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JOHN

BY DR. A. E. BROOKE

Relation to the Synoptic Gospels.—The differences between the Fourth and the other Gospels are too obvious to need emphasis. From the second century onwards, they have constituted a difficult problem. The answer of Alexandria in the second century, that the "Spiritual" Gospel was written later, when the "bodily" events had been recorded in the first three, still holds the field. Details must be dealt with, so far as space permits, in the notes, but the chief lines of difference may be conveniently summarised here.

(a) Subject-matter.—With the exceptions of John 1:19-34 (the Baptist), John 2:13-16 (Temple cleansing), perhaps John 4:46-54 (healing of nobleman's son), John 12:1-8 (anointing), John 12:12-16 (triumphal entry) and the history of the Passion and (?) Resurrection, the Fourth Gospel breaks altogether new ground. In the common sections it is claimed that it shows literary dependence on the Synoptic Gospels, and the author certainly assumes that his readers know their contents. But he has other independent sources of information.

(b) Duration of the Ministry.—The old contrast of a synoptic account of one year's ministry (the "acceptable year of the Lord") and a ministry of 3½ years (in Jn.), needs serious modification. Mk. suggests a ministry ending with a Passover, in which the period of ripe corn occurred, not at the beginning, i.e. a ministry of more than one year. Jn., even if the reference to a Passover in John 6:4 is part of the original text, need not imply a ministry of much more than two years (p. 653). Jn. does, however, leave the impression of a longer ministry than the Synoptists suggest.

(d) Method and Content of Christ's Teaching.—The method of the Synoptic teaching, by parable, and the subject, the Kingdom, have almost disappeared. Their place is taken by discourses and controversies, mainly on Christ's claims and relation to God. His preexistence and unique "Sonship" are assumed. And what the Synoptists represent as uttered only occasionally, in moments of exceptional exaltation, here becomes normal. The "Similitudes" of Enoch show that pre-existence could naturally be attributed to One who was thought of as Messiah. But the question of the Messiahship is differently treated. In the Synoptists Jesus publicly claims the title only at the end, and it can be plausibly maintained that the disciples recognise Him as such only late in the ministry, recognition being at first confined to demoniacs. In Jn. the Baptist, the earliest disciples, and others all recognise the Messiahship from the beginning. The difference is clear and marked even if a solution may be found in the fact that His conception of the office directly contradicted the ideas of popular Messianism, so that those who hailed Him as Messiah at first may have been "offended" when He consistently refused to do what they expected from Messiah, as they conceived His nature and office. [Miracles are not simply actions dictated by mercy and lovingkindness towards a sorrow-stricken humanity, but are signs of overwhelming significance, designed to reveal the glory of God and the majesty of the Divine Son.—A. J. G.]

(e) Date of the Crucifixion.—While the Synoptists clearly assume that Christ ate the last Paschal meal with His disciples, and died on the 15th of Nisan, "the great day of the Feast," Jn. equally clearly places the Crucifixion on the 14th, the Jews having not yet "eaten the Passover" when they appeared before Pilate. Here there is perhaps a growing consensus of opinion that Jn. has preserved a truer tradition (pp. 653, 758).

These and other differences have led many to deny any historical value to the Johannine account of the ministry. But while it is clear that the element of interpretation, not absent from the earlier gospels, is here predominant, it is a mistake to suppose that all the contents of the gospel can be explained as the attempt of the author, by the aid of symbolism, allegory, and typology, to read into the life of Jesus, which he knew only from the Synoptists, his own interpretation of the Person and work of Jesus Christ and its significance for men. The later element, which could not have been so prevalent before the end of the first century, is clear. But another element of trustworthy detail, which does not obviously help forward the writer's own object and views, is equally clear. If there is interpretation there is history as well, and the history is not derived from the Synoptic accounts. It is often needed to explain them.

Authorship.—The differences already mentioned, and the undoubted presence of a later element in the Fourth Gospel, have led the majority of students to deny the possibility that John, the son of Zebedee, can be the author. While this is an over-statement the difficulties which beset the traditional view must be clearly recognised, and even conservative critics are now generally inclined to find the author in a disciple of the apostle.

The external evidence is usually admitted to be indecisive. During the last quarter of the second century the view that the apostle John was the author was held by all Christians except the "Alogi," who must probably be connected with Cams the Roman Presbyter. Irenus (Gaul and Asia), Clement (Alexandria), the Muratorian Fragment (? Rome), Poly-crates (Ephesus) give clear positive evidence of the general opinion, and negative evidence that it was not a growth of yesterday. Their writings, however, show the extent of legendary accretion at that time, and the possibility of confusion as to the heroes of the earlier generations. The fact that Justin in the middle of the century attributed the Apocalypse to the apostle John, shows that in his time the tradition of his connexion with Asia was well established. It is generally admitted that Justin knew and used the gospel; he clearly did not use it as freely as the Synoptists, and his views on its authorship are not known. Traces of the gospel, or at least of teaching similar to its content, are found in Ignatius; and Polycarp certainly knew 1 Jn. Papias probably knew and valued the gospel; perhaps the Elder, whom he quotes, measured the shortcomings of the Marcan gospel by its standard. But the fragment of his Introduction indicates that at the time when he was collecting material for his book (? 90-100), John the Apostle was dead, like the other disciples of whom he speaks in the past tense, and in contrast with the survivors of the ministry, Aristion, and the Elder John, of whom he uses the present. We must also reckon with the probability that in his book the statement occurred that John the son of Zebedee, as well as his brother, was put to death by the Jews, for which there is also some evidence in early Martyrologies and elsewhere (pp. 694, 764, Acts 12:2*). This, if true, does not exclude the visit of the apostle to Ephesus; but it would disprove the traditional story of his long residence and peaceful death there. The silence of all early writers (Clement, Polycarp, Ignatius) as to the apostle's residence in Asia is suspicious. That of lgnatius alone is of serious weight. On the whole it may be said that external evidence points to the probability that the apostle visited Ephesus, but that there has been confusion between him and another John, perhaps his disciple, who lived there till Trajan's reign. It also points to some connexion between the apostle and the gospel.

Internal evidence affords material for more decisive judgment, even if here suspension of judgment must be the last word at present. Since Bretschneider (in 1820) maintained the thesis that the gospel could not have been written (i) by the apostle John, (ii) by an intimate disciple, (iii) by a Jew of Palestine, (iv) by a Jew at all, and conservative critics accepted the challenge and tried to prove these propositions in the reverse order, the feud has been well fought out and some results at least obtained. It is generally admitted that the author must have been a Jew and that he may have been a Jew of Palestine; his knowledge of Juda and Jerusalem is granted, and he is acquitted of gross geographical ignorance with reference to any part of Palestine. His knowledge of Jewish customs and Jewish controversies is also admitted, though in a sense which admits of opposite conclusions. There is also a growing tendency to allow that at least he drew on trustworthy sources of information independent of the Synoptists, and in some cases superior to them. Many details, probable in themselves, which are not easily explained as due to invention, or even modification, in the interest of the author's views, point to such sources resting finally on the testimony of an eye-witness. At the same time, the later elements of this gospel, its silence as to much of the best authenticated gospel history, its scant record of the work of ministry in Galilee, its transformation of the style and content of the Lord's teaching in the light of later reflection and experience, the imperceptible transition from speech to comment till the original speakers disappear, the extent to which all speakers use the language, and reflect the ideas, of the evangelist, are now more fully recognised. The difficulty of attributing the gospel as it stands to an eye-witness of the ministry or an intimate friend and disciple of the Lord is clearly seen. The theory which comes nearest to satisfying all the conditions is that which attributes the gospel in its present form to the disciple of an eye-witness. To find the eye-witness in the Beloved Disciple, who is probably the younger son of Zebedee, and the actual author of the gospel in a disciple of his, who carried on his master's work at Ephesus, and perhaps, in consequence of identity of name, was in tradition confused with his master, is the best answer we can at present give to a question on which the evidence does not enable us to speak with certainty (John 21:24*). But where much is obscure, one thing is certain. The historian cannot afford to neglect this gospel in his attempt to reconstruct the story of the earthly life and teaching of Jesus of Nazareth. The gospels, not the Marcan gospel alone, are his sources of information.

Date and Place.—Here it is possible to speak with greater confidence. Most scholars are agreed that the gospel cannot have been written before A.D. 90 or much after 110, though some would assign a later date to the appendix. The book must have been in existence in the time of Polycarp and Papias, and was probably well known to elders quoted by Papias. And the tradition which connects it with Ephesus, or at least with Asia, has everything in its favour. It must emanate from some such centre of learning where Jewish and Hellenic thought met. Most, if not all, of the earliest traces of its existence are connected with Asia. The school of Christian thought which produced the Apocalypse, the Fourth Gospel, and the Johannine Epistles had its home in Asia Minor. The group of books is best described as "the Ephesian Canonical writings." Few will dispute the accuracy of Professor Gardner's title, "The Ephesian Gospel." The centre of Christian life and activity which first passed from Jerusalem to Antioch was again transferred at a later date, after the fall of Jerusalem, to Ephesus.

Theology.—The theology of the gospel is dominated by the author's personal experience of the Christ. In the Jesus of the ministry, or in the work of the ascended and glorified Christ, he has found the complete revelation of God. Jesus is the Messiah, who fulfilled, and will fulfil, the hopes of His nation, as He rightly interpreted them, in glaring contrast to the popular Messianism of the time. In doing this He showed himself to be Messiah and far more, one who stood in unique relationship to God, which could only be described by the title "the Son." This term emphasizes the leading thoughts in the author's Christology; the Son is the complete revelation of the Father, whose nature He shares, and of whose powers He is the sole heir, the only-begotten Son, and He is in absolute dependence on the Father. "I and my Father are one," "My Father is greater than I," "My Father worketh hitherto and I work," "The Son can do nothing save what he seeth the Father do." As Son He knows the Father. As God He can speak for God. As wholly dependent on the Father, and wholly obedient to His will, His message is true.

The thought of "Son" leads to what is perhaps the author's most important contribution to theology proper, expressed in the words "The Word was with God." In Philo the "Word" (Logos) is sometimes spoken of as a power or activity of God, at other times language is used which more definitely implies personification. In John the personification is definite and complete. In his conception of Deity it is clear that the Godhead contains within itself such distinctions as make possible within the Godhead itself the exercise of what corresponds to the highest activities in man, of intercourse, relationship, love. In the same way the personification of the Spirit, begun in the OT and carried further in Paul, though in 2 Corinthians 3:17 he seems to identify the "Lord" and the "Spirit," is still more definite in this gospel. But here too a possible, and not improbable, interpretation of the relevant passages in John 14-16 identifies the "coming" of the Christ with the coming of the Spirit.

The Word became flesh, or in the language which seems to reproduce the author's own natural forms of thought, Messiah was sent, the Son was given, to reveal to men the Divine Life, Light, Truth, and Love. By learning of these from One who could speak for God and to men of what He knew as Son in the language which by taking flesh He had made His own as well as theirs, men can have "life, in His Name."

The teaching of the gospel centres round a few simple terms, such as Life, Light, Truth, Spirit. Taught by the life and words of Jesus, the author has learned that these are attributes or qualities of God. As in all Hebrew thought, God is the Living One. He is the final source of all life, and His "Word" is the source of the Life of Creation. "That which was made was life in Him." And in men this "life" takes the higher form of moral and spiritual life. "The life was the light of men."

"Life" is the leading thought of this gospel, which was written, as the author tells us, "that ye might have life in his name" (cf. 1 John 1:1 f.*). To a great extent it takes the place of the Synoptic teaching on the "Kingdom." And whereas in them "life" is merely a future hope, here it is already a present possession, though in its fullness it is still future. Those who believe are reborn into this higher life, which is described by the evangelist as eternal, i.e. spiritual, belonging to "the age," and which makes them "children of God," from whom they derive this life, as their physical life from their earthly parents. It is God's gift, but men can make it their own by gradually becoming better acquainted with God and Jesus Christ (John 17:3; cf. OT use of "know," Hosea 6:3), whom He sent to reveal His nature to them. Death is the opposite of this life, and he who has the fife has passed from death into life, for him there is no coming into judgment. (On judgment in Jn. see John 3:17-21*.)

"Light" generally bears an ethical sense. In the Prologue the fight and darkness of Genesis 1 are so interpreted. The fight of moral and spiritual truth is in all ages combating the darkness of error and sin. The Logos as light was always coming into the world. Whenever He was in it He was its light. He gives men light, and is the light He gives. If men walk in it they will not stumble. In this description of Christ as light the dominant idea is that of moral purity and perfection, in virtue of which He guides His own, and enables men to regulate their conduct, their "works," wholly in accordance with the Will of God.

Truth in this gospel in some ways corresponds to what we should call reality." That is "true" which completely corresponds to the highest conception that can be formed of the thing. All sensible things are feeble reflections of the super-sensible realities which exist in heaven, the sphere of real being. So Christ not only bears witness to the truth of which Pilate is ignorant, but is the truth. In Him consist the realities of which the tilings in the "world" are imperfect copies. By union with Him men can share in the "truth," the "highest" in every sphere, not merely in the intellectual. Truth is not only thought and told, it is "done," by those who are of it, in virtue of their re-birth into the higher spiritual life.

Johannine theology culminates in the statement that "God is love." It occurs in the First Epistle only, but the teaching of the gospel leads up to it. Divine love has its object within the Deity itself. "The Father loveth the Son and sheweth him all things that himself doeth" (John 5:20). God's love to the world is shown in the "gift" of the Son as the source of "life." It is revealed to men in the life and work of the Christ, who "having loved his own, loved them utterly" (John 13:1), and in His death, which is not only for the nation but to gather into one the children of God dispersed throughout the world (John 11:52).

"God is spirit" (not a spirit as AV) is one of the great sayings of the gospel. His nature is spiritual, as opposed to the earthly, material nature of created things and of men. The writer is always contrasting the visible and the invisible, the spirit and the flesh. And the spirit is the source of life. He does not discuss the relation of the Spirit to the Logos. When the Logos has taken flesh, become man, and subject to his limitations, the Spirit is the source of His power and life. To Him it is given without measure, and it abides in Him. But the writer's special teaching on this subject is his representation of the Spirit as the peculiar possession and inspiring force of the Christian society. He is the "other paraclete" whom Christ sends to carry on His work in the disciples, after His own departure. In this sense "there was no spirit" (John 7:39) till Jesus was glorified. In what he says in this connexion the writer is probably interpreting genuine sayings of Jesus, which have their parallels in Synoptic thought, in the light of the experiences of the Christian Church from Pentecost onwards. In his view the Spirit's work of enlightening and empowering began on Easter Day, when the Risen Lord breathed on His disciples and said, "Receive ye the Holy Spirit" (John 20:22).

The Prologue.—The object of the prologue (John 1:1-18) is to assure those who were interested in Jewish and Greek philosophical speculation that the Christ, the Son of God, whom Christians worship, is all that philosophy had claimed for the Logos; and more, inasmuch as the Word become flesh could really give to men a complete and intelligible revelation of God. The author uses a term well known (the Word, or Logos) to those to whom he would speak, and he claims that if they will learn, as he himself had learned, from what Jesus did and said on earth, rightly interpreted, they will find in Him the full revelation of God, His being, and His relation to the world and to men, so far as men can grasp them, which Greek and other thinkers had tried to express in their speculations about the Logos.

While the terminology shows clearly the influence of Greek and especially Alexandrian thought, with close parallels to the language of Philo, the writer's own thought is dominated by the OT. The Word is the medium by which God becomes known to men, as a man's thought is expressed and made known by his speech. In Hebrew thought about God's relation to the world the word of active command, rather than the reason which plans and purposes, is prominent. In the beginning He spake, and it came to be. In poetry His word is personified (cf. Psalms 33:6; Psalms 107:20; Psalms 147:15, Isaiah 55:10 f.). A similar process is seen in respect of the Spirit of God (Genesis 1:2, Isaiah 11:2) and perhaps of His glory (Exodus 24:16; Exodus 33:22). The chief progress in this direction is the personification of Wisdom in the Sapiential Books, largely under the influence of Greek thought (cf. R. Harris, The Origin of the Prologue to St. John's Gospel). The need of reconciling the doctrine of the transcendence of God with belief in His activity in the world led in popular thought to the development of a doctrine of angels, in more philosophical speculation to the personification of His qualities and attributes. Proverbs 8:22-30*, Proverbs 10; Sirach 1:1-10, Sirach 1:14-20, Sirach 4:11-19, Sirach 14:20 to Sirach 15:10, Sirach 24, and Sirach 51:13-28; Baruch 3:14-37; Enoch 42:1f., Enoch 84:3, and Wisdom 7-9 are passages which should be studied in this connexion. The tendency of the Targums to ascribe to the Memra or Word all actions attributed in the OT to God is on the same lines, but the uncertainty of date makes their evidence unreliable. It is in the writings of the Alexandrian Hellenist Philo, whose bent is religious rather than philosophical, that the Greek doctrine of the Logos, originated by Heraclitus of Ephesus, and brought into prominence by the Stoics, assumes a form closely related to that in which it appears in the Prologue. In Philo the Word is the sum of all the Divine activities in the world. His function is to "mediate the creative activity of God" (Scott, The Fourth Gospel, p. 152). Through the Logos God is revealed, and man can attain the higher life, so that the Logos is the agent not only in creation but also in salvation. But Philo's Logos, though described as "second God" and "firstborn son is not consistently personified, and the idea that He could "become flesh" is alien to his system. Other analogies to Johannine thought are to be found in Greek and Egyptian conceptions of Hermes as Word, Messenger, Saviour, and in the language and ideas of the Mystery religions. But uncertainty as to date makes it difficult to determine their relation to the Fourth Gospel.

Literature.—Commentaries: (a) Westcott, Forbes (IH), Clark (WNT), M'Clymont (Cent.B), W. F. Moulton and W. Milligan, Reynolds (PC), Plummer (CB); (b) Plummer (CGT), Dods (EGT), Alford, Westcott; (c) *Godet, Loisy, Calmes, R. Weiss (Mey.), Heitmüller (SNT), Holtzmann-Bauer (HC), Wellhausen, Zahn (ZK), Bauer (HNT); (d) Dods (Ex.B), Maclaren, Expositions of Holy ¡Scripture; Peyton, Memorabilia of Jesus; Drummond, Johannine Thoughts; Selbie, Belief and Life. Other Literature: Articles in Dictionaries, Discussions in Histories of the Apostolic Age, Introductions to NT or the Gospels, Works on NT Theology; Abbott, Johannine Grammar, Johannine Vocabulary; Sanday, The Criticism of the Fourth Gospel; Bacon, The Fourth Gospel in Research and Debate; Drummond, Character and Authorship of the Fourth Gospel; Lowrie, The Doctrine of St. John; Jackson, The Fourth Gospel and some recent German Criticism; Green, Ephesian Canonical Writings; E. F. Scott, The Fourth Gospel, its Purpose and Theology; Gardner, The Ephesian Gospel; Purchas, Johannine Problems and Modern Needs; Schmiedel, The Johannine Writings; Lewis, Disarrangements in the Fourth Gospel; Stevens, Johannine Theology; Garvie, Notes on the Fourth Gospel (Exp., 1914); Robinson, The Historical Character of the Fourth Gospel; Cambridge Biblical Essays, pp. 251-328; Wrede, Charakter und Tendenz des Johan.-Evang.; Baldensperger, Der Prolog des IVten Evang.; Schlatter, Sprache und Heimat des IVten Evang.; Spitta, Das Johan, Evang. als Quelle der Geschichte Jesu; B. Weiss, Das Johan.-Evang. als einheitliches Werk; Wendt, Schichten im IVten Evang.; Clemen, Entstehung des Joh.-Evang.; Overbeck, Das Johannesevangelium; R. H. Strachan, The Fourth Gospel.
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Verses 1-5
John 1:1-18. The Prologue: See Introduction. 

John 1:1-5. The Word in Relation to God and Creation.—The references to the language and thought of Genesis 1 are clear. At the time of creation, if the phrase may be allowed, the Word "was," eternally existent, in active communion with God, and Divine. The truth about the Logos shows that the Godhead has within itself such distinctions as make possible the exercise, within itself, of the highest activities which correspond to intercourse and communion among men. The Logos, Himself God, was eternally turned towards God. He was the agent of creation, apart from whom nothing came into being. The words "that was made," if taken with John 1:3, are easy but meaningless. In early times they were interpreted as the beginning of John 1:4. The use made of the passage by Gnostics to support their theories of pairs of æons, and the fact that it seemed to place the Holy Spirit in the class of "that which was made," may have led to the change. If taken with John 1:4 they must mean either (a) Creation "was" (i.e. from God's point of view, was so regarded in the eternal mind) "life in Him"—He sustains the life of all that was made through Him; or (b) As for that which was made, in it was life (so Loisy); for the construction cf. John 1:12; John 10:29; John 17:24. But in any case the general meaning must be that the Logos is the source of life as He is the agent of creation. And in men this life takes the higher form of "light," moral and spiritual life, of which also He is the source. The fight between this light and its opposite, the moral darkness of evil, has always been going on, and the light has never been conquered (this and not "understood" is the probable meaning of the word. Cf. John 12:35 and some authorities in John 6:17). Possibly John 1:5 may refer to the shining of the true light among Christians in the author's own time.

Verses 6-8
John 1:6-8. The Preparation for the Final Manifestation.—The way was prepared for the final revelation by the work of John. The author takes the opportunity of asserting John's true position as against the extravagant claims apparently made for him, either by his own followers, or the Jews in general. His duty was that of the forerunner to herald the approach of the light.

Verses 9-13
John 1:9-13. The Work of the Light before the Incarnation.—But in truth the light, "which lighteth every man," was always coming into the world. Possibly John 1:9 means that when John was "witnessing," the true light was on the point of "coming" and was actually in the world, which He had created, though men knew Him not. But this interpretation is less natural. He was always in the world that He had made, though it was ignorant of its Maker. His coming was to His own possession. But "His own" failed to recognise Him. In speaking of this failure the writer is thinking chiefly but perhaps not exclusively of Jews. But the failure had its exceptions. And those who in all nations received Him, gained the higher life of the spirit, which is entered upon by a birth from God, with which fleshly motives and physical descent have nothing to do. The use made by Gnostics of this verse to support their theories of the "spiritual seed" may have led to the substitution of the singular "who was born," which made the words refer to Christ. The context clearly demands the plural "who were born," so that the words describe the method of the spiritual rebirth of those who "received" the Logos. [In view of the importance of the passage, it ought, perhaps, to be said that there is strong evidence for the singular (Tertullian, Irenæus, the Codex Veronensis of the Old Latin VS, probably Methodius, possibly Justin Martyr). The singular leads up well to John 1:14, and the connexion with what precedes is good, the sonship of Christians rests on His sonship. In particular the very emphatic threefold negative statement of John 1:13 seems to be directed against some who affirmed the contrary, and such a denial was far more likely to be of Christ's supernatural conception than of the Divine begetting of Christians in the spiritual sense. The singular is found, however, in no Gr. MS.; it may have originated in Latin through the ambiguity of the Latin relative pronoun (qui); and it may have been introduced to affirm the supernatural conception. Harnack has recently (July 1915) in a lengthy discussion, Zur Text-kritik und Christologie der Schriften des Johannes, concluded on several grounds that the plural cannot be accepted, and that the passage referred originally to the virgin conception. But he considers that this also is not in place in this context. He thinks that the verse was added in the margin as a comment on the words "And the Word became flesh" at a very early time and in the Johannine circle. It ran "He was begotten, etc.," the relative pronoun being absent as in Codex D, the Vercellensis (Latin), and perhaps in Tertullian. When the words had been taken into the text the relative was inserted by some.—A. S. P.] For the work of the Logos among men before the Incarnation cf. John 12:40 (Isaiah) and perhaps John 8:56 (Abraham). The interpretation which finds in these verses an anticipated account of the work of the Incarnate Logos, which is out of place before the culminating declaration of John 1:14, is less natural.

Verses 14-18
John 1:14-18. The Full and Final Revelation.—The work of the Logos culminated in what alone could give to men a complete and intelligible revelation, so far as man can grasp it, of the nature and being of God. The Divine Logos, who, as God, has the knowledge of God which none else can have, entered into the life of men, under the ordinary conditions of humanity, so that He could speak to men in their own language. His disciples had seen how, when He dwelt in the tent of flesh (cf. 2 Corinthians 5:1 fT.), as the "Shechinah" appeared in Israel in the "Tent" (Exodus 25:8 f.), His true character and being shone forth, the "glory" of an only-begotten son, on whom the Father of all had bestowed all that He had to give, full of the attractiveness that God's favour gives, and of truth, so that He could make God known to men. The only natural explanation of John 1:14 is that it refers to bodily and not spiritual vision (cf. 1 John 1:1 f.). It was rendered possible by the Word becoming flesh.

Once more (John 1:15) there is an appeal to John's "witness." He spoke with no uncertain voice (cf. Romans 9:27). It is given in words which are practically a quotation of John 1:30, where the phrase "of whom I spake" is a natural reference to John 1:27. (Here the words are awkward, hence the correction noted in mg.) "He was before me" must imply belief in His pre-existence. The Book of Enoch shows that One who was regarded as Messiah would be so thought of. The difficulty is bound up with that of John's recognition of Jesus as Messiah. John 1:16 and even John 1:17 f. are sometimes attributed to the Baptist. But they clearly take up the thought of John 1:14. "We saw and knew, for we all received from His fullness in ever-increasing supply." The difference between Judaism and Christianity is sharply pointed—legal precepts, powerless to give life, imposed through the agency of a man, and the gift of true life and true knowledge brought into being and implanted in men by the creative energy of "a greater than Moses." No man has seen or can tell of God. "God only begotten," (mg.) the Word who is Divine and possesses the whole power of God, with whom He lives in active communion, has made God known. The sense will be the same if the easier, but less forcible, reading "the only-begotten Son" (cf. John 3:16; John 3:18, 1 John 4:9) is adopted.

Verses 19-27
John 1:19-27. The Baptist's Witness about Himself.—Instead of recounting the work and mission of the Baptist, as the other gospels, the writer selects incidents which show him as the Witness. These incidents are certainly told in terms which reflect later Christian thought. But they contain much that does not obviously contribute to the writer's special purpose, and which suggests real knowledge or at least trustworthy tradition. If several of Jesus' earliest disciples were followers of the Baptist, the prominence assigned to his ministry in the Synoptic account receives a natural explanation. The Jews, the religious party of the nation, strenuous for the Law and tradition, are anxious about the new religious movement, and send a commission, apparently instigated by the Pharisees (John 1:24), though consisting of (?) Sadducean priests and Levites. John declares that he is neither Messiah nor even one of His expected precursors (Malachi 4:5, Deuteronomy 18:15), and describes his own position in the words of Isaiah 40:3. To their surprise that such an one should "baptize" he answers that his baptism is only a purificatory and preliminary rite. A greater than he is among them though they know Him not. The site of this incident (Bethany, according to the true text) is unknown. At a comparatively early date (Origen, and the earliest Syr. Version) the name Bethabara was substituted.

Verses 27-34
John 1:27-34. The Baptists Witness to Himself.—The baptism of Jesus has apparently taken place. John points to Him as the greater one of whom he had spoken. His own work of baptism, which has not been described but is assumed to be known, is, he says, preparatory to the manifestation of Messiah to Israel. Like others John had been ignorant, till the sign of the Spirit descending and abiding on Jesus had revealed to him the true Baptizer, who should give men the true baptism of the Spirit. The section ends with John's "witness" that such an one is the very Son of God. [In John 1:34 there is a variant reading, "the Elect of God" instead of "the Son of God." It has very strong early attestation, and is accepted by Blass, Nestle, and Zahn. In the work already mentioned on John 1:13, Harnack has adopted it and sought to show its importance. It is simply a term for the Messiah, but it forms an addition to the contacts of the Fourth Gospel with the Third (Luke 9:35; Luke 23:35), and it illustrates how deeply the Fourth Evangelist is rooted in Jewish theology, a point which deserves emphasis in view of the present tendency to attribute to him an un-Jewish Hellenism.—A. S. P.] The full recognition of Jesus as Messiah by John and others at the outset is a well-known difficulty. If it is historical it was the act of men who saw in a remarkable man the fulfilment of their expectations, but thought of Him as one who would satisfy their national Messianism. When they found out that He would do nothing of the sort they changed their minds, till He had taught them what to look for in the true Messiah. [John 1:22-24 and John 1:25-28 may be parallel narratives; so also John 1:29-31 and John 1:32-34. See Wellhausen, Das Evangelium Johannis, pp. 9, 11.—A. J. G.]

John 1:29. The "Lamb of God" has been interpreted with reference (a) to the Paschal lamb (Exodus 12) with which the writer, like Paul (1 Corinthians 5:7), identifies Jesus, but which was not a sin offering (see John 1:29); (b) to the lamb of the morning and evening sacrifice; (c) to the lamb of Isaiah 53:4 ff. where the connexion with sin-bearing is certain. The evangelist has probably interpreted, and perhaps modified, in the light of later Christian thought (cf. also Genesis 22) what originally referred to the destruction, not the "bearing," of sin.

Verses 35-51
John 1:35-51. The Baptist's Disciples and Jesus.—On the morrow to two of his disciples John bears similar witness. The account in its details suggests the recollections of one to whom the incident bad been the turning-point of his life. The tenth hour, four o'clock, if true or traditional, may have suggested to the writer "the beginning of a new era." He could hardly have invented it for that purpose. The unnamed disciple (cf. John 1:40) is generally identified with John the son of Zebedee. John 1:41 does not really hint that he also brought his brother James. Jesus reads the character of Simon, and predicts that men will find in him the Rock man, and will so call him (cf. Mark 3:16). It is apparently Peter who (John 1:43) wishes to return to Galilee, and "finds" Philip, as he himself had been found. Philip continues the chain, and finds Nathanael, generally, but not always in early times, identified with Bartholomew, the usual companion of Philip in the Synoptic lists. Jesus reads his character too, a true Israelite (Genesis 32:28) with none of the guile of the race of Jacob, the supplanter (Genesis 27:36). He is convinced by what seems to him at any rate superhuman knowledge and makes his confession. The Lord's answer teaches that the faith which rests on signs and wonders must yield to that which realises the spiritual character of Messiah's work and kingdom. Heaven will be opened and angels ascend and descend upon the Son of Man (Genesis 28:12).

02 Chapter 2 
Verses 1-12
Verses 13-22
John 2:13-22. The Cleansing of the Temple.—The Passover "of the Jews" as an author writing for Christians naturally describes it without special significance or bias, was near. Jesus, following the custom of the "religious" party in His nation, goes up with His disciples (John 2:17; John 2:22) to keep the feast (cf. Exodus 23:15). He finds the Temple desecrated by an illicit traffic in animals for the sacrifices, and "sacred" shekels of the heavy Phœnician standard (pp. 116f.), in which alone the Temple tax could be paid. The expulsion is described with a fullness and correctness of detail (notice especially the driving out of the cattle and (?) their attendants, the overturning of the moneychangers' tables, and the telling the bird-sellers to take away their cages) greater than we find in the Synoptic accounts, Mt. coming nearest. The words of the command in John 2:16, as compared with the quotation from Jeremiah 7:11 in Mark 11:17, favour the originality of the Johannine account. In the light of later events the disciples saw in the incident a fulfilment of Psalms 69:9. In the remonstrance which follows, it is possible that the author sees a fulfilment of Psalms 69:9 b. The "Jews," the religious party as represented by their leaders, demand His authority to act in this manner (cf. Mark 11:28). The language of John 18:6 seems to reflect Mark 8:11 [but the attitude of Jesus to the request is different, John 2:19, Mark 8:12.—A. J. G.]. As spoken to the men of His time the Lord's answer can only mean, "Go on with your evil practices here, which must lead to the final desecration and destruction of the place as the Temple of God; and when you have completed your fatal work, I will raise shortly a new ‘Temple,' in the hearts of true disciples of the kingdom, where God can dwell" (cf. Jeremiah 7:3-14). It was inevitable that later Christian reflection should see in the words a reference to His crucifixion, for which the Jews were responsible, and His resurrection. The "Scripture" is probably Psalms 69:9 (rather than Psalms 16:10), which received its final fulfilment on Calvary. The forty-six years may refer, not to Herod's alterations (p. 609), begun in 20 B.C. and not finished till A.D. 63 (Josephus, Ant. xx. 9), but to Zerubbabel's Temple, supposed to have been begun in the first year of Cyrus 559, and completed in the ninth year of Darius, 513 (see Classical Review, 1894, pp. 89ff.). If the words which were misrepresented at the trial (Mark 14:58) were spoken as here recorded, the incident of the false witnesses is naturally explained, especially if a period of two years or more had intervened.

Verses 23-25
John 2:23-25. The Results of the First Visit to Jerusalem.—The result of the Lord's visit to Jerusalem at the Passover and His work there was that many "believed on his name," i.e. they were convinced that He was the Messiah and were ready to follow Him as such, of course interpreting the title according to their own expectations and aspirations. Jesus, knowing their thoughts, refuses to trust Himself to them. Their views are incompatible with His. Before He can be the Messiah of His people, He must teach them the true character of the Messianic kingdom. If this is authentic history, it may go some way towards explaining the difference between this gospel and the Synoptists in respect of the attitude of Jesus, His disciples, and the people, with regard to the question of His Messiahship.

03 Chapter 3 
Verses 1-21
John 3:1-21. The Conversation with Nicodemus.—Nicodemus is an example of those to whom the Lord could not trust Himself. The story shows how He tried to bring those whom His teaching had impressed to a truer conception of the Messianic kingdom. Here as in all the Johannine speeches the conversation is recorded in terms which reflect later thought, and it passes out into more general thoughts and ideas Nicodemus disappears, and before the end the author is teaching the men of his own time. We cannot satisfactorily separate speech from comment. And yet throughout the subjects and thoughts have naturally grown out of the historical situation. The author is not simply developing, in the light of later Jewish controversy, his views on the necessity of Christian baptism, and the spiritual character of Christian Messianic expectation. A leader of the "Jewish" party, favourably disposed by what he has seen and heard of Jesus' works in the capital, comes to make further inquiries. What has the now Rabbi to teach about the kingdom? [The "kingdom" is mentioned elsewhere in Jn. only in John 18:36, "my kingdom."] He is not encouraged. A complete change of view, comparable to nothing less than being born over again, is needed before he and his friends can understand the true character of the kingdom. Nicodemus' answer is not the mere stupidity of misunderstanding which the author is supposed to attribute in this gospel to the opponents of the Christ. He refuses to admit that the religious leaders can need so complete a change. Jesus answers that John's baptism of purification and the Messianic baptism of the Spirit are the necessary preparation for admission to the kingdom. The capacity to enter into the things of the Spirit must be created in a man by the Spirit of God. Nicodemus' surprise is rebuked, with special emphasis on the "You." The people perhaps, but not the rulers, is his obvious unspoken thought. Then the question "How?" is answered. Like the wind, the workings of God's Spirit cannot be traced. They are known by their effects. They follow His will. The play on two meanings of the same word (pneuma), "wind" and "spirit," is possible in Gr. It is more natural in Heb. (ruah) or Aram. To Nicodemus' repeated "How?" Jesus expresses surprise that a religious leader should have failed to see the teaching of Scripture, and contrasts the consciousness of certainty, born of experience, with which He and John can speak, though the "religious" refuse to hear. Perhaps, however, John 3:11 b is the author's comment on his own generation. If the "earthly" teaching about the need of new birth is unintelligible, how can the higher teaching of God's purposes for the kingdom be grasped? Only the "Son of Man" (p. 670), who is in touch with heaven, can reveal them. Compare Deuteronomy 30:12; Deuteronomy 30:4, Ezra 4:1-11, a passage which offers several interesting parallels to this section. Though "Jews" reject, God will exalt His Messiah so that all must see and acknowledge. Clearly the author puts his own meaning on "exaltation." The word must have had to Nicodemus a different and simpler sense. In what follows (John 3:16) the author's own thoughts and theology become more apparent, but the subject is the natural sequence to what has been said. In popular Messianic expectation Messiah's function is to judge. The Lord teaches that His primary work is to save, not to judge. For those who accept Him the need of judgment is over. For those who reject, their refusal is their sentence. But how can Messiah judge and yet not come to judge? Judgment, i.e. separation, is the necessary result of the coming of light which evil shuns but good men welcome. Judgment is a revelation of character, inevitable and self-working when once the "Son" has set the true standard (cf. Luke 2:34 f.). [The Synoptic counterpart of Nicodemus is the rich young ruler (Mark 10:17-22). We may also compare the injunctions to "turn and become as little children," and Paul's doctrine of the old and the new man. Note that the belief of John 3:15-21 is much deeper than that of John 2:23-25—A. J. G.]

Verses 22-36
John 3:22-36. The Last Appearance of the Baptist.—Convinced that the nation is not ripe for Messianic teaching, Jesus falls back on preparatory work similar to that of John, who was continuing his work at Ænon near Salim. In Eusebius' time this was identified with a place on the borders of Galilee and Samaria not far from Bethshan. Modern explorers favour a place called ‘Aynun, north of the Salim near Nablus. The evangelist notes that John's imprisonment did not take place, as the earlier gospels (Mark 1:14) seem to imply, before the beginning of Jesus' public work. A dispute arose between John's disciples and a "Jew" about purification, probably leading to a comparison of the cleansing power of the two baptisms. The disciples of John are jealous for their master's honour, hardly an impossibility (Wellhausen) after the witness borne by him to the superiority of Jesus. The splendid answer of self-denial will always appeal to men. The success of Jesus comes from above. John reminds his disciples that he himself has borne witness to his greater Follower. His own duty is that of the bridegroom's friend, to bring the bride Israel to the bridegroom. His joy will be full when that is done. It belongs to the necessity of God's plan that the forerunner should give way before the Christ. The section John 3:31-36 has so many points of connexion with the account of Nicodemus that it has been plausibly supposed to have been accidentally transferred to its present position (cf. John 2:12*). In its present context it must be understood as (giving) the writer's reflections on the Baptist's words. John could not have spoken John 3:32 b after John 3:26. The heavenly character of Messiah's work is contrasted with the earthly nature of John's. He that comes from heaven speaks from certain knowledge, though few care to listen. John and those who accepted the Christ asserted the truth of God. For God's truth is spoken by God's Messenger. He received in full the gift of the Spirit, in contrast to the partial inspiration of the men of old. He has His Father's love, which has given Him all. So he that believes on the Son has the higher fife, which the disobedient shall never even see. As with Nicodemus, so here, the Baptist has disappeared and the writer speaks. But the view which sees in the whole paragraph nothing but a scene invented to get one more occasion for the Baptist's "witness," and to justify the use of Christian baptism, is an impossible explanation of its origin. To invent a scene in which Jesus falls back on the lower plane of the Baptist's work is not the custom of the Christian apologist.

04 Chapter 4 
Verses 1-26
IV. 1-42. Christ in Samaria.

John 4:1-26. Christ and the Samaritan Woman.—The Lord (for the title cf. John 6:23, John 11:2, John 20:20, John 21:7, with certain parts of Lk., e.g. Luke 18:6*), having learned that the Pharisees are aware of the success of His baptism, administered by His disciples, retires to Galilee, to avoid opposition which might lead to a premature crisis. This obliged Him to pass through Samaria, unless He chose the longer route through Peræa, often adopted by strict Jews to avoid defilement. So He comes to Sychar, identified by Jerome with Shechem (Nablus), and now more usually with ‘Askar at the E. foot of Mt. Ebal. Jacob's well (p. 30) is on the main road from Judæa to Samaria, close to the foot of Gerizim. Tired with the journey, He rests at noon by the well. In the absence of His disciples He asks a Samaritan woman, who had come to draw water, for a drink. [The point of John 4:8 is that the disciples had gone into the town, taking with them the rope and bucket carried on journeys in Palestine, so that Jesus could not draw for Himself, as the woman remarked (John 4:11). Jesus and the disciples are superior to Jewish prejudices, which were not, however, so strict then as they became later.—A. S. P.] She is surprised at such a request from a Jew. If John 4:9 b is a later gloss it is true to fact. Using the metaphor thus suggested, Jesus tries to tell her of God's gift, the coming of the kingdom. In comparison with what has gone before, it is as the living water of a spring compared to that of a well (cf. Jeremiah 2:13). She is surprised. Can He do more for them than Jacob who gave them the well? He explains that His gift will quench spiritual thirst, and not for a time only but once for all. Again she misunderstands, and He now tries to arouse the feeling of spiritual need through the sense of guilt. The gift is only for those who are willing to share it. So she is bidden to summon her husband. This leads to a confession. Allegorists interpret the five husbands as the five senses, the books of the Law, or the five gods worshipped by the Samaritans (2 Kings 17:24; 2 Kings 17:30 f., 2 Kings 17:34). Convinced by this proof of His knowledge that He is a prophet, she puts before Him her religious difficulties, or wishes to hear how He will deal with the stock subject of controversy between Jews and Samaritans. This suggests a possible line of teaching that she can understand. Local restrictions are not the last word in true worship. When the Messianic hour strikes they will disappear. As to the point at issue, Samaritan worship was ignorant. God's salvation starts from Judaism for those who read rightly the message of the Scriptures. But true worship, which will soon be possible, knows no limitations of race. It is spiritual, offered to the Father who is spirit, and who claims from His children a worship based on a true knowledge of His nature. Again she fails to grasp His meaning. Messiah, whom Samaritans, using at least the Pentateuch, expected as well as Jews, must settle such questions. In reply Jesus announces that He is Messiah. This is in accordance with the writer's view that Jesus accepted the title from the first, though He drew back, when He discovered the real attitude of the Judæans. In Samaria this hesitation was unnecessary. The Synoptic incident of the Syrophœnician woman suggests that there is some historical truth behind this view, though as it stands it reflects the ideas of the author's own time.

Verses 27-38
John 4:27-38. The Return of the Disciples.—The disciples return with the food they have bought. They are surprised that Jesus is talking with a woman (cf. Pirke Aboth, i. 5, "Prolong not discourse with a woman"). The woman returns to the city, and her report leads the men to "come and see." Meanwhile the disciples offer the food to Jesus. But His experiences have banished physical hunger. He explains that His true life is supported by doing His Father's work. Signs of accomplishment are not wanting. In common parlance four months separate seed-time from harvest (unless John 4:35 a is to be taken as a note of time, in which case the event must have happened in December or January). In the spiritual harvest, which is independent of time, the grain is already ripe, as they will see if they look at the men coming from the city to Him. When fruit is gathered in to eternal life, sower and reaper share a common joy. The saying, "One soweth, another reapeth," which in the earthly sphere voices the complaint of the oppressed, deprived of the fruit of their toil, receives in the spiritual sphere its ideal fulfilment, when all the workers rejoice that men are brought to eternal life. In the bread they have just bought the disciples have reaped the reward of others' sowing. Let them remember it when it is their turn to sow.

Verses 39-46
John 4:39-46. The Witness of the Samaritans and the Return to Galilee.—The author records the effect of personal contact with Jesus on the men who come from the city. The expression, "Saviour of the World," must come from the author, who uses the incident to emphasize the readiness of non-Jewish peoples to receive the Christ, and the superiority of faith which rests on personal experience. Jesus, in spite of His success, stays only two days. His true work is in Galilee, His own country, where He is not likely to receive honours which at present would be dangerous.

Verses 46-54
John 4:46-54. The Healing of the Son of the King's Officer.—The narrative is plain and needs little comment. The similarity of the story to Matthew 8:5 ff. (Luke 7:2 ff.) has often been noticed since the time of Irenæus. The main points, healing at a distance, the father's faith, the healing "at that hour" (cf. Matthew 8:13) are the same. And many of the peculiarities may be designed to bring out the lesson it is meant to teach, the superiority of faith which believes because of "the word" to that which rests on miracle. The mention of Cana, not necessary from this point of view, suggests real knowledge. The seventh hour is not incompatible with "yesterday." Jews reckoned the evening after sunset as belonging to the next day. We should say "at one o'clock this afternoon."

05 Chapter 5 

Verses 1-9
John 5:1-9 a. The Pool of Bethzatha.—If in John 5:1 we read "the feast," Tabernacles is probably meant (cf. John 7:2). The true text, however, seems to have "a feast." Pentecost, Purim (in March, to suit John 4:35 taken as a note of time and not as a proverb), and Trumpets (September) have been suggested. It is best to leave the matter where the author has left it. He does not seem to know. He speaks of the pool at the Sheep Gate (NE. corner of the Temple area; cf. Nehemiah 3:1*, Nehemiah 3:32), or perhaps the sheep pool, according to a few authorities, as still standing in his time. It is unsafe to draw inferences from the present tense, which may be explained in different ways. The name is doubtful. Probably Bethzatha (mg.) is the original form, of which Bethesda and Bethsaida are alterations to better-known names. According to Josephus Bezetha was the name of the northern quarter of the city. The account of the angel in AV, RVm (John 5:4) is clearly a later addition. The words in John 5:3, "waiting for the moving of the waters," are better attested, and receive some support from John 5:7, of which, however, they may be an interpretative gloss. [On the whole story see R. Harris, Sidelights on NT Research, Lect. II. He suggests that the feast is the Rosh-ha-Shanah or "Head of the Year," and relates how he once found some Armenian Christians waiting according to custom for the descent of Gabriel into their village pool, (a) to give healing virtue to the water, (b) to enrich the man who first after midnight drew water.—A. J. G.]

Verses 9-15
John 5:9 b - John 5:15. The Conflict with the Authorities.—With the man himself the "Jews" raise the question of bearing burdens on the Sabbath (cf. Jeremiah 17:21). The man's ignorance of who had healed him is one of the many details which suggest that the author is following tradition, or using his memory, rather than inventing for didactic purposes. In John 5:5 b a reference is often found to the thirty-eight years of the wandering in the wilderness, mentioned only in Deuteronomy 2:14, too obscure a passage for the origin of the detail, which is probably traditional, though the author may have had the parallel in his mind. With Jesus Himself the "Jews" raise the wider question of Sabbath healing, as in the Synoptists. John 5:17 is a summary of His defence. He is doing the will of the Lawgiver. It is the Father who works when His Messenger works. This claim to be a fellow-worker with God seems blasphemous to His opponents and they seek His death. It is not unlikely that the author anticipates a stage in the quarrel which was really reached later. Cf. however, Mark 3:6.

Verses 19-30
John 5:19-30. The Son's Dependence on the Father. Judgment and Lifegiving.—To the charge of blasphemy He answers that a son can only do what he has learned to do by watching his father, who out of love shows him how to work. So the Father will show Messiah, the Son, even greater things, so that men will experience the wonder which leads to faith. The greater work is the quickening of the spiritually dead. This will be done not arbitrarily but according to God's will. So the judgment which the Father commits to Messiah will be wrought out. The acceptance or rejection of this spiritual quickening is its test. And its object (John 5:23) is that men should pay due honour to the Son. In John 5:24 Jesus introduces, as usually when "Verily, verily" occurs, a further thought. Acceptance of His message and faith in His sender gives men true life, which the author always designates as eternal, i.e. spiritual. Of such there is no judgment. They have chosen the better part. And the gift will soon be given. The hour will soon strike when the spiritually dead shall hear the Son's voice, and if they hearken shall have life. For the Father, the source of all life, has given the Son the power to quicken life. And with that corresponds the power of judgment, given to Him as Messiah, who being man knows what is in man. John 5:28 f. is perhaps best explained as the author's comment, to set aside the view that what has been said overthrows the idea of the future Messianic judgment of quick and dead. The dead shall rise for judgment according to their works. John 5:30 takes up the thought of John 5:22. Jesus' judgment, as His works, is dependent on the Father. And it is just, carrying out the Father's will.

Verses 30-40
John 5:30-40. Witness.—The subject is introduced abruptly, but rises naturally out of the circumstances. The claims made, if less than the author represents them, were such as to raise the question of authority. By what authority could He substantiate them? In the first place, John the Baptist, in whose teaching the people for a time took such pleasure. His chief "witness" is God Himself, whose testimony is declared through the "works" which He enables Jesus to do, and also directly in Scripture, which they study in the hope of gaining life. And yet they reject the Prophet, whom Moses in those very Scriptures (cf. Deuteronomy 18:15 ff.) and many others foretold.

Verses 41-47
John 5:41-47. This summary suggests that Jesus' opponents had accused Him of self-glorification. In answer He traces back their failure to accept His message to want of that love of God which their study of Scripture should have taught them (Deuteronomy 6:5). If a false prophet were to come on his own authority (cf. Deuteronomy 18:20), and "speak presumptuously" in God's name, flattering their pride and self-seeking, such an one they would welcome. There is no reference in John 5:43 b to the pseudo-Messiah, Bar-Kochba (A.D. 135). Deuteronomy 18:20 and the character of popular Messianism in the last century B.C. are adequate explanations. Belief was impossible so long as they looked for the praise of men and not of God. As with judgment so with accusation. It is not His primary object. Their real accuser is Moses, whose Law they believe themselves to obey so well. They failed to recognise the Prophet whom he foretold, and so they fail to see the truth of Jesus' words. [Possibly John 7:15-24 should be inserted at this point.—A. J. G.]

06 Chapter 6 

Verses 1-14
VI. The Crisis to Galilee.

John 6:1-14. The Feeding of the Five Thousand.

Verses 15-25
John 6:15-25. After the Miracle: the Walking on the Sea.—Though the details are obscure, Jn. gives the key to the situation by recording the dangerous enthusiasm of the crowds, as later on he shows the dangers which threatened from their disillusionment. If we compare the other accounts it would seem that Jesus made the disciples, who no doubt shared the popular excitement, put off in their boat while He dealt with the crowd. Then He retires to the higher ground to pray. As He does not return the disciples put out to sea (?) in the direction of Bethsaida. After rowing about three or four miles, they see Him on, or "by" the sea, and are frightened. He reassures them, and they wish to take Him into the boat but do not do so, probably a true detail. Soon after, they reach land nearer Capernaum than perhaps they had intended. The story now returns to the crowd. Those who had not dispersed after seeing the disciples put out, and knowing there was no other boat for Him to use, take the opportunity afforded by the coming of boats from the W. side to cross to where they expect He must have gone, Capernaum. They are said to find him, not there, but across the sea, perhaps between Bethsaida and Capernaum. The account, though difficult, is not impossible, and does not seem to be dominated by the theological tendency of the author.

Verses 26-40
John 6:26-40. The Desire for a Sign: the True Manna.—After raising their expectations He had refused to go forward. In answer to their surprise at finding Him so soon across the lake He tells them why. Their hopes are confined to the material. They must seek the higher food, which leads to true life. They ask what they are to do. Believe in God's Messenger. But He has refused to act as God's Messiah. By what sign will He justify His claim to their faith? Will He give the new manna from heaven which Messiah was expected to give? (Cf. Apoc. Baruch, 298, "The treasure of manna shall again descend from on high.") They quote Psalms 78:24. That points, Jesus replies, to God, not Moses, as the Giver. He is fulfilling His promise. The Son is the true manna, food of the higher life of man (Philo, "He calleth the Divine word, eldest of things that are, Manna"). But for their unbelief the gift would be theirs, John 6:37-40 though full of Johannine phrase and thought, is most easily understood in the light of the historical situation. It meets the complaint that He has refused those who would hail Him as Messiah. He replies that He does not reject arbitrarily, but acts according to the Father's will. All whom He "gives," into whose hearts He puts the desire to be true disciples, will be received. These He will raise "at the last day." The teaching here given does not set aside the popular Christian expectation of a final "day" (cf. John 5:28 f.).

Verses 41-51
John 6:41-51. The Murmuring of the "Jews."—The changes of persons here (cf. John 6:22, the multitude), and of place in John 6:59, show that this chapter is not intended to record a continuous conversation, but to give specimens of Christ's teaching as the author has come to see its meaning, of objections raised and how they were answered. Jesus' claims are challenged on the ground of His lowly origin (cf. Luke 4:22, Mark 6:3). The answer takes up the thought of John 6:37-40. Those alone will accept such an one to whom the Father gives the grace to hear the teaching promised in the prophets (Isaiah 54:13). All, who will hear, shall be taught, though (John 6:46) the teaching is not given by direct vision, but through faith in God's Messenger. In John 6:48 ff. the meaning of what has preceded is summed up. Jesus is the support of men's spiritual life. The old manna could not avert physical death, the new brings true life, over which physical death has no power. The thought is now carried to a further stage, which could hardly have had any meaning to the men of Christ's own generation. The bread which He will give, His flesh, is for the life of the world, a declaration of the propitiatory character of Christ's death, which clearly reflects later thought (cf. Scott, pp. 122ff.).

Verses 52-65
John 6:52-65. Further "Jewish" Objections.—Further advance is made by the use for the first time of the phrase, "to eat the flesh." To their question "How?" Jesus answers that the gift of life can be obtained only by such means. The reference to the sacrificial death is made clearer by the addition "and drink His blood." The true life can be gained only by the assimilation of the "Body" and the "Blood," the life set free by death for wider purposes. Those who partake of this "true" food gain abiding union with Christ. The expressions used here are intelligible only in the light of Christian Eucharistie experience. John 6:60 ff. is historically important as describing the crisis in Galilee, when many even of the best disposed took offence and fell away. In place of their material expectations He offered them a spiritual conception of the kingdom. It proved a stumbling-block. What would their feelings be when He left them, His life ended without the establishment of the Messianic Kingdom? This seems to be the meaning of John 6:62, though possibly it may mean that the glories of the future would provide a solution of present difficulties. He knows the hollowness of the professions of man. This the author interprets as a reference to Judas. The recorded words of Jesus are of wider application; He knew how His higher teaching had alienated the crowd. John 6:66 ff. is sometimes regarded as a duplicate version of the crisis, the failure of disciples, the reference to Judas, the apologetic aim of showing that his treachery was foreseen. The Lord's doubts as to the Twelve have not the appearance of a Christian invention. The author interprets the confession at Cæsarea Philippi (Mark 8:27 ff.). Perhaps the saying about Judas reflects the language of the rebuke to Peter (Mark 8:33). The view that the confession is a clinging to faith in spite of disappointment agrees with the Synoptic account of the Baptist's message from prison (Matthew 11:2-6, Luke 7:19-23).

07 Chapter 7 

Verses 1-9
John 7. The Feast of Tabernacles.

John 7:1-9. The Remonstrance of the Brethren.—This incident is often now used to support the view that in the original draft of the gospel no visit to Jerusalem before this was recorded. Excision and rearrangement can, of course, accomplish anything, but a more natural history of the ministry can be written on the lines of the gospel as it stands. The connexion of this chapter with John 7:5 has been mentioned. John 7:1 is the natural sequel of work in Jerusalem or Judæa. The Lord's brethren share the unfavourable judgment, if not the disillusionment, of the crowd. If He has any claims to be Messiah they must be decided at the capital, not by hiding in Galilee. Jesus, knowing the rulers' attitude from recent experience, answers that His time is not yet. He would only meet the reformer's fate. They can go safely. He must not go up to this Feast. The difficulty felt at His sudden change of mind led to the addition of "yet" (John 7:8).

Verses 10-24
John 7:10-24. The Secret Visit.—Soon, however, He receives the Divine intimation, for which He always waits (cf. John 2:4, John 11:6 f.) and goes up secretly. The "Jews" are discussing Him, and various opinions are expressed, but only in secret from fear of the leaders of the party, who are known to be hostile. When He appears in the Temple and teaches, they are surprised at the power of one who has not been trained in the schools. He replies that His teaching has a higher source, as all will recognise who are willing to obey God's will (cf. Numbers 16:28). The self-sent teacher will betray himself by the selfishness of his aims. Circumcision is allowed to override the law of the Sabbath. Why not, therefore, His healing of the whole man, in consequence of which they are ready to break the law, "Thou shalt not kill"? The similarity of the argument to the Rabbinical tract "Sabbath" is striking—"if for circumcision, which deals with one member only, the Sabbath must give way, how much more in the case of saving life?" Their judgment should be based on something deeper than the mere appearance of law-breaking.

Verses 25-36
John 7:25-36. Results in Jerusalem.—The surprise of the "Jews" at His accusation of murder shows that they were ignorant of the plans of their leaders. Some of the Jerusalemites are better informed, and cannot understand the inaction of their rulers. Have they been convinced? But He does not fulfil the expected conditions. Messiah is to appear suddenly. This view is found in Enoch and 4 Esdras (cf. also Justin, Trypho, 49, 110). Jesus in reply contrasts their knowledge of Him and His origin with their ignorance of God who sent Him, in words which appear blasphemous. They seek to lay hands on Him. The crowd is on His side. Messiah Himself could not perform greater works. The Pharisees get anxious at their attitude. The Priests, always mentioned first when action is needed, send to arrest Him. Jesus knows His danger. He tells His friends that He will not be with them long. They will want Him, but will not be able to follow. The "Jews" deride the idea. Perhaps He is thinking of a journey to the Diaspora, where teaching like His might find a more sympathetic audience, not simply among Jews but among the Greeks themselves. They are, however, perplexed at what He says. This portrait of opinion at Jerusalem cannot be the product of the author's own time.

Verses 37-52
John 7:37-52. The Last Day of the Feast.—The Feast of Tabernacles, the feast of the ingathering at the end of summer, lasted seven days in early times (Deuteronomy 16:13). An eighth day was added later (Leviticus 23:36). The custom of bringing water from Siloah each day and only pouring it out before the altar, is known certainly for later times, but probably existed in Christ's time. It was held to commemorate the gift of water in the wilderness (Exodus 17:6), and was accompanied by the recitation of Isaiah 12:3. John 7:37 f. is best interpreted by taking "He that believeth on me" with John 7:37, "If any man thirst let him come to me, and drink he that believeth on me" i.e. "he that believeth on me let him drink" (for the order, cf. John 1:12, 1 John 5:12). John 7:38 is then a promise that Christ will quench the spiritual thirst of His followers. The source of the quotation is unknown, but cf. Exodus 17:6, the water flowing from the rock; Ezekiel 47, the prophecy of the waters issuing from the Temple, symbolising the gift of the Spirit; and the tradition that Messiah or His forerunner Elijah was to restore not only the manna, but also the gift of water. [See further ET, xviii. 100, xxii. 10, xxiii. 180, 235.] The author's explanation that the promise referred to the Spirit is natural. The addition, "There was not yet spirit, for Jesus was not yet glorified" (p. 745), caused difficulty which led to various expansions of the text (cf. mg.). The appeal raised the expectations of the crowd to think of Him either as the prophet Jeremiah raised from the dead (cf. Matthew 16:14), or the prophet of Deuteronomy 18:15, or else as the Christ. Against this was urged His Galilean origin. Messiah was to be of the house of David and Bethlehem His birthplace (Micah 5:2). The Jerusalemites expect Messiah to appear suddenly from heaven, the crowd looks for a Davidic king; the distinction suggests real knowledge. The story now reverts to the attempted arrest. The officers excuse their failure because of the power of His words on the people. The contempt of the rulers for the crowd may be illustrated from Pirke Aboth, i. 6, "Hillel used to say ‘A rude man fears not sin, and no vulgar person (‘am haarez) is pious'" (p. 624, Ezra 4:4*). But other views are held by a minority in the Sanhedrin. Nicodemus pleads for a fair trial, but is received with scorn. Galilee does not produce prophets. The cases of Nahum and Jonah (2 Kings 14:25) are apparently forgotten. [Perhaps with the Sahidic Version we should read "The prophet arises not out of Galilee."—A. J. G.]

Verse 53
PERICOPE ADULTERS.

John 7:53 to John 8:11. Jesus and the Woman Accused of Sin.—The well-known story of the woman taken in adultery has no claim to be regarded as part of the original text of this gospel. It breaks the close connexion between John 7 and John 8:12 ff., and in style and vocabulary it is clearly Synoptic rather than Johannine. Of early Greek MSS the Cambridge MS (D) alone contains it, and in a text which differs considerably from that of the later Greek MSS from which it passed into the Received Text. Of early VSS the Latin alone contains it, and it was absent from some forms even of the Latin. It is supported by no early Patristic evidence. The evidence proves it to be an interpolation of a "Western" character. It is found in various places, after John 7:36 in one Greek MS, after John 7:44 in the Georgian Version, at the end of the gospel in other MSS. In one important group of Greek cursives it is found attached to Luke 21:37.

Eusebius (H.E., iii. 39) tells us that Papias recorded a similar story "of a woman accused before the Lord of many sins," which was also in the Gospel according to the Hebrews. This suggests as the most probable explanation of its association with the Fourth Gospel that the story, which bears every mark of preserving a true tradition, found a place in Papias' books of "Expositions of the Dominical Logia," as illustrating the Lord's saying (John 8:15), "I judge no man" (see Light-foot, Essays on Supernatural Religion, pp. 203ff.).

The evidence of Codex D and other textual phenomena suggest perhaps that it existed in more than one Greek translation. If so the original was not Latin, as the Latin texts show clear traces of translation from Greek. Its insertion in certain MSS in Lk. is due to the similarity between John 8:1 f. and Luke 21:37 ff.

The incident is not one which early Christian opinion would have been likely to invent. It is beyond the power of the sub-apostolic age to produce. As Lightfoot says, "they had neither the capacity to imagine, nor the will to invent, an incident which, while embodying the loftiest of all moral teaching, would seem to them dangerously lax in its moral tendencies."

Like other questions addressed to the Lord the "tempting" consisted in the endeavour to catch Him in a dilemma. If He pronounced against the strict carrying out of the Mosaic Law He would be discredited with the people. If He counselled action contrary to the decrees of the Roman authorities, who had withdrawn from the Jews the power of inflicting capital punishment, His enemies would get material for accusation against Him. The answer contained nothing which disparaged legal punishment, and it threw on the accusers the responsibility of taking action. It left untouched the question of Jewish and Roman relations, and it raised the deeper moral issues of the right to condemn and the true end of punishment.

[John 8:9. when they heard it: C. R. Gregory (ET, x. 193) quotes an ancient MS as giving "when thay read it."—A. J. G.]

(See also Supplement)

08 Chapter 8 

Verses 1-11
PERICOPE ADULTERS.

John 7:53 to John 8:11. Jesus and the Woman Accused of Sin.—The well-known story of the woman taken in adultery has no claim to be regarded as part of the original text of this gospel. It breaks the close connexion between John 7 and John 8:12 ff., and in style and vocabulary it is clearly Synoptic rather than Johannine. Of early Greek MSS the Cambridge MS (D) alone contains it, and in a text which differs considerably from that of the later Greek MSS from which it passed into the Received Text. Of early VSS the Latin alone contains it, and it was absent from some forms even of the Latin. It is supported by no early Patristic evidence. The evidence proves it to be an interpolation of a "Western" character. It is found in various places, after John 7:36 in one Greek MS, after John 7:44 in the Georgian Version, at the end of the gospel in other MSS. In one important group of Greek cursives it is found attached to Luke 21:37.

Eusebius (H.E., iii. 39) tells us that Papias recorded a similar story "of a woman accused before the Lord of many sins," which was also in the Gospel according to the Hebrews. This suggests as the most probable explanation of its association with the Fourth Gospel that the story, which bears every mark of preserving a true tradition, found a place in Papias' books of "Expositions of the Dominical Logia," as illustrating the Lord's saying (John 8:15), "I judge no man" (see Light-foot, Essays on Supernatural Religion, pp. 203ff.).

The evidence of Codex D and other textual phenomena suggest perhaps that it existed in more than one Greek translation. If so the original was not Latin, as the Latin texts show clear traces of translation from Greek. Its insertion in certain MSS in Lk. is due to the similarity between John 8:1 f. and Luke 21:37 ff.

The incident is not one which early Christian opinion would have been likely to invent. It is beyond the power of the sub-apostolic age to produce. As Lightfoot says, "they had neither the capacity to imagine, nor the will to invent, an incident which, while embodying the loftiest of all moral teaching, would seem to them dangerously lax in its moral tendencies."

Like other questions addressed to the Lord the "tempting" consisted in the endeavour to catch Him in a dilemma. If He pronounced against the strict carrying out of the Mosaic Law He would be discredited with the people. If He counselled action contrary to the decrees of the Roman authorities, who had withdrawn from the Jews the power of inflicting capital punishment, His enemies would get material for accusation against Him. The answer contained nothing which disparaged legal punishment, and it threw on the accusers the responsibility of taking action. It left untouched the question of Jewish and Roman relations, and it raised the deeper moral issues of the right to condemn and the true end of punishment.

[John 8:9. when they heard it: C. R. Gregory (ET, x. 193) quotes an ancient MS as giving "when thay read it."—A. J. G.]

(See also Supplement)

Verses 12-20
John 8. Further Controversy in Jerusalem.

John 8:12-20. The Light of the World; Discourse in the Treasury.—If we remove the Pericope adulterai (John 7:53 to John 8:11, clearly a later addition, though a genuine piece of gospel tradition, possibly belonging originally to Lk. and inserted here to illustrate John 8:15, "I judge no man"), this section regains its natural connexion with John 8:7, and especially John 7:15-24. It is another specimen of the controversies of the period. John 8:12 may refer to the custom of lighting at this Feast the great candelabra in the Court of the Women where the treasury was (John 8:20), to commemorate the pillar of fire. The Pharisees dispute the credentials of Jesus. His reply is in effect the old prophetic claim to speak for God. He knows whence He is. His claims have the necessary legal witness (Deuteronomy 17:6), His own and God's. They reply that He does not produce His second witness. Their scoffing only reveals their deep ignorance of God. His arrest is not yet attempted. God has more work for Him to do in the capital.

Verses 21-30
John 8:21-30. Warnings of Coming Doom.—But He knows that in the end the rulers must have their way. He tells the Pharisees that His time is short, and that they will need Him when it is too late. The "Jews" are scornful. Is He thinking of suicide? In answer He emphasizes the gulf which separates them from Him and His teaching. Who is He, they ask, to make such claims? He reiterates the hopelessness of the situation. Why does He talk with them at all? (So John 8:25 mg. The view that He called Himself "The beginning" comes from the Vulg.; the Gr. cannot be so translated. It is very doubtful whether the words can mean either "Essentially I am what I say" or "I am what I have told you all along from the beginning.") He has much to say. But they would not listen to God's truth. He must say it to a different audience (John 8:26). They will never understand till they have "exalted" the Son, through suffering and rejection, to the honour God has appointed for Him. Then they will know that He is no self-boaster, but God's obedient Messenger.

Verses 31-59
John 8:31-59. Controversy with the "Jews" who Believed.—Many are convinced by this appeal. The following section summarises the teaching by which Jesus tried to bring the more favourably disposed of the "Jewish" party to a fuller faith. If they will make Christ's teaching a real part of their lives, they will gain the truth which sets men free. They take offence. If they have had to submit to foreign power, they have never been reduced to slavery. Sin is slavery, Jesus replies, and the slave has no secure place in the house as the son has. The author adds that true freedom is the gift of the "Son." Jesus admits their physical descent from Abraham (John 8:37). But their conduct does not correspond to their parentage. They do not dissociate themselves from their party's policy of trying to get rid of one whose teaching is unacceptable. He follows His Father's example. Let them follow the example of theirs. They again assert their parentage. He replies that their deeds disprove it, and point to other parentage. They are no bastards, they answer, but God's children. If that were so, He tells them, they would love God's Messenger. Their murderous intent proves their kinship with the devil, the murderer from the beginning. He could not stand in the truth, lies are his own, for he is the father of them. (Many commentators insist that John 8:44 b must be translated, "For a liar is also his father," and. suggest a reference to the father of the devil, or alter the beginning of the verse into "Ye are of your father Cain," cf. 1 John 3:12. Neither expedient is satisfactory.) They refuse to believe because He speaks the truth. No one has convicted Him of sin. Their refusal to hear shows that they are not "of God." His words convince the Jews that He is an enemy of the race, and mad. No madman, He answers, could honour God as He does. They dishonour Him by such an accusation. But His honour is in higher hands. If a man keeps His word, he will gain true life and never see death. To the Jews this assertion proves His madness. How can His word confer a privilege not granted to Abraham or the Prophets? He answers that what He claims comes from the Father. Abraham rejoiced at the thought of seeing the glory of the Messianic times, and from his abode in Paradise he has seen it and is glad. Apocryphal writings show that, according to Jewish tradition, the Messianic glories were revealed to Abraham during his earthly life, and speak of the "joy" shown by him. Cf. 4 Esd. 3:14, "Unto him didst thou reveal the end of the times secretly"; Apoc. Baruch 4:4, the heavenly Jerusalem shown to A. by night; Jubilees (15:17 and Charles Pseudep., p. 36 n.), Abraham "rejoiced." The Jews are scornful, referring what is said to the earthly life of Abraham. How can one not yet fifty years old have seen Abraham? In answer Jesus asserts His priority to Abraham in terms which, whatever may have been their original form and meaning, are used by the author in the sense of pre-existence, and seem to His hearers blasphemous. Again in this chapter it is almost impossible to separate speech and comment. But it adds a chapter to the real history of the ministry, showing how in Jerusalem, as in Galilee, those whom His teaching attracted were alienated when He refused to promise political freedom, and spoke of the slavery of sin, attempting to teach His higher views by distinguishing between physical and spiritual kinship to Abraham and to God. Though told in the terms of Johannine theology, it is a real stage in the controversy with His people that is "interpreted."

[John 8:48. Behind the word Samaritan may he the Aramaic Shomroni, i.e. son of Shomron, the father of Ashmedai, prince of demons, otherwise Samml or Satan.

John 8:57. ℵ, Syr. Sin., and the Sahidic read "has Abraham seen thee?"—A. J. G.]

09 Chapter 9 

Verses 1-12
John 9. The Healing of the Man Born Blind. Jesus the Light of the World. Hostility to His Followers.

Verses 13-34
John 9:13-34. The Incompetence and Anger of the Authorities.—In what follows the actors are described first as Pharisees, then as Jews, the larger party of whom the Pharisees are one section. In John 9:13-17 the attempt is made to get evidence out of the man to disprove the fact of the healing, which they refuse to believe, on the ground that a Sabbath-breaker could not do so great a work. They only elicit the man's view that Jesus is a prophet. Interest in the matter spreads. The "Jews" now question the man's parents, in the hopes of being able to deny his identity. They assert that it is undoubtedly their son, and for the rest they are cautious, knowing the hostility of the authorities to the claims of Jesus. So the man himself is called again, in the hope that his admissions may be made to point to demoniac agency, as the fact of the healing can no longer be denied. He is solemnly adjured to confess the truth, in the words "Give glory-to God," used by Joshua to Achan (Joshua 7:19; cf. also Ezra 10:11). Jesus is a "sinner," and if He has really cured the man's blindness, it must have been with the help of the Prince of the Devils (cf. Mark 3:22). The man's answer is ironical. They are better authorities than he on the question of "sinners," but the facts about his own eyes cannot be disputed. Further inquiry fails to elicit adverse evidence, so Jesus is denounced. God spake to Moses, but who and whence is He? The man, with growing boldness, expresses his surprise that the religious leaders of the nation should be so ignorant about one to whom God has given such power. Even the unlearned know that God does not favour sinners, but only His true worshippers. At this retort they degenerate into mere abuse and drive the man out, an action which the author probably interprets as excommunication, in the light of later history.

John 9:35-41. The True Significance of the Event.—Jesus, hearing what has happened, seeks out, or chances to meet (cf. John 1:41, John 12:14), the man. To draw out his faith, He asks, "Dost thou believe on the Son of man?" (mg.). Apparently the title is not familiar to the man. Jesus answers by claiming the name*, at which the man confesses himself His disciple. In what follows the author expresses, in his own language, the Lord's judgment on the incident. His coming. though not for the purpose of setting up the Messianic Judgment (cf. John 3:17-21) has resulted in judgment, in separation. The man's recovery of sight is typical of what is going on in the sphere of spiritual enlightenment. The eyes of the unlearned are opened to see. Those who claim the light of education, by refusing to obey, have blinded themselves. The Pharisees, who claim to see, cannot escape responsibility for their failure to do what they claim to have the power of doing. Their guilt remains (cf. Matthew 11:25).

10 Chapter 10 

Verses 1-21
John 10:1-21. The Good Shepherd.—The first part of this chapter records Jesus' teaching on true and false leadership. In John 10:1-5 we have a close resemblance to the Synoptic parable, with one dominant idea. The true leader, wielding the authority of one sent by God, calls out the willing obedience of the led. It arises directly out of the circumstances of the case. As usual the words, "Verily, verily" introduce a new thought on what has gone before. The blind man, resisting the pressure of the usurped authority of the false leaders, who sought only their own interests, welcomes the true leader who comes by God's appointed way. The Pharisees cannot or will not see the import of His words. In John 10:7 ff. we have either further teaching of the Lord given under similar metaphors on different occasions (on the same occasion He could hardly describe Himself as both Door and Shepherd), or the author's meditation on the original parable, suggested perhaps by actual words of Jesus. In John 10:8 the thought of true and false leadership is again prominent, though the actual language seems to reflect the false Messiahs of a later period. As spoken by Jesus it could only refer to false leadership of Pharisee and Priest, or of the Maccabean or Herodian dynasties. [Cf. John 5:43. The difficult "before me" is omitted by some early and good authorities, including ℵ, Syr. Sin., and Sahidic.—A. J. G.] John 10:9 takes up the thought of John 10:7. The true disciples, who follow God's way, shall attain salvation and life. In John 10:10 the aims of the two kinds of leaders, and the consequent results when the crisis has to be faced, are contrasted. Perhaps instead of "layeth down" we should translate "risketh." It is the staking or risking His life when danger approaches, rather than its actual loss, that the metaphor seems to require and which best suits the actual circumstances. In John 10:14 the mutual understanding between Jesus and His followers is compared with the relations between Father and Son. It is based on His readiness to sacrifice Himself. And there are other sheep, beside those of the Judæan fold, who must be brought into the one flock. The author is no doubt thinking of those beyond the pale of Judaism. The Father's love is based on the Son's willingness to gain through death the wider sphere of work. The value of such a sacrifice consists in the fact that it is voluntary. Voluntary sacrifice even unto death, as the condition of full Messianic work, is the Father's command. The religious party is still divided in opinion. Some suggest demoniac possession, others point to His works as excluding such a theory.

Verses 22-42
John 10:22-42. The Feast of the Dedication.—Mg., "At that time" suggests a closer connexion with what precedes than the old reading "And." But in any case the notes of time are not precise. The Feast of the Dedication (p. 104) was instituted to commemorate the restoration (p. 607) of the Temple services in 165 by the Maccabees after its desecration for three years by Antiochus Epiphanes (1 Maccabees 4:36-59, 2 Maccabees 10:1-8, Josephus, Ant. XII. vii. 7). It lasted for eight days from December 25, and according to Josephus was called "Lights," because "this liberty beyond our hopes appeared to us." According to 2 Maccabees 1:9 it was called the Tabernacles of the month Chisleu, many of the customs of Tabernacles being reproduced at it. For the Porch of Solomon, cf. Acts 3:11*. The Jews, either incited to hope by Jesus' teaching, or wishing to discredit Him with the crowd, demand a clear pronouncement of His Messianic claims. We naturally compare the reticence on this subject implied in the Synoptic story. He replies that doubt is due only to their unbelief. The "works" which the Father has enabled Him to do are adequate proof. Their unbelief shows that they are not true followers. His own sheep know and follow, and gain the life which He has to give. And the Father who gave them is greater than all; no one can seize them from Him (John 10:29). The better-attested reading of mg. is more difficult. It seems to refer to the true followers "given" to the Son, but how can they, even "as forming a unity" (Westcott), be said to be greater than all? Perhaps it should be explained as carrying on the thought of John 10:25. The power to do the works, given by God to Jesus, is almighty. And it is given, no one can grasp it for himself; cf. Philippians 2:6. In respect of these works Father and Son are one. The Father works through the Son, the Son only in the Father's power. In the words of John 10:30, as used by Jesus, there is no necessity to see any idea of metaphysical "oneness" of nature, however the author himself may have interpreted them. To the "Jews," however, the claim implied in them seemed blasphemy. They take up stones. Jesus appeals to what He has done for men. For which of such works would they stone Him? To their obvious answer (John 10:33) He replies with an argument drawn from Scripture, "your law" (cf. John 12:34, John 15:25), as the author calls Psalms 82:6. If Scripture calls men, commissioned by God to act for Him, "gods," one whom the Father has "set apart" (Jeremiah 1:5) and "sent" (Isaiah 6:8) cannot be accused of blasphemy for calling Himself God's Son. The meaning of the phrase "the word of God came" is doubtful. It may only mean the passage cited, "those referred to in Psalms 82." More probably it means "all to whom God's message came" empowering them to act for Him. What He does, as God's Messenger, is the true test of His union with the Father. Again they try to seize Him, but He escapes. Recognising His danger in Jerusalem He withdraws to Peræa, the scene of John's former baptism. Many who follow recall, in the old surroundings, John's witness to Him, supported now by "works" such as the Baptist never did. And so they come to fuller faith. The retirement to Peræa is supported by Mark 10:1, and perhaps also by Lk., who in John 13:31 ff. records incidents in Herod's dominions (? Peræa), after He has been near Jerusalem (John 10:38 ff.).

11 Chapter 11 

Verses 1-44
John 11. The Raising of Lazaras.

John 11:1-44. The Miracle.—The withdrawal to Peræa is brought to a sudden end by the illness of Jesus' friend Lazarus. Bethany, to distinguish it from the Bethany beyond Jordan (John 1:28), is described as the home of Mary and Martha, the younger sister being the better known in Christian tradition as the woman who anointed the Lord. The author assumes knowledge of the story, which he does not relate till a subsequent chapter. The sisters send to tell Jesus that His friend is ill. He announces that the illness is not fatal, but will prove (how, is not said) the occasion of the showing forth of God's glory. The delay in John 11:6 is usually now interpreted as deliberate, that He may not arrive till after the death and so perform the greater miracle. This is merely read into the story. To judge from other incidents (John 2:4, John 7:6), Jesus waits, as always, for the Divine admonition, especially necessary in this case, considering the danger of a journey to the neighbourhood of Jerusalem, which calls out the disciples' remonstrance. He answers that he who walks in the light of God-appointed duty is in no danger. Only in the night of disobedience is there danger of stumbling. In John 11:11, knowing of the death, He tells His disciples in symbolical language which they misunderstand, till He speaks openly. He expresses joy at what had clearly caused Him sorrow, His inability to help His friend, which He now sees will prove a help to their faith. Jesus gives the word to start. Thomas, true to the character he always bears in this gospel, anticipates the worst, and urges his companions to face it (cf. John 20:25, John 14:5). On reaching the neighbourhood Jesus finds that Lazarus has been dead already four days. The distance of Bethany from Jerusalem is given to account for the presence of "Jews," who have come, about two miles, to console the sisters, and so witnessed the miracle. The drawing of the characters of the sisters is not wholly dependent on the Synoptic account. It is Martha, not Mary, who expresses her faith, even if it be imperfect (John 11:27). Her cry is natural. "If only He could have come in time." Jesus' answer, interpreted straightforwardly, does not suggest restoration to physical life. Lazarus' faith in Jesus assures him of the higher life over which physical death has no power. Martha's reply suggests impatience with what seems merely conventional consolation. Jesus tries to raise her faith to a higher level. Those who have gained by faith the true life cannot die spiritually. Failing to understand, she falls back on her belief in His Messiahship. Apparently Jesus sends her to summon her sister. She at once goes out to meet Him, but the "Jews" follow, so that private conversation is impossible. The grief of Mary and that of the Jews, real or feigned, powerfully affects Jesus. He sternly "checks" His spirit (cf. Matthew 9:30, Mark 1:43; Mark 14:5) and "troubles" Himself (cf. John 12:27, John 13:21). These natural expressions of severe self-restraint necessary to prevent breaking down, where some of the company have given way, have been differently interpreted in various interests. Jesus then asks where Lazarus has been laid. On the way He can no longer restrain His emotion. "Jesus wept." Again interpretation has run riot. Anger at the Jews' hostility, or the insincerity of their mourning, or at their want of faith in His power, are surely strange, as well as unworthy, explanations of the wholly natural. As in other cases the "Jews" are divided. Some are touched at His sorrow, others are scornful. One who could really open blind eyes, they insinuate, could have saved His friend. The "four days" are significant. The spirit was supposed to remain for three days near the body, in the hope of being able to return. On the fourth, when change set in, it departed. After the removal of the stone, the narrative passes to the moment when Jesus knows that His prayer has been heard. It is this public thanksgiving, not the prayer itself, which Jesus says is made for the sake of the people. Failure to notice this has led to serious misrepresentations of this passage. The presupposition that The Johannine Christ cannot pray "has led to curious distortions of the passage, as of John 12:27. Reasonably interpreted, it points to the complete dependence of Jesus on the Father's will. The "Lazarus come forth" is probably recorded as uttered after the resuscitation has taken place. The grave-clothes, while hampering, need not be thought of as precluding all possibility of motion.

[John 11:25. Probably "and the life" is an addition to the true text. Some Old Latin MSS, also Syr. Sin. and Cyprian omit.—A. J. G.]

Verses 45-57
John 11:45-57. The Results of the Miracle.—The majority of the Jews who came to comfort the sisters were convinced, but some remained hostile, and gave information to the Pharisees. The chief priests, i.e. the Sadducees, always first when action is needed, and the Pharisees, summon a council. In face of the growing number of adherents their inaction is felt to be unsatisfactory. If it leads to civil disturbance, the Romans will intervene and hold them responsible for their failure to maintain order. Caiaphas, the High Priest "of that year," the notable year of the Passion, demands a policy which he pretends to be necessary in the interests of the nation. One must die rather than the whole nation perish. In this the author sees an unconscious prophecy. Jesus would indeed die "on behalf of the nation," and of all God's children scattered throughout the world. That the author supposed the High Priesthood to be a yearly office, like that of the Asiarchs of his own Asia, is inconsistent with his knowledge of Judæa and Jewish customs. It was the "irony" of the situation that the unconscious prophet would have in virtue of his office to offer on the Day of Atonement the sin offering on behalf of the people.

In the commentary on this chapter the attempt has been made to show that even m its present form, and therefore a fortiori still more clearly in the events which it records, or in the material (whether oral tradition or fixed in literary form) which the author used, we have something very different from what it is represented as being in most critical commentaries, viz. doctrinal instruction, under the guise of fictitious narrative, on the nature and work of the Incarnate Logos, thinly disguised in human form, and always acting in such a manner as to "fulfil the terms of His definition" (Loisy; cf. Scott, pp. 164ff.). The evangelist has, of course, told the story from his own point of view. As usual, by selection and by his process of "writing up," he has brought that point of view rather than the actual events as they really happened into prominence. He intends the narrative to present to us the Christ who is the author of life, to whom it has been given to have life in Himself, and to raise up whom He will. He also wishes to record the occasion of the final outburst of Jewish hostility which culminated in the events of the Passion. But if he has merely worked on Synoptic accounts of raisings of the dead, the Lucan story of Martha and Mary, and the parable of Dives and Lazarus, especially its final statement, "Neither will they believe if one rise from the dead," it is obvious that he has done his work very badly indeed. Behind the obvious points which he sets himself to teach, there is certainly another portrait, of a really human Jesus, not merely a few human traits thrown in as an antidote to Docetism. He is wholly dependent on His Father's will, and obedient to it. He cannot move, even to save His friend, before He receives the sign of the Divine approval. He accepts the delay with resignation, and even finds true cause for joy in what had been real sorrow to Him. Though absolutely sure of the Divine help, and confident that the pain of sickness, and even of death if that ensue, will issue in the glory of God and the vindication of His Messenger, He does not know in what way this will be accomplished, till His final prayer, the answer to which shows Him how it shall be. After severe effort to restrain His human feelings of emotion He breaks down. He has to ask where the sepulchre is. He prays a real human prayer, and announces publicly His thanks for its answer "that the people may know" that the boon comes from God, not from Him, and that God has really sent Him to His people. If the "terms of His definition" are Deity stalking in human disguise, it is certainly difficult to see how in all this the central figure is merely fulfilling them.

The difficulties connected with the event itself are the same as in similar Synoptic accounts. The heightening of the miraculous element, the interval of four days since the death, is a question of degree, not of kind. The difficulties connected with the history of the ministry are undoubtedly great, though in some quarters they have been exaggerated, and they have not been solved. No thoroughly satisfactory explanation of the silence of the Synoptists, and especially Lk., has yet been found. At the same time it must be remembered that the Synoptic Gospels confine their narrative to events in Galilee, to which is added a relatively long account of the last visit to Jerusalem. The story, therefore, belongs to a period which is altogether ignored in the Synoptic narrative, except in so far as it is suggested by the "great insertion" in Lk., in which, however, so much material belonging to different periods and occasions is accumulated that we can get very little help from it towards the reconstruction of the actual history of the period between the crisis in Galileo and the final catastrophe in Jerusalem. All that can be said is that the incident, if historical, did not form part of a tradition which is obviously fragmentary and incomplete.

When, however, we turn to the narrative itself it is clear that the difficulties of the "critical" explanation of its origin are equally serious. The material in this chapter, even as it stands, which does not help forward the chief objects that the author has in view in telling his story, is so clear that we are justified historically in presupposing as the basis out of which the narrative has been elaborated at least as much background in real history as lies behind the parallel narratives in the other gospels of the raising of Jairas' daughter, the widow of Nain's son, and similar accounts. The final question of what really happened can, of course, only be determined by the consideration of wider problems than those to which the literary and historical criticism here attempted can offer a solution. There will always be differences of opinion as to the limits which the verifiable experience of our own or other times should rightly impose on the credibility of the abnormal.

The view, now perhaps generally held by scholars, that the author, having used up the real cause of the final conflict, the Lord's action in defying the authorities by the cleansing of the Temple, at a much earlier date, had to invent an adequate explanation, is plausible; but it exaggerates the importance attached to that event in the Synoptic account. Even Mk.'s narrative, where the best case can be made out for the view that this incident was the determining factor in the tragedy, is not conclusive (Mark 11:15-18*). The rulers intervene subsequently to demand by what authority He does "these things," a general phrase referring apparently to His general teaching in the Temple and His attitude to the authorities at least as much as to the actual cleansing of the Temple. We must be content to wait for the final and satisfactory solution of the great difficulties of this chapter. Meanwhile it should be frankly acknowledged that the difficulties which await solution are not confined to either side in the Johannine controversy.

12 Chapter 12 

Verses 1-8
John 12. The Final Scenes in the Public Manifestation. 

John 12:1-8. The Anointing.—The scene is the same as that recorded by Mt. and Mk. Luke 7:36-50 represents a different incident, or at least a widely divergent tradition, from which, however, some details in Jn. may be borrowed. The date, six days before the Passover, may by different methods of calculation be identified with Nisan 8, 9, or 10. The last is the most probable. Apparently the author deliberately corrects the "two days" of Mark 14:1. Allegorists see in the alteration an intentional reference to the setting apart of the lamb on Nisan 10 (Exodus 12:3). The feast is in the house of the sisters, unless they are helping in the house of a friend (cf. Mark 14:3, where the host is named Simon the leper). Mary, as in Luke 10:40, leaves the serving to her sister, and taking a pound of spikenard (Mark 14:3*), genuine (?) and costly, anoints Jesus' feet, perhaps a natural detail considering the custom of reclining at meals. Judas (cf. the "some" of the Synoptists) protests against the waste. The author adds that his motive was greed. He was a dishonest steward. Jesus answers, "Let her keep" (? what remains, the whole could hardly have been used) "for my burial. The poor will be with you longer than I." He thus uses the incident to prepare His friends by significant hints for the coming tragedy. In the Synoptists this anticipation of the future is attributed to Mary. The Lord's saying can be interpreted more in accordance with this view. "Let her keep it. Such was her purpose. Let it not be thwarted." As interpreted above, the whole incident is natural, and used by the Lord, after His custom, as the occasion of teaching.

Verses 9-19
John 12:9-19. The Triumphal Entry.—If the story of Lazarus is historical it is quite probable that people in Jerusalem should come out to Bethany, to satisfy themselves as to what would happen at the Feast, and that the ruling classes determined to deal with Lazarus as well as with Jesus. The Synoptic and Johannine accounts of the entry differ in details, but the account in our gospel is not in itself improbable. The Feast pilgrims, Galileans and possibly Judæans, but not Jerusalemites, learning from those who had been out to Bethany that Jesus intends to come up to the Feast, take palm branches (contrast Mark 11:8) and go out to meet Him. They greet Him with what was perhaps the ordinary greeting to strangers coming up to the Feast (Psalms 118:26), to which is added "the King of Israel." The title refused in Gaiilee is pressed on Him again. He accepts their homage, and by an acted parable teaches them the true character of the kingdom and the King, as Zechariah had depicted Him (John 9:9; cf. Matthew 21:4). The author assumes that the rest of the story is known to his readers. He simply adds that it was in the light of later events that the disciples learned the significance of their action. It should be noticed that this account explains, as the Synoptic does not, the sudden change by which the pilgrimage to the Feast becomes a triumphal procession. The Fourth Gospel also accounts for the presence in and near Jerusalem of so many friends on whose help the Lord can depend.

Verses 20-36
John 12:20-36. The Request of the Greeks.—This incident is chosen to illustrate the Lord's consciousness that only through death could the final success of His work be brought about. If it was invented to gain His authority for the admission of the Gentiles, it must again be confessed that it is very badly done. The Greeks are apparently not even admitted to His presence. The mention of Philip and Andrew is natural if their home Was Bethsaida (John 1:45), in a region largely Hellenic in population. The incident seems to bring before the Lord's mind the vision of a wider mission accomplished without the dreaded sacrifice. But it is put aside. The seed must "die" if it is to bring forth fruit. On earth He was confined to Judaism; only through death could the wider mission be accomplished. And if His disciples would serve they must follow even through death, to gain the support of His presence in their true life and work. But this insight does not come without a real human struggle (cf. Luke 12:50). He is troubled, He is in doubt, He prays. And the answer to prayer is clearer vision and the assurance of success. The judgment of the world is near, and the overthrow of its Prince. Christ's elevation through death to the glory destined for Messiah will enable Him to draw all men unto Him. In these words the author sees a prediction of the crucifixion. The crowd are perplexed. Messiah is to appear suddenly from heaven, and abide for ever. Who is this "Son of man" who is to be lifted up? After a final appeal to use their last opportunity Jesus retires into hiding.

Verses 37-43
John 12:37-43. Failure in Judæa.—The many signs have failed to convince. The author explains this by the prediction in Isaiah 53:1, the "arm of the Lord" being interpreted of Messiah. And the ultimate cause is also dealt with in Isaiah 6:9 ff. The rule of God's working is that there comes a time when those who will not obey lose the power of doing so. The situation is similar to that foretold in the story of Isaiah's call. It was the Word of God, now incarnate in Jesus Christ, that appeared to the prophet. But disbelief was not universal, though fear made men keep silence.

Verses 44-50
13 Chapter 13 

Verses 1-11
John 13. The Revelation to the Disciples.

John 13:1-11. The Agape and the Foot Washing.—According to Jn. the events of the Passion are the voluntary sacrifice of Love. He "loved" His own to the end. At the meal which took place before the Passover, an intentional (?) correction of the earlier accounts, He gave them proof of the completeness of His love. Where the others record facts about the Eucharist, our author dwells on the origin of the "Agape." Christ's love is contrasted with the treachery to which Satan had already persuaded Judas. To wash the feet was regarded as the typical work of slaves (cf. 1 Samuel 25:41). Peter's first remonstrance is met by the promise that the future will make all plain, his second by words which convince him that the act is symbolical. The sudden change is true to his character as depicted in all the NT. The Lord answers in the words of a homely proverb, "He that has bathed need not wash" (mg.). He is clean as a whole, even if the stains of travel need removing, for the slighter shortcomings of even a good man's life must be dealt with. But the Lord's mind is full of the coming tragedy. He cannot say of all what He says of Peter.

Verses 12-20
John 13:12-20. The Meaning of the Act: the One Exception.—The disciples recognise in Him their teacher and master. They should, therefore, follow His example by helping each other even in the lowliest services. The Master had set an example which the slave need not be ashamed to copy. If they realise that by doing such things He has made it their duty to do the same, then they will be happy in the doing of them. He returns to the theme of the traitor. He knows, as they do not, the character of each disciple whom He has chosen. But it had to be. The Scripture must be fulfilled (Psalms 41:9). He has warned them, that when the event happens, instead of being discouraged, they may recognise in the fulfilment of prophecy a proof of what He is. In John 13:20 the author adds that acts of humility will not degrade them, but prove them to be His messengers, to whom all honour is due.

Verses 21-32
John 13:21-32. The unmasking of the Traitor.—The truth must now be told plainly. Jesus is "troubled" (John 12:27), and makes the solemn declaration, "One of you shall betray." With the disciples' looks of amazement contrast the Synoptic account, where their doubts are expressed. Jesus' special friend, reclining on His right, the left being the place of honour, is asked by a nod from the leader of the disciples, always ready to act on the spur of the moment, to find out secretly who is intended. The Lord's answer is apparently ambiguous. "He to whom I give the sop" would refer to all alike. No one (John 13:28), the Beloved Disciple included, knew why the Lord sent Judas off on an. immediate errand. In the light of later events the Beloved Disciple saw the significance of the fact that the Lord gave the sop to Judas first, which at the time seemed to be simply because He required his services elsewhere. Perhaps the author means that the Beloved Disciple did understand who the traitor was, but like the rest did not grasp the "business" on which the Lord despatched him. So it came about that he got safely out of the room, into the night, fit symbol of his "business." John 13:29 shows that the Feast had not yet begun, or things could not have been bought. Jesus now knows that the first step is taken in the chain of events which is leading through Calvary to Messianic glory. And God is glorified in what the Son accomplishes and suffers, and in return will glorify Him by permitting His return to union with Himself.

Verses 33-38
John 13:33 to John 17:26. The Last Discourses and Prayer.—Perhaps this is the best place to consider the general arrangement and character of the final discourses. They present the same problems of style and language, of content and of arrangement, that are raised elsewhere in this gospel. The language and the theology of the author are conspicuous. And yet we cannot escape the conviction that a greater than "John" is here, or fail to ask whether something of his style and theology was not learned in the upper room. These chapters are not merely the reflections of a later generation. The question of order is also difficult. The last words of ch. 14 mark the end of the discourse, the preceding verses are clearly the last words of a speech. The command, "Arise, let us go hence," does not find its counterpart till John 18:1. How are we to regard the intervening discourse and prayer; (a) Wellhausen and others find in them a later stage in the growth of the gospel, perhaps an insertion by the final redactor, the author of 1 Jn., with which they have much in common, who also added ch. 21. (b) Others suggest that there has been transposition, the content of these discourses having been originally fixed in writing or taught orally in a different order. Some of the matter of 15 and 16 certainly seems to come naturally before parts of 14. The pruning of the vine fits on admirably to the teaching which followed the expulsion of the traitor. On the other hand the mention of the Paraclete in 14 seems to be prior to what is taught of Him in 15 and 16. (c) Probably there has been both addition and rearrangement. The interpretation of what Christ taught in the upper chamber grew and took shape in divers parts and at different times. John perhaps taught it at first much as we have it in 13 and 14. But in the light of further meditation he expanded and enlarged, a fact which has left its trace on the present arrangement. In explaining their meaning we shall do well not to regard the whole content of 15 and 16 as subsequent to that of 14.

With John 13:33 the Lord begins to prepare the disciples for losing Him. He uses the term of endearment, teknia, "little children," which is frequent in 1 Jn., though not found elsewhere in the gospel. They will miss Him, and cannot follow yet. But their case is not hopeless as that of the Jews (John 7:34). They must make up for their loss by mutual love, according to the standard which He has set (cf. 1 John 2:7-11*). Peter's remonstrance is met by the prediction of his failure, placed earlier here than in the other gospels (Mark 14:29).

14 Chapter 14 

Verses 1-31
John 14:1-4 takes up the thoughts of the previous paragraph, not of the last verse. The thoughts of separation and treachery had led to perplexity, if not despair. Jesus bids them trust God and Himself. There is plenty of room in His Father's house (cf. Genesis 24:23; Genesis 24:25). John 14:2 b may be interpreted in three ways: (a) Even if not He would have found room for them. "To you I would have said I go to prepare a place": this suits the context, but is forced, (b) "If not, I would have told you, for the whole object of going is to prepare a place for you. I could not have withheld the truth from you." This also is unnatural, (c) It is better, therefore, to take the words as a question; "If not, would I have told you that I go to prepare?" The objection that no such statement has been made is not fatal. It is in the author's manner of reporting speech to refer thus to what has been merely implied. In what follows, the metaphors of going and coming are gradually spiritualised into the expression of abiding presence. But as they know, the way leads through death. Thomas protests. They do not know the way, or even the goal. Jesus replies that Ho is the way. His death will enable them, if they follow, to gain the truth and life, which He gives and is. And the goal is the Father, as they would know if they had really known Him. Philip protests. How can they know the Father, without some real theophany such as Moses and other prophets enjoyed? The protest reveals the disciples' failure, in spite of long companionship, to learn that in Christ they have had all that men can know of God. His words are not His own, and His works are really the Father's doing, who is in Him. If not the teaching, then at least His works should convince them that He is God's Messenger. Belief in Him will enable them to do greater works than His, which were confined to Palestine and the Jews. The harvest of the Gentiles will be theirs. For from His place of power with the Father, He will do for them whatever they ask "in His name," as His commissioned officers to carry out His commission. And besides the hearing of prayer He will procure for them One who can take His own place. The Father will send another "Paraclete" or "Advocate" (mg). For the meaning of the terms, one called in to give whatever help may be needed, see 1 John 2:1*, also the article "Paraclete" in HDB Westcott, Epistles of S. John; Brooke, Johannine Epistles (ICC). If they show that love which is proved in obedience, they shall have the presence of the Spirit, whose power they already know, and shall experience more intimately. But He will also come Himself. Very soon the world will lose sight of Him, but they shall see, for He has and they shall have that higher spiritual life, which will enable them to be sure of His presence. In "that day," the period introduced by His coming, this life will enable them to realise the union of Father and Son, and of themselves with the Christ. It will be realised through that obedience which is the test of love. Their love will be returned by the Father and by Himself, and He will reveal Himself to them. This is altogether contrary to their eschatology. They are expecting a manifestation to the whole world, as Judas protests. Jesus' answer asserts the true character of the Messianic kingdom. Love, which shows itself in obedience, is the condition of entrance. It leads to spiritual union of believers with God in Christ (cf. Philo, "Hasten therefore, O soul, to become the house of God, an holy temple, fairest dwelling-place"). So with the explanation of the true meaning of His coming His teaching ends. The Paraclete will continue the teaching, and bring it to their memory. Then (John 14:27) He gives them the Hebrew Shalom, the blessing of Peace, not the formal and conventional farewell that men usually give, but a real gift of that which the word connotes. They need not be troubled. They have His promise. He must go, but will come again. To true love that would have been joyful tidings. His goal is the Father, the source of all power. He tells them beforehand that the event may confirm their faith. There is no time for more words. The Prince of this world is on his way. Not that he can avail anything against Jesus. "He has no part in me." But events must run their appointed course, that the world may learn the love and the obedience of the Christ.

[John 14:22. Judas (not Iscariot): The Curetonian Syriac reads Judas Thomas, the Sinaitic Syriac reads simply Thomas. Resch, Aussercanonische Texte, iii. 824-827, argues that both Judas and James the son of Alphæus bore the name Thomas. Judas was the twin brother of James the son of Alphæus. The distinction of Thomas from James and Judas in Luke 6:15 f. he regards as due to combination of sources. His theory involves the rendering in Luke 6:16 Judas the brother of James (mg.). He regards the twins as "brethren of Jesus," but not in the literal sense. The Thomas of the Fourth Gospel he takes to be James the son of Alphæus, and he identifies the appearance to James in 1 Corinthians 15:7 with that to Thomas in John 20:26-29. The identification is very ingenious, but open to serious objections. It is very curious that the belief that Judas was the twin brother of Jesus should have been prevalent in the Syrian Church. See further HDB, EBi, "Thomas," and Zahn, Forschungen, vi. 344, and his commentary on Jn., pp. 561f. It should be added that Thomas as well as Didymus (John 11:16, John 20:24; John 21:2) means "twin," the former being Semitic, the latter Greek. The name "Didymus" was common, and frequently did not imply that the bearer was a twin, but that he stood in a special cult relation to the heavenly twins, Castor and Pollux. In the case of a Jew this would not apply, so we may assume that Thomas was a twin, whether he was Judas or James, or bore some other or no other name. See Moulton and Milligan, Vocabulary, p. 159.—A. S. P.]

15 Chapter 15 

Verses 1-27
John 15. The Vine.—The relation of the following chapters to 14 has been discussed. The Parœmia, or parable-like discourse, reminds us of the parable or metaphor of the Good Shepherd in ch. 10. Two thoughts are prominent here, the pruning needed to get rid of useless branches and to ensure the fruitfulness of the rest, and the intimate union between Christ and His disciples, symbolised by the relation of the branches to the vine. We must compare the OT teaching which represents Israel as the Vine. Christ is in the spiritual sphere what the vine stands for in nature, in respect of human necessity. He is the source of spiritual strength which satisfies men's needs. As always, He is subordinate to the Father. The vinedresser cuts out useless branches, pruning the rest to make them bear more fruit. So the Father has "glorified" the Son by cutting out the traitor. Christ's teaching, which is of the Father, has pruned the rest, if they are true to Him, abiding in Him as the branches in the vine. John 15:5 repeats and emphasizes the teaching already given. Similarly John 15:6 emphasizes the traitor's fate. John 15:7 states the results of abiding union. If they abide in Him, letting His teaching guide their lives throughout, their prayers will obtain their requests, for they will be His. The Father is glorified in their fruitfulness, which shows that they are true disciples. This is possible if they abide in His love, which obedience will enable them to do, even as His obedience has kept Him in the Father's love. His aim in what He has said is to make it possible for them to feel the joy which He Himself feels, and to share it in full. The sum of the whole matter is love, love for each other like His for them. The highest test of love is that a man should risk his life for his friends, and "friends" their love will make them. When once they have learned the love which issues in obedience they are no longer as slaves, ignorant of their Lord's aim and purpose, but friends to whom He can make known all that His Father sent Him to teach and do. [Cf. Philo on Genesis 18:17 : "The Lord is not a despot. The wise man is God's friend rather than His slave."—A. J. G.] They have not chosen Him, to carry out their ideas of what Messiah should do, but He has chosen them to carry out His work, and bring it to a successful and permanent issue. And whatever they ask God in His name, as His accredited messengers, the things that they know He Himself would ask, God will give them. Then (John 15:17) the great command is reiterated, and they are reminded that obedience will cost them dear. They must not be surprised at the hatred of the world. It was first poured out on Himself. The world will love only its own. Those who are not of it, but chosen out by Him to be not "of it," must, of course, incur its hate. Let them remember what He had said. The slave is not above his lord. If He was persecuted, they must expect the same. On the other hand, those who received His message will listen to theirs. The world will treat them harshly because of His Name, because of what He is and what the disciples must be in consequence. For the men of the world have not that intuitive knowledge of what is good and Godlike which makes good men welcome it at once when they see it. After His teaching they cannot plead ignorance, so they have no excuse for their sin. Their hatred of Him shows that they hate God. They have had their full opportunity, the teaching not only of His words but of His works as well. And they have given their answer, hatred of Him and of His Father. Yet God's plan takes account of all this. The Scripture must be fulfilled, "They hated me without a cause" (Psalms 35:19). And whatever the world has in store for the disciples, the truth will prevail and become known. The Paraclete, whom He will send from the Father (contrast John 14:16; John 14:26, where the Father sends the Paraclete in Christ's name) will bear witness to Christ. And they too are witness-bearers, for they have shared His company from the beginning of His work, and can speak from knowledge.

16 Chapter 16 

Verses 1-33
John 16. There is no break between chs. 15 and 16. Jesus has told them beforehand, so that His death and their suffering may not daunt their faith, as the Baptist was "offended" by the course of the ministry, which did not correspond to his Messianic expectation. They must expect actual excommunication. Their execution will be thought an acceptable sacrifice to God (cf. the Jewish comment on Numbers 25:13, "He who sheds the blood of a transgressor should be thought of as if he had offered an offering"). There is no reference in John 16:2 to the rebellion of Bar-Kochba (John 5:43*). This hostile attitude will be due to men's ignorance of God and His Messenger. In after time they will remember His warning. It was not necessary to give it while He was with them. But now He must go to the Father. Instead of thinking of the purpose of His departure they are merely overcome with grief. But in reality His going is their gain, for He will send the Paraclete (cf. John 15:26). When He comes He will convince the world of sin, righteousness, and judgment. The fate of God's Messenger would raise the questions. On whose side was the sin, and on whose the righteousness? It would thus involve a judgment. The Spirit of truth would convince men of sin, for it would become clear that the error lay with those who had rejected God's appointed Messenger; of righteousness, for it would appear that the death was not a malefactor's just punishment, but a going "to the Father" (cf. Isaiah 57:1), who pronounced in His favour by receiving Him, and so their loss in being no longer able to see Him would prove real gain, of judgment, for the verdict which the Prince of this world would succeed in getting passed against the Christ would be seen to be in reality the condemnation of those who passed it. The Paraclete's work would be not only to convince but also to teach. The earthly teaching was not final. It had been limited by the disciples' capacity to understand. The Spirit of truth would lead them into all truth. (Cf. the saying in the Hermetic literature of Hermes Nous (Mind): "Nous entering the pious soul leads it into the light of knowledge"; cf. also Wisdom of Solomon 9:11.) Like the Christ, the Spirit does not speak on His own authority, but what He hears, including the meaning of the events about to happen. He will glorify the Christ by taking of His and showing to the disciples. "Glory" in this gospel generally means the true nature of a thing, which shines out from it, as the radiance of the sun. The Spirit will continue Christ's task of making known to men His nature and work, and therefore the nature and work of God, so far as men can grasp it. But Jesus will Himself return (John 16:16). All the language used in these discourses cannot be interpreted of His coming "in the Spirit" as a substitute for the common expectation of the Parousia, which is thus supposed to be altogether spiritualised. They contain something beside "transmuted eschatology." After a little while absence, but only for a little while, after which they shall see. There is here nothing inconsistent with the hope of an almost immediate return in glory. The disciples are perplexed. How are they to reconcile this with what He has said of a journey to the Father? Does not that involve more than a little while? Jesus replies to their difficulties, which He perceives, that length is relative to the issues involved. The night of sorrow, like the hours of travail, is long till it is forgotten in the joy of morning, in the light of which it shrinks into insignificance. Even the thought of His going causes them sorrow, much more the reality. But His return will bring heartfelt joy (Isaiah 66:14), and permanent, compared with which the sorrow will indeed be "a little while." Whatever the interval, it will be such as to secure the desired results. And in that day of reunion, they will not have to go on asking Him questions (mg.). The Father Himself will give whatever they ask in His name." Hitherto His language has been veiled in parable. Hereafter He will be able to speak plainly. And in that day of final reunion, they shall ask for what they need "in His name," and He will not have to ask the Father for them. Their intercourse with the Father will be direct, who loves them for their love of the Christ. He left the Father to come into the world, and now He leaves the world to go to the Father. In these words the disciples see the fulfilment of His promise to speak plainly. His reading of their perplexity has convinced them of His knowledge. Now they need not question. They are convinced of His Divine mission. Their assertion is met by the warning that very soon they will be scattered and desert Him. But the Father is with Him. Now He has taught them all that is necessary for their peace. The affliction which must come while they are in the world need not destroy it. He has overcome the real power of the world.

17 Chapter 17 

Introduction
John 17. The High-Priestly Prayer.—Various guesses (they are nothing more) have been made as to the scene: the upper chamber, or the way to Gethsemane, or the courts of the Temple. The substance of such a prayer may well have been remembered and handed down. It is clear that the language is Johannine, and that the process of translating has led to the same sort of modification that we find elsewhere in Jn. But it is equally clear that these chapters teach us much as to the source of the author's theology, and perhaps of some of the language in which it is expressed. The prayer is in three parts, natural to the circumstances of its presumed utterance; for Christ Himself (John 17:1-8), for His disciples (John 17:9-19), and for the wider circle of those whom they should bring into the fold (John 17:20-25).

Verses 1-4
John 17:1-4. Jesus prays with full consciousness that the crisis of His earthly career is come. Will His death prove the annihilation of His person and work, or its glorification, the transition to a higher form of life, in which His life-work on earth shall be consummated in fuller life under circumstances of wider opportunity? The glory for which He prays is not for Himself but to disclose what the Son really is, that by the completion of His life-work, which has shown God's purpose of love for men, God may be glorified, revealed in His true nature of Love. He knows the prophets' wider outlook of blessing for all men through the Jews, and that His commission of authority extends to "all flesh." The Heb. form of expression is to be noticed. So He prays to enter into the wider life in which He can fulfil the wider purpose of His mission, which during His earthly life was confined to Palestine. The author adds that this "eternal" life consists in growing acquaintance with God, which can be had by "getting to know" Jesus Christ, whom He sent, the man who lived on earth a human life, that He might be the Messiah of His race, God's Messenger to all men. The London Papyri offer a curious parallel to the language of this passage: "Lady Isis, glorify me as I glorified the name of thy son Horus."

Verses 1-26
John 13:33 to John 17:26. The Last Discourses and Prayer.—Perhaps this is the best place to consider the general arrangement and character of the final discourses. They present the same problems of style and language, of content and of arrangement, that are raised elsewhere in this gospel. The language and the theology of the author are conspicuous. And yet we cannot escape the conviction that a greater than "John" is here, or fail to ask whether something of his style and theology was not learned in the upper room. These chapters are not merely the reflections of a later generation. The question of order is also difficult. The last words of ch. 14 mark the end of the discourse, the preceding verses are clearly the last words of a speech. The command, "Arise, let us go hence," does not find its counterpart till John 18:1. How are we to regard the intervening discourse and prayer; (a) Wellhausen and others find in them a later stage in the growth of the gospel, perhaps an insertion by the final redactor, the author of 1 Jn., with which they have much in common, who also added ch. 21. (b) Others suggest that there has been transposition, the content of these discourses having been originally fixed in writing or taught orally in a different order. Some of the matter of 15 and 16 certainly seems to come naturally before parts of 14. The pruning of the vine fits on admirably to the teaching which followed the expulsion of the traitor. On the other hand the mention of the Paraclete in 14 seems to be prior to what is taught of Him in 15 and 16. (c) Probably there has been both addition and rearrangement. The interpretation of what Christ taught in the upper chamber grew and took shape in divers parts and at different times. John perhaps taught it at first much as we have it in 13 and 14. But in the light of further meditation he expanded and enlarged, a fact which has left its trace on the present arrangement. In explaining their meaning we shall do well not to regard the whole content of 15 and 16 as subsequent to that of 14.

With John 13:33 the Lord begins to prepare the disciples for losing Him. He uses the term of endearment, teknia, "little children," which is frequent in 1 Jn., though not found elsewhere in the gospel. They will miss Him, and cannot follow yet. But their case is not hopeless as that of the Jews (John 7:34). They must make up for their loss by mutual love, according to the standard which He has set (cf. 1 John 2:7-11*). Peter's remonstrance is met by the prediction of his failure, placed earlier here than in the other gospels (Mark 14:29).

Verses 5-8
John 17:5-8. It is a return to former "glory" for which He prays. Are we to regard this petition as exclusively the author's addition, on the lines of his theology of the pre-existent Logos, or the real expression of Christ's consciousness of former life with God, expressed in language which could be used in speaking to the Father, though He could not have used it in teaching men; or as a real expression of consciousness of pre-existence, in the sense which it would naturally have to the Jews of our Lord's own time (cf. Jeremiah 1:5), which the author interprets in the terms of his doctrine of pre-existence? In John 17:6-8 He pleads the accomplishment of His appointed work for those whom the Father has given Him, into whose hearts God has put it to accept the message. To them He has made known the nature of God. God gave them to Him to shepherd, and they have received and made effective in their lives His word. So they have learned the Divine origin of His teaching and the truth that God sent Him.

Verses 9-19
John 17:9-19. On the ground of this accomplished work He now prays for these disciples. The world, which is not beyond the sphere of His love, is excluded from this part of His prayer. It can be reached only through them. These disciples, His by God's gift, are the object of the love and care of both, for whom all things are in common. He has proved His ownership by their acceptance of His message. Now that He leaves the world, where they must stay to do their work, and comes to the Father, in the light of this coming separation He prays that they may be kept in true union with God, whose holiness separates Him from the world; that they may keep their unity, even as the Father and the Son are one. While with them He kept them in touch with God, the Holy Father whose name it was His to make known, and guarded them safely. None fell away, but the "son of perdition," Judas, the man of the wasted life. And that was part of God's plan as foretold in Scripture (Psalms 109:8). He asks that the joy which He has made His own, the joy of consciously accomplished work, may be fully gained by them for themselves. He gave them God's message, which must needs bring on them the world's hatred, for their acceptance has shown that, like Him, they do not belong to the world (1 John 2:15-17*). He does not ask for their removal to safer spheres, but that they should be kept from the evil of that to which they do not belong, by being "sanctified," made and kept holy as God is holy, by the truth as it is revealed in God's message which He has delivered (cf. Psalms 119:142). So they will be fit for their work to which He sends them, as He was sent. Sanctification is that which qualifies the priest to perform his office, or which gives to the victim the quality that makes it well pleasing to God. By His death He sets Himself apart (John 17:19) for God's service on their behalf, that they too may receive true setting apart for the same service, a real and not merely symbolical sanctification.

Verses 19-24
John 17:19-24. The prayer now passes to those whom they shall make disciples, the fruits of their missionary labours. For them He asks unity, in the Father and the Son, corresponding to the unity of Father and Son. Such unity will convince the world of His own Divine mission and of God's love for men. The way to God, to union with Him, is not through ecstasy but through faith. John 17:24 gathers up the section into one wish, that all who form the Father's gift should be with Christ to see the "glory" given to the Son by the Father, because of His love.

Verse 25
John 17:25 f. reviews, after the author's wont, the main points of the whole, in a final appeal to the Father's justice on behalf of the disciples against the world, the refusal of the world to accept the message which gives knowledge of God, Christ's own knowledge, and the disciples' knowledge at least of His Divine mission, His making known to the disciples the true nature of God, a process not yet completed, and the indwelling of the Father's love, which is the true source of real union.

18 Chapter 18 

Verses 1-11
John 18 f. The Arrest, the Trial, and the Passion.
John 18:1-11. The Arrest.—Jesus leaves the room, or the city, and crosses the Kedron (cf. 2 Samuel 15:23) to a garden where He often went, so that the place was known to Judas. Contrast the careful arrangements for secrecy in the preparation of the upper room. Judas guides hither Roman and Jewish soldiers. In Mk. Roman soldiers are not mentioned till after the condemnation. As the Jews represent Jesus' influence over the people as a serious political danger, there is nothing improbable in the use of Roman troops to prevent disturbance at the arrest. The word used, speira, is the usual description of the cohort, but it is also used more generally. Jesus, knowing what His action means, comes out from the garden or His place of retirement in it, and asks whom they seek. The traitor is disconcerted. His plans for identification are not needed, and he stands by with nothing to do. There is momentary confusion, and the soldiers fall back in surprise at the unexpected behaviour of the "dangerous criminal." Some fall down. If the author has exaggerated the incident, he has hardly made it the "miracle of omnipotence, that puts its predecessors into the shade," of which we read in some commentaries. Jesus repeats His question. If they want Him, let the rest go. So it comes about that His saying that none should be lost was literally fulfilled. Again the incident is natural, even if the author uses it for apologetic purposes. In the incident of Peter and Malchus the names are given by Jn. alone. Such additions may indicate either true knowledge, or the later love of supplying the names of places and persons, so that its bearing on the historical character of the account is inconclusive. The words of the Lord (John 18:11) seem to presuppose acquaintance with the Synoptic account of Gethsemane (Mark 14:32-42 and parallels).

Verses 12-27
John 18:12-27. The Preliminary Examination. Peter's Denial.—Jesus is brought to Annas, the father-in-law of the actual High Priest "of that year" (John 11:51). This preliminary stage, known only to our author, is not in itself improbable. Peter and another disciple, generally and naturally identified with the Beloved Disciple, follow. The latter has acquaintances in the household and gains admission at once. When he tries to gain the same for Peter, the portress is doubtful what to do, and asks Peter if he is a follower of the accused. Apparently his denial gains him admission, and he seeks obscurity among the crowd of servants. It must be noticed that this account of the first denial rises quite naturally out of the circumstances. In the Synoptic account it is unexplained. The High Priest (a term which is not confined to the actual holder of the chief office) examines Jesus as to His disciples and teaching, clearly with intent to extort evidence of sedition. Jesus answers that His teaching has always been open and public. Contrast Mark 14:49, where He addresses a similar remark to His captors. One of the attendants, thinking the answer insolent, strikes Jesus on the face. Again cf. Mark 14:65, where the buffeting is general. Failing to get the evidence he wants, Annas decides to send the prisoner on to Caiaphas, the ruling High Priest. Probably Jesus passes through the court, and the servants see, with the result that Peter is again questioned. His second denial is followed by a question which might prove serious, as it comes from a kinsman of his victim in the garden, who had seen him there. According to the Synoptists this third denial was accompanied by an oath. Again we find in the Johannine account satisfactory motives for the several incidents in the denial.

The proceedings before Caiaphas, recorded in the other gospels (Mt. and Mk.) are mentioned here but not described. This, and the difficulty of the mention of "the high priest" in John 18:19, were early recognised and led to a rearrangement in the Sinaitic Syriac, which presents the following order: John 18:12-13; John 18:24; John 18:14-15, John 18:19-23, John 18:16-18, John 18:25-27, thus getting the "trial" before Caiaphas as in the Synoptic account, and making the record of Peter's denial continuous. But the reasons for the transpositions are obvious, and individual phrases in the version betray its secondary character (cf. Moffatt, INT, pp. 557f.). Except the silence of the other gospels there is nothing suspicious in the preliminary questioning by Annas, who had been High Priest, and is known to have exercised great influence during this period.

Verses 28-40
John 18:28 to John 19:16. The Trial before Pilate.—From Caiaphas Jesus is brought to the Prætorium, the governor's residence, either Herod's palace in the W. part of the city, or the Antonia, near the Temple, to the NW. To avoid defilement the Jews remain in the open. The Passover has still to be eaten, in contrast with the Synoptic view of the Last Supper. Pilate, to respect their scruples, transacts his business with them outside. In itself this concession to religious scruple is far from improbable in the light of what is known of Roman practice, however we may judge the frequent going backwards and forwards between the prisoner and His accusers. The governor naturally asks first for a definite charge. The Jews endeavour to get his recognition of their decision without going into detail, demanding the sentence which it is beyond their power to inflict. Pilate replied that in that case they must be content with the punishment which lies within their competence. They urge that nothing but the death penalty will meet the case, and this they cannot inflict. So, the author adds, it came about that the Lord's prediction of the manner of His death was fulfilled. If they could have put Him to death, it would have been by stoning. Pilate leaves them and interrogates the prisoner, in words which assume that the Jews have made a more definite charge than has been stated. Jesus asks in what sense Pilate uses the term King? He is no claimant to an earthly sovereignty; Messianic claims He has, which the rulers of His people will not allow. Pilate is scornful; is he a Jew, to be interested in such matters? The leaders of the nation have accused Him of dangerous sedition. Jesus replies that He has put forward no claims which are dangerous from the Roman point of view. If His claims had been political His supporters would have acted accordingly. Pilate presses Him further, and receives the answer that His aim is to set up the kingdom of truth, the true knowledge of God. His subjects are those who will listen to that. He cannot rest on force. Such claims have no political menace, and with a half scornful "What is truth?" Pilate closes the examination. Convinced of the prisoner's innocence, he tries to persuade the Jews to accept a compromise, condemnation and release according to a "custom of the feast." In Mk. the demand for the release of Barabbas comes from the people. The custom is not otherwise known, but is in accordance with known methods of administration. An interesting parallel is supplied by the Florentine Papyri (A.D. 85), which contain the protocol of a process before C. Septimius Vegetus, the Governor of Egypt, who says to one Phibion, "Thou art worthy of scourging . . . but I give thee to the people."

19 Chapter 19 

Verses 1-16
John 19:1-16. Pilate gives way to the Jews.—Pilate's next attempt is to persuade the Jews to be content with a lighter penalty than crucifixion. The prisoner is not dangerous enough, even to the religious authorities of the nation, to make the extreme penalty necessary. Scourging will meet the case. It was the usual preliminary of the Roman punishment of crucifixion, and in the Synoptic account it is recorded only after the sentence has been pronounced. Cf., however, Luke 23:16; Luke 23:22, where Pilate suggests it as a sufficient punishment. The soldiers obey orders, and, visibly interpreting the governor's wishes, add mockery to the scourging, making sport of the claimant to a kingdom, and perhaps of Jewish "sovereignty" in general. The other gospels record mockery, after the Jewish trial, of the prisoner as a discredited prophet. Pilate shows Jesus to the Jews in this plight, hoping that it will convince them of His helplessness. "Behold the man," not a very dangerous leader of men. This only incites their hatred. To their cry, "Crucify Him," he answers that if they want that they must take the responsibility. They declare that He has deserved the death penalty for blasphemy. At this he is afraid, either from superstition, or from his experience of Jewish fanaticism. To his surprise at the prisoner's silence before His judge, who wields the power of life and death, Jesus replies that all earthly power has its source as well as its limitations in the will of God, which enhances the guilt of "him that delivered him up." It is uncertain whether Caiaphas, or Judas, or Satan is meant. Pilate's former conviction of Jesus' innocence gives way at last before the Jews' veiled threat to accuse him of treason against the Emperor. Taking his seat upon the tribunal he gives formal sentence. We may compare Josephus, Wars, II, xiv. 8: "At this time Florus took up his quarters at the palace, and on the next day he had his tribunal set before it, and sat upon it." The sentence is given "about noon." This is apparently a correction of the Marcan tradition which places the actual crucifixion at the third hour, i.e. 9 A.M. The attempts to harmonise the two statements, by showing that Jn. used the same reckoning of hours that we do, are not convincing.

[John 19:13. Gabbatha: was connected by Zahn, INT, vol. i. p. 29, with gabab, "to rake together," and explained as "mosaic." He has withdrawn this in his commentary, p. 637, where other suggestions are discussed. See also Wellhausen, p. 86, Dalman, The Words of Jesus, pp. 7f.—A. J. G. and A S. P.]

Verses 17-30
John 19:17-30. The Crucifixion.—The statement that Jesus bears His own cross corrects, or at least supplements, the Synoptic story of Simon of Cyrene. It may have been added to show that "the Johannine Christ needs no help," or to deprive the Gnostics of support for their theory that it was Simon who really suffered on the Cross. In itself it is in accordance with Roman custom (cf. Plutarch, "Every malefactor carries his own cross"). The incident of the title is certainly effective as depicting the obstinacy of a weak man who has given way on the main point, but it is difficult to see how it promotes the dogmatic aims of the author. John 19:23 f. suggests a very natural way of dealing with the clothes of the condemned "malefactors," even if it suits the exact wording of the quotation from Psalms 22:18*. It is very natural to identify "his mother's sister" with the "mother of Zebedee's children" (Mt.) and Mark's "Salome." It makes the following commendation of His mother to her sister's son a fitting arrangement, especially as the Lord's brethren, even if they were Mary's sons, "did not believe on Him." It should, however, be remembered that the identification of the Beloved Disciple with the son of Zebedee, though probably intended, is never actually made in this gospel. The statement that John 19:26 f. is inconsistent with Acts 1:14, "where Mary is represented as being in Jerusalem with her sons," is, to say the least, exaggerated. What we read there is that the apostles "continued steadfastly in prayer with the women, and Mary the mother of Jesus, and with his brethren." The incident can be allegorically interpreted, as intended to exhort the Gentile Church to treat Jewish Christianity with all consideration. But the desire to teach this is not an adequate explanation of the origin of a story without foundation in fact. In the saying, "I thirst," the author sees the fulfilment of Psalms 22:15, or an incident which led to the fulfilment of Psalms 69:21. But it is far more reasonable to suppose that the fact led to the discovery of the prophecy rather than that the prophecy caused the invention of the fact. The saying, "It is finished," means, "It is brought to a successful issue" (cf. Luke 12:50). It is a cry of confidence, if not of victory, and accords with the author's presentation of the Passion.

[John 19:29. hyssop: we should probably read "javelin," as proposed by Camerarius, and accepted by such scholars as Beza, Cobet, and Field. It is read by Bentley, but whether independently or not does not appear from his note (Bentleii Critica Sacra, p. 21). It is read by Baljon and Blass in their texts, and by Moffatt in his translation. Hyssop is quite unsuitable for the purpose. The emendation (hussô for hussôpô) simply involves the recognition that the letters ôp have been mistakenly written twice. The fullest discussion may be seen in Field's Notes on the Translation of the NT, pp. 106-108. He regards this as "perhaps the very best" of the few tenable conjectural emendations of the text of the NT.—A. S. P.]

Verses 31-42
John 19:31-42. The Lance-thrust and the Burial.—It has been said that these verses contain parts of two accounts of burial, by the Jews, and by Joseph. In reality the Jews only demand that the law of Deuteronomy 21:23, applicable to any day, should not be broken, especially considering the sanctity of the morrow, which was both a Sabbath and the great day of the Feast. The breaking of the legs was often allowed, as an act of mercy to the sufferers. In the Gospel of Peter the "Jews" object to it, in order that Jesus' suffering may not be shortened. As a means of ensuring death the lance-thrust is perfectly natural, and results which might easily be described by an actual witness in the terms of John 19:34 are not physiologically impossible (Exp., May 1916). Again it is easier to suppose that facts have caused the discovery of prophecy (cf. Exodus 12:46, Psalms 34:20, and Zechariah 12:10, Heb.), and not vice versa. Besides the significance of prophecy fulfilled, the author may have wished to show either that the death was real, against the Docetics, or as indicating what, at a later date, it came to signify to him, that the Lord "came by water and blood" (1 John 5:6), i.e. that the Passion as well as the Baptism was an essential note of His Messianic work. The account of the burial emphasizes its temporary character, which is also recognised in Mt. and Lk.

20 Chapter 20 

Verses 1-10
John 20. The "Coming" of the Risen Lord.
John 20:1-10. The Empty Tomb.—The gospel, as contrasted with the Appendix (John 20:21), follows what is now generally known as the Jerusalem tradition, which makes Jerusalem and not Galilee the scene of the appearance to the disciples. It is often assumed that the Marcan Gospel recognised originally no appearance in Jerusalem. If the lost ending was used by Mt., it would seem that it contained an account of the appearance to the women on Easter Day. The present ending of Mk. is based certainly on Lk. and perhaps on Jn. But in any case the evidence for appearances in Jerusalem is too strong to be summarily set aside as later modification of stories originally confined to Galilee (1 Corinthians 15:4-7*). Instead of the Synoptic account of two or more women, Jn. records the experiences of Mary Magdalene alone, a phenomenon of which this gospel presents several other instances. The narrative, however, shows traces of the presence of others ("we know not," John 20:2). Mary comes early to the tomb to finish the work of Friday which the Sabbath had interrupted. Finding the stone removed she naturally assumes that the body, temporarily laid in Joseph's garden, has been removed, and returns to tell the disciples. The details of the visit of Peter and the Beloved Disciple show the former first in action, the latter in interpreting what is seen. The presence of the grave-clothes indicates that the body has not been stolen or removed. Their orderly arrangement suggests much more to the Beloved Disciple. The author reminds us that the Scripture proof of resurrection was a later growth. It was the experiences of Easter Day that first brought conviction, not the happening of what prophecy had taught them to expect.

Verses 10-18
John 20:10-18. Jesus and Mary.—Mary has apparently followed the two disciples back to the tomb. After their departure she looks in, and sees a vision of angels (cf. Luke 24:4 ff.). Her thoughts are still full of the "removal" of the body, as her answer to the supposed "gardener" also shows. As usual, there is no expectation of the event that follows. It is only the pronunciation of her own name that reveals Jesus' identity. Her attempt to offer worship is forbidden on the ground that He has not yet entered into His glory (cf. Matthew 28:9). Perhaps John 20:17 means that the old relations are no longer possible, and the time for the newer and more spiritual communion is not yet. The message to the "brethren" is so worded as to emphasize the difference between His and their relationship to the Father.

Verses 19-29
John 20:19-29. The Coming to the Disciples.—The first Christian "Sunday" is spent in Jerusalem, where the disciples are in hiding. The interpretation of Mark 14:50 as implying an immediate flight of the apostles to Galilee is purely conjectural. The account of the first appearance to the disciples is told so as to emphasize the fulfilment of the promises, and the teaching, of chs. 14-17. Jesus "comes" (cf. John 14:18), He gives them His peace (John 14:27), they were glad ( ὲχάρησαν) when they saw (John 16:22), He sends them, as He was sent (John 17:18), He gives them the Spirit, and power to deal with sin (John 16:7 ff.). The showing of the hands and side has its parallel in Luke 24:39, which is original, though Luke 24:40 is probably a later addition to the Lucan text. The word used for "forgive" is the normal LXX translation of the Heb. nasa' and salah. The corresponding noun is used for the Jubilee, or remission. There is no exact parallel for "retain" in the sense it has here. It is the natural opposite ("grasp," "hold fast," cf. Luke 24:16) of "sending away," "letting go."

John 20:24-29. Doubt and Faith.—All the accounts of Resurrection appearances record the fact of doubt (Matthew 28:17, Mark 16:11; Mark 16:13 f., Luke 24:11; Luke 24:25; Luke 24:38; Luke 24:49). John follows his usual custom of giving one typical and named instance. The bearing of this fact on the historical value of the incidents concerned must be determined by the consideration of the whole series, and their intrinsic "probability." The attitude of Thomas is true to his character as depicted elsewhere in the gospel (John 11:16, John 14:5). The incident is recorded to teach the superiority of faith which interprets evidence by spiritual intuition rather than by the senses. A parallel to John 20:27 is found by some in the story of Apollonius of Tyana (cf. Philost. John 7:41, John 8:12). Jewish thought offers a more interesting parallel; Tanchuma John 20:8 a, "The Israelites without the great sights on Sinai would not have believed, the Proselyte who has not seen all is therefore more loved by God" (quoted by Bauer, HNT, p. 184). The words of the confession are significant in the light of the claim, first put forward by Domitian, to be addressed as "Dominus et Deus noster" (Suetonius, Domit. 13).

Verse 30
John 20:30 f. The Conclusion of the Gospel.—In these words, which are clearly meant to form the conclusion of the whole gospel and not merely of the last chapter, the writer explains his purpose and method. Of the many significant deeds and words of Jesus which His disciples saw and heard he has chosen typical instances which may suffice to call out and strengthen faith in Him as the fulfiller of the Messianic hopes of His nation, as He rightly interpreted them, which could be fulfilled only by one who held the unique relationship to God, best described as "The Son," which those who followed Him on earth had learned to be His true nature. Such faith alone can bring to men the higher "life" which God intended for them, and which the Christ has made it possible for them to obtain. The study of the gospel shows that its teaching is set out on these lines rather than on the ideas of the Prologue, so far as there is any difference between the two.

21 Chapter 21 

Introduction
The relation of this chapter to Luke 5 is also difficult to determine. "The net was not rent" seems a clear reference to a narrative similar to that of Lk. But it is very likely that the Lucan account has been influenced in details by the tradition of the event recorded here. This chapter shows no trace of dependence on the language of Lk.

Verses 1-14
John 21:1-14. The Appearance by the Lake of Tiberias.—As Josephus speaks of the lake as the "lake near Tiberias," the name used here cannot be pressed as a proof of late date. The verb used for "manifested" is not found in the gospel in connexion with the Resurrection appearances. There is also no mention of the sons of Zebedee. The last extant sentence of the Petrine Gospel shows that it contained a similar story. "I Simon Peter and Andrew my brother taking our nets went back to the sea, and there was with us Levi the son of Alphæus." Loisy and others believe that both accounts are based on a narrative of a first appearance after the Resurrection to Peter and (?) others in Galilee, which perhaps came from the lost ending to Mk. It is the Beloved Disciple who first recognised the Lord (cf. John 20:8). Where he sees, Peter acts. He casts himself into the sea and swims the hundred yards or so that separate the boat from the land. When the others reach land they find the results of his work (John 21:9). Meanwhile at the Lord's request for fish from their catch Peter returns to the ship (John 21:11), and he and they succeed now in bringing their net to land. Here as elsewhere the author does not keep to the strict order of incident, but his account seems to present a scene on the lines suggested. Various interpretations of the number of fishes have been suggested. We may notice (a) 50 x 3 + 3 = the Trinity; (b) the number of species of fishes was reckoned to be 153, hence a picture of the universality of the Gospel (Jerome); (c) the numerical value of the Heb. name Simon Jona (118 + 35); (d) 153 is a triangular number, the sum of the first John 21:17 units. It represents the faithful, inspired by the sevenfold Spirit, keeping the ten Commandments. No doubt to the author it was significant, though we cannot determine whence he derived it, or what significance he found in it. The language of John 21:13 closely resembles that of John 6:11, a fact made still more prominent in the Western text, which adds, "having given thanks." The Eucharistic character of both meals is emphasized by the author. The third "manifestation" (contrast the "coming" of ch. 20) takes no account of the appearance to Mary in its reckoning of manifestations to "the disciples." There is no need to find in it the traces of an earlier account, in which this story appeared as the third Galilean "manifestation of His glory" during the ministry.

Verses 15-23
John 21:15-23. Following and Tarrying.—According to the earliest Christian tradition, Marcan and Pauline, an appearance to Peter was one of the earliest if not the earliest event after the Resurrection. If this section is historical it must be interpreted as teaching the leaders, and especially Peter, in terms which clearly recalled his former failure, their duty to the whole body of faithful disciples, scattered by the Crucifixion. They cannot return to their former occupations and wait for the Parousia. The work of the Good Shepherd must be carried on. Lambs must be fed, sheep must be shepherded, and fed also. In early life young men can choose their calling. Later on they must follow it, wherever it leads them, even as the old man, who is getting to need assistance, lifts his hands and has his girdle arranged for him. So Peter must "follow." Later Christian thought found in the words a prediction of his martyrdom. In themselves the words point rather the lesson that advancing years bring greater need of obedience. With the language of John 21:18 cf. Psalms 37:25. Peter sees the Beloved Disciple, whom the author describes by reference to John 13:23 ff., "following," and asks "What of this man?" The answer is a rebuke of curiosity. The action of the moment showed the other disciple ready to "follow." For him, it is hinted, following may involve longer separation from the Christ than the following demanded of Peter. When this chapter was written, the interpretation of the saying, which had gained currency among Christians because of the long tarrying in the flesh of one to whom it was at least supposed to have been addressed, had clearly been falsified by the event. He had not tarried till the Lord came. The author reminds his readers that the Lord's eschatological teaching had ended with an "if." So far as martyrdom is hinted at for Peter, it is in the command to follow (cf. John 13:36) and the contrasted "tarrying," rather than in the saying itself, which Christian thought naturally interpreted in this sense, perhaps only after the event (cf. 2 Peter 1:13).

Verse 24
John 21:24 f. Conclusion of the Appendix.—In John 21:24 the disciple to whom this saying was addressed is said to be the witness of the events recorded in the gospel, and its actual author. The content of the gospel is his, even if he did not actually hold the pen, any more than Pilate actually penned the title on the Cross. Perhaps the solution of the question as to the authorship of the Fourth Gospel which leaves fewest difficulties is that it is the Beloved Disciple, probably to be identified with the son of Zebedee, whose teaching is set out in this gospel, the actual writer, whose thought and style have been moulded by his master's teaching, being the author of the Appendix as of the epistles. The "we" of this verse may be the circle to which the writer belongs, or if he himself had seen the Lord on earth, it may correspond to the use of the plural in the Prologue, the natural interpretation of which is that the writer speaks in the name of his former companions, the eye-witnesses of the ministry. But we cannot get beyond conjecture. The question of authorship is still an unsolved problem (pp. 743f.). The last verse, which is omitted by the first hand of one important MS., repeats the warning of the real ending of the gospel, that it contains only a selection from a whole too vast to be recorded.

