Westminster Version, "do not eat save only after washing their fingers," the Gr. being supposed to mean "to the juncture of the fingers." Possibly the clenched list was rubbed against the palm of the other hand. Allen says, "It suggests some particular method of ceremonially cleansing the hands, the precise nature of which we do not know."—A. S. P.]

Mark 7:17-23. forms the development and interpretation of the principle laid down in Mark 7:15. The catalogue of things that defile may be compared with the list of sins in Galatians 5:19 f., Romans 1:29 f.

Mark 7:19. Follow RV in regarding the phrase "making all meats clean" as referring to Jesus. A late addition, emphasizing the far-reaching significance of the position taken up by Jesus. (Cf. Moulton and Milligan, Vocabulary, p. 118, brma.)

Mark 7:22. an evil eye: not the malignant power familiar in folk-lore, but the spirit of envy (cf. Matthew 20:15).

Verses 24-30
Mark 7:24-30. The Healing of the Greek Woman's Daughter.—Jesus now leaves Galilee and withdraws to Gentile districts, not to evangelize them, but to avoid Herod and the Pharisees, and to train the Twelve. A Greek, i.e. a pagan, woman discovers Him, and requests Him to heal her daughter. Jesus asserts His conviction that His mission is to the Jews. The assertion is somewhat harsh, only softened by the diminutive "little dogs," i.e. household dogs. This must be original. The woman's wit is seen in the way she catches up and builds on the very word which Jesus uses. If Jesus said "dogs" and the woman changed it to "little dogs," the repartee is dulled. Mt. says the woman's request was granted because of her faith. Mk. implies that Jesus yielded out of admiration for the quickness of her answer. "Jesus is won, not by the recognition of Jewish primacy, but by the ready wit of the woman" (so HNT rightly, against Menzies and others). This in itself stamps the incident as historical, and throws a valuable light on the person of Jesus. The cure is wrought at a distance, as in the case of the centurion's servant (Matthew 8:5 f.).

Mark 7:24. And from thence: the district of Gennesaret is the last place named (Mark 6:53). Presumably the reference is to Gennesaret.

Mark 7:27. Let the children first be filled is not given in Matthew 15:26, and is probably no part of the original saying. It embodies the principle on which the subsequent mission of the Church was regulated" (Swete), and may reflect Pauline influence, as Loisy supposes.

Verses 31-37
Mark 7:31-37. The Healing of a Deaf-Mute.—The cure of the Syro-Phœnician woman's daughter threatens the privacy Jesus sought in Tyre. He therefore withdraws to Decapolis (another Gentile district, Matthew 4:25*), going northward through Sidon, and presumably reaching Decapolis by a circuitous route which avoided Galilee. (Wellhausen's conjecture, Bethsaida for Sidon, is unnecessary.) The incident that follows is peculiar to Mk. Jesus heals a deaf-mute, by means not unusual in that age (cf. account of healings by Vespasian in Tacitus, Hist. iv. 81). Mt. omits this story, perhaps because the methods employed (cf. Mark 8:23) savour of magic. Mk., a popular writer, is interested in the details and in the actual word used. The rare word mogilalos, "with an impediment in his speech," recalls Isaiah 35:5 f., and the conclusion, "He hath done all things well," possibly means, "How exactly He fulfils the prophecy!" It is Messiah's part to loose bonds, i.e. restraints imposed by demonic power (cf. Luke 13:16). The desire of Jesus to do this miracle privately and keep it secret is intelligible, and need not be traced to any dogmatic presupposition of Mk. The failure of His wishes is also intelligible.

08 Chapter 8 

Introduction
Mark 8:27 to Mark 9:1. The Great Confession, and the First View of the Cross.—Here opens a new section of the gospel. The tendency to seek retirement with the Twelve, pronounced from Mark 6:31 onwards, now dominates the story. Jesus devotes Himself to traming the Twelve in the shadow of the Cross. This concentration on His disciples becomes possible when they pierce His secret. The full significance of the confession is only apparent if Jesus has not previously revealed Himself or been recognised as Messiah (cf. HNT). It constitutes a decisive development. The scene is laid near Cæsarea Philippi (p. 32), a largely Gentile town on the east side of Jordan, not to be confused with Cæsarea on the coast. The praise bestowed on Peter in Matthew 16:17 f. is not recorded in Mk. If Mk.'s dependence on Peter is to be proved by his showing "a special regard for Peter," the proof is wanting. But Eusebius rightly suggested that Mk.'s silence may reproduce the natural silence of Peter. A genuinely Petrine record might fail to praise Peter.

The charge to keep silence seems to be sufficiently explained by the intention of Jesus to await the Father's revelation (cf. Matthew 16:17) and by His unpopular expectation as to Messiah's task and end. Either from now on Jesus spoke much with the Twelve of the death He anticipated, or else the evangelist assumes that Jesus must have foreseen His fate and so boldly attributes such foresight to Him. The chief difficulty of the first alternative is found in the conduct of Jesus at Jerusalem, which "makes the impression that He journeyed thither, not in order to die but to fight and conquer, and that in looking forward to the conflict His own death presented itself not as a certainty, but at the most as a possibility" (Pfleiderer, Primitive Christianity, ii. 34f.). This assumes that Jesus must have regarded His death either as certain or as possible. But why may He not have considered it overwhelmingly probable—a judgment which would not exclude flashes of hope that even now Israel might repent? The difficulty of the second alternative is that it compels us to discard so much that looks like genuine tradition, e.g. the parable of the husbandmen, the answer to the sons of Zebedee, the lament over Jerusalem, and the upbraiding of the cities of Galilee, not to mention the whole development of the ministry from public evangelization to private communion with the Twelve, as Mk. conceives it. Such a surrender of material is not defensible. The note of necessity—the Son of Man must suffer—is best explained by the use of the same verb in Luke 24:26. Prophecy points this way and must be fulfilled.

Verses 1-10
Mark 8:1-10. The Second Feeding of the Multitude.—This narrative is now generally regarded as a second version of the incident recorded in ch. 6. Indeed Wendland, Wellhausen, and HNT treat Mark 8:1-26 as a doublet of Mark 6:34-52, Mark 7:1-23, Mark 7:31-37. That both accounts of the feeding of the multitude are closely followed by disputes with the Pharisees and miracles of gradual healing may not be as significant as they suppose. Certainly, the demand for a sign is not a doublet of the discussion about defilement, nor is the healing of the blind man at Bethsaida an alternative version of the Ephphatha story. The case of the feeding of the 4000 is more suspicious. For details as to parallels and differences between Mark 6:34-44 and Mark 8:1-10, see Menzies' note on the latter passage. The repetition of this miracle is improbable. In spite of Swete, the question of the disciples in Mark 8:4 is psychologically strange, if a previous miracle had taken place. Lk.'s omission of the second narrative may be due to his recognition that we have here two versions of the same incident. Moreover, the story does not suit its present context in Mk. It is placed on Gentile soil where Jesus did not preach, and in a period when He was no longer engaged in preaching. Mk., knowing a second version of this story, seems to have regarded it as a distinct event, and inserted it at this point, perhaps to show that Jesus did for the Gentiles what He had previously done for the Jews. If so, this is symbolically suggestive, and historically inaccurate.

Mark 8:8. The word for "baskets" is different from that used in Mark 6:43. It is the kind of basket in which Paul was let down from a wall in Damascus (Acts 9:25). The numbers of the baskets in each case are supposed by many scholars to be symbolical, twelve representing the apostles who serve the Jews, seven the deacons who serve the Gentiles. The evangelist's knowledge of this symbolism is doubtful.

Mark 8:10. The text of this verse and the locality of Dalmanutha remain obscure (Matthew 15:39*). Perhaps the verse should go with the next paragraph.

Verses 11-13
Mark 8:11-13. The Request for a Sign Refused.—The Pharisees require some special authentication from Jesus beyond exorcisms and healings. They are said to tempt Jesus either because their question was intended to embarrass, or because unintentionally (like Peter in Mark 8:33) they renewed what had been one of the three great temptations (Matthew 4:5-7). Mk. alone records the emotion of Jesus. He sighed in spirit. This question and answer are clearly historical, and may have been taken by Mk. from Q. The warning against the leaven of the Pharisees naturally follows.

Verses 14-21
Mark 8:14-21. The Blindness of the Disciples Rebuked.—This is a difficult paragraph. Mark 8:15 contains a genuine utterance of Jesus which does not necessarily belong to its present context. Lk. gives it in another connexion (Luke 12:1) and Wellhausen points out that Mark 8:14 and Mark 8:16 seem artificially separated by Mark 8:15. Again, if Mark 8:1-9 is really a doublet of Mark 6:30 f., then the form at least of Mark 8:19 f. is due to the evangelist. But the rebuke of the disciples for anxiety about bread and for failing to understand the warning against the "Pharisees and Herod" (united here as in Mark 3:6) may well be historical Loisy holds that the rebuke is again artificial, the evangelist blaming the disciples for not perceiving the truths of Paulinism symbolised in the miracles of feeding the multitudes. But it is doubtful how far these miracles were symbolic in the mind of the evangelist, and he certainly gives no hint of Loisy's interpretation here.

Verses 22-26
Mark 8:22-26. The Blind Man of Bethsaida.—This cure is described and wrought in a thoroughly popular manner. The use of spittle (Mark 7:33) was widespread in those days. A similar cure is attributed to Vespasian (Suet. Vesp. ch. 7). HNT adds a Greek parallel, "Alcetas Halicus. The same being blind saw a vision. The god seemed to come to him and force open his eyes with his fingers, and he first saw the trees which were in the temple." To take this story as symbolizing either the education of the disciples (Loisy) or the conversion of Israel in two stages (Bacon) is to misunderstand the naïve popular character of the gospel.

Verses 27-38
Mark 8:27 to Mark 9:1. The Great Confession, and the First View of the Cross.—Here opens a new section of the gospel. The tendency to seek retirement with the Twelve, pronounced from Mark 6:31 onwards, now dominates the story. Jesus devotes Himself to training the Twelve in the shadow of the Cross. This concentration on His disciples becomes possible when they pierce His secret. The full significance of the confession is only apparent if Jesus has not previously revealed Himself or been recognised as Messiah (cf. HNT). It constitutes a decisive development. The scene is laid near Cæsarea Philippi (p. 32), a largely Gentile town on the east side of Jordan, not to be confused with Cæsarea on the coast. The praise bestowed on Peter in Matthew 16:17 f. is not recorded in Mk. If Mk.'s dependence on Peter is to be proved by his showing "a special regard for Peter," the proof is wanting. But Eusebius rightly suggested that Mk.'s silence may reproduce the natural silence of Peter. A genuinely Petrine record might fail to praise Peter.

The charge to keep silence seems to be sufficiently explained by the intention of Jesus to await the Father's revelation (cf. Matthew 16:17) and by His unpopular expectation as to Messiah's task and end. Either from now on Jesus spoke much with the Twelve of the death He anticipated, or else the evangelist assumes that Jesus must have foreseen His fate and so boldly attributes such foresight to Him. The chief difficulty of the first alternative is found in the conduct of Jesus at Jerusalem, which "makes the impression that He journeyed thither, not in order to die but to fight and conquer, and that in looking forward to the conflict His own death presented itself not as a certainty, but at the most as a possibility" (Pfleiderer, Primitive Christianity, ii. 34f.). This assumes that Jesus must have regarded His death either as certain or as possible. But why may He not have considered it overwhelmingly probable—a judgment which would not exclude flashes of hope that even now Israel might repent? The difficulty of the second alternative is that it compels us to discard so much that looks like genuine tradition, e.g. the parable of the husbandmen, the answer to the sons of Zebedee, the lament over Jerusalem, and the upbraiding of the cities of Galilee, not to mention the whole development of the ministry from public evangelization to private communion with the Twelve, as Mk. conceives it. Such a surrender of material is not defensible. The note of necessity—the Son of Man must suffer—is best explained by the use of the same verb in Luke 24:26. Prophecy points this way and must be fulfilled.

Mark 8:31. The term "Son of Man" (p. 670) is used mainly in two connexions, (a) in predictions of Messiah's suffering, and (b) in reference to His triumphant return to judgment (cf. Mark 8:38). As a Messianic term, the latter is its original connexion (cf. Daniel 7:13*, Enoch 69:26f.). In the gospels it is used only by Jesus, apparently of Himself. As it is His self-designation as Messiah, it is not to be expected in public utterances except in the record of the closing days. Consequently Mk. is probably mistaken in supposing that the sayings in Mark 8:34-38 were addressed to the crowd. This supposition conflicts with Mark 8:30 and is corrected in Matthew 16:24.

Mark 8:32. openly: not "publicly," as Loisy insists, but "frankly," "without reserve"; cf. Ephesians 6:19 f.

Mark 8:33. Cf. Matthew 4:10. Peter unwittingly becomes a tempter. There is no need to assume literary dependence of Mk. on Mt. or Q at this point.

Mark 8:34. let him deny himself: "cease to make himself the object of his life and action" (Gould).—take up his cross: may have been added after the Crucifixion, which would certainly give it special force; but cross-bearing criminals were not unknown in Palestine, and such a phrase would be intelligible before the death of Jesus. Discipleship, Jesus says, now means immediate readiness for a criminal's end. It meant later for an apostle "bearing the sentence of death in one's self" (2 Corinthians 1:9).

Mark 8:35-37 are primarily eschatological. "He who finds martyrdom in this life will five again in the kingdom. He who avoids martyrdom . . . will lose his life in the next world" (Montefiore, i. 210f.; his whole discussion of this section is admirable).

Mark 8:38. adulterous and sinful generation: the words must be interpreted from prophetic usage (cf. Isaiah 1:21, Hosea 9:1, et passim).

09 Chapter 9 

Introduction
Mark 8:27 to Mark 9:1. The Great Confession, and the First View of the Cross.—Here opens a new section of the gospel. The tendency to seek retirement with the Twelve, pronounced from Mark 6:31 onwards, now dominates the story. Jesus devotes Himself to traming the Twelve in the shadow of the Cross. This concentration on His disciples becomes possible when they pierce His secret. The full significance of the confession is only apparent if Jesus has not previously revealed Himself or been recognised as Messiah (cf. HNT). It constitutes a decisive development. The scene is laid near Cæsarea Philippi (p. 32), a largely Gentile town on the east side of Jordan, not to be confused with Cæsarea on the coast. The praise bestowed on Peter in Matthew 16:17 f. is not recorded in Mk. If Mk.'s dependence on Peter is to be proved by his showing "a special regard for Peter," the proof is wanting. But Eusebius rightly suggested that Mk.'s silence may reproduce the natural silence of Peter. A genuinely Petrine record might fail to praise Peter.

The charge to keep silence seems to be sufficiently explained by the intention of Jesus to await the Father's revelation (cf. Matthew 16:17) and by His unpopular expectation as to Messiah's task and end. Either from now on Jesus spoke much with the Twelve of the death He anticipated, or else the evangelist assumes that Jesus must have foreseen His fate and so boldly attributes such foresight to Him. The chief difficulty of the first alternative is found in the conduct of Jesus at Jerusalem, which "makes the impression that He journeyed thither, not in order to die but to fight and conquer, and that in looking forward to the conflict His own death presented itself not as a certainty, but at the most as a possibility" (Pfleiderer, Primitive Christianity, ii. 34f.). This assumes that Jesus must have regarded His death either as certain or as possible. But why may He not have considered it overwhelmingly probable—a judgment which would not exclude flashes of hope that even now Israel might repent? The difficulty of the second alternative is that it compels us to discard so much that looks like genuine tradition, e.g. the parable of the husbandmen, the answer to the sons of Zebedee, the lament over Jerusalem, and the upbraiding of the cities of Galilee, not to mention the whole development of the ministry from public evangelization to private communion with the Twelve, as Mk. conceives it. Such a surrender of material is not defensible. The note of necessity—the Son of Man must suffer—is best explained by the use of the same verb in Luke 24:26. Prophecy points this way and must be fulfilled.

Verse 1
Mark 9:1 is added here though not necessarily spoken on this occasion. Menzies and others question its genuineness in its present form. If it conflicts with Mark 13:30, some simpler saying must have been modified by those who lived to see nearly the whole generation pass away.

Verses 2-13
Mark 9:2-13. The Transfiguration and the Coming of Elijah.—After an interval, defined with curious exactness as six days, which may reflect the influence of Exodus 24:16, the three most intimate disciples of Jesus receive a Divine endorsement of His Messianic claim in a vision on a mountain-top (probably a slope of Hermon, not Tabor, see pp. 29, 32). Jesus was transfigured before them. Mk. dwells on the changed appearance of His clothes, which is described in a vigorous phrase. He does not say much of the more personal change in Jesus, nor does he mention the spiritual occasion of the transformation. "As He prayed," Lk. tells us. Both Moses and Elijah are seen talking with Jesus. Law and Prophecy meet and bear witness to Jesus as the Messiah. To the presence of Moses and Elijah is added the direct testimony of the Divine voice from the cloud. The voice which addressed Jesus as God's Son at His baptism now reveals Him as God's Son to the three disciples. The cloud itself confirms the Messianic claim. "And the glory of the Lord shall be seen, even the Cloud, as in the days of Moses it was visible and as when Solomon prayed" (2 Maccabees 2:8). Peter's unfortunate interruption (Mark 9:5) is held by Loisy to break the unity of the story. He would regard it as an insertion by the Paulinist Mk., who insists that even in this vision Peter failed to appreciate the Messianic dignity of His Master. Similarly, "Dr. Carpenter thinks the transfiguration is Pauline. Peter would like to find room for Moses and Elijah along with Christ. This is not Paul's view" (Montefiore, i. 217; cf. also Jerome quoted by Swete, "You are wrong, Peter. Do not ask for three tabernacles, since there is one tabernacle of the gospel, in which the law and the prophets are fulfilled"). Carpenter's view is better than Loisy's, in so far as it takes Peter's remark as an integral part of the story. But both fail to explain the excuse added for Peter (which one does not expect from a Paulinist), and it is almost incredible that such a remark should have been put into the mouth of Peter in order to condemn his Judaistic tendencies. It might convey such a suggestion to a learned commentator like Jerome. It would hardly have made any such impression on the earliest readers of the gospel. It is more intelligible as a genuine reminiscence from Peter himself. Wellhausen and Loisy suggest. without sufficient reason, that the whole story may be a Resurrection-appearance in Galilee transferred to this point in the narrative to bring out the significance of the Great Confession (see summary of Wellhausen in Montefiore, i. 217). The Transfiguration is really best understood as a mystic experience of self-dedication and Divine assurance, which Jesus actually went through soon after the decisive disclosure to the disciples of what lay in store for Him. Though the story is told from the point of view of the disciples, who emphasize its influence on them, its true character, as Lk. hints, lies in its being a record of the inner life of Jesus (cf. E. Underhill, The Mystic Way, p. 117f.). Perhaps for that reason even the other apostles were not to hear of it, till after the Resurrection. The question of Elijah is not necessarily raised either by Mark 9:1 (HNT, pp. 73f.) or by the vision of Elijah, as Origen suggests. It arises out of the whole programme sketched in Mark 8:31 and reaffirmed by allusion in Mark 9:9. The Son of Man is to suffer and rise again. But what, then, of the part traditionally attributed to Elijah (e.g. Malachi 4:5) in Messiah's coming? Jesus affirms that Elijah is to play his part and yet Messiah must suffer. Indeed Elijah has come in the person of John the Baptist, and the fate of John foreshadows the fate of Jesus. That Jesus regarded John as fulfilling the ministry of Elijah is of great importance for understanding how He came to anticipate His own death. The Scriptures pointed the same way. The reference in Mark 9:12 must surely be to Isaiah 53. The Scripture suggesting the fate of Elijah will be either 1 Kings 19:2; 1 Kings 19:10 or some apocalyptic writing such as underlies Revelation 11:6 f.

Verses 14-29
Mark 9:14-29. The Healing of the Demoniac Boy.—This story is told in greater detail by Mk. than by Mt. or Lk., who omit the conversation between Jesus and the boy's father (Mark 9:20-24). Perhaps they wished to avoid representing Jesus as asking a question for information (Mark 9:21). In any case, they lose genuine and valuable material (especially Mark 9:23 f.). Possibly AV is right in giving us the singular, "he came," in Mark 9:14, instead of RV, "they came." If so, the story may not originally have followed the Transfiguration, and Mk. may have designed the contrast which is reproduced in Raphael's picture. The references to the scribes and their discussion with the disciples in Mark 9:14-16 seem to have little to do with the demoniac boy. The apparent irrelevance of these details is probably a sign of their historical accuracy (cf. Mark 4:36*). The amazement of the crowd at the sight of Jesus (Mark 9:15) has been traced to the influence of Exodus 34:29 f. or to the sudden and opportune character of His intervention. J. Weiss seems to be justified in citing Mark 10:32 as the best parallel. Throughout this section, the very presence of Jesus evokes awe and wonder. Men are conscious of His dedication unto death. The expectation of the end also prompts or colours the exclamation in Mark 9:19. Loisy sees in this an artificial rebuke to Jews and Judaizers, inserted by the evangelist. Weiss, with more insight, regards it as one of the most impressive sayings of Jesus which we possess. It suggests how lonely Jesus felt Himself to be in His faith in God, and how He longed to be set free from the apparent failure of His preaching in Galilee (cf. Luke 12:50). As Mk. records it the miracle is accomplished in two stages (cf. Mark 8:22 f.). The closing stage (Mark 9:26 f.) recalls the story of Jairas' daughter. It is not necessarily suggested by it. The query of the disciples in Mark 9:28 (follow AV or RVm, not RV text) forms a natural sequel. The answer of Jesus (Mark 9:29) is perhaps better reported in Matthew 17:20. Prayer plays no part in the previous story. Possibly the saying reflects the experience of the early Church, which found prayer and fasting necessary for some kinds of exorcism.

Mark 9:23. RV is here more correct and more vivid than AV.

Mark 9:25. The reference to the coming together of the crowd is not expected. Mk. has not told us that Jesus had taken the man aside. Mk.'s references to the crowd seem sometimes confused (cf. Mark 8:34).

Mark 9:29. There is good authority for retaining the word "fasting" in this verse. "If it is not the true reading, it is the true experience."

Verses 30-32
Mark 9:30-32. Further Prediction of the Passion.—Jesus now journeys through Galilee, avoiding public attention. Mk. explains the desire for privacy as due to the purpose of Jesus to devote Himself to the disciples. Some scholars suggest that the necessity of avoiding a collision with Herod may have been the real motive. But apart from the question of Herod's hostility, this section of the gospel represents Jesus as breaking off the public ministry to train the Twelve. Mk. is probably right both as to the main motive of seeking privacy and as to the central theme of the teaching given to the disciples. In this second summary prediction of the end, the verb paradidonai is used for the first time. The delivering up of the Son of Man may refer not simply or chiefly to the act of betrayal but to the thought of "the Father delivering up His Son for us all" (cf. Abbott, Paradosis). The failure of the disciples to understand is not due to any obscurity in the words used, but to the unexpected character of their contents, and to the suggestion that this is God's plan for His beloved Son.

Verses 33-50
Mark 9:33-50. A Conversation with the Twelve.—This section illustrates the kind of teaching which Jesus gave in private to His disciples. It may embody fragmentary recollections of a particular discussion, but more probably Mk. has strung together utterances and incidents belonging to different occasions, the connecting links being sometimes the mere repetition of a single word, such as "cause to stumble" (Mark 9:42 f.), or "fire" (Mark 9:48 f.), or even "in my name" (Mark 9:37; Mark 9:39). The latter half of Mark 9:37 and Mark 9:41 are paralleled in Matthew 10:40-42, where they are rightly connected more closely together.

Mark 9:33-37. The question of precedence seems to have occupied the minds of the disciples more than once. It reveals the ideas of the Kingdom which made it difficult for them to understand the Cross. Jesus corrects their ambitions by laying down the principle of greatness through service which is further developed in Mark 10:42 f. The introduction of the child, and the saying about receiving a little child, do not seem to continue the lesson. Mk. has omitted the pointed sayings recorded in Matthew 18:3 f. Mk. alone gives us the characteristic action of Jesus in throwing His arms round the child (cf. Mark 10:16). The phrase "in my name" is ambiguous. Swete says, "on the ground of My Name," i.e. "the act being based upon a recognition of his connexion with Me." This is supported by parallels, and in that case, the child represents humble believers who bear Christ's name. But perhaps it means simply "for My sake" (see Montefiore).

Mark 9:38-40. The Exorcist who Stood Outside the Apostolic Succession.—The disciple John now recalls the case of one who effected cures in the name of Jesus, but did not join His followers. If historic, this incident reveals the freedom with which the disciples brought their questions to Jesus. Its historicity has been challenged on the ground that such exorcisms in the name of Jesus would not have taken place in His lifetime. Loisy regards the reference to receiving little ones and the lesson of tolerance in this incident, as a plea for a frank recognition of Paul by the original apostles. But we do not know that any such plea would have been either necessary or intelligible when the gospel was written. Neither Mark 9:37 nor the description of the exorcist really fits the position of Paul and his relations with the Twelve. No Paulinist would defend Paul by claiming that he would not readily speak evil of Christ (Mark 9:39). Nor is the use of the name of Jesus in exorcism during His lifetime incredible, if Jesus exerted the influence over demons which Mk. attributes to Him.

Mark 9:41-50. Mark 9:41 is the complement of Mark 9:37, but it also connects with the verses immediately preceding. The disciple who receives a child for Christ's sake is richly rewarded. Conversely, not only a spiritual skirmisher like John's exorcist, but anyone who renders the least service to a disciple is within the circle of blessing. On the other hand, the man who shakes the faith of a humble believer deserves a severe punishment. The following verses (Mark 9:43-48) turn from offences against others to offences against one's-self. Jesus urges men to make the hardest sacrifices to avoid fatal temptations. RV rightly omits Mark 9:44; Mark 9:46. The scene of corruption in the accursed valley of Gehenna (Jeremiah 7:31*) is described in words taken from the last verse of Isaiah. The valley, which lies to the south-west of Jerusalem, had been defiled by Moloch-worship (p. 480). In Enoch (Enoch 27:1, see Charles's note) it was the appointed place of punishment for apostate Jews. The description implies eternal loss rather than everlasting torture.

Mark 9:49 f. Detached sayings, which suggest first that every man must be purified by fire (? persecution or the last judgment) though not all must be punished by fire. and second, that the contribution of the disciples to the health of the world depends on their own whole-someness. The need of harmony among the disciples brings us back to the starting-point of Mark 9:34.

10 Chapter 10 

Verses 1-12
Mark 10:1-12 The Question of Divorce.—Mk. represents Jesus as travelling up to Jerusalem through Peræa (p. 33) and not through Samaria. Leaving Capernaum, He crosses the Jordan and resumes His public ministry. Under these circumstances some Pharisees come to Him with their question as to the lawfulness of divorce. They tempt Him by their question, seeking either to bring Him into conflict with the Law or to embroil Him with Herod, whose conduct He must condemn as John did. The former reason is more probable. When Jesus asks His questioners for the verdict of Moses, they naturally appeal to Deuteronomy 24:1 f. This law Jesus sets aside, by laying down a far-reaching principle of interpretation which suggests that "the Mosaic Law was in certain cases a kind of second best," and by citing from Gen. (Mark 1:27) a passage emphasizing the Divine purpose of marriage. Wellhausen would interpret Mark 10:6 thus: "But in Genesis Moses wrote ‘Male and female created He them.'" "Jesus does not overthrow Moses with the higher authority of God, but Deuteronomy with Genesis" (HNT). He corrects Moses by Moses. "Nowhere does Jesus go nearer to denying the absolute divinity, permanence, and perfection of the Law. Yet one can see that he was not himself conscious of doing so" (Montefiore, i. 238). Paul seems to be thinking of Mark 10:9 in 1 Corinthians 7:10. In this discussion Jesus condemned "the dominant Jewish law of divorce." The case of the breaking of marriage by adultery is not directly considered. The exception introduced in Matthew 19:9 probably interprets the teaching of Jesus aright. This passage does not establish the absolute indissolubility of marriage. There is no reason to suppose that Jesus differed from Shammai in regarding adultery as justifying divorce. The additional answer given to the disciples places man and woman on an equality of right and responsibility. Loisy supposes Mark 10:12 to be due to Mk., who is thinking of Roman society. But the saying may be uttered with the case of Herodias in view. (See Allen's defence of the passage, summarised in Montefiore, i. 241f.)

Verses 13-16
Mark 10:13-16. Jesus Blesses the Children.—That the more original form of this story is given by Mk. is clear from the reference to the annoyance of Jesus at the disciples' action (Mark 10:14) and from the naturalness of Mark 10:16. Jesus does not simply place His hands on the children, He puts His arms round them and blesses them much. The verb used is intensive, and far removed from any official benediction. Jesus welcomes and appreciates children, not simply the childlike. It would be tempting to interchange Mark 9:37 and Mark 10:15, but there is no warrant for such a transference. The attitude of Jesus towards children is not, I think, paralleled either in NT or ancient literature (cf. Burkitt, The Gospel History and its Transmission, p. 285f.; "Apart from the gospels, I cannot find that early Christian literature exhibits the slightest sympathy towards the young").

Verses 17-31
Mark 10:17-31. The Great Refusal, and the Obstacle of Riches.—The contrast between this incident and that which precedes it is caught by Shakespeare, Richard II, V. Mark 10:10 f. That Mk. designed the contrast is improbable. The incident in Mark 10:17-22 is clearly historic. The unwillingness of Jesus to be addressed as "good," His referring the seeker after eternal life back to the commandments, and the keen personal interest which the questioner aroused in Jesus ("Jesus looking on form loved him," a phrase peculiar to Mk.)—all these traits guarantee the historicity and originality of the story. Mark 10:18 cannot be intended to lead on to a confession of Divinity; it is rather the expression of that humility which was part of the moral perfection of Jesus. The insertion of the words "Defraud not" is peculiar to Mk., and perhaps it was thought to be appropriate to a rich man (cf. James 5:4). The counsel of perfection (Mark 10:21) which the rich man rejects must not be generalised. It is "a test of obedience and faith which the Lord saw to be necessary in this particular case" (Swete). However, this man was not to be an isolated case. The influence of the passage on St. Antony and St. Francis of Assisi is well known. The addition to the story in the Gospel of the Hebrews, in which Jesus upbraids the man for neglecting the poor, is not in harmony with the rest of the story. In Mark 10:23-31 Jesus enforces the lesson of the man's sorrowful departure. Wellhausen adopts mg. in Mark 10:24 and would transpose Mark 10:24 and Mark 10:25. This is attractive, as it explains the growing astonishment of the disciples, if Jesus first declared it to be difficult for the rich to enter the kingdom, and then difficult for anyone to enter.

The paradox of the camel and the needle's eye must not be weakened by supposing the camel to be a rope or the needle's eye to be a gate. Jesus regards the obstacles between men and the kingdom as almost insurmountable, but He knows that with God's help they may be surmounted. Peter then says the disciples have carried out the demand made by Jesus on the rich man. The saying is prompted perhaps not by complacency, but by the desire to know whether this sacrifice gives them the hope of eternal life. In reply, Jesus assures them of their reward. Perhaps with Wellhausen we should put a full-stop at "hundredfold" in Mark 10:30. This may end the original utterance, and, in any case, the exceeding greatness of the reward is to be realised both now and hereafter. The present reward is the fellowship of the Christian Church—only to be enjoyed by sharing persecution. If Peter's remark were self-congratulatory, Mark 10:31 might be construed as a rebuke, but more probably it means that "many who are now rich and prominent shall in the life to come be last, i.e. excluded, while . . . the disciples who have ‘lost' all on earth, shall be foremost in the Kingdom of God" (Montefiore). Cf. p. 665 and Matthew 5:11 f.*

Verses 32-34
Mark 10:32-34. Jesus Leads the Way to Jerusalem.—This paragraph might be regarded as introducing the last section of the gospel, the story of the Passion. The goal of the journey is now disclosed, and there is to be no more delay. The disciples follow in amazement (cf. Mark 9:15) and in fear. Did they entertain dim forebodings of death (cf. John 11:16), or were they simply overawed by the strange resolution of their Master? The third and most detailed prediction of the end is inserted here by Mk. It has been observed that each prediction seems independent of the others. Jesus might be making His first utterance in each case, and the disciples do not grow in understanding. This impression may be due to Mk.'s lack of skill as a narrator. His view, that Jesus more than once foretold the Passion and that the disciples could not believe it, may still correspond with facts.

Verses 35-45
Verses 46-52
Mark 10:46-52. Blind Bartimæus.—This story is remarkable for the use of the Messianic title, "Son of David," which Jesus does not reject. Critics have taken this as evidence that the reserve about the Messianic claim of Jesus was no longer being practised. But the blind beggar might have jumped to the conclusion, without any change of attitude on the part of the disciples, and his use of the term would not necessarily exert great influence. Certainly from now on Jesus does not enforce silence in this regard. The appeal of the beggar is not rebuked like the confession of the demoniacs. The name Bartimæus is given only in Mk.

11 Chapter 11 

Verses 1-10
Mark 11:1-10. The Triumphal Entry.—This incident Wellhausen and HNT regard as opening a new section of the gospel, which they end with Mark 13:37. Jesus is now close to Jerusalem, Bethphage ("house of young figs") being apparently between Jerusalem and Bethany (? "house of dates," so Swete, or "house of unripe fruit," EBi, col. 548) and forming one of the limits of the Sabbatic zone round Jerusalem. In the neighbourhood of this village, Jesus adopts a plan which possessed and seems to have been intended to possess Messianic significance. As if all had been arranged beforehand, two disciples are sent to bring an unused colt from the neighbouring village. Jesus knows that all will be ready for Him, and that the assurance of the speedy return of the colt will persuade the owners to release it. The procession formed by the disciples and casual wayfarers, Galilean pilgrims perhaps, follows the road along the Mount of Olives, where, according to Zechariah 14:4, Yahweh would appear, and where popular Jewish belief expected the Messiah to appear (Wellhausen, p. 94). Though to the evangelist the incident is Messianic, it is possible that the crowd did not hail Jesus as Messiah. The agreement of the evangelists as to the cry of the multitude does not extend beyond Mark 11:9, which may constitute the original utterance. It is based on Psalms 118:26—a welcome often addressed to those who came up for the Passover. Hosanna (= "Save now") is derived from the same psalm. Is Mark 11:10 Mk.'s expansion? The term Hosanna seems to be misunderstood in this verse. Matthew 22:11 also suggests that the crowd did not regard Jesus as the Messiah. Swete attributes Mark 11:10 to some few members of the crowd. All hailed the prophet, some recognised the Christ.

Verses 1-14
Mark 11:11-14. The Cursing of the Fig-Tree.—Though it is difficult to believe that Jesus spent only one crowded week in Jerusalem, Mk. here becomes confidently precise in chronology, and he tells the story of the fig-tree, distinguishing the stages in it, as if he were following exact recollections. On the first evening, Jesus surveyed the Temple, not as if He had never seen it before, but to determine His course of action. After looking round, He withdrew to Bethany. The next day occurred the incident of the fig-tree—a difficult story, absent from Lk. One is tempted to suppose either that the parable of the barren fig-tree (Luke 13:6-9*) has been transformed into incident, or, as HNT suggests, that the story grew round some conspicuous dead tree in the vicinity of Jerusalem. As Mk. relates it, it does not read even as an acted parable, symbolic of judgment on the fruitlessness of Judaism.

Verses 15-19
Verses 20-25
Mark 11:20-25. The Power of Faith.—On the third day of the week, Peter draws attention to the withered fig-tree, and Jesus uses it to illustrate the great power of faith. The teaching does not seem to spring very directly out of the incident. The reference to removing mountains is rightly interpreted metaphorically. In effect, the mountains are the obstacles which prevent the easy access of man to the holy city of God. To faith these obstacles must yield (see Swete). Mk. himself seems to have felt that the power of faith is dangerously illustrated by the withering of the fig-tree, for he adds a sentence (Mark 11:25) about the necessity of possessing the spirit of forgiveness. Faith will not work capricious miracles. "Our desires are not to be the measure of our prayers, unless reason and religion be the rule of our desires" (Jeremy Taylor). The phrase "your Father which is in heaven" occurs here only in Mk. It seems to be an echo of the Lord's Prayer.

Mark 11:26 has been added to Mk. from Matthew 6:15.

Verses 27-33
Mark 11:27-33. First Encounter with Religious Leaders on the Question of Authority.—On the Tuesday, an official deputation meets Jesus in the Temple, and asks by what right He has taken upon Himself police duties like the control of the market. Who has given Him permission to clear the court of the Gentiles and even to teach in the Temple? The one decisive question which Jesus puts in reply is not a subtle evasion of an attempt to trap Him into a Messianic confession. The nature of John's authority raised a fundamental issue on which Jesus and the Pharisees were at variance. To Jesus John was a man sent from God. That conviction underlay His whole activity. The men who would not recognise John as a prophet, and who yet had not the moral courage to deny his authority, could not understand Jesus, and deserved no direct answer. For all that, the question of Jesus, so far from evading theirs, clearly answered it.

12 Chapter 12 

Verses 1-12
Mark 12:1-12. The Parable of the Vineyard.—The genuineness of this parable is disputed—(1) because it is allegorical in character; (2) because it reflects a later situation and assumes Christ's death; (3) because it embodies an open claim to Messiahship which is in consistent with the prudent and guarded answers of Jesus to questions about authority. That this parable, unlike most others, is an allegory, does not render it suspect as an utterance of Jesus (Mark 4:1-34*). That such a parable is out of place before the death of Christ involves the dubious assumption that Jesus could not have viewed His death as marking the end of God's mercy to Israel. While the Messianic claim is more boldly asserted here than elsewhere, yet throughout this section of the gospel, there is less reticence about the Messiahship, and the moral of the parable is not explicitly drawn—which does harmonise with the prudence of the sayings of Jesus. On the other hand, if a later composition, the story is, in some respects, strange. Why do the details not fit the Crucifixion, if they are composed after the event (contrast Mark 12:8 with Matthew 21:39)? and why is there no allusion to the Resurrection? (See Burkitt, Trans. of Third Congress of Religions, ii. 321f.) The opening of the story is based on Isaiah 5:1 f., while the words of the husbandmen in Mark 12:7 recall Genesis 37:20. The story describes the history of Israel, and implies that Jesus felt Himself to be God's last appeal to His people, and also thought their rejection of Him would issue in His becoming the foundation of a new community which should inherit God's kingdom. The quotation in Mark 12:10 f. is from Psalms 118:22 f. It is used in Acts 4:11 and 1 Peter 2:4; 1 Peter 2:7.

Verses 13-17
Mark 12:13-17. The Question of Tribute.—The Pharisees and the Herodians perhaps represent the two horns of the dilemma by which they try to catch Jesus. The Pharisees leant to the popular view which chafed at tribute, and which found its extreme expression in the Zealots (cf. Josephus, Ant. XVH 1. 16). The Herodians probably desired the status quo which ensured Herod's throne. If Jesus says it is lawful to pay tribute, the Pharisees will denounce Him to the people; if He says it is not lawful, the Herodians will denounce Him to the authorities. The flattering address, which shows that truth may be spoken in flattery, does not conceal the fact that the question is a trap, not a serious inquiry. Mk. notes a dramatic pause, while the questioners fetch a denarius to show to Jesus. Of the final answer of Jesus, Lord Acton says, "Those words . . . gave to the civil power, under the protection of conscience, a sacredness it had never enjoyed and bounds it had never acknowledged: and they were the repudiation of absolutism and the inauguration of freedom." That this was the intent of the utterance may be doubted (see views of Loisy and Wellhausen, in Montefiore, i. 281). That the words as usually interpreted have exerted some such influence is undeniable.

Verses 18-27
Mark 12:18-27. The Question of the Resurrection-Life.—The Pharisees having withdrawn in confusion, the Sadducees (mentioned here only in Mk., cf. pp. 619f., 624, 637) bring forward a scholastic problem designed to show that the strict carrying out of the Levirate law (p. 109, Deuteronomy 25:5-10*, Ruth 1:11-13*) would produce an absurd situation in a future life, and therefore the Law does not contemplate a resurrection. Jesus answers that they have not understood the Scriptures, nor the power of God which raises men to a life of a different order from the present. The resurrection-life of the just needs not to be continued by marriage. They are like the angels—a comparison which trenches on another Sadducean denial; for the Sadducees did not believe in angels (Acts 2:38). The argument from Exodus 3:6 embodies a somewhat Rabbinic interpretation of the passage, but it rests on the feeling "which does not allow the faithful to admit that a good God ceases, through the death of those who have served and loved Him, to be their God, or that He abandons them to nothingness. Those who have lived for God can never be dead for Him" (Loisy). It used to be supposed that Jesus argues here from a passage in the Pentateuch in order to impress the Sadducees, but the idea of the Fathers, that the Sadducees recognised the Pentateuch only as Scripture, is now abandoned (HNT).

Verses 28-34
Mark 12:28-34. The Greatest Commandment.—This further question does not seem to be put in a spirit of hostility. The scribe may have been a Pharisee who admired the answer Jesus had given to the Sadducees. There was no real doubt as to the greater commandment. The Shema (Deuteronomy 6:4 f.) was repeated daily by the Jews. It was the foundation-text of their monotheism, which was "not a speculative theory but a practical conviction" (pp. 618f.). Jesus adds to it Leviticus 19:18. Love to God finds its only adequate fulfilment in love to one's neighbour. God's worship lies in social duty. Love to one's neighbour must be rooted in love of God. Wellhausen says, "the combination was first effected in this way by Jesus"; this is not certain, and, at any rate, "in this Jesus stood in complete and conscious agreement with Pharisaism" (Schlatter, Das Wort Jesu, p. 221). The commendation which Jesus gives to the scribe implies a kingdom already present. Loisy regards this story as an explanation of Luke 10:25-28. He considers the repetition of the answer to the question clumsy. But surely it is effective and original story-telling. Loisy also suggests with more justification that the fear to ask Jesus further questions would come more appropriately after the preceding story. There was nothing to frighten men in the scribe's experience.

Verses 35-37
Mark 12:35-37. Is Messiah David's Son?—Jesus now asks His hearers a question. The exact purpose and significance of the question are not easy to determine, but apparently Jesus held that the Messiah (who is Himself) does not depend on Davidic descent for His authority. He is more than the heir of David's glory. This implies either that Jesus did not claim to be of the house of David or else that He set little value on this connexion. The quotation is from Psalms 110:1, and the argument assumes that David wrote this psalm. This attribution was traditional, and was "accepted by our Lord and His Apostles on the authority of the recognised guardians of the canon" (Swete). Jesus starts from the scholarship current in His day. His use of that scholarship does not bind His followers to its acceptance to-day.

Verses 38-40
Mark 12:38-40. A Warning Against the Scribes.—These verses read like a summary of or a fragment from the longer discourse in Q. The reference to widows' houses is found only in Mk. Its meaning is obscure. Did they take rich fees for pious services, or press the rights of creditors against widows harshly? Alike their social ambitions and their impoverishing of widows turn their prayers into pretence. These criticisms seem rather sweeping if aimed at a class. But it is difficult to judge, without the actual context and without fuller knowledge of Jesus' contemporaries.

Verses 41-44
Mark 12:41-44. The Widow's Mites.—After teaching in the court of the Gentiles, Jesus sat down near to the treasury in the court of the women. He watched those who came to contribute. "As (a poor widow) brought her last coin as an offering to God, she received high praise from Jesus; we do not hear that He ended her poverty. A love which can give up all, ranked in His eyes as the highest wealth a man can win" (Schlatter). Jesus admired both the generosity and the faith of the woman. Trusting God, she could surrender all she had. Jesus pronounced poverty blessed in so far as the poor stand always nearer to genuine sacrifice than the rich, who may give largely of their superfluity, i.e. of that which costs them little.

Mark 12:42. mites: p. 117.

13 Chapter 13 

Verses 1-37
Mark 13:1-37. The Eschatologieal Discourse.—The first two verses contain our Lord's prediction of the fall of Jerusalem. To the Jews, such an anticipation would seem blasphemous (cf. Acts 6:14). The discourse that follows does not explicitly develop this prophecy. For "the abomination of desolation" (Mark 13:14) is only a vague reference to the laying waste of Jerusalem, though it does foreshadow some signal profanation of the Temple. (The phrase comes from Daniel 9:27; Daniel 11:31*, and means a profanation that provokes horror; cf. also 1 Maccabees 1:54; 1 Maccabees 6:7.) The subject of this, the longest speech attributed to Jesus in Mk., is the signs of the end, rather than of the fall of Jerusalem, though the end of the age and the destruction of the city would be closely associated in the mind of the evangelist. Three stages are indicated. There is first (Mark 13:5-13) a period of wars and natural calamities. During it the Christians must expect and face persecution. This is followed (Mark 13:14-23) by the great tribulation, itself heralded by the insult to the Temple. This tribulation will come suddenly and affect the whole country-side of Judæa. At both stages, false prophets and false Christs will arise and deceive many. Even this is not the end. After that tribulation, the powers of nature shall be shaken, and the Son of Man will appear (Mark 13:24-27). The conclusion of the chapter enforces the duty of watchfulness, on the double ground that the end is near, and yet that the precise hour is incalculable (Mark 13:28-37).

That the discourse is composite appears from the parallels (see notes) in Lk. and Mt. In particular, Mark 13:15 f. is given in a better context in Luke 17:31 f. and is not reproduced in Luke 21:21. The genuineness of the discourse as an utterance of Jesus, has been disputed on the following grounds: (a) The setting forth of signs of the end is inconsistent with the reply of Jesus to the Pharisees in Luke 17:20 f. Similarly, the distinguishing of preparatory stages does not fit in with the emphasis on the suddenness of the coming of the Son of Man, which is characteristic of the Lucan passage, nor with the general tone of Mark 13:32-37. (b) These signs of the end are customary features of Jewish apocalyptic (p. 432). The belief in a great tribulation heralding the Messiah is "Rabbinic. The Rabbis had their doctrine of the woes, or birthpangs (Mark 13:8) of Messiah. The characteristics of each stage are based on OT passages; with Mark 13:12 cf. Micah 7:6, with Mark 13:19 cf. Joel 2:2 and Daniel 12:1, and with Mark 13:24 f. cf. Isaiah 13:10; Isaiah 24:23, Ezekiel 32:7. (c) The whole discourse deals with questions raised by the later experience of the Church (so Loisy, pp. 367f.). It has, therefore, been suggested that a Jewish apocalypse, which may be held to have included Mark 13:7 f., Mark 13:12; Mark 13:14, Mark 13:17-22, Mark 13:24-27, Mark 13:30, has been edited, together with genuine utterances of Jesus, in order to strengthen the faith of Christians about thirty or forty years after the Crucifixion, when they were perplexed by the delay of the appearing of their Lord. The parenthesis to the reader in Mark 13:14, if it is not a later gloss, suggests that a writing of some kind, not a report of a speech, forms the basis of the chapter. This hypothesis removes many difficulties, e.g. the problem of reconciling Mark 13:30 and Mark 13:32. But we do not know how far Jesus entered into detail as to the events leading up to the end. The prediction of Jerusalem's fall, the anticipation of disaster and tribulation for His own people, the warning against anxiety whether in the presence of war or of persecution, the exhortation of watchfulness, clearly come from Jesus Himself.

Mark 13:32. This is one of Schmiedel's "pillar-passages" (EBi., col. 1881). A passage admitting a limit to Christ's knowledge must be trustworthy history, according to Schmiedel. Certainly later commentators found the verse difficult. Some Fathers identify the Son with the Church. But Dalman holds that the absolute use of the terms, "the Son" and "the Father," unique in Mk., point to the influence of later theology at least on the wording of the saying (Words of Jesus, p. 194). Whatever the original form of the saying, it belongs with Mark 10:40. [The position in the climax accorded to the Son, above the angels, is specially noteworthy.—A. S. P.]

14 Chapter 14 

Verse 1-2
Mark 14:1-2. The Decision of the Chief Priests.—Two days before the Passover, i.e. on Wednesday, if the feast day began on Friday at even, the religious leaders resolve to destroy Jesus, if possible before the feast begins. This decision explains the haste which marks the closing scenes. It also gives the preference to John's view that the Last Supper was not held on the Passover night, but on the night before (pp. 653, 743, 1 Corinthians 5:7 b*).

Mark 14:1. The seven days of unleavened bread followed the Passover (pp. 102f.). For the coupling of the two cf. 2 Chronicles 35:17.

Verses 3-9
Mark 14:3-9. The Anointing of Jesus.—Lk. records a parallel incident (not an alternative version of the same story) earlier in the life of Jesus. Jn. (John 12:1) places the event six days before the Passover. This change may be motived by symbolism, as the Paschal lamb was chosen on 10th of Nisan. But Mk.'s date is not indisputable. He inserts the story here as a preparation for the death of Christ (see especially Mark 14:8). The alabaster vessel and its contents are alike precious. The woman makes her last use of both. She breaks the cruse, perhaps in honour of the guest. Renan seems to have found such a custom in the East (see Swete). Or it may be, that another practice of the Hellenistic age has suggested this detail. "In anointing the dead, it was usual to break the flask and lay it in the coffin" (HNT). More simply we may suppose that the woman, in her eagerness, could not wait to open the vessel. [The breaking of the vase may have its ultimate root in the well-known custom of breaking what has been used by a sacred person, in order that the sanctity thus communicated to it may not prove dangerous to any one who might use it hereafter. Plates used for the meals of a sacred person are, in harmony with this taboo, frequently destroyed (p. 200, Leviticus 6:24-30*). Or in view of the custom mentioned in HNT, the breaking of the vessel may symbolise the death of the body (cf. Mark 14:8).—A. S. P.] Jesus defends this seeming waste. Immediate social utility is not the final guide to devotion. The woman seized a unique opportunity. The chance of serving Christ in the poor would continue and is likely to continue.

Mark 14:3. Simon, not otherwise known.—spikenard: note mg. There is little support for rendering liquid nard. [Fritzsche has argued strongly for the rendering "drinkable," since ointments were drunk mixed with wine. But "genuine" is much more probable. Or pistikes may be equivalent to pistakes and refer to the Pistacia Terebinthus, the resin of which, with other sweet scents, was mixed with oil of nard. See EBi., 4750f.—A. S. P.]

Mark 14:8 f. is assumed to be unhistorical by many scholars. But the foreboding of death might have taken the form of 8, and there seems to be no special reason for adding Mark 14:9 unless it were a genuine saying.

Verse 10
Mark 14:10 f. The Betrayal.—Judas helps the chief priests in the way they need. He undertakes to hand over Jesus quietly, without attracting the crowd. Schweitzer supposes Judas to have betrayed the Messianic secret which gave the chief priest confidence to put his question in Mark 6:2. But no such betrayal was necessary. Judas explained the time when, and the place where, Jesus could most conveniently be arrested. Mk. gives no hint as to his motive.

Verses 12-16
Mark 14:12-16. Preparation for the Last Supper.—Mk. regards the last supper as the Passover; contrast John 13:29; John 18:28; John 19:14. In this incident Jesus shows "a supernatural knowledge of circumstances as yet unrealised," as in the case of the triumphal entry (Mark 11:1 f.). But is it not possible that here we have some pre-arrangement intended to baffle Judas and the chief priests? The room, at any rate, is ready, furnished with carpets and couches.

Verses 17-21
Mark 14:17-21. Jesus Reveals the Treachery of Judas.—The other evangelists regard Judas as present at this meal. Mk. implies it, but does not explicitly state it. The reference to the Twelve in Mark 14:17 may be simply conventional (cf. 1 Corinthians 15:5). "He that eateth with me" (Mark 14:18) may not point to the immediate feast, but to Psalms 41:9 (HNT), and Mark 14:20 may simply strengthen this. Mk. does not describe an actual discovery of Judas, nor indicate how Judas departed, if he was present. With Mark 14:21; cf. Mark 9:42.

Mark 14:18. as they reclined (mg.): it was no longer the custom to stand at the Passover.

Verses 22-25
Mark 14:22-25. The Bread and the Wine.—After the eating of the lamb, the householder broke bread and distributed it, and then sent round the cup of blessing. Jesus seems to have invested this part of the meal with special significance. He associates it with His approaching death, He links the thought of His death with an act of communion which binds the disciple-band together. He couples His sacrifice with the new covenant which is to bring men forgiveness and direct knowledge of God (cf. Jeremiah 31:31-34*), and with the hope of that day when He will drink a new kind of wine with His own in God's kingdom. "Newness" is characteristic of the kingdom.

Verses 26-31
Mark 14:26-31. On the Way to the Mount of Olives Jesus Foretells the Failure of the Disciples.—Having concluded the feast by singing the second half of the Hallel (Psalms 115-118), Jesus and His disciples go out to the Mount of Olives. Jesus warns His disciples that they will desert and deny Him. The warning is associated with Zechariah 13:7—perhaps due to later reflection.

Mark 14:30. The reference to the second cockcrow is peculiar to Mk. The detail has also been disputed on the ground that cocks were forbidden to be kept in Jerusalem. This is not a serious difficulty. Mk. may have misunderstood a simple reference to cockcrow, a term well-established in popular reckoning of time (cf. Mark 13:35). Also the prohibition may not have been effective.

Mark 14:31. The vigour of Peter's protest is emphasized in Mk.

Verses 32-42
Mark 14:32-42. Gethsemane.—On the other side of the brook Kidron, in a garden called Gethsemane (= oil-press) Jesus took the three most intimate disciples aside to help Him bear the burden of surrender. It has been suggested that they were not physically close enough to Jesus to hear the words of His prayer. Then, later, they must have been spiritually close enough to interpret the scene aright. Mk. uses a forcible phrase in Mark 14:33. Jesus began to be "full of terror and distress" (Weymouth). The second verb implies perplexity. Réville holds that the last part of Mark 14:38 "was obviously spoken by Jesus of Himself, and did not merely refer to the sleeping condition of the disciples." The words describe "the torments He was enduring." Perhaps the boldest interpretation of Gethsemane is given in Hebrews 5:7-10. Philippians 2:8 may also refer to it. The disciple who was ready to die with Jesus is unable to watch with Him one hour. The closest companions of Jesus cannot share His inner travail. Neither on the mount of transfiguration nor in the garden do they know what to answer (cf. Mark 14:40 with Mark 9:6; Rendei Harris, Memoranda Sacra, p. 92).

Mark 14:37. The name Simon has not been used since Mark 3:16. Is this significant?

Mark 14:41. it is enough: HNT and Wellhausen say, "Enough of sleep." De Zwaan has discovered that the word is often used in papyri on receipt-forms. It may then refer to Judas. "He has received" (the bribe). He has succumbed to the temptation. This is attractive (Exp. 1905, p. 459f., Moulton and Milligan, Vocabulary, pp. 57f.).

Verses 43-50
Mark 14:43-50. The Arrest.—Judas, familiar with Gethsemane, now comes with a band hastily armed with clubs and short swords such as private persons carried. They come as if expecting resistance, and one of them loses an ear (there is no miracle of healing in Mk. at this point). They treat Jesus as a bandit. A bandit will be preferred to Jesus by the crowd, when the choice is offered to them. The agreed sign by which Jesus is to be betrayed is the kiss with which the pupil used to salute his Rabbi.

Mark 14:49. I was daily with you in the temple: Mk. has only told us of three days. A longer ministry in Jerusalem seems implied.

Verse 51
Mark 14:51 f. The Young Man who Fled Naked.—A curious little incident peculiar to Mk. Is it a popular addition to the story, recalling Genesis 39:12 (so HNT), or is it a fulfilment of Amos 2:16 (so Loisy)? It is more naturally interpreted as a personal experience of the evangelist, as his signature to his portrait of Jesus.

Verses 53-65
Mark 14:53-65. The Trial before the Sanhedrin.—This trial is irregular in many ways. It was unlawful to hold such a trial at night. It is not, therefore, unhistorical (Montefiore, i. 345f.). Mk. speaks of the whole Sanhedrin meeting and of all condemning Jesus (Mark 14:55; Mark 14:64). This is his customary popular exaggeration, prompted here by desire to throw the guilt on all the religious leaders of Judaism (cf. Mark 15:1). The trial is really a preliminary investigation—a search for a charge on which Jesus may be condemned and handed over to Pilate. It is not certain that the Sanhedrin had lost the power of capital punishment, but under the circumstances, the leaders desired to thrust the responsibility for the death-sentence on to Pilate. Wellhausen thinks the first line of testimony, the saying of Jesus against the Temple, was the true foundation of the charge of blasphemy (cf. Mark 13:1*). To claim to be Messiah was not blasphemy. Montefiore rightly comments: "Though the prediction about the Temple may have been nearer blasphemy than the claim to be Messiah, still . . . it was not technically blasphemy . . . and if ‘blasphemy' could have been stretched to suit one offence, it could also have been stretched to suit the other" (i. 350). Jesus died for claiming to be king of the Jews, and He died in the confidence of His ultimate triumph.

Mark 14:60. For the silence of Jesus, cf. Isaiah 53:7.

Mark 14:65. This scene seems to be reflected in 1 Peter 2:20-23. Some trace it to OT influence; see Micah 5:1 (RV), Isaiah 50:6; Isaiah 53:3.

Verses 66-72
Mark 14:66-72. Peter's Denial.—Peter had followed into the inner court of the chief priest's palace (Mark 14:54). Here he is challenged by a maid-servant. He denies all knowledge and understanding of her meaning. The redundancy of the sentence befits his embarrassment. Later, in the porch that gave access to the courtyard, the maid repeats her challenge. Peter denies again. The third denial is accompanied with oaths. Mk. retains his second cock-crow.

Mark 14:72. The word rendered "when he thought thereon * is obscure. It may also mean "answering." Peter recalled the word of Jesus, and his tears were his answer (see Swete). [J. H. Moulton points out that the verb is found in the papyri in the sense "to set about" doing a thing. So here "he set to and wept," which is practically equivalent to RV. See also Allen's note.—A. S. P.]

15 Chapter 15 

Verses 1-15
Mark 15:1-15. Jesus before Pilate.—A second meeting of the Sanhedrin held in the daylight regularizes the condemnation arrived at overnight. They now take Jesus to Pilate (governor of Judæa, A.D. 26-36, see p. 653) who was in Jerusalem during the Passover. The narrative is clearly incomplete. No formal accusation by the Sanhedrin is recorded. Pilate's conduct throughout is not characteristic of the man of ruthless cruelty, revealed in Philo, and in Luke 13:1. The description of his part is, therefore, doubted by some, who say it is determined by Mk.'s desire to make the Jews entirely responsible. The crowd calls out "Crucify"; Pilate hardly pronounces the sentence. Indeed Pilate recognised the innocence of Jesus and the harmlessness of His followers. But Pilate may have been impressed by Jesus, and his conduct might be determined by a wish to play with the Jewish rulers. This would be quite in keeping with what we know of him.

Mark 15:6. The custom of releasing a prisoner is not otherwise attested (John 18:39*). It may have been a practice adopted by Pilate.

Mark 15:7. Barabbas (= "son of the teacher," probably) was a fairly common name (Matthew 27:16 f.*).

Mark 15:10. Pilate rightly perceived that the priests were mainly responsible.

Mark 15:16. Scourging usually preceded crucifixion (cf. Josephus, Wars, II, xiv. 9).

Verses 16-20
Mark 15:16-20. The Soldiers Mock Jesus.—"This narrative in its brief intensity is very poignant." Some scholars suggest that Jesus is treated like the central figure in a scene from a mime (was there a popular play, The King with the Crown of Thorn?). Others detect a resemblance to the mocking of the human sacrificial victim in the Persian Sacæa or other Oriental festival. But the accusation against Jesus would prompt the mockery. He has claimed to be king. He shall wear a triumphal crown like Cæsar's. It shall be made of thorns.

Mark 15:16. The prtorium seems to be the residence of the governor and his bodyguard. It was probably the fortress Antonia on the north-west of the Temple precinct (see Swete).

Verses 21-32
Mark 15:21-32* The Crucifixion.—Usually the criminal himself carried his cross (i.e. the cross-bar, probably not the upright). Jesus seems to have been exhausted by the scourging and by His own sorrow. Simon of Cyrene was forced into His service. The reference to Simon's children is pointless unless they were known to Mk.'s readers (HNT). Rufus is mentioned in Romans 16:13 and Alexander in Acts 19:33, 1 Timothy 1:20 (but they are not necessarily the same men as those to whom Mk. refers). The drugged wine used to be offered by Jewish ladies. They mixed frankincense (Jeremiah 6:20*) with the wine, not myrrh, which was not soporific. Jesus meets death with senses undulled. The clothing of the crucified one was the perquisite of the soldiers. The casting of lots recalls Psalms 22:18. The affixing of a tablet to publish the ground of punishment was not unusual. The railings of the spectators reproduce the charges against Him, especially Mark 15:29; Mark 15:32. Unconsciously, they disclose His glory. "He saved others." General Booth is reported to have said, "They would have believed in Him, had He come down; we believe in Him because He stayed up.'

Mark 15:25. the third hour: i.e. 9 A.M. John 19:14* cannot easily be harmonised with this note of time. The reticence of this verse and indeed of the whole story is remarkable.

Mark 15:33-41. The Death of Jesus.—At the sixth hour (12 noon) there was a preternatural gloom over Judæa (reject RVm "earth"). This was not an eclipse, which could not occur at full moon. Either the sun was actually clouded at the time, or the incident is suggested by such a passage as Amos 8:9 or by the belief that nature mourns heroes (see Plutarch, Pelop. 295a). When the darkness had lasted for three hours, Jesus uttered the one word from the Cross recorded in Mk. and Mt. If spoken in Aramaic "Eloi, Eloi," the misunderstanding that follows is strange. The Heb. Èli, Eli might be so misunderstood. We do not know the exact significance of this strange and seemingly desolate cry. The words come from Psalms 22:1. "Strange to think that is the cry of the feeling of Jesus. One is almost tempted to say that there, as in a supreme instance, is measured the distance between feeling and fact. So He felt; and yet mankind has been of another mind, that there, more than in all else that He was or did, there was God" (Glover). The offer of vinegar (cf. Ruth 2:14) may be an act of kindness. The waiting for Elijah is mockery, or curiosity. After six hours' torture Jesus died, with one more inarticulate cry. The rent veil of the Temple symbolises the effect of His death (cf. Hebrews 10:19 f.). The manner of His death—the strength of His cries and the suddenness of the end—convinced the centurion that He was more than man. "The captain stands at the end of the gospel as the type and forerunner of the countless bands of heathen who have been won over to the message of the crucified One" (J. Weiss). The evangelist then mentions some of the women who watched afar off and to whom he may have owed some of his information. The loyalty of the women surpassed that of the disciples. Mary of Magdala (p. 29) must not be identified with the woman that was a sinner mentioned in Luke 7:37. Salome is described in Matthew 27:56 as mother of the sons of Zebedee.

Verses 42-47
Mark 15:42-47. The Burial of Jesus.—Deuteronomy 21:23 enjoined the burial of dead criminals before nightfall (cf. Josephus, Wars, IV, v.2). The day of the Crucifixion being the preparation for the Sabbath, i.e. Friday, the carrying out of the law was doubly desirable. It required courage to approach Pilate, but Joseph of Arimathæa enjoyed sufficient distinction to venture. Pilate granted him the corpse (the brutal technical word is used). Joseph hastily placed the body in a rock-tomb, the characteristic mode of burial at that time and place. The stone which covered the entrance to the tomb was a protection against wild beasts and thieves (Menzies). The women marked the spot and prepared to render the last offices of love.

16 Chapter 16 

Verses 1-8
Mark 16:1-8. The Women Find the Tomb Empty.—The true gospel of Mk. ends with the strange discovery made by the women when they visited the tomb early on the first day of the week. This can hardly be the original ending. Indeed the last sentence is not complete. It runs in Gr. ephobounto gar ("for they feared"), and though sentences ending with the particle gar (=for) are not unknown in Gr., e.g. in Philostratus, yet as the end of a chapter or a book such a sentence is intolerable, and the verb "they feared" calls for an object, perhaps "the Jews." Moreover, this story of the women is clearly intended to lead up to other stories of appearances in Galilee to Peter and the Twelve, which are not narrated (see especially Mark 16:7). Either Mk. never completed his book or its original ending has been lost.

The historicity of this story has been questioned, sometimes on account of the haziness of detail, but more often on account of the difficulty of believing in the miracle of the empty tomb. For an ingenious but not altogether convincing attempt to save the historicity while denying the miracle see Lake, The Resurrection of Jesus Christ, pp. 246f. But the issue cannot satisfactorily be discussed on the interpretation of the story in isolation (see further the Introduction to 1 Corinthians 15).

Verses 9-20
Mark 16:9-20. These verses constitute the longer of two alternative endings found in some MSS. In an Armenian text (of A.D. 986) the longer ending is attributed to Ariston, the Presbyter, perhaps the Aristion who was among the authorities of Papias, at the beginning of the second century. It is a summary, based on the gospels and Acts 9 refers to John 20; John 12 rests on Luke 24; Mark 16:17 f. on Acts 2:28. In style and vocabulary it is distinct from the rest of the gospel. To this longer ending should be added (in Mark 16:14) the passage recently discovered in Codex W, the Detroit MS of the gospels. It is included in Moffatt's translation of the NT. Moffatt also prints the shorter alternative ending referred to in RVm. It runs thus: "But they gave Peter and his companions a brief account of all that had been enjoined. And after that Jesus Himself sent out by means of them from east to west the sacred and imperishable message of eternal salvation."

